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PREFACE

Anubhūtiprakāśa is a metrical interpretative exposition of twelve Upaniṣads. 

It is an explanation of anubhūti (experience). Here anubhūti (experience) refers to 

that of ātmā/Brahman called ātmānubhava or Brahmānubhava. To gain the direct 

(aparokṣa or pratyakṣa) knowledge of an entity that is either perceptibly available to 

the sense-organs or is the self-evident ‘I’ (ātmā), an experience true to the nature of 

the entity to be known is indispensable. Otherwise that knowledge can be either 

parokṣa (indirect) or bhrama (erroneous one). In gaining the correct knowledge of an 

entity, one must be aware of its true nature. Awareness of an object even with the 

slightest deviation from its true nature results in incorrect knowledge of that object. 

Merely to be aware of an entity, correctly or wrongly is called an experience of that 

entity. For example, we do experience 24x7 ourselves as ‘I’. But that experience is a 

mistaken one because the varied features of ‘I’ experienced in the three states of 

consciousness are truly not the nature of ‘I’, ātmā. Our present concept of ‘I’ is 

erroneous because it is identified with the embodiment and its attributes. As a result, 

we have landed in what is called saṃsāra.

What is the true nature of ātmā/Brahman? How to inquire into and investigate 

our true nature ‘I’ (ātmā)? What are the means of experiencing it in its true nature so 

that we can gain aparokṣajñāna or aparokṣānubhūti (direct knowledge)? How to 

verify that such a unique experience is true to the nature of ‘I’ and not some other 

erroneous variety like the innumerable varied experiences that we undergo moment 

by moment? This mode of inquiry into the true nature of ‘I’, the exact specification of 

ātmānubhava (experience true ‘I’, ātmā); the means to gain it; and the prerequisites to 

become eligible to gain it are the subject matters of Upaniṣads which serve as the 

highest pramāṇa, the means of knowledge.

The text Anubhūtiprakāśa fulfills succinctly with total clarity the above-

mentioned requisites. It describes the final purport of all the Vedas through the means 

of twelve Upaniṣads in a nutshell which speak of one and the same principle 

ātmā/Brahman. These Upaniṣads are: Aitareya, Taittirīya, Chāndogya (Ch.3 to 5), 

Muṇḍaka, Praśna, Kauṣītakī (Ch.8, 9), Maitrāyaṇī, Kaṭha, Śvetāśvatara, 

Bṛhadāraṇyaka (Ch.13 to 18), Kena and Nṛsimhottaratāpanīya. There are in total 

twenty chapters containing about 2818 verses. Bṛhadāraṇyaka includes the teaching 



of Īśāvāsya and Nṛsimhottaratāpanīya contains that of Māṇdụ̄ kya. Probably that is 

the reason the author has not included these two Upaniṣads in this text to avoid 

repetition. 

The author Vidyāraṇya Muni, is an exemplary exponent not only of Vedānta 

but also many other branches of knowledge. True to his name he is the forest (araṇya) 

of knowledge (vidyā). He is well-known for the clarity of his exposition. However 

tough the topic may be, he has the knack of presenting its picture very vividly. Besides 

Vedānta, he has authored many books on a variety of subjects such as Saṃskṛta 

grammar, Pūrva-mīmāṃsā, Smṛtis, the gloss on Sūtasaṃhitā (a Vedāntic magnum 

opus from Skanda Purāṇa), Purāṇa Sāra, astronomy and astrology, Srīvidyā 

(mantra-śāstra), music, Sarva-darśana Saṅgraha (other schools of thought), 

literature (Śaṅkara-vijayam, Rāmāyaṇa-rahasyam).

The expositions on Vedānta are: 

a) Vivaraṇa Prameya Saṅgraha (an aid for the study of Brahmasūtras-

nyāyaprasthānam);

b) Anubhūtiprakāśa (to help the study of Upaniṣads - Śrutiprasthānam);

c) Jīvanmukti Viveka (useful for the study of Bhagavadgītā and Yoga Vāsiṣṭha-

Smṛtiprasthānam);

d) Pañcadaśī (the essence of entire Vedānta-prasthāna-trayī - in fifteen topics);

e)  Aparokṣānubhūti tīkā;

f) Bṛhadāraṇyaka Vārtika Sāra;

g) Brahmavidāśīrvāda-Paddhati;

h) Dīpikās (elucidators) of Chāndogya, Aitareya, Kaivalya, Taittirīya and 

Nṛsimha Tāpanīya.

The first seven chapters of this text are called ‘Caturveda-vidyāprakāśa’. The 

rest of the thirteen chapters are called ‘Anubhūtiprakāśa’ (Ch.8-20). But commonly 

the entire text is known as Anubhūtiprakāśa. The word Caturvedaḥ means 

Paramātmā, the Brahman. Caturvedavidyā means the purport of the knowledge 

contained in the four Vedas. In other words, it is Brahmavidyā.

Commentaries on Anubhūtiprakāśa are not available. ‘Mitākṣarāvivṛtti’ by 

Kāśinātha Śarmā was published in CE 1923-24 (Bharatiya Kalā Prakāśana, 2006). It 

is said that Śrī Śivarāmāśrama wrote ‘Ādarśa’ gloss up to the eighth chapter, the 

handwritten manuscript of which is available at The Institute of Advanced Study of 

ANUBHŪTIPRAKĀŚAii



iiiPREFACE

World Religions, U.S.A. Śrī Muttu Śāstrī published ‘Śrutisaṃyojinī’ tīkā in CE 1984. 

Both the published glosses give references of śruti statements, connection and 

meanings of difficult words. But there is no elaboration of the subject matter. Madrās 

University has published in CE 1992 an English translation of this text by Śrī 

Godabarisha Mishra. Reprint of only the original verses published by Nirṇayasāgar 

Press in CE 1926 is available. 

An elaborate commentary in Hindi on this text was published for the first time 

by Śrī Dakṣiṇāmūrtimatha Prakāśana, Vārāṇasī in CE 2013. This is a very useful 

book available in three volumes. It is an edited version of the daily teaching by Pūjya 

Anantaśrī Swāmī Maheśānanda Girijī Mahārāja in CE 2002-03 at Abu. I have derived 

much guidance from this commentary. It has enhanced the clarity of this English 

commentary.

After my study of this text with the help of ‘Śrutisaṃyojinī’ tīkā, I felt sad that 

the learning and teaching of such a priceless text is neglected nowadays in the 

Vedāntic circles. That prompted me to teach (in English) this entire text from CE 1998 

to 2006 on different occasions. Finally, it was decided to write an elaborate 

commentary with word-meaning and the translation in the year CE 2016. A brief 

summary of each chapter contained in each volume is given at the beginning to 

facilitate the comprehension of the content of those chapters.

Mumukṣus should know the exact nature of aparokṣa ātmajñāna/ 

Brahmajñāna; Brahmasākṣātkāra; mokṣa; the source and the nature of Vedas as 

svataḥ-pramāṇam; the modus operandi of Vedānta pramāṇa; the defectless sāmagrīs 

(prerequisites) necessary for the Vedānta pramāṇa to function; an analysis of when a 

pramāṇa fails to function; the role and the criterion of correctness of Vedāntic 

prakriyās (modes of teaching). An exhaustive discussion on these topics is beyond 

the scope of the commentary written in the present text. However, passing references 

have been made to them in the required contexts. Readers are requested to refer to my 

exhaustive commentary on Brahmasūtra Śāṅkarabhāṣya (catussūtrī) to have clarity 

about these. 

The book presented in four volumes has the table of contents, an exhaustive 

subject index, indices of topics (chapter-wise) to provide readers quick access to the 

topics of their choice. Repetition is considered a defect in literature. But that is not so 

in learning, where it is indispensable. A Latin saying goes - Repetition is the mother of 
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study. Considering the subtle nature of Vedānta, I have resorted to repetition at a few 

places with a slightly different presentation in each case - especially in connection 

with the nature of ātmajñāna/Brahmajñāna.

A commentary written in English language, which does not have a suitable 

vocabulary for expressing the thought-content and technicalities of Vedānta that are 

evolved in the Samskrit language, has definite limitations. To understand the 

advanced Samskrit Vedāntic text such as Anubhūti-Prakāśa I seek the co-operation of 

readers in certain respects to ensure that they derive the maximum benefit from this 

commentary.

As in medicine or engineering, Vedānta has its own terminology. Many 

Samskrit terms used in Vedānta have no direct equivalents in English. Their meanings 

have been expounded elaborately in this commentary. This is not necessary for those 

who are already exposed to Vedānta and understand the full significance of these 

terms. Such readers are more at home if the original Samskrit terms are used in the 

commentary. For these readers, the English counterparts of these words - which are 

quite lengthy at times - prevent a lucid evolution of the full import of the sentences. 

However, the use of only Samskrit Vedāntic terminology - even if fully explained 

earlier - would become a major stumbling block for a beginner without familiarity 

with Samskrit.

To balance these opposing requirements and to ensure that no one is deprived 

of vividly grasping the import and lucidity of this text without hindrance, a via media 

is resorted to. At most of the places the original Samskrit terms in italics with 

diacritical marks are used along with their English equivalents or with explanations. 

This is done even at the risk of repetition or at the risk of lengthening the sentence. 

This practice is not followed where the original word or its explanation is used very 

often either in the immediately preceding text or in a proximate sentence. The reader 

is requested to get accustomed to this style. Besides, familiarization with the key to 

transliteration is indispensable for ease in reading diacritical marks to avoid getting 

distracted by them which can affect the grasp of topic. The keys and the section on the 

pronunciation of Samskrit letters are provided separately after the list of 

abbreviations.

Many of my students have devotedly rendered their services in manifold ways 

to make the publication of this book possible in its final form. I pray to Īśvara for their 
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iuÉSÏrÉÇ uÉxiÉÑ aÉÉåÌuÉlS iÉÑprÉqÉåuÉ xÉqÉmÉïrÉå |

liberation in this life itself. May many mumukṣus take advantage of this Vedāntic 

work. 

Reverentially I bow down to the entire Guru-śiṣya paramparā of Vedānta 

saṃpradāya beginning from Sadāśiva and Nārāyaṇa up to my Gurus. Reverentially 

with immense gratitude I bow down to both my Gurus – Pūjya Śrī Swami 

Chinmayānanda Saraswatī and Pūjya Śrī Swami Dayānand Saraswatī - at whose feet 

I underwent my study of Vedānta. Further, I offer my praṇāms to Bhagavān Śrī 

Sathya Sai Bāba from whom I have received immense inspiration and guidance. 

I conclude by offering this book reverentially to Bhagavān from whom all 

knowledge ultimately originates, to whom it truly belongs to and by whose grace I 

could write this commentary.

iuÉSÏrÉÇ uÉxiÉÑ aÉÉåÌuÉlS iÉÑprÉqÉåuÉ xÉqÉmÉïrÉå |

‘Oh Lord! I truly offer unto you, what is yours.’

Mumbai 
23-11-2023                                                   Swāmī Śuddhabodhānanda Saraswatī
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Apavāda – ‘I’ notion in son, etc.

Apavāda – annamayakośa (food-sheath)

Apavāda – prāṇamayakośa

Apavāda – manomayakośa

Apavāda – vijñānamayakośa

Apavāda – ānandamayakośa

A doubt – does Brahman exist or not?

The  summary  of pañcakośa-viveka

Manana (reflection)

Manana  (reflection) – Brahman  does  exist

Manana (reflection) – only Brahmajñānī gets liberated

Ānanda-mīmāṃsā  – quantitative investigation of happiness

Satyam  jñānam  anantam  Brahman  is  ānanda

Jīveśvara-aikya - identity of  jīva  and  Īśvara

Result  of  ātmajñāna / Brahmajñāna

Summary  of  Bhṛguvallī

Mahānārāyaṇopaniṣad – a few means

Chapter - III

Śvetaketuvidyāprakāśa  (Chāndogyopaniṣad)

Summary

Introduction

Pratijñā  (declaration)

The context of teaching Brahmavidyā

- the word tat

Taittirīyopaniṣad
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By the knowledge of the cause all its effects become  known

Effect (vikāra) is just a verbal expression of a name 

(Vācārambhaṇam-nāmadheyam)

Satyānṛta-viveka – discrimination of real and the false

Śravaṇa  manana  and  vijñāna

Actual teaching imparted to Śvetaketu

Refutation  of asadvāda  (theory  of non-existence)

Īkṣaṇa (consideration), etc.,  about  creation

Actual  sṛṣṭi (Creation)

Entry  of  Brahman

Apavāda (refutation) of superimposed (adhyāropita) creation

Apavāda – physical body analysed

Apavāda – analysis of the mind

Apavāda concluded – sat alone  is  real

‘Svapiti’ (asleep) shows the  true  nature  of  jīva as  sat

Saṃsāra is on account of upādhis

Means of gaining ātmajñāna

The body as the means of gaining  ātmajñāna

Senses  (indriyas)  as  the means  of  gaining ātmajñāna

Tat tvam asi – you are sat (Brahman)

Manana – reflection

Reflection  – śraddhā (faith)

Reflection – upadeśa (teaching) is indispensable

Reflection – destruction of  karmas

Reflection  –  mokṣa (liberation)

Conclusion

Chapter - IV

Sanatkumāravidyāprakāśa  

Summary

Introduction

Advice  of  upāsanās

Teaching  about  prāṇa

Ativādī (assertor of the most  exalted)

The advice of the entity superior to prāṇa with the means to know it

Bhūmavidyā

Pratishṭhā   (basis)   of bhūmā

The mode of gaining bhūmāvidyā

(Chāndogyopaniṣad)
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406

411
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453
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463

470

474
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492
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503
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531

545
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Jīvanmukta (person liberated  while  living)

Contrast  of  jīvanmukta, videhamukta and  an ajñānī

Brahmavidyā  -  pursuit begins with āhāra-śuddhi

Conclusion

Chapter - V

Prajāpatividyāprakāśa  Chāndogyopaniṣad

Summary

Introduction

Prajāpati's declaration

Indra  and  Virocana become  the  disciples  of Prajāpati

Jāgratsākṣī

Misunderstanding  of both  disciples

Clarification

The  delusion  of reflection  as  ātmā

Prajāpati  neglects

Āsuropaniṣat

Indra's  viveka

Svapnasākṣī  is ātmā

Suṣupti-sākṣī  is ātmā

Turīya-ātmā

Saṃprasādaḥ-ātmā free from  all  afflictions

Uttamapuruṣa

The  result  of  ātmajñāna

Jīvanmuktī

Cākṣuṣaḥ  puruṣaḥ (puruṣaḥ / ātmā  abiding in  the  eye),  etc.

Conclusion

The purpose of ākhyāyikā (connected narrative)

Chapter - VI

Muṇḍakopaniṣad-vivaraṇam  (Muṇḍakopaniṣad)

Summary

Introduction

The lineage of gurus in Muṇḍakopaniṣad

Having known what everything else is known?

Parāvidyā and aparāvidyā

Akṣaram  (Brahman)

The cause of the jagat

Akṣara is ‘jagatkāraṇa’ through  upādhi

Aparāvidyā

Guru  is  necessary
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551

559
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Ātmā  (ak ara)  is everything

Pra ava (Om) as the means to get the mind absorbed in Brahman

Result  of  Brahmajñāna

Brahmajñāna  amounts to  the  knowledge  of everything

The metaphor of two birds

Brahmavid-variṣṭha

Varaṇa  (choice - the longing  for  ātmajñāna)

The  failure  of  śravaṇa to  produce  jñāna

Parāntakāla – the time of final  death

Adhikārī (eligible person)

Conclusion

Chapter - VII

Praśnopaniṣadvivaraṇam  Praśnopaniṣad

Summary

Introduction

The first question – the result of aparā-vidyā

Answer to first question – description of sṛṣṭi

The  southern  and northern  paths

Prajāpati

Result  of  upāsanā

The second question – viveka (discrimination) of gross and subtle bodies

The exaltedness of prāṇa

Third question – the inquiry into the nature of prāṇa

Answers to six questions about prāṇa

Departure to the next body

The  fourth  question introduced

Fivefold fourth question

Discrimination  of sleeping  and  non-sleeping  entities

The seer of the dream

The  deep  sleep

The basis (ādhāra) of jagallaya (dissolution of jagat)

The basis of jagatsthiti (existence of jagat)

The result of brahmajñāna

Fifth question – meditation of praṇava (Om)

Meditation on a parabrahma

Parabrahma – dhyāna by Omkāra

Sixth  question  – identity  between  jīva and Brahman

ṣ

ṇ

( )

133.

134.

135.

136.

137.

138.

139.

140.

141.

142.

143.

144.

145.

146.

147.

148.

149.

150.

151.

152.

153.

154.

155.

156.

157.

158.

159.

160.

161.

162.

163.

164.

165.

166.

167.

ANUBHŪTIPRAKĀŚAxii



665

671

674

675

679

680

682

683

686

690

694

696

700

711

716

718

720

724

729

734

735

738

743

745

748

751

754

754

758

760

765

771

773

85-92

93-95

96

97

1-2

3

4-6

7-13

14-19

20-23

24-30

31-44

45-54

55-58

59-61

62-66

67-70

71-77

78-79

80-84

85-89

90-93

94-97
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Ṣoḍaśakalaḥpuruṣaḥ (ātmā  having  sixteen kalās)

Akalaḥpuruṣaḥ (puruṣa free  from  kalās)

Brahmajñāna is the most exalted puruṣārtha

Ācārya  is  the  father

Chapter - VIII

Indra-Pratardana-saṃvāda  (Kauṣītakī Upaniṣad)

Summary

The Anubhūtiprakāśa part begins

The chapter Indra-Pratardana-saṃvāda begins

Good, better, best for humans

Analysis  of  Indra's teaching

Ātmā  is  akartā (non-doer)

Distinction between jñānī  and  ajñānī

The reason why jñānī avoids  pāpa

Teaching  of  ātmā through  prāṇa  and prajñā

Viveka  of  prāṇa  and prajñā

The  exaltedness  of  prāṇa

The  oneness  of  prāṇa and  prajñā

Prāṇa is the cause of jagat

Prāṇa is jagatkāraṇa – dṛṣṭisṛṣṭi-vāda

Prajñā  is  all  pervading

Special  feature  of prajñā

Jīva-viveka

Paramātmā-viveka

Karmaphalas  cannot  bind  ātmā

Ātmā prompts though indifferent

Īśvara  is  asaṃsārī

Chapter - IX

Bālāki-vidyopadeśa

Kauṣītakīupaniṣad-vivaraṇam  (Kauṣītakī Upaniṣad)

Summary

The topic of Bālāki-vidyopadeśa

Narration

Bālāki  is  ignorant

Ātmā  distinct  from  sūtra  (Hiraṇyagarbha)

The abode of bhoktā-jīva during  the  sleep

Jīvalaya during the sleep in paramātmā

Laya of indriyas with viṣayas in prāṇa (as both upādhi and paramātmā)
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Creation manifests on waking up

The advantage of the mode of creation as described in 

Kauṣītakī Upaniṣad

The  order  of  creation from  prāṇopādhika paramātmā

Why  sṛṣṭi-prakriyās differ?

Jīva  pervades  the  body

Kartā ahaṃkāra (jīva) is the  chief

Paramātmā is pointed out

Result  of  Brahmajñāna

Conclusion

Chapter - X

Maitrāyaṇyupaniṣad-vivaraṇam  

Summary

Narration

Vairāgya  of  the  king

Bṛhadratha's  eligibility is  praised

‘Desire’  is  not  desirable  to  a  mumukṣu

What  is  wrong  with  ‘desire’? ‘Kāmosmi  bharatarṣabha’ (B.G.7-11)

How does viṣayāsakti (desire or extrovertedness) obstruct ātmajñāna?

Teaching begins

Ascertainment  of  ‘tvam’

The mind gets sorrow-ridden, but not sākṣī

Ātmā  is  mistaken  as  jīva

Jīva-viveka

Jīva  in  reality  is Brahman

Misconceptions  about  ātmānubhava,  aparokṣajñāna and  samādhi

Time-bound  experience  indicates  timeless Brahmānanda

English  translation  of  the  word  anubhava

Jīva  in  reality  is Brahman  (continued)

Jñānasādhana (means of gaining Brahmajñāna)

The  prompter  of  the body

Creation  is  on  account  of  māyā

Entry of kriyā-śakti and jñāna-śakti  in  the  body

The  real  nature  of jīvātmā

Description of saṃsārī

Antaryāmī (ātmā) is not a saṃsārī

Bodily defects

Ending of saṃsāra

Ending of saṃsāra – tapas

(Maitrāyaṇīya-Śākhā)
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Ending of sa sāra – ātmānubhava is necessary

Ending of saṃsāra – what is yoga

Ending  of  saṃsāra – indirect  mention  of  ātmajñāna  in yogasūtras

Ending  of  saṃsāra – Upaniṣadic  portion  on  yoga

Ending  of  saṃsāra – Bhagavān  Kṛṣṇa  on  yoga

Ending of saṃsāra – the result  of  yoga

Three guṇas are the constituents of ajñāna (māyā)

Description of sūtrātmā

Conclusion

Concluding prayer

Chapter - XI

Kaṭhopaniṣad-vivara am  (Kaṭhopaniṣad)

Summary

Introduction

Context 

Ātmajñāna  is  difficult  to  gain

Paths  of  śreya  (ultimate good)  and  preya (immediate  pleasure)

Obstructions on the path of śreya

Guru

Disciple

Jijñāsā  of  nirguṇa (nirupādhika)  ātmā

The actual teaching

Introvert mind is indispensable to gain ātmajñāna

The imagery of a chariot

The  inner  order  of superiority  from  senses to  Viṣṇutattva

Ātmā  is  limitless (asaṃsāri)

Yoga

The  subtlety  (saukṣmya) of ātmā

Ending of obstructions that stop the birth of ātmavidyā

Brahman

Mokṣa  is  gained  by ātmajñāna

Advaita  (non-duality)

Jīvātmā

Ātmā  is  asaṅga

Īśvara

Eternal  peace  and happiness

Brahmānanda  is  self-evident  (self-experiencing)  and not  an  object

The  metaphor  of saṃsāra-tree

Paramātmā  is  the supreme  controller
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Human body is designed to  gain  ātmajñāna

Gradual  reflection upon  ātmā

Though not an object how and when ātma-svarūpa becomes  evident

Granthibheda – destruction of the knots of the heart (antaḥkaraṇa)

Krama-mukti (gradual  liberation)

Conclusion  of  Upaniṣad

Conclusion

Chapter - XII

Śvetāśvatara-vivara am  ( vetāśvataropaniṣad)

Summary

Introduction

Discussion  about Brahman

Māyādarśana

Wheel of saṃsāra and river of saṃsāra

Both jīva and  Īśvara are Brahman in reality

Means to end Bhrama (delusion)

Pāśa-hāniḥ (fetters are destroyed)

The means to gain Brahmajñāna

Yoga

Sopādhi – Brahman (Īśvara)

Ātma-vicāra  (self-inquiry)

Ajā (female goat and the birthless)

Suparṇau (jīva and Īśvara as  two  birds)

Vītaśokaḥ (gets freed from sorrowful saṃsāra)

Entry of Īśvara in the individual  bodies  as  jīva

Overcoming of obstacles

Īśvara-viveka

Jīveśvara-viveka

Māyā  the glory  of  Īśvara 

Advaita (non-dual)

Phala  (result  of Brahmajñāna)

The means (upāya) to experience ātmasukha

Vedānta-pramāṇa, ātmānubhava, samādhi, mysticism

Prayer

Mokṣa can be gained only by Brahmajñāna

Conclusion
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Chapter - XIII

Kāṇvavidyāprakāśa  (Bṛhadāraṇyakopaniṣad)

Summary

Introduction

Kāṇvavidyā unfolds  

The  description  of  Virāṭ and Hiraṇyagarbha, etc. to  highlight  

their worthlessness

The nature of ātmā who appears as Virāṭ

The origin of erroneous ‘I’ notion

The pursuit of gaining the Virāṭ - status

The diagnosis of saṃsāra

Ātmavicāra conducted by Virāṭ

Brahmajñāna alone can end  saṃsāra

Fear  arises  from  duality

Virāṭ  does  not  need  a guru

Virāṭ  creates  the  gross world

The glory of Virāṭ  

The reason why Virāṭ  is described in the section of Brahmavidyā

The adhikārī (eligible person) of Brahmajñāna

The topics to be known by a mumukṣu

Avyākṛta-śruti describes ātmā to be known and ajñāna to be discarded
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ANUBHŪTIPRAKĀŚA 

CHAPTER - I
AITAREYOPANIṢADVIVARAṆAM

(AITAREYOPANIṢAD)

S  U  M  M  A  R  Y

[Aitareyopaniṣad teaches the mahāvākya ‘prajñānam Brahma’ from Ṛgveda. 

The chapter Aitareyopaniṣadvivaraṇam carries this out very effectively. It first 

ascertains ātmā by the method of adhyāropa (superimposition of Creation) and its 

apavāda (refutation). This topic is followed by elaborating on the necessity of intense 

vairagya and discusses it in detail. In the absence of it, the whole process is reduced to 

an academic study of Vedānta which can earn livelihood but not liberation (mokṣa).  

This is followed by the sacred inquiry (mīmāṃsā) of Brahman. It considers the 

different aspects of caitanya with upādhis at two levels - the external, perceptions and 

actions and the internal, knower and known.  The common denominator in all of them 

is the caitanya which is free from all upādhis including their features and is called 

‘prajñānam’.  It is ātmā. The same is Brahman. This establishes the mahāvākya from 

Ṛgveda, ‘prajñānam Brahma’. The person who knows Brahman directly and gets 

firmly rooted in the same becomes jīvanmukta. For him, there will be no more 

transmigration.  He is liberated.]

INTRODUCTION  TO  ANUBHŪTIPRAKĀŚA 

To live always happily without the death and even the least trace of sorrow is 

an inborn universal instinct common to all living beings. This is exhibited by their 

pursuits to live long by avoiding death and always seeking happiness to the total 

exclusion of sorrows. But a mature person, however, realizes on closer scrutiny that 

there is neither permanent joy (sukhaprāpti) nor a total freedom from sorrow 

(duḥkha-nivṛtti) through the known methods of sādhanasādhya - achievement 

through action. The Damoclean sword of death hangs over all having no escape from 

it. And yet, the instinct to live forever with all happiness totally free from sorrows 



mÉëirÉ¤ÉåhÉÉlÉÑÍqÉirÉÉ uÉÉ rÉxiÉÔmÉÉrÉÉå lÉ oÉÑkrÉiÉå |

LlÉÇ ÌuÉSÎliÉ uÉåSålÉ iÉxqÉÉSç uÉåSxrÉ uÉåSiÉÉ || 

cannot be given up. Here is a situation where human intellect fails to provide a sure 

solution. The only alternative left out is to turn to the Vedas and find out if they have 

any remedial measure to provide. Yes, the Vedas have an infallible remedy called 

ātmajñāna-Brahmajñāna (the knowledge of our true nature and the ultimate reality). 

The subject matter of its Upaniṣads or called Vedānta is to solve this specific human 

problem alone. Its validity has been verified by the galaxies of great masters from 

time immemorial.

The Vedas reveal the knowledge which is not directly accessible to the human 

intellect, (i.e. apauruṣeya) because of the limitations of sense-organs and the intellect 

itself. It is said:

mÉëirÉ¤ÉåhÉÉlÉÑÍqÉirÉÉ uÉÉ rÉxiÉÔmÉÉrÉÉå lÉ oÉÑkrÉiÉå |

LlÉÇ ÌuÉSÎliÉ uÉåSålÉ iÉxqÉÉSç uÉåSxrÉ uÉåSiÉÉ || 

‘The means that is not known by direct sense-perception or inference, is known 

through the Vedas. Therefore the Vedas have the status of being the body of highest 

knowledge’.

The Vedas are universal. They do not belong to the followers of Sanātana 

Dharma (called Hindus) alone. In the entire cosmos, it is the only body of knowledge 

that enables to know all that is beyond the range of human intellect on its own. 

Whether the followers of other religions in the world accept it or not, the Vedas form 

the basis directly or indirectly, of all religions just as the mother earth is to all palaces, 

mansions, buildings, houses and huts.

The Vedas describe varieties of subjects both verifiable and non-verifiable. 

Some of them are: rituals, sacrifices, and meditations giving results here and 

hereafter, heavens, hell, rebirth (reincarnation), laws of karma, mode of death and 

transmigration, astronomy, ātmajñāna-Brahmajñāna. Things such as sacrifices that 

bear results here, prediction of eclipses with precise time without scientific gadgets, 

ātmajñāna-Brahmajñāna, etc., can be verified by us. That provides an enough proof 

to infer that the other things told in the Vedas must be true. But those who deny the 

Vedas have no basis whatsoever to do so except to rely on their prejudiced notions.

The portions of the Vedas called the Upaniṣads or Vedānta are the means of 

knowing the true nature of ‘I’ (ātmā) which is identical with Brahman the basis of 

entire Creation. Vedānta means the finale (anta, doctrine) of the Vedas. It reveals the 

final purport of Vedas. The word Upaniṣad means the ascertainment of the most 

ANUBHŪTIPRAKĀŚA22
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proximate entity, ‘I’ (ātmā) which destroys our sorrowful existence called saṃsāra 

and reveals our identity with Brahman. The direct knowledge of true ‘I’ 

(ātmā/Brahman) itself is liberation (mokṣa).

The beginningless avidyā (self-ignorance) of one's true nature (‘I’) is the root 

cause of all the sorrows of saṃsāra. Its termination therefore duly results in the total 

cessation of all sorrows. Considering this fact the liberation (mokṣa) is defined as 

follows:

a) Ātmā itself known directly without any trace of self-ignorance (avidyā) 

(Vedāntakalpalatikā - Śrī Madhusūdana Sarasvatī);

b) Swātmani avasthānam - abidance in one's true nature (Taittirīya, Kena 

Bh.);

c) Brahmabhāvaḥ mokṣaḥ - Brahmasvarūpa is mokṣa (Bṛ.U.Bh.1-1-4);

d) Brahma eva muktyavasthā - Brahman itself is the state of mukti 

(Br.Sū.Bh.3-4-52);

e) Mokṣa is the state of perfect absorption (sthānam) in the true nature of 

ātmā (Bṛ.U. Saṃbandha-vārtika-109).

Here a mumukṣu should know for certain that ātmā (true ‘I’) is self-existent 

(svataḥ siddha) and self-evident (svayamprakāśa). It does not require any means to 

manifest itself. But the ignorant person is unaware of his true nature. He is in need of 

means that can reveal ātmā by eliminating all obstructions that deny ātmajñāna. 

Erroneous notion about ‘I’ have to be discarded. To proceed further some 

understanding of the true nature of ātmā (Brahman) has to be obtained. The means to 

prepare the mind to gain the knowledge need to be adopted. What exactly is the nature 

of ātmajñāna/ Brahmajñāna and the modus operandi to gain it has to be described. 

These and other necessary details are found in the Upaniṣads. Therefore an inquiry 

into them becomes inevitable. But for common people, the Upaniṣads are hard nuts to 

crack. For this purpose Bhāṣyas (commentaries) will have to be studied. This also is 

possible only for scholarly persons. Envisaging these difficulties the great Vedāntic 

masters in the past have written subjectwise or topicwise treatises called prakaraṇa-

granthas. Śrī Vidyāraṇya Muni is one of the foremost among them. His texts 

Pañcadaśī and this Anubhūtiprakāśa are masterpieces in this respect. He is well-

known for his simple presentation with thorough clarity.

Though this entire text having twenty chapters is popularly known as 

Anubhūtiprakāśa, according to the evidence found in Chapter eight (verse 1,2) the 
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first seven chapters are called ‘Caturvedavidyāprakāśa’ whereas the remaining ones 

are named Anubhūtiprakāśa. Thus we find two sections in this text. 

Caturvedavidyāprakāśa deals with Aitareya from Ṛgveda, Taittirīya from Yajurveda, 

Chāndogya from Sāmaveda and Muṇ aka Praśna from Atharvaveda. These five 

Upaniṣads are explained in seven chapters. In the Taittirīya and Chāndogya 

explanation the focus is on the ātmajñāna topic keeping aside the upāsanā contents 

therein. Thus Chāndogya deals with Śvetaketuvidyā, Sanatkumāravidyā and 

Prajāpatividyā only disregarding all upāsanās found in the first five chapters of the 

Upaniṣad. The second Section called Anubhūtiprakāśa contains Kauṣītakī from 

Ṛgveda, Maitrāyaṇī, Kaṭha, Śvetāśvatara and Bṛhadāraṇyaka from Yajurveda, Kena 

from Sāmaveda and Nṛsiṃhottaratāpanīya from Atharvaveda. Bṛhadāraṇyaka is 

explained in six chapters. The author has condensed Sureśvarācārya's 

Bṛhadāraṇyaka Vārtika in Vārtikasāra. The Bṛhadāraṇyaka explanation in 

Anubhūtiprakāśa is totally based on Vārtikasāra. The entire Anubhūtiprakāśa is 

totally true to the original Upaniṣads. It is simple and capable of clearly imparting the 

teaching of Vedānta. Those mumukṣus incapable of studying Upaniṣads directly, can 

finally discover their true nature by śravaṇa, manana, etc., of this text. The eligible 

seekers having acquainted themselves with the Upaniṣads with the help of this text 

can take to bhāṣya, etc. Those who have already studied the Upaniṣads will find this 

text highly rewarding in terms of revision. Thus this text is very useful to all 

mumukṣus. Another feature of this book is that each of its chapter is a complete 

treatise in itself.

ḍ and 

LåiÉUårÉåhÉ xÉqmÉëÉå£üÉ Ì²iÉÏrÉÉUhrÉMüÉliÉaÉÉ |

oÉë¼ÌuÉ±É xÉÑÌuÉxmÉ¹Ç oÉÉsÉoÉÉåkÉÉrÉ iÉlrÉiÉå ||1||

Ì²iÉÏrÉÉUhrÉMüÉliÉaÉÉ 

LåiÉUårÉåhÉ 

xÉqmÉëÉå£üÉ 

oÉë¼ÌuÉ±É oÉÉsÉoÉÉåkÉÉrÉ 

STATEMENT  OF  CONTENTS

The content of this chapter is 

narrated with its purpose.

LåiÉUårÉåhÉ xÉqmÉëÉå£üÉ Ì²iÉÏrÉÉUhrÉMüÉliÉaÉÉ |

oÉë¼ÌuÉ±É xÉÑÌuÉxmÉ¹Ç oÉÉsÉoÉÉåkÉÉrÉ iÉlrÉiÉå ||1||

Ì²iÉÏrÉÉUhrÉMüÉliÉaÉÉ - situated at the 

end of second Aitareyāraṇyaka LåiÉUårÉåhÉ - 

by the sage Aitareya xÉqmÉëÉå£üÉ - thoroughly 

taught oÉë¼ÌuÉ±É - Brahmavidyā oÉÉsÉoÉÉåkÉÉrÉ - 

to teach the common ignorant people 

 

xÉÑÌuÉxmÉ¹Ç iÉlrÉiÉå xÉÑÌuÉxmÉ¹Ç iÉlrÉiÉå 

elaborated (1)

1. The Brahmavidyā thoroughly 

taught by the sage Aitareya which is 

si tuated at  the end of second 

Aitareyāraṇyaka is elaborated with 

utmost clarity to teach the common 

ignorant people.

The Aitareyopaniṣad belonging 

to the Ṛgveda forms fourth to sixth 

chapters of second Aitareyāraṇyaka. 

- with utmost clarity - is 

– 
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steady mind by taking to karma and 

upāsanās. Āraṇyaka means that which is 

either composed or studied in the forest 

(araṇya). Those who have retired or 

withdrawn from the hectic lifestyle and 

thereby made themselves totally 

available for this study can truly derive 

its benefits.

Ātmā is attributeless. It is without the sound, touch, form, smell or taste 

(aśabdam, asparśam, arūpam, agandham, arasam; Kṭ.U.1-3-15). Such an entity is 

neither available to know by direct perception through the sense-organs nor by other 

means of knowledge such as inference, presumption which are dependant on 

perception. The mind and intellect also cannot know it as an object since it is beyond 

the realm of anything that can be known as ‘this’ (dṛśya) by the knower (pramātā). 

And yet it is in and through the entire Creation (sṛṣṭi). It is the basis (adhiṣṭhāna) of all 

experiences and knowledge, and without which nothing can exist. In its presence 

galaxies of Creations emerge and disappear. It is just like the rope appearing as a 

snake when not known as a rope itself. In the state of ignorance of the rope, the snake 

gets superimposed (adhyāropa) on it, but it is refuted (apavāda) on knowing the rope. 

You bring the light and see the rope and the so called snake disappears on its own. So 

on gaining ātmajñāna, the hitherto vividly experienced Creation disappears. This 

method of ascertaining the true nature of ātmā is called adhyāropa-apavāda way. It is 

employed here in this Upaniṣad having the mahāvākya, ‘prajñānam Brahma’. Based 

on the above, this vivaraṇam (exposition) of Aitareyopaniṣad can be considered in 

four topics: i) Adhyāropa (Superimposition, Verse 2 to 18); ii) Apavāda (Refutation, 

Verse 18 to 42); iii) Vairāgya (Dispassion, Verse 43 to 57 and a demonstration of 

virakta Vāmadeva getting liberated - Verse 58 to 69); iv) Brahmamīmāṃsā, the actual 

inquiry into the nature of ātmā, Brahman. Vairāgya is specifically highlighted 

because without a virakta (dispassionate) mind none can ever hope to gain 

ātmajñāna-Brahmajñāna.

The seventh chapter contains only the 

Śānti-mantra (peace-invocation) which 

is a part of the Upaniṣad. The Upaniṣad 

is available in six sections (khaṇḍas) 

called ‘ātmaṣatka’. The earlier three 

chapters of the āraṇyaka mostly deal 

with upāsanās. Brahmavidyā is taught to 

those who have developed pure and 
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AÉiqÉæuÉ xÉ×¹åÈ mÉëÉaÉÉxÉÏ³ÉÉqÉ-

ÃmÉÌuÉuÉÎeÉïiÉÈ |

xÉÉåÅmrÉåMü LuÉ lÉÉlrÉÉåÅÎxiÉ

eÉQûÇ cÉÉlrÉ³É ÌuÉ±iÉå ||2||

xÉ×¹åÈ mÉëÉMç 

lÉÉqÉÃmÉÌuÉuÉÎeÉïiÉÈ 

AÉiqÉÉ LuÉ 

AÉxÉÏiÉç xÉÈ AÌmÉ LMüÈ 

LuÉ AÎxiÉ AlrÉÈ (xÉcÉåiÉlÉÈ) 

lÉ (AÎxiÉ) 

AlrÉiÉç cÉ 

eÉQûÇ lÉ ÌuÉ±iÉå 

ĀTMĀ IS THE BASIS OF SṚṢṬI 

(CREATION) - ADHYĀROPA

The next verse describes ātmā in 

its true nature as the basis of Creation.

AÉiqÉæuÉ xÉ×¹åÈ mÉëÉaÉÉxÉÏ³ÉÉqÉ-

ÃmÉÌuÉuÉÎeÉïiÉÈ |

xÉÉåÅmrÉåMü LuÉ lÉÉlrÉÉåÅÎxiÉ

eÉQûÇ cÉÉlrÉ³É ÌuÉ±iÉå ||2||

xÉ×¹åÈ mÉëÉMç 

lÉÉqÉÃmÉÌuÉuÉÎeÉïiÉÈ - without the manifest 

names and forms AÉiqÉÉ - ātmā LuÉ - alone 

AÉxÉÏiÉç - was there xÉÈ - that AÌmÉ - also LMüÈ 

- single LuÉ - only AÎxiÉ - is AlrÉÈ (xÉcÉåiÉlÉÈ) - 

another (sentient entity) lÉ (AÎxiÉ) - (is) 

not there AlrÉiÉç - different from it cÉ - and 

eÉQûÇ - inert entity lÉ ÌuÉ±iÉå - is not there – (2)

2. Before the Creation ātmā 

without the manifest names and forms 

alone was there. That (ātmā) also is 

single only. Any sentient or inert entity 

different from it is not there.

Ātmā word is derived from the 

verbal root ‘āp’ in the sense of the entity 

that is all pervasive, that which ādatte 

meaning, ‘that which withdraws unto 

itself the jagat at the time of the 

dissolution of Creation’ since an effect 

on destruction merges in its material 

cause (upādāna kāraṇa), or that which 

atti (undergoes the bhoga of joys and 

sorrows) as a jīva, and that which is 

santata (continuous) as the ever-existent 

basis (adhiṣṭhāna) in and through 

- of Creation - before 

everything (Liṅgapurāṇa, 70-96). This 

entire jagat or saṃsāra which appears 

variegated because of varied differences 

effected by different names, forms and 

karmas before it came into existence was 

nothing but ātmā that is the most   

exalted (sarva-śreṣṭha) one, omniscient 

(sarvajña), omnipotent (sarvaśaktimān), 

free from all attributes of saṃsāra such 

as hunger, thirst, etc., ever-existent pure 

knowledge principle that is ever 

liberated, free from birth, old age and 

death, immortal, non-dual without the 

second in nature.

The eva (alone) in the first line of 

the verse is for certitude which negates 

the presence of manifest names and 

forms. It is elaborated by the phrase 

nāmarūpavivarjitaḥ (without the 

manifest names and forms). It denies the 

vijātiya-bheda (differences cast by the 

species other than ātmā) in ātmā. The 

word ekaḥ in the second line specifies 

ātmā as having no sajātiya-bheda 

(differences due to other members of the 

same species). There are no varieties of 

ātmā. The word eva (only) in the second 

line of the verse shows that ātmā is 

without any differences in itself 

(svagata-bheda) like roots, trunk, 

branches, leaves, etc., in a tree. There are 

no parts or limbs in ātmā.

For a person who is ignorant of 

the rope wherein he is seeing a snake, it 

is impossible to understand that there is 
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qÉÉrÉÉÇ iÉÑ mÉëM×üÌiÉÇ ÌuÉ±ÉlqÉÉÌrÉlÉÇ iÉÑ qÉWåûµÉUqÉç |

CÌiÉ ́ ÉÑirÉliÉUå mÉëÉå£üÉ qÉÉrÉÉ lÉÉxirÉ§É iÉ¨uÉiÉÈ ||3||

qÉÉrÉÉÇ iÉÑ mÉëM×üÌiÉÇ 

no snake but only a rope. As a first step to 

make him discover the truth, it is 

essential to tell that before he could see 

the snake there was only the rope and    

he can verify it in the light that the   

snake that he saw is not there in three 

periods of time. Similarly for a saṃsārī 

experiencing joys and sorrows every 

moment it is impossible to comprehend 

that there is only one ātmā and nothing 

called jagat or saṃsāra. Therefore it 

becomes inevitable for the śruti to tell 

that before this jagat came into 

appearance, only ātmā and ātmā alone 

was there. Finally in the light of 

ātmajñāna he should be enabled to 

directly discover that there is nothing 

other than ātmā at any time.

Here is a doubt. Ātmā is 

changeless (avikārī). It can never 

undergo any modification to become the 

jagat. The śruti also says elsewhere that 

it is the māyā that makes ātmā appear as 

jagat. In that case, there must be an entity 

called māyā also that exists before 

Creation. Then how can the Aitareya 

śruti (1-1, vs.2) say that before Creation 

there was nothing else either sentient or 

inert? The next verse answers it by 

reducing māyā to its true nature of 

falsity.

qÉÉrÉÉÇ iÉÑ mÉëM×üÌiÉÇ ÌuÉ±ÉlqÉÉÌrÉlÉÇ iÉÑ qÉWåûµÉUqÉç |

CÌiÉ ́ ÉÑirÉliÉUå mÉëÉå£üÉ qÉÉrÉÉ lÉÉxirÉ§É iÉ¨uÉiÉÈ ||3||

qÉÉrÉÉÇ iÉÑ mÉëM×üÌiÉÇ - māyā - itself - 

ÌuÉ±ÉiÉç qÉÉÌrÉlÉÇ 

iÉÑ qÉWåûµÉUqÉç 

CÌiÉ 

´ÉÑirÉliÉUå mÉëÉå£üÉ 

qÉÉrÉÉ A§É 

iÉ¨uÉiÉÈ lÉ AÎxiÉ 

nature, innate disposition (of Īśvara) 

ÌuÉ±ÉiÉç - understand qÉÉÌrÉlÉÇ - the wielder of 

māyā iÉÑ - whereas qÉWåûµÉUqÉç - the overlord 

(Īśvara) of the entire Creation CÌiÉ - so 

´ÉÑirÉliÉUå - in another śruti-statement mÉëÉå£üÉ - 

the one that is told qÉÉrÉÉ - māyā A§É - here 

(in ātmā) iÉ¨uÉiÉÈ - in reality lÉ AÎxiÉ - is not 

there – (3)

3. Understand that māyā itself is 

the nature (or innate disposition) of 

Īśvara whereas the overlord (Īśvara) of 

the entire Creation is the wielder of 

māyā. So the māyā that is told in another 

śruti-statement (Śvetāśvataropaniṣad, 

4-10), is not there in reality in ātmā.

The prakṛti mentioned in the 

Śvetāśvataropaniṣad (4-10) is called 

māyā in Vedānta. It is not an independent 

entity. Māyā is the Creative power of 

Īśvara (Brahman) dependant on him for 

its existence and sentience. This māyā is 

not the so called prakṛti of Sāṅkhya 

school of thought or paramāṇu, etc., of 

Vaiśeṣikas independent of ātmā. Power 

(śakti) and the one endowed with the 

power (śaktimān) are not two different 

entities. So māyā does not differ from 

ātmā/Brahman to cast any duality. It is 

mithyā - truly not there but appears to be 

there. Māyā being mithyā, its projection 

the Creation is equally mithyā. Therefore 

there is no duality in Brahman on 

account of Creation.
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ÌlÉxiÉ¨uÉÇ urÉuÉWûÉUÉWïûqÉç

AlÉ×iÉÇ oÉÉsÉrÉ¤ÉuÉiÉç |

oÉÉsÉÉå rÉ¤ÉÇ mÉëMüsmrÉÉxqÉÉSè 

ÌoÉpÉåÌiÉ urÉÉbÉëiÉÉå rÉjÉÉ ||4||

AlÉ×iÉÇ 

ÌlÉxiÉ¨uÉqÉç (AÌmÉ) 

urÉuÉWûÉUÉWïûqÉç (pÉuÉÌiÉ) 

oÉÉsÉrÉ¤ÉuÉiÉç 

oÉÉsÉÈ rÉ¤ÉÇ 

mÉëMüsmrÉ AxqÉÉiÉç 

ÌoÉpÉåÌiÉ rÉjÉÉ 

urÉÉbÉëiÉÈ 

There is another reading of 

‘nānyatra’ (na anyatra) in place of 

‘nāstyatra’ (na asti atra). Then it means 

that māyā does not exist elsewhere 

independent of ātmā.

How can the māyā that does not 

exist in reality be the cause of the jagat? 

We find in the world that an existent 

entity alone can be the cause of 

something. Non-existent entity is not 

available for any dealing like a horn of a 

rabbit. This doubt is answered now. 

ÌlÉxiÉ¨uÉÇ urÉuÉWûÉUÉWïûqÉç

AlÉ×iÉÇ oÉÉsÉrÉ¤ÉuÉiÉç |

oÉÉsÉÉå rÉ¤ÉÇ mÉëMüsmrÉÉxqÉÉSè 

ÌoÉpÉåÌiÉ urÉÉbÉëiÉÉå rÉjÉÉ ||4||

AlÉ×iÉÇ - that which is mithyā (false) 

ÌlÉxiÉ¨uÉqÉç (AÌmÉ) - even though it is without 

any reality urÉuÉWûÉUÉWïûqÉç (pÉuÉÌiÉ) - can be fit to 

deal with oÉÉsÉrÉ¤ÉuÉiÉç - like the ghost 

imagined by a child oÉÉsÉÈ - a child rÉ¤ÉÇ - 

ghost mÉëMüsmrÉ - having imagined AxqÉÉiÉç - 

from that ÌoÉpÉåÌiÉ - gets frightened rÉjÉÉ - 

just as urÉÉbÉëiÉÈ - from a tiger – (4)

4. A mithyā (false) entity even 

though without reality can be a source of 

fear like the ghost imagined by a child. A 

child having imagined a ghost gets 

frightened from it just as from a tiger.

‘Asat’ is that which is not 

experienced as ‘is’ (exists) and which 

can be justified as ‘is not’ (exists not) by 

 

ÌlÉxiÉ¨uÉÉÌmÉ eÉaÉSèpÉëÉÎliÉÇ qÉÉrÉÉ ÌlÉSìåuÉ MüsmÉrÉåiÉç |

uÉxiÉÑiÉ¨uÉÇ eÉQûÇ ÌMüÇÍcÉ³ÉÉlrÉSxirÉÉiqÉuÉxiÉÑlÉÈ ||5|| 

qÉÉrÉÉ ÌlÉxiÉ¨uÉÉ AÌmÉ 

ÌlÉSìÉ CuÉ 

eÉaÉSèpÉëÉÎliÉÇ 

MüsmÉrÉåiÉç 

AÉiqÉuÉxiÉÑlÉÈ 

reasoning and pramāṇa like the horn of a 

rabbit. ‘Sat’ is that which is always 

experienced as ‘is’ like Brahman (the 

ever-existent principle of pure 

awareness). Mithyā (anṛta) is that whose 

existence cannot be justified by 

reasoning or pramāṇa, on the contrary 

its non-existence can be proved and yet 

which is experienced like an erroneously 

perceived snake. Such a snake cannot be 

real only because it can induce fear, 

trembling, etc. Neither ‘sat’ (real) entity 

depends on the transactional dealing 

(vyavahāra) for its existence nor a 

vyavahāra can establish the reality of 

anything. There is no rule that ‘sat’ must 

be available for vyavahāra and an   

entity available for vyavahāra must 

necessarily be ‘sat’ (real). Therefore it is 

quite appropriate that māyā is mithyā 

(not real) in spite of being the cause of 

jagat. It is well-known that children get 

frightened by the ghost imagined by 

themselves.

Based on the above fact it is 

deduced now that māyā can project the 

jagat in spite of its not being there truly.

ÌlÉxiÉ¨uÉÉÌmÉ eÉaÉSèpÉëÉÎliÉÇ qÉÉrÉÉ ÌlÉSìåuÉ MüsmÉrÉåiÉç |

uÉxiÉÑiÉ¨uÉÇ eÉQûÇ ÌMüÇÍcÉ³ÉÉlrÉSxirÉÉiqÉuÉxiÉÑlÉÈ ||5||

qÉÉrÉÉ - māyā ÌlÉxiÉ¨uÉÉ AÌmÉ - even 

though it is without any reality ÌlÉSìÉ CuÉ - 

like the dream eÉaÉSèpÉëÉÎliÉÇ - the delusion of 

jagat MüsmÉrÉåiÉç - projects, imagines 

AÉiqÉuÉxiÉÑlÉÈ - other than the principle of 
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AlrÉiÉç ÌMüÇÍcÉiÉç 

eÉQûÇ uÉxiÉÑiÉ¨uÉÇ lÉ AÎxiÉ 

ātmā - another entity - a little 

eÉQûÇ - inert uÉxiÉÑiÉ¨uÉÇ - entity lÉ AÎxiÉ - is not 

there – (5)

5. Even though the māyā is 

without any reality it projects the 

delusion of jagat like the dream. There is 

no other inert entity, even a little other 

than the principle of ātmā.

When a sleeping person becomes 

half awake (ardha vikasita) his mind 

projects the dream based on some 

waking state saṃskāras (impressions). 

The dream is experiential. It is full of 

joys and sorrows like the waking state. 

Yet it has no reality. So is the jagat, a 

delusion, because it is the product of 

mithyā māyā. Thus absence of reality of 

māyā is not a barrier for it in projecting a 

false jagat.

The śruti (vs.2, Ai.U.1-1) had told 

that before the Creation only ātmā was 

there, and nothing else. It implies the 

existence of only real ātmā. There is no 

need of separately telling that māyā 

which has no actual existence was not 

there. Such a statement becomes 

superfluous because real entity alone is 

counted and not the false one. Now, 

before Creation the empirically 

available entities were not at all there is 

further confirmed for the sake of clarity 

in the second line of this verse. Anything 

other than ātmā has to be anātmā, inert in 

nature. Such inert things were not there 

AlrÉiÉç ÌMüÇÍcÉiÉç 

A²rÉÉlÉlSÃmÉÉiqÉÉ iÉSÉ xÉÑmiÉÉÌuÉuÉ ÎxjÉiÉÈ |

ÌlÉÌuÉïMüÉUÉåmrÉxÉÉuÉÉiqÉÉ qÉÉrÉÉuÉ×¨rÉÉ urÉcÉÉUrÉiÉç ||6||

iÉSÉ 

A²rÉÉlÉlSÃmÉÉiqÉÉ 

ÎxjÉiÉÈ 

xÉÑmiÉÉæ CuÉ AxÉÉæ 

AÉiqÉÉ ÌlÉÌuÉïMüÉUÈ AÌmÉ 

qÉÉrÉÉuÉ×¨rÉÉ 

urÉcÉÉUrÉiÉç 

even to the least extent.

To describe the state prior to 

Creation, the deep sleep state is the most 

appropriate illustration. The author 

provides the same.

A²rÉÉlÉlSÃmÉÉiqÉÉ iÉSÉ xÉÑmiÉÉÌuÉuÉ ÎxjÉiÉÈ |

ÌlÉÌuÉïMüÉUÉåmrÉxÉÉuÉÉiqÉÉ qÉÉrÉÉuÉ×¨rÉÉ urÉcÉÉUrÉiÉç ||6||

iÉSÉ - before the Creation 

A²rÉÉlÉlSÃmÉÉiqÉÉ - ātmā that is non-dual 

and happiness in nature ÎxjÉiÉÈ - was there 

xÉÑmiÉÉæ CuÉ - just as in the state of sleep AxÉÉæ - 

that AÉiqÉÉ - ātmā ÌlÉÌuÉïMüÉUÈ AÌmÉ - even 

though unchangeable qÉÉrÉÉuÉ×¨rÉÉ - by the 

function or modification (vikāra) of 

māyā urÉcÉÉUrÉiÉç - considered (to begin the 

Creation) – (6)

6. Before the Creation, ātmā that 

is non-dual and happiness in nature was 

there just as in the state of sleep. That 

ātmā even though unchangeable 

(nirvikārī) in nature considered to begin 

the Creation by the function or the 

modification of māyā.

In the state of sleep ātmā (pure 

awareness principle) is invariably there 

without the presence of any of the 

created anātmā entities found in the 

waking and the dream. This can be 

verified from the universal recollection: 

‘I slept well, there was nothing from 

Creation in the sleep’. No one can say 

that any concrete dṛśya (anātmā) was 
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there in sleep. And yet, dream and the 

waking do emerge from the sleep. 

Therefore it will not be wrong to say that 

there must be some cause in the sleep 

because of which both of them get 

projected. Similarly before Creation 

even though ātmā alone was there 

without any manifest name and form, it 

is obvious that there was some cause of 

Creation. Such a cause is called māyā. It 

is there before Creation truly being not 

there. The state of sleep gives some idea 

about the state of ātmā or Brahman 

before Creation. Though both the states 

are without manifest names and forms 

the nature of happiness does persist in 

them. (According to another reading the 

order of the lines in verses 5 and 6 

differs.)

Ātmā is changeless (nirvikārī) in 

nature. Therefore the question arises as 

to how can such an entity consider or 

think of beginning the Creation? 

Because even thinking is itself a change 

which is impossible for a changeless 

entity. The answer is given by the phrase 

‘māyāvṛttyā’ (by the function of māyā). 

The instrumental case in this phrase has 

to be taken as the nominative case 

meaning ‘in the form of function or 

modification of māyā that is mithyā’. 

There is no separate entity employed 

therein. Ātmā does not undergo any 

change in terms of thinking. Now 

onwards starts the ascertainment of the 

xÉ ÌuÉcÉÉrÉÉïÎZÉsÉÉlsÉÉåMüÉlÉç xÉ×wOèuÉÉ mÉÉsÉMüxÉ×¹rÉå |

M×üiuÉÉ ÌuÉUÉOè iÉlÉÑÇ ÍNûSìåwuÉjÉ iÉ¬åuÉiÉÉ urÉkÉÉiÉç ||7||

xÉÈ ÌuÉcÉÉrÉï 

AÎZÉsÉÉlÉç 

sÉÉåMüÉlÉç 

xÉ×wOèuÉÉ mÉÉsÉMüxÉ×¹rÉå 

ÌuÉUÉOè iÉlÉÑÇ 

M×üiuÉÉ 

AjÉ ÍNûSìåwÉÑ 

iÉ¬åuÉiÉÉÈ urÉkÉÉiÉç 

true nature of ātmā briefly mentioned in 

the verse 2. As already told the method 

adopted is adhyāropa-apavāda. The 

superimposition (adhyāropa) has 

already begun with the vicāra  

(consideration) of ātmā.

ADHYĀROPA - CREATION OF 

LOKAS, ETC.

How did ātmā Create the jagat 

with māyā as the means is being 

elaborated.

xÉ ÌuÉcÉÉrÉÉïÎZÉsÉÉlsÉÉåMüÉlÉç xÉ×wOèuÉÉ mÉÉsÉMüxÉ×¹rÉå |

M×üiuÉÉ ÌuÉUÉOè iÉlÉÑÇ ÍNûSìåwuÉjÉ iÉ¬åuÉiÉÉ urÉkÉÉiÉç ||7||

xÉÈ - that (ātmā) ÌuÉcÉÉrÉï - having 

considered (to create the jagat) AÎZÉsÉÉlÉç - 

all sÉÉåMüÉlÉç - lokas (fields of experiences) 

xÉ×wOèuÉÉ - having created mÉÉsÉMüxÉ×¹rÉå - to 

create the guardians of Creation ÌuÉUÉOè iÉlÉÑÇ 

- the body of Virāṭ deity M×üiuÉÉ - having 

made AjÉ - thereafter ÍNûSìåwÉÑ - in its 

openings (such as mouth, eyes, ears, 

etc.) iÉ¬åuÉiÉÉÈ - their presiding deities urÉkÉÉiÉç 

- placed – (7)

7. After such consideration (to 

create the jagat) ātmā created all lokas 

(fields of experiences). Further (ātmā) 

made the body of Virāṭ deity to create the 

guardians of Creation and thereafter in 

its openings (such as mouth, eyes, ears, 

etc.) placed their presiding deities.

Many opine that the jagat is made 

of inert matter. They even argue         

  



111. AITAREYOPANIṢADVIVARAṆAM

that the scriptures also have stated       

so. This is not true. This notion has    

been refuted in ‘prakṛtyadhikaraṇa   

and sarvavyākhyānādhikaraṇa’  of  

Brahmasūtras (1-4-23 to 28). Upaniṣads 

are very clear in declaring that sentient 

Brahman (Paramātmā) only has created 

the jagat after due deliberation. Though 

the true nature of Brahman is nirvikārī 

(changeless) it is capable of showing 

false vikāra (change) out of itself 

without any intrinsic change in it. Such a 

mode of Creation is called vivarta (a 

seeming change in Paramātmā without 

being intrinsically so) in Vedānta. This is 

in contrast to the erroneous concept that 

Paramātmā underwent modification in 

itself to become the jagat. Brahman 

endowed with māyā is the upādāna 

(material cause) of the jagat. Therefore 

jagat is vivarta of Brahman which is also 

nimitta (efficient) cause of the jagat. 

Here in this Upaniṣad it is only said: ‘sa 

īkṣata, lokān nu sṛjai’ (Ātmā observed, 

let me Create lokas) (A.U.1-1). But in 

Taittirīyopaniṣad it is described: saḥ 

akāmayata bahu syām prajāyeya. (Ātmā 

[from whom space, etc., were born] 

desired, ‘let me become many. I myself 

on my own will be born [shall manifest 

in terms of names and forms]’ [Tai.U.2-

6].) As a rule, the different features of a 

single topic described at different places 

in the Vedas have to be culled together to 

make the topic complete. This is called 

‘guṇopasaṃhāra’ (collecting the 

features together). It is ascertained so in 

Brahmasūtras (3-3). By this method the 

final ascertainment of the Vedas can be 

known. The Creation of five elements 

not mentioned in this Upaniṣad has to be 

considered from other Upaniṣads where 

it is described.

Aitareyopaniṣad describes the 

lokas in four categories:

i) All heavens up to Satya loka the 

highest one as ‘ambha’;

ii) Antarikṣa the intervening space 

between earth and the heaven is 

called ‘marīci’;

iii) Bhūloka (earth) where death is 

prominent is referred to as 

‘maraḥ’;

iv) All lokas below the earth are called 

as ‘āpaḥ’.

Inert entities need to be protected 

by someone who is sentient. In order to 

protect all lokas their guardians or 

presiding deities are created. First the 

Virāṭ, the deity of macrocosmic gross 

embodiments, was created. In its 

openings in the form of sense-centres 

(indriya golaka), the faculties of those 

senses (indriyas) and their presiding 

deities were made to manifest. Thus we 

get the order of their creation as sense-

centres (indriya golakas), senses 

(indriyas) and their presiding deities. 

They are: a) the opening of mouth, the 

organ of speech, the deity Agni; b) nose, 
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sense of smell, the deity Vāyu; c) eye, 

sense of sight, the deity Āditya; d) ear, 

sense of hearing, the deity Dik; e) skin, 

sense of touch, the deity Oṣadhi-

Vanaspati; f) heart, the mind, the deity 

Moon; g) naval, apāna (faculty of 

excretion), the deity Mṛtyu; h) genital, 

the organ of generation (upastha), the 

deity Prajāpati, etc. The deities 

enumerated are themselves the 

guardians (lokapālas) of the jagat. The 

chidras (openings) mentioned here refer 

to the indriya-golakas (sense-centres). 

The manifestation of presiding deities in 

the senses is enabling them to take to 

their respective functions.

With the creation of lokas, 

lokapālas or presiding deities including 

Virāṭ, the first Section (khaṇḍa) of this 

Upaniṣad is over. The second section 

describes the creation of hunger, thirst, 

small embodiments necessary for the 

deities to undergo the bhoga, entry of 

deities in the individual embodiments 

and the provision for hunger and thirst to 

gratify themselves.

Before proceeding further, it is desirable to ascertain the purpose of the 

Upaniṣads in describing the theories of Creation though the Śṛṣṭi (Creation) is mithyā 

besides these theories vary from one another. Actually the śruti is not at all interested 

in giving the theories of Creation and yet, they are presented as the means of Vedāntic 

prakriyās (modes of teaching) or Vādas (doctrines employed in the teaching). While 

they serve as means to produce ātmajñāna-Brahmajñāna, all of them have inherent 

limitations. This is not because of any incapacity in the Vedas or shortcomings in 

Vedāntic masters in the state of jīvanmukti, but because of the non-dual nature of 

Brahman which is inaccessible to the mind and words. What is to be attained is 

Brahman totally free from jagat, whereas what is at our disposal is the empirical jagat 

which has no access to Brahman.

This is a stumbling block that is overcome by jīvanmuktas, who at times, stay 

absorbed in Brahman free from Creation and at other times remain aware of the world 

and interact with it. Seers (dṛṣṭāraḥ) in the Vedas have devised different 

modes/doctrines of teaching to guide ajñānīs (ignorant mumukṣus) and lead them to 

the attainment of Brahman.

In view of the contrast between the nature of Brahman, which is totally free 

from jagat and the adhyātmika śāstras (scriptures) which are in the realm of jagat, 

prakriyās have to be viewed in their right perspective. What needs to be examined is 

their capacity to produce Brahmasākṣātkāra, without in any way dwelling on their 

inherent limitations.
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The renowned Gauḍapādācārya in his famous Māṇ ūkya Kārikās specifies 

very clearly the purpose of śruti in elaborating the Creation. He says: Saḥ (the mode 

of Creation) upāyaḥ (is a means) (Brahmātmaikyabuddheḥ – of the knowledge of 

identity between Brahman and jīvātmā) avatārāya (for the sake of revealing) 

(Mā.U.Kā.3-15).

In ascertaining the genuineness of Vedāntic prakriyās, mumukṣus should be 

guided by the following dictum from the Vārtikakāra Sureśvarācārya. He says: 

‘There is no definite rule regarding the form of a prakriyā (on the theory of Creation). 

A prakriyā is governed mainly by its capacity to produce ātmajñāna. (That is why) it 

is observed that different (Creation) prakriyās are at variance with one another 

(Bṛ.U.Vā.1-4-401)’. ‘By whatsoever prakriyā ātmajñāna is produced in mumukṣus, 

that prakriyā alone is fruitful according to the śruti. But the same prakriyā is 

inherently defective in nature (although its utility depends on the different intellectual 

textures of mumukṣu to whom it is taught)’ (Bṛ.U.Vā.1-4-402).

ḍ

xÉqÉÑSìiÉÑsrÉå SåWåûÎxqÉlSåuÉiÉÉÈ mÉÌiÉiÉÉxiÉjÉÉ |

iÉÇ SåWûÇ ¤ÉÑÎimÉmÉÉxÉÉprÉÉÇ rÉÉåeÉrÉÉqÉÉxÉ xÉ mÉëpÉÑÈ ||8||

iÉjÉÉ AÎxqÉlÉç 

xÉqÉÑSìiÉÑsrÉå SåWåû 

SåuÉiÉÉÈ mÉÌiÉiÉÉÈ 

xÉÈ mÉëpÉÑÈ 

iÉÇ SåWûÇ 

¤ÉÑÎimÉmÉÉxÉÉprÉÉÇ 

rÉÉåeÉrÉÉqÉÉxÉ 

The author now proceeds to 

describe the plight of the deities so far 

created who are abiding in the Virāṭ 

body.

xÉqÉÑSìiÉÑsrÉå SåWåûÎxqÉlSåuÉiÉÉÈ mÉÌiÉiÉÉxiÉjÉÉ |

iÉÇ SåWûÇ ¤ÉÑÎimÉmÉÉxÉÉprÉÉÇ rÉÉåeÉrÉÉqÉÉxÉ xÉ mÉëpÉÑÈ ||8||

iÉjÉÉ - so also AÎxqÉlÉç - in this 

xÉqÉÑSìiÉÑsrÉå SåWåû - in the (Virāṭ) body very 

vast like the ocean SåuÉiÉÉÈ - deities mÉÌiÉiÉÉÈ - 

fell xÉÈ - that mÉëpÉÑÈ - overlord the Creator 

(Parameśvara) iÉÇ - that SåWûÇ - Virāṭ body 

¤ÉÑÎimÉmÉÉxÉÉprÉÉÇ - by hunger and thirst 

rÉÉåeÉrÉÉqÉÉxÉ - united with, subjected to – (8)

8. So also those deities fell in this 

Virāṭ body very vast like the ocean. That 

overlord the Creator (Parameśvara), 

subjected that Virāṭ body to hunger and 

thirst.

  

Here the Virāṭ body means the 

gross saṃsāra which is very vast like the 

ocean. While commenting on this phrase 

Bhāṣyakāra gives a vivid description of 

this ocean of saṃsāra. The sorrow born 

from avidyā (self-ignorance), desire, 

karma is the water in it. Severe diseases, 

old age and death are the big crocodiles. 

The meagre joys derived from the sense-

objects is the temporary resort in this 

endless ocean, though there is no 

permanent and befitting resort. The 

calamitous waves in this ocean are the 

calamities produced by the storm of 

insatiable thirst for sense-objects. The 

roaring sound of this ocean is the crying 

and screaming born of intense sorrows. 

The boat to cross over the ocean of 

saṃsāra is ātmajñāna-Brahmajñāna. 

The provisions for the journey on the 
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path of gaining self-knowledge are: 

sa tya  ( t ru th fu lness ) ,  s t r a igh t -

forwardness, charity, compassion, 

ahiṃsā (non-injury), śama, dama, etc. 

the fourfold qualifications (sādhana-

catuṣṭaya-saṃpatti), perseverance, etc. 

This boat is rowed through the route of 

satsaṅga (company of the good) and 

sarvatyāga (total renunciation). Mokṣa 

(liberation) is its other shore. In such an 

ocean like Virāṭ embodiment, these 

deities fell. Here the falling means love 

(āsakti) for saṃsāra through the ‘I’ 

notion in the body caused by self-

ignorance. Even the mighty and 

powerful deities who have attained their 

statuses by the rigorous karma and 

upāsanās are no exceptions to this unless 

they gain ātmajñāna. There is no other 

path to gain mokṣa than ātmajñāna 

(Sv.U.3-8; 6-15).

When the cause, the Virāṭ was 

subjected to hunger and thirst, its effect 

the deities also got endowed with that 

pair. The hunger and thirst represent all 

desires entertained by all beings. The 

wheel of saṃsāra gets propelled by 

these desires referred to as hunger and 

thirst only. These desires result in bhoga 

the enjoyment and suffering. For any 

bhoga (the experience of enjoyment or 

suffering), the bhogya (the things to be 

experienced) must be distinct from 

bhoktā, the experiencer. The bhoktā the 

experiencer subject, and bhogya the 

A³ÉpÉÉåaÉÉrÉÉiqÉSåWûÉlÉç aÉuÉÉµÉmÉÑÂwÉÉÌSMüÉlÉç |

xÉ×wOèuÉÉ mÉëÉuÉåvÉrÉiÉç iÉ§É SåuÉiÉÉxiÉÉ rÉjÉÉrÉjÉqÉç ||9||

A³ÉpÉÉåaÉÉrÉ 

aÉuÉÉµÉmÉÑÂwÉÉÌSMüÉlÉç 

AÉiqÉSåWûÉlÉç xÉ×wOèuÉÉ 

iÉ§É 

iÉÉÈ SåuÉiÉÉÈ rÉjÉÉrÉjÉqÉç 

mÉëÉuÉåvÉrÉiÉç 

experienced object cannot be one and the 

same. One and the same entity cannot be 

both bhoktā and bhogya. The deities 

abiding in the macrocosmic Virāṭ body 

faced this problem. Though they were 

suffering from the pangs of hunger and 

thirst, they could not have the bhoga 

because the Virāṭ body was one 

composite macrocosmically whole 

entity without anything else as bhogya 

befitting to its dimension. The 

microcosmic bodies with distinct 

bhogya entities were needed. Therefore 

the deities that fell in the Virāṭ body 

prayed to the Creator (Parameśvara) to 

create microcosmic bodies so that they 

can enter them and have bhoga. 

Accordingly, the Creator created the 

microcosmic bodies and asked them to 

enter in their corresponding sense-

centres (indriya golakas) (Ai.U.2). The 

next three verses summarize this aspect 

of Creation.

A³ÉpÉÉåaÉÉrÉÉiqÉSåWûÉlÉç aÉuÉÉµÉmÉÑÂwÉÉÌSMüÉlÉç |

xÉ×wOèuÉÉ mÉëÉuÉåvÉrÉiÉç iÉ§É SåuÉiÉÉxiÉÉ rÉjÉÉrÉjÉqÉç ||9||

A³ÉpÉÉåaÉÉrÉ - to consume the food 

aÉuÉÉµÉmÉÑÂwÉÉÌSMüÉlÉç - cow, horse, human, etc. 

AÉiqÉSåWûÉlÉç - individual bodies xÉ×wOèuÉÉ - 

having created iÉ§É - in those individual 

bodies iÉÉÈ - those SåuÉiÉÉÈ - deities rÉjÉÉrÉjÉqÉç - 

respectively, in proper order mÉëÉuÉåvÉrÉiÉç - 

made to enter, ushered in – (9)

9. (The Creator) having created 
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the individual bodies such as cow, horse, 

human, etc., to consume the food, made 

those deities enter the individual bodies 

respectively (according to their sense-

centres).

In contrast to macrocosmic Virāṭ 

body, the microcosmic bodies were 

capable of procuring and consuming the 

required food. That is what is implied by 

the phrase ‘annabhogāya’ (to consume 

the food). A small body has the capacity 

to procure and consume the food.

The Upaniṣad says that to begin 

with, the Creator (Parameśvara) created 

cow. But the deities rejected it as 

insufficient. Subsequently, the horse was 

created. That also was rejected. Then the 

human body was made. Deities were 

very happy and appreciated it as ‘well 

done’. So they entered it. This does not 

mean that those deities did not enter the 

other bodies or only the three varieties of 

bodies were created. All species of 

bodies were created and deities did enter 

all of them. But they praised the human 

body with a preference because it has 

karmādhikāra (eligibility to take to 

karmas) to procure new bhogas besides 

there is a provision in it to gain the 

knowledge that can liberate. Buddhi, the 

faculty of discrimination is the 

prerogative of humans. The śruti does 

not intend to specify a particular order of 

creating these bodies. The narration of 

DvÉÉåÅxÉÉkÉÉUhÉÇ xjÉÉlÉqÉmÉvrÉlÉç ¤ÉÑÎimÉmÉÉxÉrÉÉåÈ |

mÉëÉuÉåvÉrÉ¬åuÉiÉÉxÉÑ iÉ°ÉåaÉÉiÉç iÉå cÉ iÉ×mrÉiÉÈ ||10||

DvÉÈ ¤ÉÑÎimÉmÉÉxÉrÉÉåÈ 

AxÉÉkÉÉUhÉÇ xjÉÉlÉÇ 

cow, horse and human bodies is only a 

sample to highlight the superiority of the 

human body.

The word ātmadeha means all 

individual microcosmic bodies. They 

can be taken to repeatedly one after the 

other. Sense-indulgence and progeny are 

possible only in the individual bodies. 

Virāṭ body is common to all whereas the 

individual bodies are unique in the case 

of everyone. Individual bodies include 

the specific bodies of deities also. 

Though the deities are present in all 

bodies through the medium of senses, 

they have also their unique individual 

bodies. All individual bodies are 

obtained in accordance with their desires 

and the consequent karmas with their 

result. Īśvara, the Creator is only the 

dispenser of karmaphalas. He has no 

personal will in this matter.

There was no specific centre of 

abidance for hunger and thirst in the 

Virāṭ body. As a result they could not get 

a separate place of abidance in the 

individual bodies. Therefore they 

requested Īśvara to arrange proper place 

for them to have bhoga .  That 

arrangement is described now.

DvÉÉåÅxÉÉkÉÉUhÉÇ xjÉÉlÉqÉmÉvrÉlÉç ¤ÉÑÎimÉmÉÉxÉrÉÉåÈ |

mÉëÉuÉåvÉrÉ¬åuÉiÉÉxÉÑ iÉ°ÉåaÉÉiÉç iÉå cÉ iÉ×mrÉiÉÈ ||10||

DvÉÈ - Īśvara ¤ÉÑÎimÉmÉÉxÉrÉÉåÈ - of 

hunger and thirst AxÉÉkÉÉUhÉÇ - distinct xjÉÉlÉÇ 
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AmÉvrÉlÉç 

SåuÉiÉÉxÉÑ mÉëÉuÉåvÉrÉSè 

iÉå 

cÉ iÉ°ÉåaÉÉiÉç 

iÉ×mrÉiÉÈ 

- the place of bhoga - not finding 

SåuÉiÉÉxÉÑ - in the deities mÉëÉuÉåvÉrÉSè - ushered 

in, made them enter iÉå - the hunger and 

thirst cÉ - whereby iÉ°ÉåaÉÉiÉç - by the bhoga 

of deities iÉ×mrÉiÉÈ - become satiated – (10)

10. The Īśvara not finding a 

distinct place of bhoga for hunger and 

thirst ushered them in the deities 

whereby they become satiated by the 

bhoga of deities.

Hunger and thirst were ushered in 

the deities abiding in the individual 

bodies means they were made the 

partakers of bhoga experienced by these 

presiding deities of different faculties. 

Hunger and thirst are not the features of 

the gross body but they belong to the 

subtle one. Hunger and thirst in the sense 

of ‘want’ are present in all senses, mind, 

buddhi (intellect) and prāṇas (vital airs). 

Therefore the bhogas undergone at any 

level of senses, etc., satiate hunger and 

thirst abiding therein.

Actually the bhogas undergone  

in a given individual body belongs to 

that specific jīva who wields that 

particular body and not to the presiding 

deities. This fact is ascertained in 

‘Jyotirādyadhikaraṇa’ (Br.Sū.2-4-14 to 

16). Then why did the deities pray to 

Īśvara to create the individual bodies 

and a place for them to abide in it? In this 

context we have to remember that these 

deities are also exalted jīvas who need a 

AmÉvrÉlÉç body for their bhoga. Further they being 

functionaries of different faculties that 

need to be made operational in all the 

individual bodies, the field of their 

function in the form of microcosmic 

bodies must be ready. Then only they can 

be operational and derive their bhoga as 

jīva in the form of a deity. Thus the 

general individual jīvas derive bhoga 

because of the power lent to them by the 

deities whereas the deities derive their 

bhoga in their own specific embodiment 

on account of all individual jīvas. There 

is a mutual interdependence between 

them. In fact, all entities in this entire 

cosmos are interdependent including 

Īśvara and the jagat. This topic is 

described in the Madhubrāhmaṇa of 

Bṛhadāraṇyakopaniṣad  and the 

sixteenth chapter of this text has 

summarized it.

With this tenth verse the second 

section (khaṇda) of this Upaniṣad gets 

over. The third section starts with the 

creation of food from the five elements. 

The senses, such as eyes, ears, etc., and 

the mind tried to eat the food. But they 

failed. If they were successful in eating, 

even today the hunger would have got 

appeased just by our seeing or hearing or 

thinking, etc., of food depending on 

which indriya (sense-organ or the organ 

of action) or the mind did succeed. 

Finally, apānavāyu (the air that goes 

down with an inside-thrust through the 
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A³Éå xÉ×¹å pÉÉå£×üuÉaÉÉåï ½ÎeÉbÉ×¤ÉiÉç iÉÌSÎlSìrÉæÈ |

iÉ§É uÉÉaÉÉSrÉÉåÅvÉ£üÉxiÉSmÉÉlÉÉå aÉ×WûÏiÉuÉÉlÉç ||11||

mouth enabling us to swallow) ate the 

food in terms of swallowing. Therefore 

even today, that is mode of eating. Then 

Īśvara thought: How can this body (inert 

in nature) sustain without me? From 

which route can I enter it? He created an 

aperture at the top of the head and 

entered through it. Īśvara in reality being 

none other than Brahman, is called jīva 

after its entry into the body. It has three 

places of abidance. They are the right 

eye in the waking state, neck region 

during the dream and hṛdayākāśa in the 

sleep. Or the places of jīva's abidance are 

the father's body, the mother's womb and 

one's own body. Or waking, dream and 

deep sleep states. All of which are no 

better than the dream. The jīva on 

discrimination could find that there is 

nothing other than Brahman. It got the 

direct knowledge that the entity who 

entered the body itself is Brahman. This 

discovery was expressed: ‘I saw 

(adarśam) this (idam) ātmā/Brahman. It 

is a great delight’. This exclamation 

resulted in ātmā having the name 

‘idandraḥ’ which became ‘Indraḥ’ 

indirectly concealing the original one. It 

is a well-known fact that the adorable 

persons would love to be addressed by a 

nickname. These topics of the section 

three of the Upaniṣad are described in 

this Chapter up to the verse 42. 

A³Éå xÉ×¹å pÉÉå£×üuÉaÉÉåï ½ÎeÉbÉ×¤ÉiÉç iÉÌSÎlSìrÉæÈ |

iÉ§É uÉÉaÉÉSrÉÉåÅvÉ£üÉxiÉSmÉÉlÉÉå aÉ×WûÏiÉuÉÉlÉç ||11||

A³Éå xÉ×¹å 

pÉÉå£×üuÉaÉïÈ 

iÉSè CÎlSìrÉæÈ 

ÌWû AÎeÉbÉ×¤ÉiÉç 

iÉ§É uÉÉaÉÉSrÉÈ 

AvÉ£üÉÈ 

iÉiÉç AmÉÉlÉÈ 

aÉ×WûÏiÉuÉÉlÉç 

A³Éå xÉ×¹å 

created pÉÉå£×üuÉaÉïÈ - the group of bhoktās 

(consumers) iÉSè - that food CÎlSìrÉæÈ - by the 

senses ÌWû - indeed AÎeÉbÉ×¤ÉiÉç - desired, (i.e. 

tried) to eat iÉ§É - to eat the food uÉÉaÉÉSrÉÈ - 

the organ of speech, etc. AvÉ£üÉÈ - were 

unable, incompetent iÉiÉç - that food AmÉÉlÉÈ 

- apānavāyu aÉ×WûÏiÉuÉÉlÉç - swallowed – (11)

11. When the food was created, 

the group of bhoktās (consumers) tried 

to eat it by the senses. The organs of 

speech, etc., were unable to do so. 

(Finally) the apānavāyu swallowed the 

food.

Having created the hunger and 

thirst, Īśvara thought that Virāṭ onwards 

who are endowed with them will not be 

able to sustain themselves without the 

food. Therefore he created the food 

using the very same five elements from 

which all bodies are made even though 

the deities did not ask for it. No doubt, 

Īśvara does create the food invariably 

for all. But how much food an individual 

jīva  gets is determined by its 

karmaphalas. That is why we find 

people suffering from starvation, lack of 

water, etc. The rule is that the bhogas of 

all jīvas are strictly in accordance with 

the results of karmas done by them while 

in the human embodiment. Human 

species is the only one which has 

karmādhikāra – eligibility to perform 

karmas yielding results. Food is created 

- when the food was 



from the very same five great elements 

that go into the constitution of all bodies. 

The Aitareyopaniṣad refers to these five 

elements as āp (water) which indicates 

the rest of them also. The presence of 

jīva in the body by the entry of Brahman 

is not yet told. Therefore the word 

‘bhoktṛvargaḥ’ (the group of bhoktās – 

consumers) does not belong to the actual 

jīvas. It refers to senses by implication. 

Even otherwise, senses are the partners 

in having the actual bhoga besides they 

do get nourished by the bhoga. This 

particular description is in the context of 

edible food only swallowed by the 

apānavāyu though the phrase hunger 

and thirst employed in the second 

section of this Upaniṣad meant desires in 

general also. Even in the case of sense-

enjoyments by other senses (indriyas) it 

is possible only when the sense-objects 

are internalized by the senses in terms of 

antaḥkaraṇa-vṛttis. It is well-known that 

prāṇas are necessary for the senses to 

function. Prāṇas do include apānavāyu 

also. Thus apānavāyu has an indirect 

role in internalizing the sense-objects for 

bhoga. As for the edible food there 

cannot be any nourishment and 

contentment unless the food reaches 

stomach for digestion by the swallowing 

enabled by apānavāyu. Even today, this 

method of eating with the means of 

apānavāyu is in practice. Assimilated 

food sustains the body is a fact known to 

eÉÏuÉÉpÉÉuÉå uÉ×jÉÉ xÉuÉïÍqÉirÉÉsÉÉåcrÉ mÉUåµÉUÈ |

ÍvÉUÉåqÉkrÉÇ ÌuÉSÉrÉÉï§É mÉëÉÌuÉvÉeeÉÏuÉÃmÉiÉÈ ||12||

all. Therefore apānavāyu becomes the 

cause of life span through the food.

ENTRY (PRAVEŚA) OF 

PARAMEŚVARA IN THE BODY

The abode of bhoga the body, its 

means the senses (indriyas) and the 

bhogya the food were created by 

Parameśvara. Now the question is for 

whose sake are these all? Parameśvara 

deliberated: ‘How can this inert 

assemblage called body continue to exist 

without me? Any assemblage is for the 

one distinct from it. Therefore this body 

is meant for me the sentient entity who is 

different from it. If I am there in the 

body, then the functions of the senses are 

purposeful. Without me, they become in 

vain. It will be like a temple without the 

deity, a kingdom without a king or a 

house without its owner. Therefore I 

shall have to be the bhoktā the overlord 

of this body. From which route should I 

enter this body? I should have a special 

entrance befitting to my overlordship. I 

cannot use the openings (chidras) used 

by different deities or the sole (the under-

surface of the foot) through which the 

prāṇa entered.’ Having thought so, 

Parameśvara decided to enter the body 

through an aperture on the top of the 

head. This is described now.

eÉÏuÉÉpÉÉuÉå uÉ×jÉÉ xÉuÉïÍqÉirÉÉsÉÉåcrÉ mÉUåµÉUÈ |

ÍvÉUÉåqÉkrÉÇ ÌuÉSÉrÉÉï§É mÉëÉÌuÉvÉeeÉÏuÉÃmÉiÉÈ ||12||
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mÉUåµÉUÈ 

eÉÏuÉÉpÉÉuÉå 

xÉuÉïqÉç uÉ×jÉÉ 

CÌiÉ AÉsÉÉåcrÉ 

ÍvÉUÉåqÉkrÉÇ 

ÌuÉSÉrÉï A§É 

eÉÏuÉÃmÉiÉÈ 

mÉëÉÌuÉvÉiÉç 

mÉUåµÉUÈ 

Creator) eÉÏuÉÉpÉÉuÉå - in the absence of a jīva 

xÉuÉïqÉç - all of the body, senses, food uÉ×jÉÉ - 

will become in vain CÌiÉ - so AÉsÉÉåcrÉ - 

having deliberated ÍvÉUÉåqÉkrÉÇ - the middle 

of the head ÌuÉSÉrÉï - having split A§É - here 

(in the body) eÉÏuÉÃmÉiÉÈ - in the form of 

jīva mÉëÉÌuÉvÉiÉç - entered – (12)

12. The Parameśvara (the 

Creator) deliberated that all of the body, 

senses and food will become in vain in 

the absence of a jīva. Therefore having 

split the middle of the head, he himself 

entered here (in the body) in the form of a 

jīva.

The split in the middle of the head 

is called brahmarandhra. It is a very 

subtle aperture in the crown of the head. 

It is interesting to note that the very same 

entry serves as an exit for an 

accomplished Brahmopāsaka to eject 

out the subtle body to reach Brahmaloka 

(B.G.8-10 to13). ‘Tadokodhikaraṇa’ 

(Br.Sū.4-2-17) ascertains this. Brahman 

got the name ‘jīva’ on entering the body. 

The entity caitanya called Brahman 

before the entry and as jīva thereafter is 

one and the same. The praveśa-śrutis 

(the statements of śruti describing the 

entry of Brahman in the body) in 

different Upaniṣads is ascertained as the 

availability of cidābhāsa (reflected 

caitanya) in the antaḥkaraṇa which 

enlivens the inert body. On account of 

- Parameśvara (the 

mÉëÉhÉÉlÉÉÇ kÉÉUMüÈ MüiÉÉï cÉåiÉlÉÉå eÉÏuÉ EcrÉiÉå |

AÉlÉZÉÉaÉëqÉWûXçMüÉUÍ¶ÉSèurÉÉmiÉ¶ÉåiÉlÉÉåÅpÉuÉiÉç||13||

mÉëÉhÉÉlÉÉÇ kÉÉUMüÈ 

MüiÉÉï cÉåiÉlÉÈ 

eÉÏuÉÈ EcrÉiÉå 

ÍcÉSèurÉÉmiÉÈ 

self-ignorance, this cidābhāsa leads to 

adhyāsa (superimposition) between 

ātmā and anātma (not self). It is an 

identification with the limited upādhi 

(body) called tādātmyādhyāsa. This 

results from the entry of Brahman in the 

body. Bhāṣyakāra explains what is 

meant by connection (saṃbandha) of 

ātmā with body in the sūtrabhāṣya. He 

says: Dehasaṃbandha is an erroneous 

universal experience in ātmā having the 

notion that the assemblage of body itself 

is ‘I’ (Br.Sū.Bh.2-3-48). This adhyāsa is 

the entry of Parameśvara in the form of 

jīva (jīvarūpataḥ). The word rūpataḥ (in 

the form of) suggests that Parameśvara 

and jīva are not two distinct entities in 

reality, but Parameśvara himself 

assumes the form of jīva. It is like an 

actor donning a role. The actual entity is 

one and the same though the appearance 

differs.

The nature of Parameśvara 

(Paramātmā) entered in the individual 

body and parading as jīva is described in 

the next three verses.

mÉëÉhÉÉlÉÉÇ kÉÉUMüÈ MüiÉÉï cÉåiÉlÉÉå eÉÏuÉ EcrÉiÉå |

AÉlÉZÉÉaÉëqÉWûXçMüÉUÍ¶ÉSèurÉÉmiÉ¶ÉåiÉlÉÉåÅpÉuÉiÉç||13||

mÉëÉhÉÉlÉÉÇ kÉÉUMüÈ - the sustainer of vital 

airs MüiÉÉï - doer (of karmas) cÉåiÉlÉÈ - (so 

also) a sentient entity (and therefore a 

bhoktā) eÉÏuÉÈ - jīva EcrÉiÉå - is called 

ÍcÉSèurÉÉmiÉÈ - pervaded by cidābhāsa 
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AWûXçMüÉUÈ cÉåiÉlÉÈ 

AÉlÉZÉÉaÉëqÉç 

ApÉuÉiÉç 

AWûXçMüÉUÈ cÉåiÉlÉÈ 

though) sentient AÉlÉZÉÉaÉëqÉç - up to the tip 

of the nail ApÉuÉiÉç - remains – (13)

13. The sustainer of vital airs 

(prāṇas), the doer (kartā) of karmas, (so 

also) a sentient entity (and therefore a 

bhoktā) is called jīva. The ahaṃkāra (‘I’ 

notion as a jīva) pervaded by the 

cidābhāsa (reflected caitanya in the 

antaḥkaraṇa) appearing as though 

sentient remains in the body up to the tip 

of the nail.

The verb jīv is used in the sense of 

prāṇadhāraṇa (sustaining the vital airs). 

Therefore jīva is the one who sustains 

the prāṇas. The sustenance of prāṇas in 

a body means ātmā (on account of self-

ignorance) assuming the body as ‘I’ for 

one's living. Though ātmā is all 

pervasive, it sustains the prāṇas only in a 

given body where it is identified with. 

Therefore the jīva is ātmā identified with 

a body where alone it sustains the 

prāṇas. When ātmā (jīva) quits the 

occupied body, prāṇas also abandon it 

and travel with the jīva. Thus prāṇa is 

the sign of the jīva abiding in the body. 

To do karma and assume the status of 

kartā (doer) is also a unique feature of 

- ‘I’ notion (as a jīva) - (as jīva. Being sentient living entity in 

nature, obviously the jīva happens to be 

the bhoktā (experiencer of joys and 

sorrows). Though jīva in its true nature is 

the knowledge principle ātmā, it appears 

as though the knower (jñātā) or ignorant 

(ajñānī) due to the presence or absence 

of antaḥkaraṇa-vṛttis imparting specific 

knowledge.

The followers of some religions 

do not accept the sentience and 

experiences of joy and sorrows in the 

animal and plant kingdom though they 

accept the presence of prāṇa. This 

exhibits the rudimentary stage of their 

knowledge. This is mainly so because 

those religions are centred around some 

personality without the solid foundation 

of some body of trans-empirical 

knowledge such as the Vedas. No doubt 

their masters may be benevolent and 

have done some good to their followers. 

Yet, being human, what they have 

imparted is limited and so it cannot 

encompass everything like the Vedas. It 

is also true and sad that in the case of 

some of such religions the imperial 

power has played havoc and distorted 

the original teachings of their masters. 

History is the evidence of this.

There is a definite mode by which the inert body appears as sentient. A vṛtti 

(thought) of antaḥkaraṇa in the form of ahaṃkāra (‘I’ notion in the entire body) 

pervades the whole body up to the tip of the nail. The jīva and the ‘ahaṃkāra-vṛtti’ are 
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totally identified with each other. The jīva does not take ahaṃkāra as different from 

itself. Therefore jīva experiences its existence as ‘I am’ in the entire body where there 

is the presence of ahaṃkāra-vṛtti. As a result, the experience in any part of the body or 

action by any of its limb makes jīva experience as ‘I experienced’ or ‘I did it’.

Brahmasūtra (2-3-16 to 53) ascertains the nature of jīva as follows:

i) Jīva itself is free from birth and death. Both of these are primarily for the body. 

But they are attributed to jīva secondarily (Br.Sū.2-3-16);

ii) When the buddhi is born, the non-dual Brahman enters it in the form of jīva. 

Jīva appears to be born on account of upādhi, but in reality it is ever-existent 

without any birth (Br.Sū.2-3-17);

iii) Jīva is caitanya, the very self-luminous knowledge principle. It does not get 

extinct any time either in sleep or dissolution though the Creation ceases to 

exist (Br.Sū.2-3-18);

iv) Jīva appears to be limited because of buddhi-upādhi. Itself being Brahman, 

jīva is all pervasive in reality (Br.Sū.2-3-19 to 32);

v) Jīva appears as kartā (doer) because of identification with the upādhi (Br.Sū.2-

3-33 to 39);

vi) The jīva without upādhi is the non-doer (akartā) ātmā (Br.Sū.2-3-40);

vii) The transmigration of jīva caused by self-ignorance is in accordance with the 

laws of Īśvara. So is its liberation by gaining the direct knowledge of identity 

between itself and Īśvara (Bṛ.U.2-3-41 & 42);

viii) There is no confusion about the nature of jīva vis-à-vis Īśvara. A definite rule 

can be arrived between them with jīva as a part (aṃśaḥ) or characterized 

(avacchinnaḥ) or reflection (ābhāsaḥ) in relation to the superimposed upādhis 

(Br.Sū.2-3-43 to 53).

Besides the activities through the gross body, the jīva also takes to 

transmigration without the gross body or called annamaya-kośa. Jīva becomes fit to 

function by its identification with the subtle body only and not by mere entry of 

Brahman in the gross body. The self-inquiry starts from annamaya-kośa (food-

sheath). Therefore it is appropriate that the scriptures describe the jīva in detail when 

identified with the gross body since the self-inquiry can be taken to only during the 

waking state.
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rÉjÉÉ 

uÉ×¤ÉxrÉ qÉÔsÉqÉç AaÉëÇ 

cÉ pÉÉaÉÉæ iÉjÉÉ 

D¤rÉiÉÉqÉç 

- (are) the two parts of antaḥkaraṇa - 

just as uÉ×¤ÉxrÉ - of a tree qÉÔsÉqÉç - the root AaÉëÇ 

cÉ - and the trunk pÉÉaÉÉæ - two parts iÉjÉÉ - so 

D¤rÉiÉÉqÉç - let it be considered – (14)

14. Ahaṃkāra and the mind are 

the two parts of one and the same 

antaḥkaraṇa just as the two parts of root 

and the trunk of a tree.

rÉjÉÉ 

AliÉÈMüUhÉpÉÉaÉÉæ ²ÉuÉWûXçMüÉUÉå qÉlÉxiÉjÉÉ |

uÉ×¤ÉxrÉ qÉÔsÉqÉaÉëÇ cÉ rÉjÉÉpÉÉaÉÉæ iÉjÉå¤rÉiÉÉqÉç ||14||

AWûXçMüÉUÈ iÉjÉÉ 

qÉlÉÈ ²Éæ AliÉÈMüUhÉpÉÉaÉÉæ 

The upādhi of ahaṃkāra which 

presents the body as sentient is further 

described in the next two verses.

AliÉÈMüUhÉpÉÉaÉÉæ ²ÉuÉWûXçMüÉUÉå qÉlÉxiÉjÉÉ |

uÉ×¤ÉxrÉ qÉÔsÉqÉaÉëÇ cÉ rÉjÉÉpÉÉaÉÉæ iÉjÉå¤rÉiÉÉqÉç ||14||

AWûXçMüÉUÈ - ahaṃkāra iÉjÉÉ - so also 

qÉlÉÈ - the mind ²Éæ - these two AliÉÈMüUhÉpÉÉaÉÉæ 

  

Antaḥkaraṇa (inner instrument) basically consists of thoughts (vṛttis). Vṛttis 

are made of subtle pañchamahābhūtas (five great elements) before their 

grossification process called pañcīkaraṇa. Vṛttis (thoughts), being subtle in nature, 

have an inherent capacity to bear the reflection of caitanya (ātmā) in themselves. 

Such a reflection is called cidābhāsa (reflected cit). Inert vṛttis (thoughts) appear 

aglow with sentience (cetanatā) on account of cidābhāsa. Antaḥkaraṇa-vṛttis though 

one and the same are called differently as ahaṃkāra (‘I’ notion) buddhi (intellect) 

manaḥ (mind) and cittam (faculty of recollection) depending on their functions as 

follows:

i) Ahaṃkāra (‘I’ notion) is the vṛtti which makes every ignorant person experience 

the anātmā body entirely as ‘I’;

ii) Buddhi (intellect) is the vṛtti that is decisive in nature;

iii) Manaḥ (mind) corresponds to the vṛtti having the faculty of consideration;

iv) Cittam (faculty of recollection) is the vṛtti having the function of anusandhānam 

(suitable connection).

These four functions of vṛttis at times are divided into two also. The author 

here has named these functions as ahaṃkāra which includes in itself the buddhi and 

the other one as the manaḥ comprising the cittam. Some others call the same 

antaḥkaraṇa as consisting of buddhi (with ahaṃkāra) and manaḥ (with cittam). 

Finally it reduces to four functions only. At some places the names such as buddhi or 

manaḥ is used for the entire antaḥkaraṇa, etc. Their meaning has to be ascertained in 

accordance with the context.

ÍcÉÌ¯qoÉmÉëÌiÉÌoÉqoÉÉprÉÉÇ rÉÑ£üÉåÅWûXçMüÉU LuÉ iÉÑ |

cÉåiÉlÉÈmÉëÉhÉpÉ×iÉç iÉxrÉ WØûÌ³É¸Ç MüUhÉÇ qÉlÉÈ ||15||

ÍcÉÌ¯qoÉmÉëÌiÉÌoÉqoÉÉprÉÉÇ rÉÑ£üÉåÅWûXçMüÉU LuÉ iÉÑ |

cÉåiÉlÉÈmÉëÉhÉpÉ×iÉç iÉxrÉ WØûÌ³É¸Ç MüUhÉÇ qÉlÉÈ ||15||

AWûXçMüÉUÈ iÉÑ 

ÍcÉÌ¯qoÉmÉëÌiÉÌoÉqoÉÉprÉÉÇ 

AWûXçMüÉUÈ iÉÑ 

part ÍcÉÌ¯qoÉmÉëÌiÉÌoÉqoÉÉprÉÉÇ - by the original 

- the ahaṃkāra - on its 
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rÉÑ£üÈ LuÉ cÉåiÉlÉÈ 

mÉëÉhÉpÉ×iÉç qÉlÉÈ 

iÉxrÉ WØûÌ³É¸Ç 

MüUhÉÇ 

entity cit (ātmā) and its reflection 

(cidābhāsa) rÉÑ£üÈ LuÉ - coupled with cÉåiÉlÉÈ 

- (is the well-known) sentient (jīva) 

mÉëÉhÉpÉ×iÉç - it sustains prāṇas qÉlÉÈ - the mind 

iÉxrÉ - its (of ahaṃkāra or jīva) WØûÌ³É¸Ç - 

available in the heart, (i.e. antaḥkaraṇa) 

MüUhÉÇ - an instrument – (15)

15. The ahaṃkāra on its part 

coupled with the original entity cit 

(ātmā) and its reflection (cidābhāsa) is 

the well-known sentient (jīva). It 

sustains prāṇas. The mind that is 

available in the heart, (i.e. antaḥkaraṇa) 

is its (of ahaṃkāra or jīva) instrument.

What we consider in our life as 

sentience (cetanatā) is cidābhāsa. Jīva 

is the cit endowed with ahaṃkāra. Pure 

cit is totally free from all upādhis or 

dṛśyas. Ahaṃkāra is superimposed on 

cit (ātmā). Cit is its basis (adhiṣṭhāna). 

Cidābhāsa (pratibimba of cit), the 

reflected cit, in the ahaṃkāra-vṛtti does 

include the original entity (bimba), the 

cit. An adhyasta (superimposed) thing 

cannot exist apart from its adhiṣṭhāna 

(basis). And yet, bimba cit and its 

reflection (pratibimba) are separately 

mentioned here for the sake of clarity. 

This verse gives a definition or an 

equation that the jīva called cetanaḥ is 

ahaṃkāra endowed with cit the original 

en t i ty  (bimba )  and  c idābhāsa  

(pratibimba of cit). Here the prāṇas 

have to be taken for granted since 

 

ahaṃkāra who is identified with the 

entire body is jīva whose nature itself    

is to sustain the prāṇa. In the 

‘Dvaitaviveka-prakaraṇa’ of Pañcadaśī 

(4-11) by the same author, a more 

comprehensive definition of jīva is 

given. It says: ‘Jīva is an assemblage of 

the basis cit (caitanya) coupled with the 

subtle body (sūkṣma-śarīra) and the 

cidābhāsa abiding therein’.

Jīva takes to activities by the 

means of prāṇa which is kriyā-śakti (the 

power of action) whereas the mind 

serves as the instrument in the pursuit of 

all knowledge. The seat of antaḥkaraṇa 

is the physical heart. Therefore the mind 

also which is a facet of antaḥkaraṇa 

abides in the heart only. But it goes out 

for its function.

THREE  ABODES  OF 

PARAMEŚVARA  AS  A  JĪVA

The Parameśvara who has 

entered the body as a jīva travels to and 

fro in the three states of consciousness. 

Depending on the abidance in a 

particular state the jīva has three abodes 

or fields of operation undergoing 

different experiences. Since the jīva 

itself is a false entity superimposed on 

Ātmā/Paramātmā by equally false 

avidyā (self-ignorance), the three abodes 

are no better than the dream - false in 

nature. While Aitareyopaniṣad (1-3-12) 

describes these abodes as ‘āvasathas’ 
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(fields of operation or sports), 

Kaivalyopaniṣad speaks of the same as 

‘puratraya’ (three cities). It is 

interesting to note that Brahmopaniṣad 

describes four states abiding in nābhi 

(literally the navel), hṛdaya (heart), 

kaṇṭham (throat) and mūrdhā (head). 

These four states are further commented 

upon in the same Upaniṣad: ‘The waking 

state abides in the eye, the dream in     

the throat, the sleep in the heart           

and the turīyam (the fourth state of 

consciousness) in the head’. According 

to this explanation the word nābhi  

means the eye instead of the navel. This 

is quite in order because nābhi also 

means the ‘centre’, ‘focus’ or ‘chief’. 

Upaniṣads also describe the viśva (the 

waker consciousness) as the puruṣa 

(ātmā as jīva) abiding in the right        

eye  (dakṣ iṇākṣ i ) .  The  famous  

Māṇḍūkyopaniṣad describes these four 

states as four pādas (quarters). Actually 

in the turīya state the jīva is no more a 

jīva being totally free from all the three 

states of consciousness called saṃsāra 

including its cause avidyā. It is called a 

state in relation to the earlier three. But in 

itself, it is the true nature of ātmā. In 

comparison with turīya, the waking and 

the sleep are like the dream, not real in 

nature. Therefore Aitareya and 

Kaivalyopaniṣad focus on the earlier 

three abodes only. These three abodes 

are now described in the next two verses.

iÉxrÉ WØûiMühPûlÉå§ÉåwÉÑ 

mÉëcÉÉUuÉvÉiÉÉåÅpÉuÉiÉç |

xÉÑÎmiÉÈ xuÉmlÉÉå eÉÉaÉU¶É 

xÉÉåÅrÉÇ xÉÇxÉÉU DËUiÉÈ ||16||

iÉxrÉ 

WØûiMühPûlÉå§ÉåwÉÑ 

mÉëcÉÉUuÉvÉiÉÈ 

xÉÑÎmiÉÈ xuÉmlÉÈ 

eÉÉaÉUÈ cÉ ApÉuÉiÉç 

xÉÈ ArÉqÉç 

xÉÇxÉÉUÈ DËUiÉÈ 

iÉxrÉ WØûiMühPûlÉå§ÉåwÉÑ 

mÉëcÉÉUuÉvÉiÉÉåÅpÉuÉiÉç |

xÉÑÎmiÉÈ xuÉmlÉÉå eÉÉaÉU¶É 

xÉÉåÅrÉÇ xÉÇxÉÉU DËUiÉÈ ||16||

iÉxrÉ 

Parameśvara entered in the body) 

WØûiMühPûlÉå§ÉåwÉÑ - in the regions of heart, throat 

and the eye mÉëcÉÉUuÉvÉiÉÈ - because of to and 

fro travelling xÉÑÎmiÉÈ - sleep xuÉmlÉÈ - dream 

eÉÉaÉUÈ cÉ - and the waking ApÉuÉiÉç - take 

place (cyclically) xÉÈ ArÉqÉç - such an 

abidance in the three states of 

consciousness xÉÇxÉÉUÈ - saṃsāra DËUiÉÈ - is 

called – (16)

16. Because of to and fro 

travelling of jīva (who is Parameśvara 

entered in the body) in the regions of 

heart, throat and the eye, the sleep, 

dream and the waking take place 

(cyclically). Such an abidance in the 

three state of consciousness is called 

saṃsāra.

Saṃsaraṇa or saṃsāra means 

moving, travel or roaming through. The 

jīva is always on the move from one state 

of consciousness to the other. It also 

travels from one body to another. On the 

course of transmigration, the sum total 

of all the experiences in the three states 

of consciousness including the 

transmigration is called saṃsāra. It is 

the course of worldly life.

- of that jīva (who is 
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Though here in this verse the 

three states of consciousness are 

described as having the set of these three 

specific abodes, there is another set of 

such abodes in the context of 

transmigration. This will be described 

from the verse 44. The abodes of eye, 

throat and heart are in relation to the 

three states of consciousness whereas 

the bodies of father, mother and that of 

one's own are considered to be the 

abodes in the course of transmigration. 

The travel in the three states of 

consciousness is a matter of universal 

experience. It includes the states such as 

childhood, youth, adulthood, walking, 

sitting, eating, talking, etc. But the travel 

in  the different  bodies  cal led 

transmigration can be known only 

through the Vedas and smṛtis. Such a 

travel, whether in the three states of 

consciousness or the transmigration is 

only due to upādhis. It is not any intrinsic 

feature of ātmā. Ādi Śaṅkarācārya in his 

Dakṣiṇāmūrty Stotram very clearly 

pinpoints ātmā as the principle that 

inheres as a common distinct entity in 

and through all the changing states such 

as childhood, youth, old age and waking, 

etc. (vs.7). That changeless pure 

awareness principle (ātmā) should be 

directly known. But the self-created 

plight of the majority is such that they are 

unable to even spare some time to probe 

into this travel of saṃsāra to discover 

the harbour of everlasting existence and 

happiness which is their own true nature. 

Bhāṣyakāra with a tone of lament 

remarks: ‘The jīva identified with the 

three states of consciousness who is 

asleep for a very long period on account 

of natural self-ignorance does not wake 

up at all even after experiencing the 

perpetual hammering by the mace of 

calamitous sorrows (Ai.U.Bh.1-3-12)’. 

This should impress upon everyone to 

take to serious self-inquiry as guided by 

the Upaniṣads and not fritter away the 

life in the glamorous trifling gains.

This Upaniṣad describes all the 

three āvasathas (abodes) of jīva as 

dreams hinting that they are false in 

nature. There is a purpose in highlighting 

the mithyā (false) nature of these three 

states which equate to saṃsāra at the 

level of every individual jīva. If the 

saṃsāra constituted of the three states of 

consciousness were real, it will exist for 

ever without any cessation. In that case 

the ever-existent mokṣa (liberation) 

which is ātmā alone totally free from 

avidyā and its effect (kārya) is not 

possible because the real saṃsāra will 

limit ātmā. Any limited entity is     

bound to end at one time or the other. 

Therefore the actual fact that the three 

states of consciousness are false needs  

to be exposed first to establish the     

non-dual nature of ever-liberated ātmā. 

Taking into account this need, even     
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xuÉmlÉÈ xuÉMüÉsÉ LuÉÉÎxiÉ 

lÉÉlrÉSÉ xÉÑÎmiÉeÉÉaÉUÉæ |

iÉjÉæuÉåÌiÉ xuÉmlÉxÉÉqrÉÉiÉç 

§ÉrÉÈ xuÉmlÉÉ ESÏËUiÉÉÈ ||17||

xuÉmlÉÈ xuÉMüÉsÉå 

LuÉ AÎxiÉ AlrÉSÉ 

lÉ iÉjÉÉ LuÉ 

xÉÑÎmiÉeÉÉaÉUÉæ 

CÌiÉ 

xuÉmlÉxÉÉqrÉÉiÉç 

§ÉrÉÈ 

xuÉmlÉÉÈ ESÏËUiÉÉÈ 

Śrī Madhusūdana Sarasvatī starts his 

famous text ‘Advaitasiddhi’ stating: 

‘The false (mithyā) nature of duality 

must be established first because non-

duality depends on the falsity of duality’. 

Therefore the śruti expressly tells in its 

own word that the three āvasathas 

(abodes) of the jīva are svapna (dream). 

This statement of śruti is explained now.

xuÉmlÉÈ xuÉMüÉsÉ LuÉÉÎxiÉ 

lÉÉlrÉSÉ xÉÑÎmiÉeÉÉaÉUÉæ |

iÉjÉæuÉåÌiÉ xuÉmlÉxÉÉqrÉÉiÉç 

§ÉrÉÈ xuÉmlÉÉ ESÏËUiÉÉÈ ||17||

xuÉmlÉÈ - the dream xuÉMüÉsÉå - during 

its period LuÉ - only AÎxiÉ - exists AlrÉSÉ - 

at other times lÉ - is not (there) iÉjÉÉ LuÉ - 

truly in that manner xÉÑÎmiÉeÉÉaÉUÉæ - (are) the 

sleep and the waking CÌiÉ - thus 

xuÉmlÉxÉÉqrÉÉiÉç - because of similarity with 

the dream §ÉrÉÈ - all the three of waking, 

dream and sleep xuÉmlÉÉÈ ESÏËUiÉÉÈ - are 

called dreams – (17)

17. The dream exists only during 

its period of existence and not at other 

times. Truly in that manner, the sleep and 

the waking exist only during their 

periods. Thus all the three of them are 

called dreams.

Svakāla is the period of one's 

existence. All the three states of 

consciousness exist only during their 

periods and not at any other times. Any 

   

one of them is not there in the other two. 

This is the common feature among them. 

Therefore they are called dream since 

the false nature of dream is evident in 

comparison with the waking which is 

mistaken as real. Even the utility of 

entities in one state gets negated in the 

other. The utility is not a criterion of 

reality. Bādharāhitya (absence of 

sublation) determines the reality.   

Bādha (sublation) is the knowledge   

that the hitherto experienced entity   

does not exist in three periods of past, 

present and future. For example, 

consider the mistaken snake on a rope. 

Gauḍapādācārya in his Māṇḍūkya-

Kārikā (2-5) brands the waking as 

mithyā together with the dream. Keeping 

this fact of falsity of waking constantly 

and consistently in our view, reduces the 

fascination for the sense-objects. 

Thereby the mind becomes available for 

śravaṇa (self-inquiry), etc.

APAVĀDA (REFUTATION OF 

CREATION)

Thus the adhyāropa (super-

imposition) of sṛṣṭi (Creation) leading to 

dreamlike saṃsāra was described so far. 

Though experienced vividly, truly the 

saṃsāra or Creation is not there. To 

reveal ātmā, the refutation (apavāda) of 

the adhyasta (superimposed) sṛṣṭi is 

done up to the verse 42.
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AkrÉÉUÉåmÉÉå qÉÉÌrÉMüÉåÅrÉqÉç E£üÉåÅjÉÉxÉÉuÉmÉÉå½iÉå |

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ ÌlÉwmÉëmÉgcÉÇ mÉëmÉgcrÉiÉå ||18||   

ArÉqÉç qÉÉÌrÉMüÈ 

AkrÉÉUÉåmÉÈ 

E£üÈ AjÉ 

AxÉÉæ 

AmÉÉå½iÉå LuÉÇ

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ 

ÌlÉwmÉëmÉgcÉÇ 

mÉëmÉgcrÉiÉå 

AkrÉÉUÉåmÉÉå qÉÉÌrÉMüÉåÅrÉqÉç E£üÉåÅjÉÉxÉÉuÉmÉÉå½iÉå |

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ ÌlÉwmÉëmÉgcÉÇ mÉëmÉgcrÉiÉå ||18||

ArÉqÉç qÉÉÌrÉMüÈ 

projected by the māyā AkrÉÉUÉåmÉÈ - 

superimposition E£üÈ - is told (so far) AjÉ 

- now AxÉÉæ - this (superimposition) 

AmÉÉå½iÉå - is being refuted (LuÉÇ- thus) 

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ - through the means of 

superimposition and its refutation 

ÌlÉwmÉëmÉgcÉÇ - the Creationless Brahman 

mÉëmÉgcrÉiÉå - is unfolded – (18)

18. This unreal superimposition 

projected by the māyā is told (so far). 

Now this superimposition is being 

refuted. (Thus) the Creationless 

Brahman is unfolded.

Adhyāropa-apavāda is one of the 

methods of ascertaining the true nature 

of ātmā/Brahman totally free from 

Creation. The topic of adhyāropa is 

concluded now only to do its apavāda. 

To show that the dream is truly not there, 

its temporary appearance has to be 

accepted to begin with only to point out 

its total absence in the waking and sleep. 

If it were real, it can never cease to exist. 

A mistaken snake is taken for granted 

until its basis the rope is directly 

perceived. In that apavāda of snake one 

discovers that the so called snake can 

never be there in reality. So is the 

Creation that is experienced in the state 

of avidyā is nothing but adhyāropita 

- this - unreal, 

(superimposed). Even to consider 

Brahman as the cause of Creation is an 

a d h y ā ro p a .  N o w  i t s  a p a v ā d a  

(refutation) starts to reveal ātmā wherein 

there is no trace of Creation.

The śruti begins the section of 

apavāda by describing the means 

employed by the jīva (who is none other 

than Parameśvara entered in the body) 

and its discovery of the truth (Ai.U.1-3-

13). The jīva having got subjected to 

saṃsāra comprising transmigration and 

the three states of consciousness, at one 

time by the grace of guru and the 

scriptures inquires into the true nature of 

five great elements, elementals and the 

living beings. The mode of inquiry was 

to find out the cause from what all these 

are born, by what they exist or sustain 

themselves and in what they merge at the 

time of dissolution. It discovered that the 

entire Creation was a projection of 

māyā-śakti and in reality there is nothing 

other than Brahman. Having ascertained 

that there is nothing else other than 

Brahman to speak out or to deal with, the 

very same jīva directly experienced 

itself to be the all pervasive Brahman 

who had entered the body through the 

aperture in the crown of the head. The 

real nature of the perceived (dṛśya) jagat 

and the perceiver (dṛṣṭā) jīva is Brahman 

only. This is the gist of the entire 

apavāda section. This is now elaborated.
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xÉ xÉÇxÉÉUÏµÉUÉå eÉÉiÉ 

DµÉUÉlÉÑaÉëWûÉiÉç mÉÑlÉÈ |

mÉ×ÍjÉurÉÉSÏÌlÉ pÉÔiÉÉÌlÉ 

rÉjÉÉvÉÉx§ÉÇ urÉcÉÉUrÉiÉç ||19||

DµÉUxÉÈ È mÉÑlÉÈ 

xÉÇxÉÉUÏ eÉÉiÉÈ DµÉUÉlÉÑaÉëWûÉiÉç 

mÉ×ÍjÉurÉÉSÏÌlÉ 

pÉÔiÉÉÌlÉ 

rÉjÉÉvÉÉx§ÉÇ 

urÉcÉÉUrÉiÉç 

xÉ xÉÇxÉÉUÏµÉUÉå eÉÉiÉ 

DµÉUÉlÉÑaÉëWûÉiÉç mÉÑlÉÈ |

mÉ×ÍjÉurÉÉSÏÌlÉ pÉÔiÉÉÌlÉ 

rÉjÉÉvÉÉx§ÉÇ urÉcÉÉUrÉiÉç ||19||

xÉÈ DµÉUÈ mÉÑlÉÈ 

xÉÇxÉÉUÏ eÉÉiÉÈ - born as saṃsārī DµÉUÉlÉÑaÉëWûÉiÉç - 

by the grace of Īśvara mÉ×ÍjÉurÉÉSÏÌlÉ - the 

earth, etc. pÉÔiÉÉÌlÉ - elements and beings 

rÉjÉÉvÉÉx§ÉÇ - as directed by the scriptures 

urÉcÉÉUrÉiÉç - inquired into – (19)

19. That Īśvara born again as a 

saṃsārī (jīva) inquired into the nature of 

five elements and living beings as 

directed by the scriptures by the grace of 

Īśvara.

The words Īśa, Īśvara, Pareśa 

and Parameśvara are synonyms. The 

phrase ‘Īśvara born again as a saṃsārī 

(jīva)’ has to be understood in its right 

perspective. It does not mean that Īśvara 

lost his status of Īśvara and became 

saṃsārī jīva. Here the word ‘Īśvara’ 

stands for caitanya (pure awareness 

principle) that is Brahman. The same 

Brahman which appears as Īśvara, itself 

appears in the body as jīva on entry into 

it. In this sense, in spite of difference 

between omniscient, omnipotent, 

omnipresent, asaṃsārī Īśvara and the 

saṃsārī jīva with limited knowledge, 

power and dimension, the identity 

between them has to be accepted from 

the standpoint of real nature - Brahman 

- that - Īśvara - again 

(caitanya). In fact, both statuses are 

falsely projected. Both in reality are 

Brahman only.

The verb jātaḥ (born) refers to  

the entry of Brahman in the body 

appear ing as  j īva  and get t ing     

subjected to the experiences of three 

states of consciousness coupled with 

transmigration. The word ‘punaḥ’ 

(again) indicates that earlier also there 

were repeated births as a saṃsārī. The 

status of jīva is because of anādi 

(beginingless) avidyā (self-ignorance). 

Thus jīva is beginingless. Therefore ‘the 

law of Karma’ which states that each 

birth is because of past karmaphalas 

(results of actions) holds good. 

Otherwise, the first birth will be without 

any past karmas which is not true.

The jīva takes to the pursuit of 

self-inquiry only by the grace of Īśvara. 

Though Īśvara is capable of conferring 

grace on any one at his will, he does it 

only as per the laws of Karma. Those 

who perform their duties enjoined by the 

scriptures according to one's varṇa 

(caste) and āśrama (stage in life) with 

dedication to Īśvara, only become 

eligible to get this grace. Īśvara's grace 

in this context is not the fulfilment of 

worldly desires, but providing a 

competent guru and conditions in life 

conducive to the pursuit of gaining 

ātmajñāna.
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The inquiry adopted here is to investigate into the five great elements, 

elementals and all the living beings. The problem of saṃsāra is born of erroneous 

concept of our true nature, ātmā. This error can be set right only by the means of 

inquiry and not by any other means. The problems born of a mistaken snake can be 

ended only by inquiry and the consequent direct sight of its basis (adhiṣṭhāna) the 

rope.

‘Aparokṣānubhūti’ (vs.12-16) authored by Ādi Śaṅkarācārya gives an 

effective demonstration of such an inquiry. The inquiry which is the means of 

knowledge has to be conducted thus: Who am I? The one who knocks around as ‘doer’ 

(kartā), ‘happy’, ‘sorrowful’, etc.? What is my nature? From what this perceptible 

jagat is born? Who is the Creator of the world? Is it created by jīva or Īśvara? What is 

the material cause of this world like the mud is the cause of a mud pot? As for ‘who am 

I?’, ‘I’ the sentient entity can neither be the inert five elements nor the group of senses 

equally inert made from them. I am certainly some entity who is aware of them and 

therefore distinct from all those. As regards the question, ‘How this jagat is born?’ it 

should be necessarily from self-ignorance because it vanishes totally by the direct 

knowledge of ātmā (true I). The vṛtti of antaḥkaraṇa, a thought having the 

identification with the body called ahaṃkāra in the form of ‘I do’, ‘I walk’, ‘I talk’, ‘I 

enjoy or suffer’, etc., is the one who conducts the saṃsāra at the individual jīva level. 

The material cause or the basis of the jagat or in other words that of self-ignorance and 

the kartā (doer) which continues to be there in their birth (utpatti), continuance 

(sthiti) and destruction (nāśa), as the mud in the case of a mud pot, is the non-dual, 

imperceptible and indestructible ever-existent principle called sat. It is Brahman, the 

caitanya (pure awareness). ‘I’, the common entity caitanya in our all the three states 

of consciousness and in all the states such as childhood, youth, old age, ‘I am happy’, 

‘I am sorrowful’, etc., is ātmā, the illuminator (sākṣī) of all. This myself (ātmā) is 

certainly Brahman. Such inquiries, as guided by the different modes of Vedāntic 

teachings (prakriyās) should be repeatedly taken to, coupled with manana 

(reflection) and nididhyāsana (meditation on ātmā) until direct knowledge is gained.
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fact is being established with the help of 

an illustration: ‘mud pot born from mud 

is nothing but mud’ as found in the 

Chāndogyopaniṣad. All earthenwares 

are nothing but clay. All tools made of 

iron are nothing but iron. All ornaments 

produced from gold are nothing but gold 

(Ch.U.6-1-4 to 6). So is the jagat born of 

Paramā tmā .  I t  i s  nothing but  

Paramātmā (sat Brahman). We all know 

that any cause inheres in its effect. The 

effect also merges back in its cause 

which ‘exists’. It is a matter of common 

experience that all entities in the world 

are experienced as ‘is’ which shows that 

their cause is sat (existence). When these 

get destroyed in the succession of gross 

effect to its immediate subtle cause, that 

cause also is experienced as ‘is’. Even 

when an entity does not exist, its absence 

is experienced as ‘is’. If the cause of 

jagat were asat (non-existence), we 

would have experienced all the so called 

entities as ‘is not’. That is not true. 

Therefore the jagat is born from 

Paramātmā-sat Brahman (Kṭ.U.Bh.2-3-

12). The jagat/saṃsāra is superimposed 

(adhyasta) or imagined (kalpita) in 

Brahman. Therefore it being mithyā, 

Brahman cannot be vikārī (changing) or 

dual in nature. Such a Creation where the 

cause is unchanged forever and yet the 

effect seemingly appears to be there, is 

called vivarta (unreal appearance) from 

the empirical standpoint. But there is no 

mÉUqÉÉiqÉlÉ EimÉ³ÉÇ 

eÉaÉSÉiqÉæuÉ lÉåiÉUiÉç |

qÉ×SÉå eÉÉiÉÉå bÉOûÉå rÉ²iÉç 

qÉ×²xiuÉåuÉ iÉjÉå¤rÉiÉÉqÉç ||20||

mÉUqÉÉiqÉlÉÈ EimÉ³ÉÇ 

eÉaÉiÉç AÉiqÉÉ 

LuÉ CiÉUiÉç lÉ rÉ²iÉç 

qÉ×SÈ eÉÉiÉÈ bÉOûÈ 

qÉ×²xiÉÑ LuÉ 

iÉjÉÉ D¤rÉiÉÉqÉç 

The self-inquiry conducted by the 

śruti is further elaborated up to the verse 

35.

APAVĀDA - EFFECT IS

IDENTICAL WITH ITS CAUSE

mÉUqÉÉiqÉlÉ EimÉ³ÉÇ 

eÉaÉSÉiqÉæuÉ lÉåiÉUiÉç |

qÉ×SÉå eÉÉiÉÉå bÉOûÉå rÉ²iÉç 

qÉ×²xiuÉåuÉ iÉjÉå¤rÉiÉÉqÉç ||20||

mÉUqÉÉiqÉlÉÈ EimÉ³ÉÇ - that which is born 

of Paramātmā eÉaÉiÉç - Creation AÉiqÉÉ - (is) 

ātmā LuÉ - only CiÉUiÉç lÉ - nothing else rÉ²iÉç - 

just as qÉ×SÈ - from the mud eÉÉiÉÈ - born bÉOûÈ 

- pot qÉ×²xiÉÑ LuÉ - is truly the entity mud 

only iÉjÉÉ - so D¤rÉiÉÉqÉç - it be considered – 

(20)

20. The Creation which is born of 

Paramātmā is ātmā (Paramātmā) only; 

nothing else. Let it be considered similar 

to ‘the mud pot born from the mud is 

truly the entity mud only’.

The first line of this verse is a 

statement of declaration (pratijñā) that is 

going to be proved now. The second line 

gives an illustration which is discussed 

up to the verse 30. The corollary of 

adhyāropa (superimposition) section is 

that the entire Creation is born of 

Paramātmā (ātmā) and therefore it 

cannot be different from Paramātmā. It 

is just like the mistaken snake born of 

rope is not different from the rope. This 
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bÉOûÈ vÉUÉuÉ CirÉÉÌS ÌuÉMüÉUÉhÉÉÇ qÉ×SÈ mÉ×jÉMç |

iÉ¨uÉÇ lÉÉÎxiÉ mÉëiÉÏiÉå iÉÑ lÉÉqÉÃmÉå mÉëMüÎsmÉiÉå ||21||

bÉOûÈ vÉUÉuÉÈ CirÉÉÌS 

ÌuÉMüÉUÉhÉÉÇ iÉ¨uÉÇ 

Creation in reality.

The statement of identity 

between the cause Paramātmā and the 

effect jagat does not mean that jagat or 

saṃsāra is satya (real) in nature. This is 

explained by elaborating the example of 

mud and the mud pot.

bÉOûÈ vÉUÉuÉ CirÉÉÌS ÌuÉMüÉUÉhÉÉÇ qÉ×SÈ mÉ×jÉMç |

iÉ¨uÉÇ lÉÉÎxiÉ mÉëiÉÏiÉå iÉÑ lÉÉqÉÃmÉå mÉëMüÎsmÉiÉå ||21||

bÉOûÈ - pot vÉUÉuÉÈ - platter CirÉÉÌS - etc. 

ÌuÉMüÉUÉhÉÉÇ - of effects iÉ¨uÉÇ - the real nature 

   

qÉ×SÈ mÉ×jÉMç lÉ AÎxiÉ 

mÉëiÉÏiÉå 

lÉÉqÉÃmÉå 

iÉÑ mÉëMüÎsmÉiÉå 

qÉ×SÈ mÉ×jÉMç lÉ AÎxiÉ 

not there mÉëiÉÏiÉå - convincingly recognized 

lÉÉqÉÃmÉå - name and form (as distinct from 

the mud) iÉÑ - whereas mÉëMüÎsmÉiÉå - are 

imagined (They are not real.) – (21)

21. The real nature of effects such 

as pot, platter, etc., (made of mud) are 

not different from the mud whereas its 

names and forms (very) convincingly 

recognized (as distinct from the mud) are 

imagined. (They are not real.)

- different from mud - is 

A real entity exists all the time, but not the false one which appears to be there 

for a while and not always. An actual snake is there all along during its life span 

whereas the mistaken snake can be there only until its basis the rope is seen. Even 

during the period of its perception it is really not there at all. A false (mithyā) entity 

truly does not exist in three periods of time even though it appears for a while as if it 

exists. That which comes and goes is false in contrast to the continuously existing real 

entity. Before the mud pot was made the mud was there; during the existence of the 

pot the mud is verily there; even after pot is broken the mud continues to be there. But 

the name and form of the mud pot cease to be there. So is the case with sat (existence 

principle) Paramātmā and the manifest Creation as names and forms. Before the 

Creation the non-dual sat alone was there (Ch.U.6-2-1). After the dissolution there is 

total absence of Creation which is made known by sat (caitanya) principle only like 

the absence of jagat during the sleep. Even during the continuance of Creation its 

existence and knowledge is possible because of sat alone. The utility of or the 

availability to deal with Creation (jagat) is not the criterion of its reality as in the case 

of dream or the mistaken snake which induces fear, etc. The absence of bādha 

(negation or cessation) determines the reality of an entity. Thus the jagat born of 

Paramātmā as its vivarta (unreal appearance) is not real.

APAVĀDA - SOPĀDHIKA 

BHRAMA (ADJUNCTIVE 

ERROR)

If a mud pot being seen with a 

name and form is unreal or imagined or a 

delusion, how does it continue to appear 
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mÉëÌiÉÌoÉqoÉpÉëqÉÉå 

lÉÏUÉ±ÑmÉÉÍkÉuÉvÉiÉÉå rÉjÉÉ |

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉiÉÉåÅrÉÇ 

iÉjÉÉ MÑüqpÉÉÌSÌuÉpÉëqÉÈ ||22||

rÉjÉÉ cÉlSìÉSÏlÉÉÇ 

as the pot in spite of knowing its basis the 

mud? Because the observation reveals 

that a falsely projected entity should 

disappear on knowing its basis 

(adhiṣṭhāna) just as the vanishing of a 

mistaken snake on seeing its basis the 

rope or the disappearance of a seeming 

piece of silver when its basis the sea-

shell is seen. This is being explained to 

show that the appearance of jagat having 

names and forms continues for a while in 

spite of gaining the direct knowledge of 

sat, cit, ānanda Paramātmā.

mÉëÌiÉÌoÉqoÉpÉëqÉÉå 

lÉÏUÉ±ÑmÉÉÍkÉuÉvÉiÉÉå rÉjÉÉ |

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉiÉÉåÅrÉÇ 

iÉjÉÉ MÑüqpÉÉÌSÌuÉpÉëqÉÈ ||22||

rÉjÉÉ - just as (cÉlSìÉSÏlÉÉÇ - of moon,   

lÉÏUÉ±ÑmÉÉÍkÉuÉvÉiÉÈ 

mÉëÌiÉÌoÉqoÉpÉëqÉÈ 

iÉjÉÉ 

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉiÉÈ 

qÉ×ÌS 

ArÉÇ MÑüqpÉÉÌSÌuÉpÉëqÉÈ 

etc.) - on account of 

incidental things or the adjuncts of 

water, etc. mÉëÌiÉÌoÉqoÉpÉëqÉÈ - (there is a 

delusive appearance of moon, etc.) in  

the form of (their) reflection iÉjÉÉ - 

similarly xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉiÉÈ - by the adjunct 

of configuration (shape) (qÉ×ÌS - in the 

mud) ArÉÇ - this MÑüqpÉÉÌSÌuÉpÉëqÉÈ - 

misapprehension, error or delusive 

(false) appearance as mud pot, etc., takes 

place – (22)

22. On account of the incidental 

things or the adjuncts of water, etc., there 

is a delusive appearance of moon, etc., in 

the form of (their) reflection. Similarly, 

this delusive (false) appearance of mud 

pot, etc., takes place by the adjunct of 

configuration (shape) (in the mud).

lÉÏUÉ±ÑmÉÉÍkÉuÉvÉiÉÈ 

‘Upādhi’ means an incidental thing or adjunct. It also means a special cause for 

a general effect according to Tārkikas (logicians). For example, the ‘wet fuel’ 

(ārdrendhana) is the upādhi of smoke emerging from the fire. The reflection of moon 

or the sun, etc., in any reflecting medium such as water, mirror as upādhi is a delusive 

appearance. A child may take such reflections as the true entities. In such cases, even 

after seeing the actual moon, etc., as distinct from the reflection, the delusive 

appearance in the form of reflection does continue until the reflecting medium 

continues to be there. After knowing the original entity (bimba) its reflection 

(pratibimba) does not end. So is the case with the mud pot. Here the transfiguration of 

different parts such as mouth, neck, belly, bottom made of mud is the upādhi that 

presents the false appearance of pot though what is there is only the mud without any 

distinct entity called pot. The perception as a pot is the misapprehension or an 

erroneous concept of the mud.

It is desirable here to consider the two types of bhrama (misapprehension, 

error or delusion) or adhyāsa (superimposition). Mādhavācārya in his text 
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Sarvadarśan-saṅgraha (16-10) defines the two types of bhrama or adhyāsa: (i) 

Nirupādhika-bhrama (a misapprehension or an erroneous notion without an adjunct 

or incidental thing), (ii) Sopādhika-bhrama (a misapprehension or an erroneous 

notion with an adjunct or incidental thing).

(i) A nirupādhika-bhrama is born from the ignorance of an entity prompted by 

some defect (such as distance or insufficient light, etc.) or some karma (action 

such as movement, etc.) and is opposed to the true knowledge of that entity. For 

example, a rope mistaken for a snake or a sea-shell as a piece of silver. Such a 

bhrama disappears the moment the basis, the rope or the shell is perceived.

(ii) A sopādhika-bhrama is born from the ignorance of an entity on account of 

some provocation (kṣobha) induced by the proximity of an incidental thing or 

adjunct (upādhi) and it ends along with the ending of its upādhi. A crystal 

appearing red in the proximity of a red hibiscus flower, the reflection of moon, 

etc., in the water or other reflecting surface and the mud appearing as pot, 

pitcher, etc., with specific configuration (shape) are some of the examples of 

sopādhika-bhrama. This bhrama continues till the upādhi is present in spite of 

knowing the true nature of the mistaken entity. It ends only when the upādhi is 

no more.

pÉëÉÎliÉÈ xÉÉåmÉÉÍkÉMüÉåmÉÉÍkÉÌlÉuÉ×¨rÉæuÉ ÌlÉuÉiÉïiÉå |

lÉ oÉÉåkÉÉiÉç iÉålÉ pÉÉxÉliÉå eÉÉlÉiÉÉåÅÌmÉ bÉOûÉSrÉÈ ||23||  

x É É å m É É Í k É M ü É  p É ë É Î l i É È  

EmÉÉÍkÉÌlÉuÉ×¨rÉÉ LuÉ 

ÌlÉuÉiÉïiÉå lÉ oÉÉåkÉÉiÉç 

iÉålÉ qÉ×SÈ eÉÉlÉiÉÈ 

Since the false appearance of 

mud pot belongs to sopādhika-bhrama, 

its nature as seen above is described now.

pÉëÉÎliÉÈ xÉÉåmÉÉÍkÉMüÉåmÉÉÍkÉÌlÉuÉ×¨rÉæuÉ ÌlÉuÉiÉïiÉå |

lÉ oÉÉåkÉÉiÉç iÉålÉ pÉÉxÉliÉå eÉÉlÉiÉÉåÅÌmÉ bÉOûÉSrÉÈ ||23||

x É É å m É É Í k É M ü É  p É ë É Î l i É È  t h e  

misapprehension caused by an 

incidental thing (adjunct - upādhi) 

EmÉÉÍkÉÌlÉuÉ×¨rÉÉ LuÉ - only by the ending of 

upādhi ÌlÉuÉiÉïiÉå - disappears lÉ oÉÉåkÉÉiÉç - (but) 

not by the knowledge of its basis 

(adhiṣṭhāna) iÉålÉ - therefore (qÉ×SÈ) eÉÉlÉiÉÈ 

-  

AÌmÉ 

bÉOûÉSrÉÈ 

pÉÉxÉliÉå 

AÌmÉ 

knows the true entity is the mud bÉOûÉSrÉÈ - 

the pot, etc. pÉÉxÉliÉå - (continue to) appear 

– (23)

23.  The misapprehension 

(bhrama) caused by an incidental thing 

(upādhi) disappears only by the ending 

of upādhi (but) not by the knowledge of 

its basis (adhiṣṭhāna). Therefore even in 

the case of a person who knows ‘the true 

entity the mud’, the pot, etc., (continue 

to) appear.

- even in the case of a person who 

The two aspects of bhrama (misapprehension) need to be considered. One is 

the actual experience of bhrama and the second is ascertaining the reality of what is 
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experienced. In the case of sopādhika-bhrama the knowledge of the basis in its true 

nature removes the reality ascribed to the experience of brahma. But to cease the 

erroneous experience the upādhi must come to an end. If the experience of bhrama 

comes to an end without knowing the true nature of its basis, the wrong notion that the 

experienced thing is real will continue to be there. Therefore the knowledge of the 

basis in its true nature is the main requisite in ending the bhrama. The elimination of 

upādhi is only to stop the erroneous experience. Therefore the bhrama of saṃsāra 

gets sublated by the direct knowledge of Paramātmā even though experience of jagat 

continues for a while until the prārabdha gets over.

APAVĀDA - REFUTATION OF 

D I S T I N C T I O N  B E T W E E N  

CAUSE  AND  ITS  EFFECT

The jagat (Creation) is a vivarta 

(unreal appearance) of Brahman was 

shown with the help of sopādhika-

bhrama in the case of a mud pot. The 

followers of some schools of thought 

and common people refuse to accept this 

by propounding cause-effect relation. 

Among such schools of thought two are 

prominent. The one is ārambhavāda 

(doctrine of a new effect distinct from its 

cause). The other is pariṇāmavāda 

(doctrine of effect as a changed form of 

the cause). When the effect as the 

changed form of the cause is proved to be 

mithyā, the pariṇāmavāda coalesces in 

the vivarta-vāda. Therefore the author 

now proceeds further to show the fallacy 

in ārambhavāda according to which an 

effect previously not existing in the 

cause is born from the cause as its effect.

mÉ×jÉaÉç SìurÉxuÉÃmÉÈ xÉlÉç xÉqÉuÉåiÉÉå bÉOûÉå qÉ×ÌS |

CirÉÉWÒûxiÉÉÌMïüMüÉxiÉ¨ÉÑ lÉ ²æaÉÑhrÉmÉëxÉXçaÉiÉÈ ||24||   

MüÉUhÉå qÉ×ÌS 

iÉiÉÈ mÉ×jÉMç SìurÉxuÉÃmÉÈ 

xÉlÉç bÉOûÈ 

xÉqÉuÉåiÉÈ uÉiÉïiÉå  

CÌiÉ iÉÉÌMïüMüÉÈ 

AÉWÒûÈ iÉÑ iÉiÉç lÉ 

²æaÉÑhrÉmÉëxÉXçaÉiÉÈ 

mÉ×jÉaÉç SìurÉxuÉÃmÉÈ xÉlÉç xÉqÉuÉåiÉÉå bÉOûÉå qÉ×ÌS |

CirÉÉWÒûxiÉÉÌMïüMüÉxiÉ¨ÉÑ lÉ ²æaÉÑhrÉmÉëxÉXçaÉiÉÈ ||24||

( )

(iÉiÉÈ) mÉ×jÉMç SìurÉxuÉÃmÉÈ 

the form of any entity xÉlÉç bÉOûÈ - an 

existent pot xÉqÉuÉåiÉÈ uÉiÉïiÉå  - remains ever 

connected to it CÌiÉ - so iÉÉÌMïüMüÉÈ - Tārkikas 

AÉWÒûÈ - say iÉÑ - but iÉiÉç - that lÉ - is not (true) 

²æaÉÑhrÉmÉëxÉXçaÉiÉÈ - because of the possibility 

of getting doubled – (24)

24. The Tārkikas (logicians also 

called Naiyāyikas) say that an existent 

pot in the form of an entity distinct from 

the (cause) mud remains in the mud 

being ever-connected to it. But that is not 

true because the possibility of getting 

doubled will arise.

Samavāya is a terminological 

word often used by Naiyāyikas 

(Tārkikas) or Vaiśeṣikas. It means nitya 

saṃbandha - a permanent connection or 

inseparable connection/inherence. That 

which is endowed with samavāya is 

MüÉUhÉå qÉ×ÌS 

 - distinct from it - in 

( )

 - in (the cause) the mud 
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qÉ×°ÉUÉiÉç bÉOûpÉÉUÉccÉ 

aÉÑÂiuÉÇ Ì²aÉÑhÉÇ pÉuÉåiÉç |

iÉjÉÉsÉXçMüÉUMüiÉÉï xrÉÉiÉç 

M×üiÉÏ WåûqÉÉÌSuÉ×Ì®iÉÈ ||25||

qÉ×°ÉUÉiÉç 

bÉOûpÉÉUÉiÉç cÉ 

aÉÑÂiuÉÇ Ì²aÉÑhÉÇ 

pÉuÉåiÉç iÉjÉÉ 

AsÉÇMüÉUMüiÉÉï 

WåûqÉÉÌSuÉ×Ì®iÉÈ 

M×üiÉÏ xrÉÉiÉç 

called samaveta. This doctrine is 

dismissed by pointing out the possibility 

of dimensions of the cause getting 

doubled. This fact, (i.e. dvaiguṇya) is 

further elaborated in the next verse.

qÉ×°ÉUÉiÉç bÉOûpÉÉUÉccÉ 

aÉÑÂiuÉÇ Ì²aÉÑhÉÇ pÉuÉåiÉç |

iÉjÉÉsÉXçMüÉUMüiÉÉï xrÉÉiÉç 

M×üiÉÏ WåûqÉÉÌSuÉ×Ì®iÉÈ ||25||

qÉ×°ÉUÉiÉç - by the burden of the mud

bÉOûpÉÉUÉiÉç - by the burden of the pot cÉ - and 

aÉÑÂiuÉÇ - (the total) weight Ì²aÉÑhÉÇ - twofold 

pÉuÉåiÉç - should be (which is not true) iÉjÉÉ - 

if it were so AsÉÇMüÉUMüiÉÉï - goldsmith/the 

maker of the ornaments WåûqÉÉÌSuÉ×Ì®iÉÈ - by 

increase in the gold, etc. M×üiÉÏ xrÉÉiÉç - 

should become fortunate – (25)

25. By the burden of the mud and 

that of a pot (distinct from its cause) the 

(total) weight should be twofold (which 

is not true). If it were so, the goldsmith 

should become very fortunate (by 

increase in the gold, etc.).

The twofold weight is an 

indication of all the features of the cause 

becoming twofold by their presence in 

the effect distinctly existing from its 

cause. The main defect of ārambhavāda 

is a non-existent (asat) entity becoming 

existent (sat) which is opposed to śruti, 

smṛti and common sense. Consider the 

śruti, ‘how can from asat (non-existent 

  

lÉ xÉÌ³ÉuÉåvÉqÉÉ§ÉåhÉ mÉ×jÉaSìurÉiuÉxÉqpÉuÉÈ |

vÉrÉlÉÉåijÉÉlÉaÉqÉlÉæÈ lÉ mÉÑ§Éå oÉWÒûmÉÑ§ÉiÉÉ ||26||

entity) the sat (existent entity) be born?’ 

(Ch.U.6-2-2). ‘A non-existent entity has 

no existence’ (B.G.2-16). The non-

existent horn of a rabbit is never born. In 

fact pariṇāmavāda also is somewhat 

similar to ārambhavāda. It says that the 

manifestation (vyaktatā) of effect 

(kārya) was non-existent (asat) before 

its (effect) was born. After its birth the 

manifestation became existent (sat). 

T h u s  p a r i ṇ ā m a v ā d a  a c c e p t s  

ārambhavāda at the manifestation 

(vyaktatā) level though not at the level of 

dravya (thing or entity). Bhāṣyakāra 

discusses at length this topic in Gītā-

bhāṣya (18-48). Therefore the cause and 

effect relation between Paramātmā and 

Creation has to be understood in 

accordance with vivarta-vāda. In reality 

there is no Creation. What is experienced 

by us as jagat is only an erroneous 

projection by avidyā (self-ignorance).

By mere configuration of parts as 

in the case of mud pots, etc., the original 

entity (mud) does not become something 

different from it or many. This is 

explained with the help of an example to 

establish that Paramātmā does not 

become something different only 

because of its appearance as jīva, jagat 

and Īśvara on account of vivarta 

Creation.

lÉ xÉÌ³ÉuÉåvÉqÉÉ§ÉåhÉ mÉ×jÉaSìurÉiuÉxÉqpÉuÉÈ |

vÉrÉlÉÉåijÉÉlÉaÉqÉlÉæÈ lÉ mÉÑ§Éå oÉWÒûmÉÑ§ÉiÉÉ ||26||
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x É Ì ³ É u É å v É q É É § É å h É  

mÉ×jÉaSìurÉiuÉxÉqpÉuÉÈ 

lÉ vÉrÉlÉÉåijÉÉlÉaÉqÉlÉæÈ 

mÉÑ§Éå 

oÉWÒûmÉÑ§ÉiÉÉ 

lÉ 

iÉxqÉÉiÉç MüÉrÉïÇ 

MüÉUhÉurÉÌiÉUåMüiÉÈ 

uÉxiÉÑ lÉ xrÉÉiÉç ÌMüliÉÑ 

iÉxqÉÉiÉç MüÉrÉïÇ lÉ uÉxiÉÑ xrÉÉiÉç MüÉUhÉurÉÌiÉUåMüiÉÈ |

ÌMüliÉÑ MüÉUhÉ LuÉæiÉSlÉ×iÉÇ pÉÉxÉiÉå qÉ×wÉÉ ||27||

x É Ì ³ É u É å v É q É É § É å h É  

configuration mÉ×jÉaSìurÉiuÉxÉqpÉuÉÈ - the 

possibility of an entity becoming 

different lÉ - is not there vÉrÉlÉÉåijÉÉlÉaÉqÉlÉæÈ - 

by sleeping, getting up and walking mÉÑ§Éå - 

in the son oÉWÒûmÉÑ§ÉiÉÉ - the occasion of 

becoming many sons lÉ - cannot be there 

– (26)

26. (Just) by mere configuration 

the possibility of an entity becoming 

different is not possible. A son cannot 

become many by different postures such 

as sleeping, getting up and walking.

It was told in the verse 22 that the 

upādhi of configuration (shape) gives 

rise to the bhrama (misapprehension) 

such as a pot, etc. Parts made up of mud 

in a specific formation is considered as a 

pot which has some utility also. This 

does not mean that the pot is different 

from the mud. Similarly the son in 

different postures does not become 

many sons with each in a specific 

posture as different from the other. Thus 

the fact that an effect (kārya) cannot be 

an entity distinct from its cause (kāraṇa) 

is now concluded and its (of effect) 

inexplicable nature is shown.

iÉxqÉÉiÉç MüÉrÉïÇ lÉ uÉxiÉÑ xrÉÉiÉç MüÉUhÉurÉÌiÉUåMüiÉÈ |

ÌMüliÉÑ MüÉUhÉ LuÉæiÉSlÉ×iÉÇ pÉÉxÉiÉå qÉ×wÉÉ ||27||

iÉxqÉÉiÉç - therefore MüÉrÉïÇ - effect 

MüÉUhÉurÉÌiÉUåMüiÉÈ - distinct from the cause 

uÉxiÉÑ - entity lÉ xrÉÉiÉç - cannot be ÌMüliÉÑ - but 

-  by  mere  MüÉUhÉå LuÉ LiÉSè 

AlÉ×iÉÇ qÉ×wÉÉ 

pÉÉxÉiÉå 

MüÉUhÉå LuÉ LiÉSè 

kārya) AlÉ×iÉÇ - unreal qÉ×wÉÉ - erroneously 

pÉÉxÉiÉå - appears – (27)

27. Therefore the effect cannot be 

an entity distinct from its cause. But the 

unreal effect erroneously appears in the 

cause.

It is true that the erroneous 

appearance called mud pot born of 

configuration (shape) of limbs in reality 

is nothing but mud and not an entity 

distinct from the mud. Yet, in practice 

(vyavahāra) it cannot be said that there is 

nothing called pot with its distinct 

features different from those of the mud. 

If such difference were not there, neither 

the pot-maker will produce the pots nor 

the people will purchase them. Therefore 

the pot is neither distinct from the mud 

nor totally identical with it. Taking into 

account this aspect, Vedānta accepts the 

cause-effect relation as inexplicable 

(anirvacanīya) which is distinct from the 

concept of difference or identity. The 

word ‘anṛtam’ (not real) indicates that 

the effect is different from sat (real) 

whereas mṛṣā (erroneous) shows that it 

is not asat totally (non-existent). The 

reason for calling the effect to be anṛta 

(not real) is its perception as a temporary 

object (viṣaya) and it is also considered 

as distinct from asat (the totally non-

existent one) because it appears to be 

there.

- in the cause - this (effect, 
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AjÉïÌ¢ürÉÉlÉ×iÉåÅmrÉÎxiÉ xjÉÉhÉÉæ 

cÉÉåUpÉrÉå¤ÉhÉÉiÉç |

iÉiÉÉåÅlÉ×iÉÉ bÉOûÉ±ÉÈ xrÉÑpÉÉïliÉÑ 

MÑüuÉïliÉÑ uÉÉ Ì¢ürÉÉqÉç ||28||

xjÉÉhÉÉæ 

cÉÉåUpÉrÉå¤ÉhÉÉiÉç 

AlÉ×iÉå 

AÌmÉ AjÉïÌ¢ürÉÉ 

AÎxiÉ iÉiÉÈ 

bÉOûÉ±ÉÈ AlÉ×iÉÉÈ xrÉÑÈ 

iÉå

pÉÉliÉÑ uÉÉ Ì¢ürÉÉqÉç 

MÑüuÉïliÉÑ 

Those schools of thought not 

ready to accept the mithyā (false) nature 

of the jagat and also the lay people put 

forth the reason of i ts  uti l i ty 

(prayojanam) to prove the effect (jagat) 

to be real. This is refuted now. 

AjÉïÌ¢ürÉÉlÉ×iÉåÅmrÉÎxiÉ xjÉÉhÉÉæ 

cÉÉåUpÉrÉå¤ÉhÉÉiÉç |

iÉiÉÉåÅlÉ×iÉÉ bÉOûÉ±ÉÈ xrÉÑpÉÉïliÉÑ 

MÑüuÉïliÉÑ uÉÉ Ì¢ürÉÉqÉç ||28||

xjÉÉhÉÉæ - in the stump (mistaken for 

a thief) cÉÉåUpÉrÉå¤ÉhÉÉiÉç - because the fear 

from a thief is experienced AlÉ×iÉå - in the 

unreal AÌmÉ - also AjÉïÌ¢ürÉÉ - utility and a 

purposeful action AÎxiÉ - is there iÉiÉÈ - 

therefore bÉOûÉ±ÉÈ - pot, etc. AlÉ×iÉÉÈ xrÉÑÈ - are 

unreal, inexplicable, false (iÉå - let them) 

pÉÉliÉÑ - appear to be there uÉÉ - or Ì¢ürÉÉqÉç 

MÑüuÉïliÉÑ - get subjected to vyavahāra 

(actions) (or be useful) – (28)

28. Utility and purposeful actions 

are also found in the unreal or false 

entities because fear is experienced 

when a stump is mistaken for a thief. 

Therefore the pot, etc., are unreal or 

inexplicable even if they appear to be 

there or get subjected to vyavahāra 

(actions) (or are useful).

The word ‘api’ (also) is used in 

the sense eva (only). In fact false entities 

only are useful and available for 

vyavahāra. The absolute truth the 

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉWûÉlÉå aÉcNûirÉåuÉ bÉOûÉÌSkÉÏÈ |

ÌuÉuÉåÌMülÉÉÇ iÉÑ uÉxiÉÑiuÉÇ bÉOûÉSÏlÉÉÇ ÌlÉuÉiÉïiÉå ||29||

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉWûÉlÉå 

bÉOûÉÌSkÉÏÈ 

aÉcNûÌiÉ 

LuÉ bÉOûÉSÏlÉÉÇ 

uÉxiÉÑiuÉÇ iÉÑ ÌuÉuÉåÌMülÉÉÇ 

ÌlÉuÉiÉïiÉå 

Brahman is not available for vyavahāra. 

It is neither the cause of anything nor an 

effect from any entity. Even the 

statement, ‘Brahman is the cause of 

Creation’ is from vivarta standpoint and 

not in the true sense. Therefore 

Upaniṣads declare that ātmā/Brahman  

i s  ‘ a d ṛ ṣ ṭ a m ’ ( i m p e r c e p t i b l e ) ,  

‘avyavahārayam’ (not suitable to deal 

with), ‘agrāhyam’ (not obtainable by the 

organs of action) (Mā.U.7, Nṛ.Pū.4-1, 

Nṛ.U.1). Therefore the notion that 

dualistic jagat is real because of its 

utility, etc., is born of the ignorance of 

what exactly is mithyā (false). A 

mumukṣu must know for certain that the 

utility of the empirical world is not the 

criterion of its reality.

The mode of sublating (bādha) 

the effects (kāryas) such as mud pots, 

etc., is being described in the next verse.

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉWûÉlÉå aÉcNûirÉåuÉ bÉOûÉÌSkÉÏÈ |

ÌuÉuÉåÌMülÉÉÇ iÉÑ uÉxiÉÑiuÉÇ bÉOûÉSÏlÉÉÇ ÌlÉuÉiÉïiÉå ||29||

xÉÌ³ÉuÉåvÉÉåmÉÉÍkÉWûÉlÉå - when the upādhi 

(incidental thing or adjunct) in the form 

of configuration ends bÉOûÉÌSkÉÏÈ - the 

(erroneous) notion such as pot, etc. aÉcNûÌiÉ 

LuÉ - certainly goes away bÉOûÉSÏlÉÉÇ - of pot, 

etc. uÉxiÉÑiuÉÇ - reality iÉÑ - as for ÌuÉuÉåÌMülÉÉÇ - in 

the case of discriminative persons   

ÌlÉuÉiÉïiÉå - comes to an end – (29)

29. When the upādhi in the form 
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of configuration (shape) ends, the 

erroneous notion such as pot, etc., 

certainly goes away. As for the reality 

(ascribed to) pot, etc., it comes to an end 

in the case of vivekīs.

When you take away the mirror in 

front of you, the reflection ends. When 

the specific configuration (shape) such 

as the mouth, neck, belly, bottom, etc., 

made of mud is broken the erroneous 

notion that this is a pot ends. What is 

there in three periods of time is only the 

mud. There is no separate concrete real 

entity called pot. This is the bādha 

(sublation) of the pot. It is just like 

knowing for certain that there is no snake 

in three periods of time when one sees 

the rope, the basis of a mistaken snake. A 

vivekī even while dealing with the pot 

knows it to be nothing but mud and 

therefore does not ascribe reality to the 

appearance of the pot. But a lay person in 

spite of knowing that the mud pot can 

break at any moment, takes it to be real. 

Thus the world of duality though useful 

in the realm of self-ignorance has an end. 

This can be verified by all in the deep 

sleep state. The ultimate reality is ātmā, 

caitanya or pure awareness principle 

that makes us aware of the entire world 

all the time including its absence. 

Therefore ātmā is satya (ever-existent 

principle) whereas the world (jagat) of 

duality transient in nature is mithyā 

(false). 

bÉOûÈ vÉUÉuÉ CirÉåuÉÇ 

uÉÉcÉæuÉÉUprÉiÉå uÉ×jÉÉ |

qÉ×Í¨ÉMåüirÉåuÉ xÉirÉÇ xrÉÉ³É iÉÑ 

xÉirÉÇ bÉOûÉÌSMüqÉç ||30||

bÉOûÈ vÉUÉuÉÈ CÌiÉ LuÉÇ 

uÉÉcÉÉ LuÉ uÉ×jÉÉ 

AÉUprÉiÉå qÉ×Í¨ÉMüÉ CÌiÉ 

LuÉ xÉirÉÇ xrÉÉiÉç 

bÉOûÉÌSMüqÉç iÉÑ lÉ xÉirÉÇ 

APAVĀDA - EFFECT (KĀRYA) IS 

ONLY  A  VERBAL  PHRASE

The falsity (mithyātva) of the 

jagat is further corroborated by quoting 

Chāndogya śruti (6-1-4).

bÉOûÈ vÉUÉuÉ CirÉåuÉÇ 

uÉÉcÉæuÉÉUprÉiÉå uÉ×jÉÉ |

qÉ×Í¨ÉMåüirÉåuÉ xÉirÉÇ xrÉÉ³É iÉÑ 

xÉirÉÇ bÉOûÉÌSMüqÉç ||30||

bÉOûÈ - pot vÉUÉuÉÈ - platter CÌiÉ LuÉÇ - 

etc. uÉÉcÉÉ LuÉ - only by speech uÉ×jÉÉ - in vain 

AÉUprÉiÉå - are made qÉ×Í¨ÉMüÉ CÌiÉ - what is 

called mud LuÉ - only xÉirÉÇ xrÉÉiÉç - is real 

bÉOûÉÌSMüqÉç - pot, etc. iÉÑ - whereas lÉ xÉirÉÇ - are 

not real – (30)

30. The (names such as) pot, 

platter, etc., are made in vain only by 

speech. What is called the mud only is 

real whereas pot, etc., are not real.

Chāndogyopaniṣad (6-1-3 to 5) 

through the examples of mud, gold and 

iron shows that the effects (kāryas) made 

from them exist only in the form of 

names (vācārambhaṇam) uttered by 

speech. The word speech in this sense 

stands for being revealed as an object 

(viṣaya) by different means of knowing 

and not necessarily mere speaking or 

words. Those effects do not have real 

existence. They are confined only to the 

extent of their appearance. Their reality 

is only the cause mud, etc. Just as the 
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LuÉqÉÉiqÉlÉ EimÉ³ÉÇ 

mÉ×ÍjÉurÉÉ±ÌmÉ lÉÉiqÉlÉÈ |

mÉ×jÉauÉxiuÉÎxiÉ ÌMüÇ iuÉÉiqÉlrÉÉUÉåmÉÉiÉç 

mÉëÌiÉpÉÉxÉiÉå ||31||

LuÉqÉç AÉiqÉlÉÈ 

EimÉ³ÉÇ mÉ×ÍjÉuÉÏ AÉÌS AÌmÉ 

AÉiqÉlÉÈ mÉ×jÉMç 

uÉxiÉÑ lÉ AÎxiÉ ÌMüÇ iÉÑ 

AÉiqÉÌlÉ AÉUÉåmÉÉiÉç 

mÉëÌiÉpÉÉxÉiÉå 

configuration (sanniveśa) (form) was 

seen as an upādhi (adjunct), the effect 

being available as an object also is an 

upādhi, an incidental thing, whereby the 

vyavahāra (dealing) with the effect 

(kārya) becomes possible. This topic is 

discussed at length in Brahmasūtras (2-

1-14 to 20). The mud, etc., are said to be 

real to begin with in relation to their 

effects. Finally, it is proved that mud, 

etc., also are mithyā, ātmā/Brahman 

alone is real. 

The illustration of mud and the 

earthenware is applied to the illustrated 

phenomenon of jagat appearing to be 

born from ātmā.

LuÉqÉÉiqÉlÉ EimÉ³ÉÇ 

mÉ×ÍjÉurÉÉ±ÌmÉ lÉÉiqÉlÉÈ |

mÉ×jÉauÉxiuÉÎxiÉ ÌMüÇ iuÉÉiqÉlrÉÉUÉåmÉÉiÉç 

mÉëÌiÉpÉÉxÉiÉå ||31||

LuÉqÉç - thus AÉiqÉlÉÈ - from ātmā 

EimÉ³ÉÇ - born mÉ×ÍjÉuÉÏ AÉÌS - earth, etc. AÌmÉ - 

also AÉiqÉlÉÈ - from ātmā mÉ×jÉMç - different 

uÉxiÉÑ - entity lÉ AÎxiÉ - is not ÌMüÇ iÉÑ - whereas 

AÉiqÉÌlÉ - on ātmā AÉUÉåmÉÉiÉç - because of 

superimposition mÉëÌiÉpÉÉxÉiÉå - appear to be 

there – (31)

31. Thus the earth, etc., born from 

ātmā are not any entity different from 

ātmā whereas they appear to be there 

because of superimposition on ātmā.

Just as the pot has no independent 

 
xÉ²xiÉÑ ½ÉiqÉlÉxiÉ¨uÉÇ iÉÎxqÉlÉç pÉÔqrÉÉÌSMüsmÉlÉÉiÉç |

mÉ×ÍjÉurÉÉSÏÌlÉ xÉliÉÏÌiÉ pÉÉxÉliÉå iÉ¨ÉÌSÎlSìrÉæÈ||32||  

xÉiÉç uÉxiÉÑ 

ÌWû AÉiqÉlÉÈ 

iÉ¨uÉÇ iÉÎxqÉlÉç 

pÉÔqrÉÉÌSMüsmÉlÉÉiÉç 

iÉiÉç iÉiÉç 

CÎlSìrÉæÈ 

mÉ×ÍjÉuÉÏ AÉSÏÌlÉ xÉÎliÉ 

CÌiÉ pÉÉxÉliÉå 

existence apart from the mud, the entire 

Creation has no reality on its own 

independent of Paramātmā. Here the 

earth, etc., are mentioned because they 

fall in the category of effect (kārya). 

Māyā (Creative power) is not mentioned 

here because it does not fall in the group 

of effects. Even then, māyā is not real 

because it is something that is falsely 

superimposed on Paramātmā. The 

purpose of mentioning the jagat being 

born from ātmā is only to make us 

discover the reality of ātmā/Brahman by 

pointing out the falsity of jagat.

If the jagat made of five elements 

such as earth, water, fire, etc., and 

elementals is mithyā (false) then how do 

we experience the existence of the 

entities in the world as ‘earth is’, ‘water 

is’, ‘tree is’, ‘the sun is’, ‘bird is’, etc.? 

The answer follows:

xÉ²xiÉÑ ½ÉiqÉlÉxiÉ¨uÉÇ iÉÎxqÉlÉç pÉÔqrÉÉÌSMüsmÉlÉÉiÉç |

mÉ×ÍjÉurÉÉSÏÌlÉ xÉliÉÏÌiÉ pÉÉxÉliÉå iÉ¨ÉÌSÎlSìrÉæÈ ||32||

xÉiÉç uÉxiÉÑ - the ever-existent 

principle sat (Brahman) ÌWû - itself AÉiqÉlÉÈ 

- of ātmā iÉ¨uÉÇ - is true nature iÉÎxqÉlÉç - on 

that (sat) pÉÔqrÉÉÌSMüsmÉlÉÉiÉç - because the 

earth, etc., are superimposed iÉiÉç iÉiÉç 

CÎlSìrÉæÈ - through the respective sense-

organs mÉ×ÍjÉuÉÏ AÉSÏÌlÉ - the earth, etc. xÉÎliÉ - 

are there CÌiÉ - so pÉÉxÉliÉå - appear – (32)

32. The ever-existent principle 
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sat (Brahman) is itself the true nature of 

ātmā. Because the earth, etc., are 

superimposed on sat, they appear as 

‘they are (exist)’ through the respective 

sense-organs.

Sat is that principle which exists 

forever without any change or 

destruction. Such a principle which is 

absolutely real is called vastu. Ātmā 

(caitanya) itself is the very existence 

principle sat. It is the basis (adhiṣṭhāna) 

of entire Creation. The Creation is 

superimposed on ātmā. Therefore when 

we speak of the existence of any object 

such as ‘pot is’, the ‘is’ness (existence 

principle) belongs to sat ātmā whereas 

the name and form called ‘pot’ is 

superimposed on it. Naturally, sat ātmā 

inheres the Creation without which the 

Creation has no existence. Ātmā is 

imperceptible (indriyātīta). Yet, it is said 

that the sat (existence) aspect of ātmā is 

known through sense-organs. This is so 

because when a pot is seen, not only its 

form is seen, but simultaneously its 

existence as it ‘is’, is cognized. Thus 

though ātmā is imperceptible by nature, 

it appears as though accessible to 

indriyas (senses) on account of upādhis. 

There is another reading of ‘bhāsate’ in 

the place of ‘bhāsante’ which means the 

same.

If the configuration (sanniveśa) 

(shape) is the upādhi (adjunct) for the 

CÎlSìrÉÉåmÉÉÍkÉMüÉ pÉëÉÎliÉU¤ÉUÉåkÉÉ³É pÉÉxÉiÉå |

CirÉåiÉSè ÌuÉvÉSÏMüiÉÑïÇ rÉÉåaÉÉå uÉåSåwÉÑ uÉhrÉïiÉå ||33||

CÎlSìrÉÉåmÉÉÍkÉMüÉ pÉëÉÎliÉÈ 

A¤ÉUÉåkÉÉiÉç 

lÉ pÉÉxÉiÉå 

CÌiÉ LiÉiÉç 

ÌuÉvÉSÏMüiÉÑïqÉç uÉåSåwÉÑ 

rÉÉåaÉÈ uÉhrÉïiÉå 

bhrama (erroneous appearance) such as 

pot, what is the upādhi for the erroneous 

appearance of jagat in the form of earth, 

etc.? How can the error of perceiving the 

jagat though truly not there be set right? 

The next verse answers these questions.

CÎlSìrÉÉåmÉÉÍkÉMüÉ pÉëÉÎliÉU¤ÉUÉåkÉÉ³É pÉÉxÉiÉå |

CirÉåiÉSè ÌuÉvÉSÏMüiÉÑïÇ rÉÉåaÉÉå uÉåSåwÉÑ uÉhrÉïiÉå ||33||

CÎlSìrÉÉåmÉÉÍkÉMüÉ pÉëÉÎliÉÈ - erroneous 

cognition (as jagat) is born of upādhi in 

the form of sense-organs A¤ÉUÉåkÉÉiÉç - by 

the control of sense-organs lÉ pÉÉxÉiÉå - (it) 

does not appear to be there CÌiÉ LiÉiÉç - this 

fact ÌuÉvÉSÏMüiÉÑïqÉç - to explain uÉåSåwÉÑ - in the 

Vedas rÉÉåaÉÈ - yoga uÉhrÉïiÉå - is described – 

(33)

33. The erroneous cognition (as 

jagat) is born of upādhi in the form of 

sense-organs. It does not appear to be 

there when the sense-organs are 

controlled. To explain this fact, the yoga 

is described in the Vedas.

The perception of dṛśya jagat is 

indispensable for saṃsāra. The external 

objects are perceived mainly through the 

means of senses backed up by the mind. 

Thus the senses as upādhis, serve as the 

gateways for the influx of sense-

perception into the mind. This can be 

verified from our sleep wherein there is 

no cognition of the perceptible world. 

But the sleep experience being a state of 
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total tamas, it cannot be of much use in 

stalling the sense-perception in our 

pursuit to set right the erroneous 

perception of ātmā / Brahman as the 

jagat. It has to be accomplished 

consciously in the waking as a means of 

gaining ātmajñāna. Here comes the role 

of yoga.

EmÉvÉqÉ ApÉÉuÉ mÉëmÉgcÉ

The means (yukti, upāya) by which one can cross over the sorrowful limited 

existence called saṃsāra is known as yoga. The means are twofold, namely (i) 

ātmajñāna (ii) prāṇasaṃrodha, (i.e. aṣṭaṅgayoga). Though the word ‘yoga’ signifies 

both, its denotation in popular usage is in the sense of prāṇasaṃrodha 

(Yo.Vā.Ni.Pu.13-3, 4 and 6). Vyāsabhāṣya while commenting on the first Pātañjala 

Yoga Sūtra defines yoga as samādhi. This is so because the verbal root ‘yuj’ is used in 

the sense of samādhi. Yoga (samādhi) is characterized by ‘cittavṛttinirodha’ 

(withdrawal of all extroverted thoughts with their absorption in their cause namely 

the antaḥkaraṇa) (Pā.Yo.Sū.1-2). There are no manifest antaḥkaraṇa-vṛttis when 

nirodha of citta (antaḥkaraṇa) is accomplished.

In this state of samādhi the citta (the mind, antaḥkaraṇa) is niruddha 

(vṛttirahita, totally free from all the thoughts) though its saṃskāras (subtle 

impressions) remain. In the absence of all thoughts (antaḥkaraṇa-vṛttis) that depict 

our specific experiences, there is no cognition of prapañca in such state of samādhi. 

This is called prapañca-pravilāpana (dissolving Creation) or prapañcopaśama 

(EmÉvÉqÉ - means ApÉÉuÉ - absence of mÉëmÉgcÉ - Creation; Ma.U.Bh.2-35). Though not 

asleep, the person in nirvikalpa samādhi is not at all aware of jagat including one’s 

body even while being awake all along. In the absence of total experiences of jagat  

reaped in the waking, dream and deep sleep states, in the nirvikalpa samādhi the ever 

self-experiencing principle (anubhava-svarūpa) ātmā gets reflected in its real nature 

totally free from all upādhis with their features called saṃsāra (Kṭ.U.2-3-10,11; Bh.). 

This is ātmānubhava (experience of ātmā in its nirupādhika/upādhiless nature) 

revealed to us by of course a specific state of the same upādhi, the mind 

(antaḥkaraṇa) which floods us with the 24x7 experiences of sopādhika-ātmā or 

called saṃsārī jīva in the state of ignorance. To say that such an experience of nitya 

anubhava-svarūpa ātmā in its real nature free from falsely attributed or 

superimposed (adhyasta) upādhis is not possible is as absurd as saying that only the 

sopādhika nitya anubhava-svarūpa ātmā is experienced but not the nirupādhika one. 

The presence of residual subtle impressions of antaḥkaraṇa in the state of nirvikalpa 

samādhi is not an excuse to deny therein the experience of nirupādhika ātmā. In fact 
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this state of antaḥkaraṇa is the only means which reveals nirupādhika ātmānubhava 

having the clarity to the maximum extent possible in the human embodiment. The 

remaining subtle saṃskāras of antaḥkaraṇa cannot be an obstruction. When you see 

your face in the mirror the means the mirror is not an obstruction. Let us remember 

that in and through the 24x7 sopādhika experiences of ātmā the actual ‘experience-

content’ is the ever self-experiencing principle ātmā only, but not the inert upādhis 

with their features. The nitya anubhava-svarūpa of ātmā does not become extinct in 

the absence of upādhis. In the case of human, the nirvikalpa samādhi is the only state 

wherein such nirupādhika ātmānubhava is revealed for practical purpose even in the 

presence of residual saṃskāras of antaḥkaraṇa which is inconsequential. More 

intense ātmānubhava is possible only in Brahmaloka which is very difficult to attain 

(Kṭ.U.Bh.2-3-5).

If one asks : ‘How are we to know that such experience is ātmānubhava (the 

experience of ātmā in its real nature)? Though highly covetable, what is the criterion 

that it conforms to the real nature of ātmā?’ This is where the role of inquiry into the 

ātmasvarūpa with necessary prerequisites comes into picture. The scripture of 

Vedānta in the form of Upaniṣad-pramāṇa (śruti) has described exactly the 

indescribable ātmānubhava with its means in detail. The reasoning (yukti) justifies it. 

Further the vidvadanubhava [the direct or aparokṣa experience of ātmā free from 

tripuṭī (trio consisting of the knower, knowledge-thought, and the known) gained by 

jñānīs] validates its correctness. This ātmānubhava ascertains the śodhita tvam pada 

(nirupādhika ātmā) indicated by the ‘tat tvam asi’ mahāvākya. Ātmā experienced 

thus is pointed out by the mahāvākya as ‘tat’ (Brahman). Without being aware of 

‘tvam’ (you) as real ‘I’ in terms of ātmānubhava the mahāvākya fails to reveal 

Brahman because all along what we experience is the tvam (you) as ‘I’ who happens 

to be only the saṃsārī jīva. That sopādhika jīva with its calamitous saṃsāra can never 

be the asaṃsārī nirupādhika Brahman. Please keep in mind that the ignorance of 

ātmā abides in the buddhi (antaḥkaraṇa). The knowledge also has to take place in 

antaḥkaraṇa only. Ātmā in its real nature being nirupādhika has neither bondage nor 

liberation. All pursuit is on the part of sopādhika ātmā called jīva who is required to 

transform the extrovert mind into a totally introvert one. During the life-span there 

has to be some connection of antaḥkaraṇa in a subtle form with the physical body. 

Whether a person gains self-knowledge or not, such connection with the present body 

gets snapped only at death when the prārabdha ends.

From the above discussion it should be clear that the “notions such as the 
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xÉqÉÉÌWûiÉÉÈ - oÉÉ½ÉliÉÈMüUhÉaÉhÉqÉç AliÉqÉÑïZÉÇ LMüÐM×üirÉ xÉuÉï²æiÉeÉÉiÉÌuÉxqÉUhÉmÉÔuÉïMüÇ 

iÉixÉÉ¤rÉlÉÑxÉÉUåhÉ AuÉxjÉÉlÉÇ xÉqÉÉkÉÉlÉÇ lÉÉqÉ | LiÉSåuÉ xÉqÉÉkÉÉlÉÇ xÉÉkrÉÇ xÉÉkÉlÉÇ cÉ pÉuÉÌiÉ | AÉiqÉÌlÉ 

ÍcÉ¨ÉxÉqÉÉkÉÉlÉÇ LuÉ ÌWû mÉÔhÉïxÉqÉÉÍkÉxÉÉkÉlÉqÉç |

xÉqÉÉÌWûiÉÈ - vÉÉliÉÈ oÉÉ½åÎlSìrÉurÉÉmÉÉUiÉÈ EmÉvÉÉliÉÈ, iÉjÉÉ SÉliÉÈ AliÉÈMüUhÉiÉ×whÉÉiÉÈ ÌlÉuÉ×¨ÉÈ 

EmÉUiÉÈ xÉuÉæïwÉhÉÉÌuÉÌlÉqÉÑï£üÈ xÉÇlrÉÉxÉÏ, ÌiÉÌiÉ¤ÉÑÈ ²l²xÉÌWûwhÉÑÈ, xÉqÉÉÌWûiÉÈ CÎlSìrÉÉliÉÈMüUhÉcÉsÉlÉÃmÉÉiÉç 

urÉÉuÉ×¨rÉ LMüÉaÉëÃmÉåhÉç xÉqÉÉÌWûiÉÈ pÉÔiuÉÉ | iÉSåiÉSè E£üÇ mÉÑUxiÉÉiÉç | oÉÉsrÉÇ cÉ mÉÉÎhQûirÉÇ cÉ ÌlÉÌuÉï± 

 AÉiqÉÉÌlÉ LuÉ xuÉå MüÉrÉïMüUhÉxÉÇbÉÉiÉå AÉiqÉÉlÉÇ mÉëirÉMçcÉåiÉÌrÉiÉÉUÇ mÉvrÉÌiÉ |(Bṛ.U.3-5-1)

nirvikalpa samādhi has no utility in gaining ātmajñāna or prapañca-pravilāpana is 

not possible because upādhis according to some people can never be ended”, are 

wrong. It is true that ātmavicāra, etc., as guided by the śruti is indispensable to 

ascertain the real nature of ātmā. Without such ascertainment the nirvikalpa samādhi 

because of some erroneous notions will get reduced to andha samādhi and not viveka-

prajñā samādhi that Vedānta envisages. This topic is discussed elsewhere 

(A.Pr.Ch.5-87, commentary).

In Vedānta while describing the means that have to be acquired to gain 

aparokṣa-ātmajñāna/Brahmajñāna the state of mind required is described by words 

or phrases such as nirvikalpa samādhi, prapañca-pravilāpana, adhyāropaṇa-nivṛtti, 

adhyāropa-nirākaraṇa, citta-samādhāna, samāhita-citta, etc. They are either 

synonyms or interrelated with one common feature of total non-cognition of dualistic 

jagat including the body, tripuṭī and the three states of consciousness. In this state of 

mind distinct from sleep the person is awake all along. This state of mind as described 

above is so irrespective of the means adopted such as cit-jada viveka (dṛg-dṛśya 

viveka), aṣṭāṅgayoga, dirgha-praṇava, pañcīkaraṇa dhyāna, kṛta-upāstitva 

(upāsanā to the point of upāsya-daivata-sākṣātkāra), etc. The dvaita-jagat is totally 

out of range of cognition in the above state of mind will become clear from the 

following passages of dīpikā on Nṛsiṃhottara Tāpanīyopaniṣad-6, by Śrī 

Vidyāraṇya Muni, and the bhāṣya on Bṛhadāraṇyakopaniṣad.

xÉqÉÉÌWûiÉÉÈ - oÉÉ½ÉliÉÈMüUhÉaÉhÉqÉç AliÉqÉÑïZÉÇ LMüÐM×üirÉ xÉuÉï²æiÉeÉÉiÉÌuÉxqÉUhÉmÉÔuÉïMüÇ 

iÉixÉÉ¤rÉlÉÑxÉÉUåhÉ AuÉxjÉÉlÉÇ xÉqÉÉkÉÉlÉÇ lÉÉqÉ | LiÉSåuÉ xÉqÉÉkÉÉlÉÇ xÉÉkrÉÇ xÉÉkÉlÉÇ cÉ pÉuÉÌiÉ | AÉiqÉÌlÉ 

ÍcÉ¨ÉxÉqÉÉkÉÉlÉÇ LuÉ ÌWû mÉÔhÉïxÉqÉÉÍkÉxÉÉkÉlÉqÉç |

Tr. Samādhāna (of antaḥkaraṇa) is (its) abidance conformably to (with 

similarity to) the sākṣī of all antaḥkaraṇa-vṛttis on having withdrawn together the 

group of external senses attended with (accompanied by) the oblivion or unawareness 

of entire dual jagat. This samādhāna (deep contemplation) can be both means and the 

end. The samādhāna of antaḥkaraṇa in ātmā alone is the means to attain the intense 

vivekaprajñā-samādhi (Dīpikā,Nṛ.U.Tā-6).

xÉqÉÉÌWûiÉÈ - vÉÉliÉÈ oÉÉ½åÎlSìrÉurÉÉmÉÉUiÉÈ EmÉvÉÉliÉÈ, iÉjÉÉ SÉliÉÈ AliÉÈMüUhÉiÉ×whÉÉiÉÈ ÌlÉuÉ×¨ÉÈ 

EmÉUiÉÈ xÉuÉæïwÉhÉÉÌuÉÌlÉqÉÑï£üÈ xÉÇlrÉÉxÉÏ, ÌiÉÌiÉ¤ÉÑÈ ²l²xÉÌWûwhÉÑÈ, xÉqÉÉÌWûiÉÈ CÎlSìrÉÉliÉÈMüUhÉcÉsÉlÉÃmÉÉiÉç 

urÉÉuÉ×¨rÉ LMüÉaÉëÃmÉåhÉç xÉqÉÉÌWûiÉÈ pÉÔiuÉÉ | iÉSåiÉSè E£üÇ mÉÑUxiÉÉiÉç | oÉÉsrÉÇ cÉ mÉÉÎhQûirÉÇ cÉ ÌlÉÌuÉï± 

(Bṛ.U.3-5-1) AÉiqÉÉÌlÉ LuÉ xuÉå MüÉrÉïMüUhÉxÉÇbÉÉiÉå AÉiqÉÉlÉÇ mÉëirÉMçcÉåiÉÌrÉiÉÉUÇ mÉvrÉÌiÉ |
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Tr. A Sannyāsi who is śanta (has withdrawn from the extroverted pursuits of 

senses), dānta (has stopped the hankering for sense-pleasures), uparata (has freed 

himself from all types of desires), titikṣu (has forbearance while undergoing the pairs 

of opposites), samāhita (has composed oneself with single pointed concentration 

having withdrawn from all functions of senses and antaḥkaraṇa) sees (experiences) 

citsvarūpa pratyagātmā in this body itself. This accomplishment itself was described 

earlier (Bṛ.U.3-5-1) as ‘having thoroughly gained (nirvidya) the ātmavijñāna 

(ātmasākṣātkāra) called pāṇḍitya and bālya (the strength which totally discards the 

sense-indulgence by the means of ātmavidyā)’ (Bṛ.U.Bh.4-4-23).

These passages bear the testimony that an antaḥkaraṇa totally withdrawn 

from, and oblivious to the dualistic dṛśya jagat, and in conformity (similarity) to sākṣī 

caitanya, (i.e. akhaṇḍākāra-vṛtti) is indispensable in gaining ātmajñāna. This should 

also make it clear that mere understanding of ādhyātmika scriptures with tripuṭī and 

the perception of dṛśya dualistic jagat intact can never be the aparokṣa ātmajñāna. 

Such understanding, if it is correct, can only be the parokṣa-jñāna, indirect in nature.

It is needless to say that in such introvert state of antaḥkaraṇa with its 

saṃskāra-śeṣa (residual impressions) serving as a mirror, and which state is 

indispensable to gain ātmajñāna, the nitya anubhava-svarūpa (ever self-

experiencing principle) ātmā gets reflected in its upādhiless real nature. This reveals 

the nirupādhika ātmānubhava (experience or awareness of ātmā in its real nature) 

totally free from experiential saṃsāra. To know ‘I am hungry’, I should experience or 

be aware of hunger. To know that my hunger is appeased also I should experience the 

absence of hunger. Similarly to know that ‘I am free from experiential saṃsāra’, I 

must necessarily experience at least for a while in my full awareness (and not in sleep) 

that I am free from saṃsāra. The rule is: ‘Any undesirable subjective experience or 

deeply rooted erroneous notion can be terminated only by its opposite or correct 

subjective experience alone’ (Yo.Vā.Ni.U.79-31). Notwithstanding this to say that 

ātmajñāna is not experiential is an outcome of not understanding the full import of 

nitya anubhava-svarūpa (ever self-experiencing or ever self-evident) nature of ātmā. 

This will become clear from the following fact.

We mistake ourselves to be saṃsārī jīvas because we experience so all along. 

As a result we conclude because of ignorance that we are saṃsārīs. If in reality the 

self-evident ‘I’ is free from saṃsāra, we must experience ourselves to be totally free 

from saṃsāra in our full waking at least for a while and some pramāṇa that can never 

ANUBHŪTIPRAKĀŚA44



eÉQû

´ÉÑirÉÉSrÉÈ 

AlÉÑpÉuÉÉSrÉÈ cÉ rÉjÉÉxÉÇpÉuÉqÉç CWû mÉëqÉÉhÉÇ

be invalidated has to validate it as our real nature. Thus ātmānubhava becomes the 

basis for aparokṣa ātmajñāna. No separate efforts are needed to gain ātmānubhava 

except the ending of entire adhyasta dṛśya an from the range of one's cognition 

coupled with the ascertainment of ātmā by taking to śravaṇa, etc. The changeless 

caitanya ‘I’ (ātmā) which is the sākṣī of everything never becomes extinct like the 

heat of fire (Bṛ.U.4-3-23 to 30). Ātmā is vipaścit which never ceases to exist 

(aviparilupta) (Kṭ.U. 1-2-18). This being the nature of self-evident, self-

experiencing (anubhava-svarūpa) cit-svarūpa ātmā, it never loses its experience-

nature whether it is a state of ignorance or knowledge. Notwithstanding this fact to 

claim that ātmajñāna is not experiential is only the outcome of not knowing its (of 

ātmajñāna) nature. Impervious to the totally introvert state of mind required or being 

blissfully ignorant of such necessity, some people advocate that ātmajñāna is mere 

understanding of Vedānta which is a pramāṇa and therefore ātmānubhava is not 

required. They translate the word ‘anubhava’ (experience) or ‘svānubhava’ (one’s 

experience or the experience of ātmā) from ādhyātmika lore as knowledge or 

recognition, and the word ‘samāhita’ by a vague phrase such as ‘composed mind’ 

with a gleeful notion that they have proved their stand! They take ātmajñāna to be a 

process of information-gathering. This appears convincing because often the 

information passes as knowledge in the world. But the experience true to the entity to 

be known always precedes its knowledge if the entity is experientially available like 

the pratyakṣa jñāna (perceptual knowledge through sense-organs). Ātmā is always 

self-evident (nitya anubhava-svarūpa) the basic self-experiencing principle. It 

becoming non-experiential or eÉQû (inert) at any time is next to impossible. Therefore 

its knowledge must precede ātmānubhava free from saṃsāra. This requirement can 

never be vitiated.

Bhāṣyakāra asserts the above fact in the sūtrabhāṣya when he says, ‘In the 

case of Brahmajñāna, in addition to the śruti, etc., the direct experience of Brahman, 

(and reasoning) are also pramāṇas as it is appropriate to the context (´ÉÑirÉÉSrÉÈ 

AlÉÑpÉuÉÉSrÉÈ cÉ rÉjÉÉxÉÇpÉuÉqÉç CWû mÉëqÉÉhÉÇ) (Br.Sū.Bh.1-1-2). The appropriateness of 

experience as a pramāṇa is because ātmā (identical with Brahman) is always the self-

experiencing principle (nitya anubhava-svarūpa) and therefore its experiential 

nature never gets extinct. That is why the aparokṣa (direct) knowledge is just 

impossible without being aware of (or in other words without the experience of) 

ātmā/Brahman in reality free from saṃsāra including the pramātā (knower). This 

was verified earlier in the context of knowing hunger and its appeasement. It was 

ātmā 

Bh.
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AlÉÑpÉuÉÉuÉxÉÉlÉiuÉÉiÉç pÉÔiÉuÉxiÉÑÌuÉwÉrÉiuÉÉiÉç cÉ oÉë¼¥ÉÉlÉxrÉ

corroborated also by the rule cited by the sage Vasiṣṭha. Keeping in view these facts 

the bhāṣyakāra concludes his assertion by pointing out that Brahmajñāna culminates 

in its experience since it pertains to the ever-existent entity that is always experiential 

(AlÉÑpÉuÉÉuÉxÉÉlÉiuÉÉiÉç pÉÔiÉuÉxiÉÑÌuÉwÉrÉiuÉÉiÉç cÉ oÉë¼¥ÉÉlÉxrÉ) (Br.Sū.Bh.1-1-2). Therefore to say 

that Brahmajñāna does not need Brahmānubhava because Vedānta is a pramāṇa is a 

misconceived notion. Whether any direct knowledge needs or not the experience 

conforming to the entity to be known depends on the nature of that entity, and not the 

indispensable pramāṇa. This is why the truth revealed by Vedānta rests on three 

cardinal tests of śruti (Upaniṣads) yukti (reasoning) and anubhava (experience) true 

to the nature of ātmā free from saṃsāra. The reasoning and experience serve as 

pramāṇa only when they are in conformity with the śruti, but not otherwise.

Vedānta is not an exercise in verbosity, but the final means to set right our 

present 24x7 erroneous experience of calamitous saṃsāra by revealing our real 

nature ātmā totally free from saṃsāra whereby nitya Paramānanda ātmā which is 

always anubhava-svarūpa (self-experiencing principle) alone remains. This is only 

the continuance of nitya ātmānubhava in its real experiential nature free from hitherto 

sopādhika experiential saṃsāra. No new experience is produced. Only the 

obstructing veiling of adhyāsa is removed by the means provided by Vedānta. That is 

the fruition of Vedānta pramāṇa wherein that pramāṇa itself ceases in the absence of 

pramātā like the dream-pramāṇa on waking up (B.G.Bh.2-69). Brahmānubhava is 

defined as the imperceptible (atīndriya, without being an object of any senses) 

manifestation (appearance, revelation) of cit (caitanya, pure awareness) totally 

withdrawn from the cognition of dṛśya-viṣayas (AÌuÉwÉrÉiÉrÉÉ LuÉ ÌuÉwÉrÉÉlÉÑmÉU£ü-ÍcÉixTÑüUhÉÇ 

oÉë¼ÉlÉÑpÉuÉÈ|) (Ānandagiri gloss-Ke.U.Bh.2-1). Anything short of this is parokṣa-jñāna, 

but not aparokṣa in nature.

Those according to whom the prapañca-pravilāpana is not possible because 

of saṃskāra-śeṣa (residual impressions) in either nirvikalpa samādhi or in pralaya 

claim that the phrase ‘prapañca-pravilāpana’ means only ‘mithyā-niścaya’ 

(ascertainment of mithyātva or falsity) of saṃsāra/jagat. But without the ‘satya 

adhiṣṭhāna darśana’ (direct experience or cognition of real basis) the mithyā (false) 

nature of adhyasta (superimposed entity) cannot be ascertained. Only directly seeing 

the basis rope can prove that the superimposed snake is mithyā. Similarly only 

ātmānubhava (experience of ‘I’ in reality) coupled with śāstra-pramāṇa can 

ascertain the saṃsāra or prapañca to be mithyā. Simply parroting śāstra-pramāṇa by 
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itself is not a remedy of calamitous saṃsāra. It is like simply reading a medical 

prescription with full faith in the doctor. It cannot cure the disease. These topics will 

become more and more clear as we proceed with the text. Based on Upaniṣads the 

author does address all such wrong notions.

Bhāṣyakāra describes the samādhi or niruddha citta as ‘niruddham-sarvataḥ 

nivārita-pracāram’ (citta totally withdrawn from all extrovertedness, vṛttis and 

activities) (B.G.Bh.6-20). Niruddha citta is highly sāttvika whereas sleep is full of 

tamas with avidyā-vṛttis. Control of sense (akṣarodha) is a means of citta-nirodha. In 

yogic terminology it is called pratyāhāra-the abidance of senses in the citta itself 

after withdrawing themselves from their respective sense-objects (Pā.Yo.Sū.2-54). 

Thereby one gains total mastery over the senses (Pā.Yo.Sū.2-55). By developing 

staunch vairāgya (dispassion) through viveka, abstaining from all avoidable sense-

contacts and not loading the mind with unwanted informations help to gain the 

mastery over the senses. Reality of sense-objects and the jagat becomes more and 

more confirmed by consistent sense-indulgence. According to Yogaśāstra which 

leans on Sāṅkhya school of thought, the viṣayas (sense-objects) are real because of 

being the product of their prakṛti which is satya (real). Therefore the author specifies 

the yoga as described in the Vedas (Śv.U.2-8) because Upaniṣads have very clearly 

established the mithyātva (falsity) of dṛśya jagat and the non-dual nature of Brahman. 

Vedānta does accept the Pātañjala Yoga as a means to enable the mind to be a replica 

of ātmā, but it does not accept their doctrine which implies duality. Yoga as a means is 

very clear from the statement of Bhāṣyakāra: Samādhi pariśuddhena antaḥkaraṇena 

ātmā ………… upalabhamānaḥ (directly experiencing ātmā by the means of 

antaḥkaraṇa cleansed by samādhi (B.G.Bh.6-20). Thus Pātañjala Yoga is a citta-

cikitsaka śāstra – a scripture that treats the antaḥkaraṇa to make it fit to gain 

ātmajñāna and the jñānaniṣṭhā (firm abidance in self-knowledge).

The non-cognition of dṛśya jagat is a means to directly experience ātmā in its 

true nature without tripuṭī and to gain niṣṭhā in ātmajñāna. Once the jñānaniṣṭhā is 

gained and mithyātva is known beyond any trace of doubt, the appearance or 

disappearance of the jagat is immaterial. The author highlights this point.

xÉSÉiqÉlÉÈ mÉ×jÉapÉÔiÉqÉxÉ°ÕqrÉÉÌS 

iÉålÉ iÉiÉç |

pÉÉiuÉ¤ÉæÈ MüÉrÉïM×üSè uÉÉÅxiÉÑ ÍqÉjrÉæuÉ 

xrÉÉSè bÉOûÉÌSuÉiÉç ||34||

xÉSÉiqÉlÉÈ mÉ×jÉapÉÔiÉqÉxÉ°ÕqrÉÉÌS 

iÉålÉ iÉiÉç |

pÉÉiuÉ¤ÉæÈ MüÉrÉïM×üSè uÉÉÅxiÉÑ ÍqÉjrÉæuÉ 

xrÉÉSè bÉOûÉÌSuÉiÉç ||34||

xÉSÉiqÉlÉÈ 

mÉ×jÉMç 

pÉÔiÉqÉç 

pÉÔqrÉÉÌS 

xÉSÉiqÉlÉÈ 

the nature of ever-existence (sat) mÉ×jÉMç 

pÉÔiÉqÉç - that are (or appear to be) different 

pÉÔqrÉÉÌS - (the jagat consisting of) earth, 

- from the ātmā having 
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AxÉiÉç iÉålÉ 

iÉiÉç 

A¤ÉæÈ pÉÉiÉÑ uÉÉ 

MüÉrÉïM×üiÉç AxiÉÑ

iÉjÉÉÌmÉ bÉOûÉÌSuÉiÉç 

ÍqÉjrÉÉ LuÉ xrÉÉiÉç 

etc. - are false (mithyā) in nature 

- therefore iÉiÉç - (let) those (earth, etc.) 

A¤ÉæÈ - by the senses pÉÉiÉÑ - be perceived uÉÉ 

- or MüÉrÉïM×üiÉç - (be) useful AxiÉÑ - let it be 

(iÉjÉÉÌmÉ - even then) bÉOûÉÌSuÉiÉç - like pot, etc. 

ÍqÉjrÉÉ LuÉ xrÉÉiÉç - they are certainly mithyā 

(false) – (34)

AxÉiÉç iÉålÉ 34. The earth, etc., (together 

called jagat) that are (or appear to be) 

different from sat ātmā are mithyā 

(false) in nature. Therefore let them be 

perceived by the senses or be useful, 

(even then) they are certainly mithyā 

(false) like mud pot, etc.

As already seen earlier, devoid of mud there is no independent existence of 

mud pot or its utility. So also the jagat without sat, cit, ānanda ātmā neither appears to 

exist nor has its spell of saṃsāra. Physically the mud pot cannot be separated from the 

mud. Only in terms of knowledge one can know that the mud is real and the pot is only 

an erroneous appearance. Similarly by inquiry as guided by the Upaniṣads and 

consequent direct knowledge, it is possible to know that ātmā/Paramātmā is real and 

the jagat constituted of names and forms is false (mithyā). The direct cognition or 

experience of ātmā free from the superimposed jagat and consequent saṃsāra is 

essential to counteract the hitherto experience in the state of ignorance wherein ātmā 

is directly experienced to be a saṃsārī. The experiential sorrowful saṃsāra can be 

ended only by an antidotal experience wherein there is no saṃsāra at all. It is just like 

your experiential pangs of hunger can be overcome only by the remedy of 

experiential hunger-appeasement. Simply gathering the information from the 

scriptures with śraddhā in it is only parokṣa jñāna (indirect knowledge). Gaining the 

direct experience of ātmā is like the indispensability of directly seeing the crystal to 

be colourless without its upādhi to know its true nature when a crystal is mistaken to 

be red in the close proximity of a red hibiscus flower. Then only the appearance of the 

red colour seen in the crystal is known to be false. A mithyā appearance of a 

superimposed entity gets exposed only on seeing the satya basis totally free from that 

superimposed entity. Thereafter the appearance of superimposed entity can neither 

invoke any reality nor invalidate the true knowledge. Likewise on gaining niṣṭhā 

(firmness) in ātmā, the appearance of jagat is not a problem.

APAVĀDA - JAGAT IN REALITY 

IS ĀTMĀ

The result of self-inquiry (begun 

from vs.19) is now concluded by 

describing its final outcome expressed 

by the śruti in the phrase ‘kim iha anyam 

vāvadiṣat’ (What can I speak out of 

something other than Brahman in this 
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DSØÎauÉuÉåMüSØwOèrÉåSÇ 

eÉaÉSÉiqÉæuÉ lÉåiÉUiÉç |

LuÉÇ xÉirÉÉiqÉlÉÉåÅlrÉiÉç ÌMüÇ 

uÉxiÉÑiÉÉåÅxiÉÏÌiÉ vÉXçYrÉiÉå ||35||

DS Ø Î a u É u É åM üS Ø wO è r É É 

CSqÉç eÉaÉiÉç AÉiqÉÉ 

LuÉ CiÉUiÉç lÉ 

LuÉÇ 

xÉirÉÉiqÉlÉÈ AlrÉiÉç 

uÉxiÉÑiÉÈ AÎxiÉ 

CÌiÉ ÌMüÇ vÉXçYrÉiÉå 

jagat?) (Ai.U.1-3-13). The Paramātmā 

who entered the body as jīva ascertained 

that everything is falsely projected by 

māyā. The only reality is Brahman. 

Therefore ‘I’ am unable to speak of 

anything else other than Brahman 

because truly it does not exist. The next 

two verses explain this conclusion.

DSØÎauÉuÉåMüSØwOèrÉåSÇ 

eÉaÉSÉiqÉæuÉ lÉåiÉUiÉç |

LuÉÇ xÉirÉÉiqÉlÉÉåÅlrÉiÉç ÌMüÇ 

uÉxiÉÑiÉÉåÅxiÉÏÌiÉ vÉXçYrÉiÉå ||35||

DS Ø Î a u É u É åM üS Ø wO è r É É - by such 

discrimination (as told in the Upaniṣad) 

CSqÉç - this eÉaÉiÉç - world (Creation) AÉiqÉÉ - 

(gets reduced to) ātmā LuÉ - only CiÉUiÉç lÉ - 

(and) nothing other than ātmā LuÉÇ - thus 

xÉirÉÉiqÉlÉÈ AlrÉiÉç - something other than the 

real ātmā uÉxiÉÑiÉÈ - in reality AÎxiÉ - is there 

CÌiÉ - so ÌMüÇ - wherefore vÉXçYrÉiÉå - (it) is 

doubted (there is no scope for such 

doubt) – (35) 

35. By such discrimination (as 

told in the Upaniṣad) this world 

(Creation) gets reduced to ātmā only 

(and) nothing other than ātmā. Thus 

wherefore it is doubted that there is 

something in reality other than the real 

ātmā? (There is no scope for such 

doubt).

Here the discrimination is the 

actual ascertainment of what is real 

(satyam) and what is false (mithyā) 

A²rÉÉlÉlSÃmÉÉiqÉÉ xÉ×¹åÈ 

mÉÔuÉïqÉpÉÔ±jÉÉ |

iÉjÉæuÉÉ±ÉÌmÉ xÉqmÉ³ÉÉå oÉÑSèkrÉÉ 

xÉqrÉaÉç ÌuÉuÉåÍcÉiÉÈ ||36||

because there is a confusion of taking 

satyam (ātmā) as mithyā and the mithyā 

(jagat) to be satyam. In the direct 

cognition or experience of ātmā the 

entire jagat becomes extinct without any 

trace of it. This reveals that the dṛśya 

jagat can never be there in three periods 

of time. Thus it gets sublated (bādhita) in 

the wake of ātmajñāna exposing its 

mithyā (false) nature even if it appears to 

be there during the state of ignorance.

The phrase ‘jagat ātmā eva’ 

(jagat is ātmā only or gets reduced to 

ātmā) is a ‘sublated equation’ (bādhita 

sāmānādhikaraṇyam). It is just like 

saying ‘ the  th ief  i s  a  s tump’ 

(sthāṇurayam puruṣaḥ). A thief can 

never be a stump. But when a stump is 

mistaken for a thief, the above statement 

holds good by sublating the mistaken 

thief on seeing its basis the stump. Thief 

was imagined and the stump is the 

reality. So is the jagat (Creation) of 

names and forms falsely projected on the 

basis (adhiṣṭhāna) of ātmā. The jagat 

has no existence apart from ātmā.

‘Kim śaṅkate’ (wherefore it is 

doubted) is not an actual question, but it 

voices the objection suggesting that 

there is no scope for any doubt.

A²rÉÉlÉlSÃmÉÉiqÉÉ xÉ×¹åÈ 

mÉÔuÉïqÉpÉÔ±jÉÉ |

iÉjÉæuÉÉ±ÉÌmÉ xÉqmÉ³ÉÉå oÉÑSèkrÉÉ 

xÉqrÉaÉç ÌuÉuÉåÍcÉiÉÈ ||36||
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rÉjÉÉ xÉ×¹åÈ mÉÔuÉïqÉç 

A²rÉÉlÉlSÃmÉÉiqÉÉ 

ApÉÔiÉç 

iÉjÉÉ LuÉ 

A± AÌmÉ 

xÉqmÉ³ÉÈ 

CÌiÉ xÉqrÉMç 

ÌuÉuÉåÍcÉiÉÈ 

oÉÑSèkrÉÉ 

rÉjÉÉ xÉ×¹åÈ mÉÔuÉïqÉç 

Creation A²rÉÉlÉlSÃmÉÉiqÉÉ - ātmā who is 

non-dual happiness in nature ApÉÔiÉç - was 

there iÉjÉÉ LuÉ - truly in the same manner 

A± AÌmÉ - even now (during the state of 

Creation) xÉqmÉ³ÉÈ - (the same nature of 

ātmā) holds good (CÌiÉ - so) xÉqrÉMç - 

thoroughly ÌuÉuÉåÍcÉiÉÈ - (ātmā) ascertained 

oÉÑSèkrÉÉ - by the intellect – (36)

36. Just as before Creation there 

was ātmā who is non-dual happiness in 

nature, truly in the same manner even 

now (during the state of Creation) (the 

same nature of ātmā) holds good. So 

ātmā is (thus) thoroughly ascertained by 

the intellect.

Ātmā (Brahman) is the only ever-

existent sat principle and itself the cit 

(knowledge) and ānanda (limitless 

happiness) in nature. It is non-dual. It 

was before Creation, it is during 

Creation and continues forever even 

after the end of Creation. The 

superimposed (adhyasta) false Creation 

in no way can affect or change ātmā. 

Whether Creation is present or not ātmā 

continues to be the same. It is just like the 

rope which is the basis of a mistaken 

snake total ly  independent  and 

unaffected by the presence or absence of 

the superimposed snake. Bhāṣyakāra 

clarifies that the locus or basis of any 

superimposed entity is not at all 

connected to the virtues and the     

- just as - before 

iÉiÉiÉqÉqÉç

CijÉÇ xÉuÉÉïiqÉMüÇ oÉë¼ 

ÌuÉÌuÉcrÉ 

AxÉÉæ mÉÑlÉÈ AÌmÉ 

LiÉqÉç LuÉ xuÉqÉç AÉiqÉÉlÉqÉç 

oÉë¼iuÉålÉ urÉsÉÉåMürÉiÉç 

CijÉÇ xÉuÉÉïiqÉMüÇ oÉë¼ ÌuÉÌuÉcrÉ mÉÑlÉUmrÉxÉÉæ |

LiÉqÉåuÉ xuÉqÉÉiqÉÉlÉÇ oÉë¼iuÉålÉ urÉsÉÉåMürÉiÉç ||37||

defects of what is superimposed 

(Br.Sū.adhyāsa-bhāṣya).

APAVĀDA - ĀTMĀ IS BRAHMAN

The subsequent śruti continues 

further the description of how the jīva 

discovered its true nature. ‘The jīva 

described hitherto as the one who is none 

other than the Creator of jagat who 

entered the body through the aperture on 

the top of the head (vs.12) making 

oneself available as the jīva abiding in 

the body, discovered itself as Brahman, 

the most pervasive (tatatamam, iÉiÉiÉqÉqÉç)’ 

(Ai.U.1-3-13). In short, the true nature of 

dṛśya (perceptible) jagat and the jīva is 

the principle of Brahman. This is the gist 

of the topic of apavāda (refutation of 

Creation).

CijÉÇ xÉuÉÉïiqÉMüÇ oÉë¼ ÌuÉÌuÉcrÉ mÉÑlÉUmrÉxÉÉæ |

LiÉqÉåuÉ xuÉqÉÉiqÉÉlÉÇ oÉë¼iuÉålÉ urÉsÉÉåMürÉiÉç ||37||

CijÉÇ - thus xÉuÉÉïiqÉMüÇ oÉë¼ - Brahman 

the true nature (ātmā) of the entire jagat 

(or saṃsāra) ÌuÉÌuÉcrÉ - having ascertained 

AxÉÉæ - that jīva mÉÑlÉÈ AÌmÉ - and also, again 

LiÉqÉç LuÉ - truly this xuÉqÉç AÉiqÉÉlÉqÉç - oneself 

oÉë¼iuÉålÉ - as Brahman itself urÉsÉÉåMürÉiÉç - 

directly knew – (37)

37. Thus that jīva having 

ascertained Brahman the true nature of 

the entire jagat (or saṃsāra), again 

directly knew oneself truly as Brahman 

itself.
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AWûXçMüÉU¶É ÍcÉcNûÉrÉÉ ÍqÉjrÉÉ pÉÔqrÉÉÌSuÉiÉç iÉiÉÈ |

ÍcÉSÉiqÉæMüÉåÅuÉÍvÉ¹ÉåÅrÉÇ eÉÏuÉÉå oÉë¼æuÉ lÉåiÉUÈ||38|| 

AWûXçMüÉUÈ cÉ 

ÍcÉcNûÉrÉÉ pÉÔqrÉÉÌSuÉiÉç 

ÍqÉjrÉÉ iÉiÉÈ 

LMüÈ ÍcÉSÉiqÉÉ 

AuÉÍvÉ¹È LuÉÇ 

ArÉÇ eÉÏuÉÈ oÉë¼ LuÉ 

CiÉUÈ lÉ 

The inquirer here is the jīva who 

is none other than Īśvara who entered the 

body to make oneself available as jīva 

(vs.19). Caitanya (ātmā) endowed with 

the upādhi of māyā is Īśvara whereas the 

same caitanya conditioned by avidyā 

(self-ignorance) at individual level is the 

jīva. The caitanya distinguished from 

both upādhis is one and the same 

principle and not two distinct entities. 

This reveals that jīva in reality is Īśvara.

The next verse deduces the 

identity between jīva and Brahman by 

analysing the constituents of jīva as 

specified in the verse 15. The equation 

given therein was jīva as a composite 

entity of cit, reflected cit (cit pratibimba 

or cicchāya) and ahaṃkāra.

AWûXçMüÉU¶É ÍcÉcNûÉrÉÉ ÍqÉjrÉÉ pÉÔqrÉÉÌSuÉiÉç iÉiÉÈ |

ÍcÉSÉiqÉæMüÉåÅuÉÍvÉ¹ÉåÅrÉÇ eÉÏuÉÉå oÉë¼æuÉ lÉåiÉUÈ ||38||

AWûXçMüÉUÈ - the ‘I’ notion cÉ - and

ÍcÉcNûÉrÉÉ - reflection of caitanya pÉÔqrÉÉÌSuÉiÉç 

- like the earth, etc. ÍqÉjrÉÉ - are false iÉiÉÈ - 

therefore LMüÈ - the only ÍcÉSÉiqÉÉ - ātmā 

having the nature of cit (from the 

constituents of jīva) AuÉÍvÉ¹È - is left (LuÉÇ - 

thus) ArÉÇ - this eÉÏuÉÈ - jīva oÉë¼ LuÉ - is 

Brahman only CiÉUÈ lÉ - nothing else – 

(38)

38. The ‘I’ notion and the 

reflection of caitanya are false like the 

earth, etc. Therefore only the (real 

 

rÉjÉÉvÉÉx§ÉÇ ÌuÉÌuÉcrÉåijÉÇ 

mÉëirÉaSØwOèrÉÉ ÍcÉSÉiqÉlÉÈ |

xÉÉ¤ÉÉccÉMüÉU oÉë¼iuÉÇ eÉÏuÉÈ 

vÉÉlirÉÉÌSxÉÇrÉÑiÉÈ ||39||

vÉÉlirÉÉÌSxÉÇrÉÑiÉÈ 

eÉÏuÉÈ rÉjÉÉvÉÉx§ÉÇ 

CijÉÇ 

entity) left (from the constituents of jīva) 

is ātmā having the nature of cit. Thus jīva 

is Brahman only and nothing else.

On scrutinizing the constituents 

of jīva, the false (mithyā) nature of 

ahaṃkāra (‘I’ notion) and the reflection 

of caitanya becomes clear on account of 

their transitory nature. They are the 

products of transient superimposed 

(adhyasta) upādhis. The remaining cit 

(caitanya) happens to be the true nature 

of jīva. It is all the time same whether the 

status of jīva is superimposed on cit or 

not. Thus jīva in reality is Brahman the 

all pervasive caitanya. On inquiry with 

an eligible mind its ever-liberated nature 

becomes evident because the notion of 

bondage is false (mithyā) in nature.

Who and how of gaining the 

knowledge of identity between jīva and 

Brahman begun in the verse 37 is 

explained now.

rÉjÉÉvÉÉx§ÉÇ ÌuÉÌuÉcrÉåijÉÇ 

mÉëirÉaSØwOèrÉÉ ÍcÉSÉiqÉlÉÈ |

xÉÉ¤ÉÉccÉMüÉU oÉë¼iuÉÇ eÉÏuÉÈ 

vÉÉlirÉÉÌSxÉÇrÉÑiÉÈ ||39||

vÉÉlirÉÉÌSxÉÇrÉÑiÉÈ - endowed with 

sādhana-catuṣṭaya-saṃpatti (fourfold 

prerequisite) comprising śama (mastery 

over the mind), dama (mastery over the 

senses), etc. eÉÏuÉÈ - jīva rÉjÉÉvÉÉx§ÉÇ - in 

accordance with the scriptures CijÉÇ - thus 
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ÌuÉÌuÉcrÉ mÉëirÉaSØwOèrÉÉ 

ÍcÉSÉiqÉlÉÈ 

oÉë¼iuÉÇ 

xÉ É¤É ÉccÉMü ÉU 

ÌuÉÌuÉcrÉ mÉëirÉaSØwOèrÉÉ 

the totally introvert buddhi conforming 

to ātmā ÍcÉSÉiqÉlÉÈ - of cidātmā (of ātmā 

whose nature is cit) oÉë¼iuÉÇ - identity with 

Brahman xÉÉ¤É ÉccÉMü ÉU - directly 

experienced – (39)

39. The jīva endowed with 

- having ascertained - by sādhana-catuṣṭaya-sa patti (fourfold 

prerequisite) comprising śama, dama, 

etc. having ascertained (one's real 

nature) in accordance with the scriptures 

directly experienced the identity of 

cidātmā with Brahman by the totally 

introvert buddhi conforming to ātmā.

ṃ

Ātmā is an entity imperceptible to the senses. It being the very nature of the 

knower (pramātā) cannot be the object of itself. It is well-known that a subject cannot 

be its object. Its inquiry has to be strictly as guided by the Upaniṣads. In the academic 

education the intelligence alone counts. But ātmajñāna needs an antaḥkaraṇa or 

buddhi capable of conforming itself to the true nature of ātmā as its replica. Then only 

avidyā (self-ignorance) can be ended. Otherwise it remains as parokṣajñāna only, at 

best a proper understanding of Vedānta-śāstra. Therefore Vedānta highlights the 

indispensability of cultivating sādhana-catuṣṭaya-saṃpatti. They are:

i) Viveka (discrimination between ātmā and anātmā).

ii) Vairāgya (dispassion or disinterestedness in the sense-pleasures here and 

hereafter by seeing their defects and incompetency to make oneself 

contended).

iii) The group of six disciplines such as śama, dama, etc.: a) Śama is the 

mastery over the mind. b) Dama is the mastery over the senses. c) 

Uparama is the withdrawal from the preoccupation in karmas. d) Titikṣā is 

the endurance or forbearance of pairs of opposites such as pain and 

pleasure, heat and cold, honour and dishonour, etc., and other pinpricks of 

life. e) Śraddhā is the attitude of trust in Īśvara, guru and the śāstras 

(scriptures) with a firm conviction that they are useful. f) Samādhāna is 

the composure of the mind.

iv) Mumukṣutvam is an intense yearning for liberation from saṃsāra.

All the above prerequisite along with Karmayoga including bhakti (devotion) 

and other values such as amānitvam (absence of pride), etc., (B.G.13-7 to 11) enables 

the antaḥkaraṇa to be pure (śuddha). In such an antaḥkaraṇa only the ātmā/Brahman 

gets reflected in its true nature without the adhyasta (superimposed) features of all 

upādhis. Such a vṛtti (thought) called akhaṇḍākāra or ātmākāra vṛtti is described 
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here as pratyak-dṛṣṭi. The word pratyak (interior) shows the introvertedness of such a 

thought centred on ātmā alone to the total exclusion of all extrovertedness. Cidātmā 

so experienced directly gets revealed itself as Brahman by the mahāvākya pramāṇa. 

This is sākṣātkāra wherein the self-evident ātmā having the same nature (tādātmya) 

of Brahman gets revealed on its own. Even the akhaṇḍākāra vṛtti which was 

necessary in the beginning gets dropped at the final stage. What remains is Brahman 

in its true nature totally free from prapañca.

CSÍqÉirÉmÉUÉå¤ÉåhÉ SSvÉåïÌiÉ ÌuÉuÉ¤ÉrÉÉ |

CSlSìlÉÉqÉÉpÉÔe¥ÉÉlÉÏ uÉærÉÉMüUhÉSØÌ¹iÉÈ ||40||

u É æ r É ÉM üUh ÉS Ø Ì¹i É È 

CSqÉç CÌiÉ 

AmÉUÉå¤ÉåhÉ SSvÉï CÌiÉ 

ÌuÉuÉ¤ÉrÉÉ ¥ÉÉlÉÏ 

CSlSìlÉÉqÉ ApÉÔiÉç

APAVĀDA - JÑĀNĪ  IS CALLED 

INDRA

The śruti further describes the 

exclamation of the jīva who has 

discovered directly its true nature ātmā: 

‘Oh, I saw (directly experienced) this 

(the most proximate ‘I’ referred to as 

idam) true nature of mine. Because of 

this vision the jñānī or ātmā has the name 

‘Idandraḥ’. The same Idandra is called 

indirectly as ‘Indraḥ’ because it is dear to 

deities or the exalted ones that they are 

addressed indirectly by a nickname’ 

(Ai.U.1-3-13, 14). The next three verses 

explain this topic.

CSÍqÉirÉmÉUÉå¤ÉåhÉ SSvÉåïÌiÉ ÌuÉuÉ¤ÉrÉÉ |

CSlSìlÉÉqÉÉpÉÔe¥ÉÉlÉÏ uÉærÉÉMüUhÉSØÌ¹iÉÈ ||40||

u É æ r É ÉM üUh ÉS Ø Ì¹i É È -  from the 

grammarian's viewpoint CSqÉç CÌiÉ - as 

‘this’ AmÉUÉå¤ÉåhÉ - directly SSvÉï - saw CÌiÉ 

ÌuÉuÉ¤ÉrÉÉ - in the sense of ¥ÉÉlÉÏ - jñānī  

CSlSìlÉÉqÉ - named ‘Idandra’ ApÉÔiÉç- became 

– (40)

40. From the grammarian's 

viewpoint the jñānī got named ‘Idandra’ 

iÉÍqÉlSì CirÉÉWÒûUlrÉå lÉÉqlÉÈ mÉÉUÉå¤rÉÍxÉkSrÉå |

mÉÔerÉxrÉ SåuÉÌmÉ§ÉÉSåÈ mÉUÉå¤ÉÇ lÉÉqÉ ÌWû ÌmÉërÉqÉç ||41||

ÌMüliÉÑ AlrÉå iÉqÉç 

ClSìÈ CÌiÉ AÉWÒûÈ 

lÉÉqlÉÈ mÉÉUÉå¤rÉÍxÉkSrÉå 

mÉÔerÉxrÉ 

in the sense that he saw Brahman 

directly as ‘this’.

The pronoun idam (this) is used 

for all proximate entities other than ‘I’ 

(ātmā) which can be known very clearly. 

Ātmā can never be ‘this’ (idam). Yet, the 

word ‘idam’ (this) is used for ātmā to 

suggest its total proximity as ‘I’ itself 

besides the clarity of its knowledge that 

one can gain. Further, ātmā cannot be an 

ocular object because it is the caitanya 

principle that enables the eye itself to 

see. Even then the verb saw (dadarśa or 

adarśam in the śruti) is used to show the 

directness of ātmajñāna without even 

the tripuṭī. Such a usage is employed 

because the sight is the most direct and 

powerful mode of perception. It is well-

known in the court of law that an eye-

witness is the final evidence.

iÉÍqÉlSì CirÉÉWÒûUlrÉå lÉÉqlÉÈ mÉÉUÉå¤rÉÍxÉkSrÉå |

mÉÔerÉxrÉ SåuÉÌmÉ§ÉÉSåÈ mÉUÉå¤ÉÇ lÉÉqÉ ÌWû ÌmÉërÉqÉç ||41||

(ÌMüliÉÑ - but) AlrÉå - others iÉqÉç - that 

Idandra ClSìÈ CÌiÉ - as Indraḥ AÉWÒûÈ - call 

lÉÉqlÉÈ - of the name mÉÉUÉå¤rÉÍxÉkSrÉå - to 

present indirectly mÉÔerÉxrÉ - to the 
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SåuÉÌmÉ§ÉÉSåÈ 

mÉUÉå¤ÉÇ lÉÉqÉ 

ÌWû ÌmÉërÉqÉç 

adorable one - such as deity, 

father, etc. mÉUÉå¤ÉÇ lÉÉqÉ - indirect name 

(instead of addressing by the actual one) 

ÌWû - because ÌmÉërÉqÉç - is dear (41)

41. But, others call that Idandra 

as Indraḥ to present it indirectly because 

an indirect name (nickname) (instead of 

addressing by the actual one) is dear to 

the adorable one such as deity, father, 

etc.

Respectable or elderly persons do 

not like themselves being addressed by 

their personal names. They prefer to be 

called by some change in their names or 

some adjective or a word of respect. 

Even till now in India the custom of wife 

not taking the name of her husband and 

the children not addressing their parents 

or grandparents by their proper name is 

followed in many regions except in case 

of introducing oneself. It is interesting to 

note that in the state of Maharashtra till 

recently, while conversing, the husband 

used to address his wife indirectly by the 

phrase ‘did you listen?’ (aikala kā?) and 

the wife to the husband as ‘I said’ (mī 

mhaṭala). Bṛhadāraṇyaka śruti states: 

‘Deities are somewhat fond of being 

addressed by an indirect name and 

dislike the direct one’ (Bṛ.U.4-2-2). 

Therefore ‘Idandra’ the etymological 

name of a jñānī who is identical with 

Brahman is not in much usage. Instead, a 

changed name, ‘Indra’ is in vogue. 

SåuÉÌmÉ§ÉÉSåÈ 

– 

mÉUqÉåµÉUÃmÉiuÉÉSmÉÏlSìiuÉÍqÉWûÉåÍcÉiÉqÉç |

xÉqÉÉmiÉÉ oÉë¼ÌuÉ±årÉqÉÑ¨ÉqÉxrÉÉÍkÉMüÉËUhÉÈ ||42||

mÉUqÉåµÉUÃmÉiuÉÉiÉç 

¥ÉÉÌlÉlÉÈ

ClSìiuÉqÉç AÌmÉ 

CWû 

EÍcÉiÉqÉç 

CrÉqÉç oÉë¼ÌuÉ±É 

E¨ÉqÉxrÉ AÍkÉMüÉËUhÉÈ 

xÉqÉÉmiÉÉ 

Primarily in vogue the name ‘Indra’ 

refers to the King of devatās (deities) 

which suggests the exaltedness. An 

ātmajñānī being Brahman itself is the 

most exalted one. Thus the name ‘Indra’ 

aptly applies to a jñānī.

The verbal root ‘ind’ means to 

have great power or overlordship. Thus, 

the word ‘Indra’ means the overlord the 

Parameśvara. Bṛhadāraṇyakopaniṣad 

( 2 -5 -19)  dec l a re s  t ha t  ‘ Indra  

(Parameśvara) appears to be many on 

account of buddhi or identification with 

various upādhis (called māyā), but not in 

reality’. A jñānī being Parameśvara 

himself in reality, the name Indra can 

directly point to him. Having told this 

fact the first chapter of Aitareyopaniṣad 

is concluded now.

mÉUqÉåµÉUÃmÉiuÉÉSmÉÏlSìiuÉÍqÉWûÉåÍcÉiÉqÉç |

xÉqÉÉmiÉÉ oÉë¼ÌuÉ±årÉqÉÑ¨ÉqÉxrÉÉÍkÉMüÉËUhÉÈ ||42||

mÉUqÉåµÉUÃmÉiuÉÉiÉç - because of being 

identical with Parameśvara (¥ÉÉÌlÉlÉÈ) 

ClSìiuÉqÉç AÌmÉ - the status of jñānī as Indra 

CWû - (as described) here in the 

Aitareyopaniṣad EÍcÉiÉqÉç - is quite 

befitting CrÉqÉç oÉë¼ÌuÉ±É - this Brahmavidyā 

(taught so far) E¨ÉqÉxrÉ AÍkÉMüÉËUhÉÈ - for a 

highly eligible seeker xÉqÉÉmiÉÉ - is 

adequate – (42)

42. The status of a jñānī as Indra 

as described here in the Aitareyopaniṣad 

is quite befitting because both jñānī and 
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Parameśvara are identical. This 

Brahmavidyā (taught so far) is adequate 

for a highly eligible seeker.

This Upaniṣad started with the 

declaration that before Creation ātmā 

without the manifest names and forms 

only was there. Then Creation was 

superimposed including the entity jīva. 

Further the jīva inquired into its nature 

and that of jagat only to discover itself to 

be nothing but Brahman in reality. The 

Upaniṣad adopted the method of 

adhyāropa (superimposition) and its 

apavāda (refutation). This much 

teaching of Brahmavidyā is sufficient to 

a highly eligible (uttama) seeker who 

has intense vairāgya (dispassion), 

mastery over the mind and the senses 

besides other prerequisite. The seekers 

who are in the category of mediocre 

(madhyama) or dull (manda) eligibility 

(adhikāritva) need to be taught more 

elaborately. Therefore Upaniṣad 

continues its teaching.

VAIRĀGYA (DISPASSION) - 

THREE BIRTHS

In gaining the ātmajñāna vividly, 

intense mumukṣā  (yearning for 

liberation) and vairāgya are the most 

indispensable. When these two things 

are accomplished, the other requisite 

such as śama, dama, etc., become 

effective and fruitful. If mumukṣā and 

vairāgya are dull, the śama and dama, 

ÌuÉU£üxrÉÉå£üoÉÉåkÉÈ xrÉÉSè uÉæUÉarÉÇ SÉåwÉSvÉïlÉÉiÉç |

eÉlqÉæuÉ mÉëjÉqÉÉå SÉåwÉxiÉ¯ÏpÉixÉÉ ÌlÉÃmrÉiÉå ||43||

etc., even if they appear to be there, they 

are no better than an illusive mirage in a 

desert (Vi.Cu.29, 30). Considering the 

unique role of vairāgya, the śruti 

expounds it in a greater detail. In the 

context of adhyāropa (superimposition) 

the Upaniṣad had pointed out the 

waking, dream and sleep as the three 

places or abodes (called āvasathas) 

inhabited by the jīva (Ai.U.1-3-12) 

(vs.16 and 17). The same topic is further 

elaborated in the third chapter of this 

Upaniṣad by describing the three births 

of jīva. First of all the jīva enters the 

semen of the would be father. From there 

reaching the mother's womb by 

conception is the first birth (Ai.U.2-1-1). 

The actual birth in the form of the son 

from the mother's womb is the second 

birth in the light of the first birth in the 

form of semen (retas) conceived as 

foetus in the womb (Ai.U.2-1-3). At the 

end of the present life after death 

entering the body of the next father as 

semen is the third birth (Ai.U.2-1-4). The 

purpose of narrating all these is to 

inculcate intense vairāgya in the 

mumukṣu (seeker of liberation). 

Therefore the next verse introduces 

vairāgya as one of the main means in 

gaining self-knowledge by highlighting 

its role.

ÌuÉU£üxrÉÉå£üoÉÉåkÉÈ xrÉÉSè uÉæUÉarÉÇ SÉåwÉSvÉïlÉÉiÉç |

eÉlqÉæuÉ mÉëjÉqÉÉå SÉåwÉxiÉ¯ÏpÉixÉÉ ÌlÉÃmrÉiÉå ||43||
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E£üoÉÉ åkÉÈ 

ÌuÉU£üxrÉ xrÉÉiÉç 

uÉæUÉarÉÇ 

SÉåwÉSvÉïlÉÉiÉç xrÉÉiÉç

mÉëjÉqÉÈ 

SÉåwÉÈ 

eÉlqÉ LuÉ 

iÉ¯ÏpÉixÉÉ 

ÌlÉÃmrÉiÉå 

E£üoÉÉ åkÉÈ 

knowledge (revealed by the śruti so far) 

ÌuÉU£üxrÉ xrÉÉiÉç - can be gained (only) by a 

dispassionate (virakta) person uÉæUÉarÉÇ - 

vairāgya SÉåwÉSvÉïlÉÉiÉç xrÉÉiÉç  - takes place by 

dwelling on the defects of sense-objects 

and one's existence as a saṃsārī  mÉëjÉqÉÈ 

SÉåwÉÈ - the main defect (of sāṃsārika or 

worldly existence) eÉlqÉ LuÉ - is taking to 

birth only iÉ¯ÏpÉixÉÉ - the loathsomeness 

and fright of birth ÌlÉÃmrÉiÉå - is being 

- the direct self-

( )

described (43)

43. The direct self-knowledge 

(revealed by the śruti so far) can be 

gained (only) by a dispassionate 

(virakta) person. Vairāgya takes place 

by dwelling on the defects of sense- 

objects and one's existence as a saṃsārī. 

The main defect (of sāṃsārika or 

worldly) existence is taking to birth only. 

(Therefore) the loathsomeness and the 

fright of birth is being described.

– 

The direct ātmajñāna-Brahmajñāna can be gained only by a person who has 

total vairāgya. He is the best eligible one to gain this knowledge. Total 

disinterestedness in all the desirable things ranging from the post of Hiraṇyagarbha 

to any insignificant sense-object is the highest vairāgya. People generally fall for 

sense-objects (viṣayas) being enamoured by some virtues in them. As a result, they 

conveniently ignore the fact that viṣayas breed perpetual sorrows in the long run. 

Bhagavān Kṛṣṇa describes the sense-pleasures as nectarine to begin with, but at the 

end they become like poison (B.G.18-38). He has fixed a big name-plate to this world. 

It is: ‘Anityam (transient) asukham (sorrowful)’ (B.G.9-33). No sensible person will 

opt for an immediate transient pleasure which ends in enormous sorrow. Therefore 

the first stepping stone for developing vairāgya is viveka - the faculty of 

discrimination as to what is everlasting and what is ephemeral. In spite of seeming 

virtues the inherent defects in the sense-object will dissuade a person from indulging 

in the viṣayas. No one would like to eat the sweets that are poisonous. It should be kept 

in the mind that the chief instrument of sense-indulgence is the physical body coupled 

with the subtle body. Our entire care and concern is for these bodies only. But it is a 

fact that body is the biggest source of sorrows beginning from birth up to the death 

besides being infested in between by diseases, cyclic hunger and thirst, old age, etc. 

The mind preoccupied in sense-indulgence can never hope to take to self-inquiry and 

gain ātmajñāna. Thus vairāgya becomes indispensable. 
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xuÉaÉÉï²É lÉUMüÉ²ÉrÉÇ uÉ×Ì¹²ÉUÉ³ÉxÉÇÎxjÉiÉÈ |

mÉëÌuÉvrÉ ÌmÉiÉUÇ iÉ§É aÉpÉÉåï pÉuÉÌiÉ UåiÉÍxÉ ||44||

ArÉÇ xuÉaÉÉïiÉç uÉÉ 

lÉUMüÉiÉç uÉÉ 

uÉ×Ì¹²ÉUÉ A³ÉxÉÇÎxjÉiÉÈ 

pÉÑerÉqÉÉlÉiÉS³É²ÉUÉ ÌmÉiÉUÇ mÉëÌuÉvrÉ 

iÉ§É 

UåiÉÍxÉ aÉpÉïÈ 

pÉuÉÌiÉ 

imprint undesirable impressions in the 

mental texture of the would-be baby. 

Pre-natal education was a matter of 

common knowledge and practice in the 

ancient India. 

VAIRĀGYA - THE FIRST BIRTH

The purpose of śruti in describing 

the three births is to expose the defects in 

the bodies which are most dear to all. 

The author here is going to describe the 

first birth in the verses from 44 to 46, the 

second in 47 to 52 and the third in 53 and 

54. It should be kept in mind that the 

main purpose of this description is to 

inculcate vairāgya towards the body 

wherein we get totally involved. The 

topic of transmigration is discussed in 

g r ea t e r  de t a i l  i n  t he  chap t e r  

Janakavidyāprakāśa (A.Pr.18-205 to 

242).

xuÉaÉÉï²É lÉUMüÉ²ÉrÉÇ uÉ×Ì¹²ÉUÉ³ÉxÉÇÎxjÉiÉÈ |

mÉëÌuÉvrÉ ÌmÉiÉUÇ iÉ§É aÉpÉÉåï pÉuÉÌiÉ UåiÉÍxÉ ||44||

ArÉÇ - this jīva xuÉaÉÉïiÉç uÉÉ - either 

from heaven lÉUMüÉiÉç uÉÉ - or from hell 

uÉ×Ì¹²ÉUÉ - along with the rain A³ÉxÉÇÎxjÉiÉÈ - 

(having come down) remains in the food 

(such as rice, wheat, vegetation, etc.) 

(pÉÑerÉqÉÉlÉiÉS³É²ÉUÉ) ÌmÉiÉUÇ mÉëÌuÉvrÉ - having 

entered the body of the father (through 

the means of eaten food) iÉ§É - there (in 

that body) UåiÉÍxÉ - in the semen aÉpÉïÈ - 

foetus pÉuÉÌiÉ - becomes – (44)

 

 

I n  s o m e  m a n u s c r i p t s  o f  

Aitareyopaniṣad, before the beginning 

and after the end of second chapter, two 

instructions are appended. In the 

beginning the pregnant ladies are 

requested to leave the audience 

(apakrāmantu garbhiṇyaḥ). At the end 

they are requested to resume their seats 

(yathāsthānam garbhiṇyaḥ). This is to 

avoid their exposing to the teaching on 

vairāgya centred on birth. It will be a 

great offence if by developing vairāgya 

they neglect the upbringing of foetus 

without realizing their immediate duty. 

Already accepted commitments will 

have to be honoured. If they had 

developed vairāgya before marriage, 

occasion of such duty itself will not crop 

up in the absence of marriage. That does 

not mean that ladies should not develop 

vairāgya after marriage. Even a 

youngster who develops vairāgya soon 

after marriage cannot leave the young 

wife in the lurch to fend for herself and 

take himself to sannyāsa. According to 

the scriptures the consent of his wife is 

necessary in such cases. It is also well-

known that in general the only son of the 

parents is not expected to take to 

sannyāsa. The above instructions can 

also be for the purpose of avoiding any 

possible lustful thoughts in the minds of 

the pregnant ladies on listening to the 

occasion of conception contained in the 

teaching. Such unwanted thoughts can 
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44. The jīva having come down 

either from heaven or hell along with the 

rain remains in the food (such as rice, 

wheat, vegetation, etc.). (Then) having 

entered the body of the father (when that 

food is eaten) becomes a foetus there (in 

that body) in the semen (śukra).

Saṃsāra  is  beginningless 

(anādi). So the transmigration is also 

beginningless. In such an incessant flow 

of bodies wielded by the jīva, the 

numbering of bodies as the first, second, 

etc., has to be with reference to a certain 

point. Here the counting is with 

reference to the present human body of 

the mumukṣu. In accordance with the 

past karmaphalas (results of action) the 

jīva goes to heaven or hell, etc. After the 

exhaustion of those karmaphalas which 

procured for him the heaven or hell, 

while descending to the earth, the space, 

air, clouds, rain, etc., are used as couriers 

without any identification with them. 

This is explained in the context of a 

upāsanā called pañcāgnividyā (Ch.U.5-

10). Through the rain fallen on the earth 

(and not on the rocks or oceans), the jīva 

enters and remains in the food such as 

grains, vegetation, etc. When such food 

is eaten by a potential father (and not by 

old people or children, etc.) the jīva 

enters his semen. This shows that to gain 

a human embodiment is difficult and 

fraught with rare chance. Therefore 

having got the human body, the first and 

the foremost duty is to gain the 

iÉSìåiÉÈ ÌmÉiÉ×SåWûxjÉÇ xÉuÉÉïXçaÉåprÉÈ xÉqÉÑÎijÉiÉÇ |

ÌmÉiÉÑÈ xuÉSåWûÉå aÉpÉÉïZrÉSåWû¶ÉåÌiÉ uÉmÉÑ²ïrÉqÉç ||45||

Îx§ÉrÉÉÇ ÍxÉgcÉÌiÉ iÉSìåiÉxiÉimÉÑ§ÉÉåimÉÉSlÉÇ ÌmÉiÉÑÈ |

mÉÑ§ÉÃmÉåhÉ iÉeeÉlqÉ ÌmÉiÉÑUÉ±Ç xuÉrÉÇ M×üiÉqÉç ||46||

ÌmÉiÉ×SåWûxjÉÇ 

iÉSè UåiÉÈ xÉuÉÉïXçaÉåprÉÈ 

xÉqÉÑÎijÉiÉqÉç ÌmÉiÉÑÈ 

xuÉSåWûÈ 

aÉpÉÉïZrÉSåWûÈ cÉ 

CÌiÉ uÉmÉÑ²ïrÉqÉç 

iÉSè UåiÉÈ 

ātmajñāna.

iÉSìåiÉÈ ÌmÉiÉ×SåWûxjÉÇ xÉuÉÉïXçaÉåprÉÈ xÉqÉÑÎijÉiÉÇ |

ÌmÉiÉÑÈ xuÉSåWûÉå aÉpÉÉïZrÉSåWû¶ÉåÌiÉ uÉmÉÑ²ïrÉqÉç ||45||

ÌmÉiÉ×SåWûxjÉÇ - abiding in the body of 

the father iÉSè - that UåiÉÈ - semen xÉuÉÉïXçaÉåprÉÈ 

- from all limbs xÉqÉÑÎijÉiÉqÉç - is born ÌmÉiÉÑÈ - 

in the case of father xuÉSåWûÈ - his own body 

aÉpÉÉïZrÉSåWûÈ cÉ - and the body called foetus 

in the form of semen where a jīva has 

entered CÌiÉ - so uÉmÉÑ²ïrÉqÉç - there are two 

bodies – (45)

45. That semen (sperm) in the 

father's body is born from his all limbs as 

their essence. In the case of the father, 

there are now two bodies, viz. his own 

body and the body called foetus in the 

form of semen where a jīva has entered. 

The food assimilated by the 

father becomes different primary fluids 

or essential ingredients of the body 

called dhātus. They are seven in all and 

the seventh one is the semen (śukra or 

vīrya). The jīva gets identified with the 

semen which is now called its body in the 

form of foetus (garbha). This semen 

now called foetus is the essence of 

father's body. Therefore it happens to be 

father's second body in relation to the 

original one. 

Îx§ÉrÉÉÇ ÍxÉgcÉÌiÉ iÉSìåiÉxiÉimÉÑ§ÉÉåimÉÉSlÉÇ ÌmÉiÉÑÈ |

mÉÑ§ÉÃmÉåhÉ iÉeeÉlqÉ ÌmÉiÉÑUÉ±Ç xuÉrÉÇ M×üiÉqÉç ||46||

iÉSè UåiÉÈ - that semen (in the form of 
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Îx§ÉrÉÉÇ ÍxÉgcÉÌiÉ 

iÉiÉç 

ÌmÉiÉÑÈ mÉÑ§ÉÉåimÉÉSlÉÇ 

iÉiÉç 

ÌmÉiÉÑÈ 

mÉÑ§ÉÃmÉåhÉ AÉ±Ç 

eÉlqÉ xuÉrÉÇ M×üiÉqÉç 

foetus) - in his wife - (the 

father) instils iÉiÉç - that act of instilling 

(is) ÌmÉiÉÑÈ mÉÑ§ÉÉåimÉÉSlÉÇ - begetting the son on 

the part of the father iÉiÉç - that instilling of 

semen in the wife's womb ÌmÉiÉÑÈ - of the 

father mÉÑ§ÉÃmÉåhÉ - in the form of son AÉ±Ç - is 

(father's) first eÉlqÉ - birth xuÉrÉÇ M×üiÉqÉç - 

(that) is brought forth by (father) himself 

– (46)

46. When the father instils that 

semen (in the form of foetus) in his wife, 

that act of instilling corresponds to the 

begetting of son on father's part. That is 

the first birth of the father in the form of a 

son brought forth by himself.

Actually it is the wife who 

conceives the foetus and delivers it later 

as a baby and not the father. And yet, the 

semen in the father's body where the jīva 

has entered is called foetus by the śruti 

since the locus of the foetus started there. 

With current  knowledge about 

chromosomal constitution of human 

genome it can be stated that the Y 

chromosome is a must for a progeny to 

develop into a male. The Y chromosome 

passes from male to male, i.e. father to 

son. The mother does not have the Y 

chromosome and cannot provide this 

chromosome. The male differentiating Y 

chromosome passes from father to son 

generation after generation. Therefore 

its transfer by the father to the mother's 

Îx§ÉrÉÉÇ ÍxÉgcÉÌiÉ 

rÉÉåÌwÉ±ÉåÌlÉÇ mÉëÌuÉvrÉÉrÉÇ rÉÉåÌwÉªpÉåï xTÑüOûÏpÉuÉåiÉç |

rÉÉåÌwÉ²ÏrÉåïhÉ mÉÑ¹ÉåÅxÉÉæ iÉ¬åWåûlÉæMüiÉÉÇ uÉëeÉåiÉç ||47||

ArÉÇ rÉÉåÌwÉ±ÉåÌlÉÇ 

mÉëÌuÉvrÉ 

rÉÉåÌwÉªpÉåï 

womb is considered as the first birth of 

the father in the form of his son. This 

shows that the jīva is present in the 

mother's womb from the first day of 

conception. Nowadays the abortion is 

rampant because of the wrong notion 

that the jīva enters the foetus after the 

couple of months since conception. This 

is not correct according to Aitareya, 

Chāndogya  and Bṛhadāraṇyaka  

Upaniṣads. The jīva is there in the 

mother's womb from the first day of 

conception. The foetus gains the full 

experiential level of consciousness in its 

fifth month (Brahmāṇda Purāṇa; 

Adhyā tma-Rāmāyaṇa ,  Kiṣkindha 

Kāṇḍa 8-21 to 29). Until that it is in a 

state of swoon from the very time of its 

departure from the heaven or hell. 

Killing a fainted person is also a murder. 

Thus abortion is certainly sinful. 

VAIRĀGYA - THE  SECOND 

BIRTH

To point out the second birth, the 

disgustful condition in the mother's 

womb is described so that one develops 

vairāgya and gets liberated by acquiring 

ātmajñāna.

rÉÉåÌwÉ±ÉåÌlÉÇ mÉëÌuÉvrÉÉrÉÇ rÉÉåÌwÉªpÉåï xTÑüOûÏpÉuÉåiÉç |

rÉÉåÌwÉ²ÏrÉåïhÉ mÉÑ¹ÉåÅxÉÉæ iÉ¬åWåûlÉæMüiÉÉÇ uÉëeÉåiÉç ||47||

ArÉÇ - this jīva rÉÉåÌwÉ±ÉåÌlÉÇ - the female 

organ of generation mÉëÌuÉvrÉ - having 

entered rÉÉåÌwÉªpÉåï - in the womb of the 
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xTÑüOûÏpÉuÉåiÉç AxÉÉæ 

rÉÉåÌwÉ²ÏrÉåïhÉ 

mÉÑ¹È iÉSè SåWåûlÉ 

LMüiÉÉÇ uÉëeÉåiÉç 

AlrÉjÉÉ 

aÉÑsqÉurÉÉÍkÉuÉiÉç 

AÉliÉUÈ aÉpÉïÈ  

LlÉÉÇ Îx§ÉrÉÇ 

WûlrÉÉiÉç xuÉÉXçaÉuÉiÉç 

LlÉÉÇ lÉ ÌWûlÉÎxiÉ 

iÉiÉÈ xÉÉ 

aÉpÉïÇ U¤ÉÌiÉ 

AlrÉjÉælÉÉÇ Îx§ÉrÉÇ WûlrÉÉSè 

aÉÑsqÉurÉÉÍkÉuÉSÉliÉUÈ |

xuÉÉXçaÉuÉ³É ÌWûlÉxirÉålÉÉÇ aÉpÉïÇ 

U¤ÉÌiÉ xÉÉ iÉiÉÈ ||48||

mother - grows - that 

(jīva) - by mother's ovum 

(śoṇita) - nourished - with 

her body LMüiÉÉÇ uÉëeÉåiÉç - becomes one, (i.e. 

part and parcel of) – (47)

47. The jīva having entered the 

female organ of generation grows in the 

mother 's womb. Further,  being 

nourished by mother's ovum (śoṇita), it 

(foetus) becomes part and parcel of her 

body.

The bodily form in the foetus is 

the aspect from the father's side which 

was not concretely perceptible earlier in 

the semen. It gets nourished by mother's 

bodily essence beginning from ovum. As 

it grows the mother comes to know it 

first and then others.

AlrÉjÉælÉÉÇ Îx§ÉrÉÇ WûlrÉÉSè 

aÉÑsqÉurÉÉÍkÉuÉSÉliÉUÈ |

xuÉÉXçaÉuÉ³É ÌWûlÉxirÉålÉÉÇ aÉpÉïÇ 

U¤ÉÌiÉ xÉÉ iÉiÉÈ ||48||

AlrÉjÉÉ - otherwise (if the foetus 

were not one with mother's body) 

aÉÑsqÉurÉÉÍkÉuÉiÉç - like a chronic enlargement 

of the spleen AÉliÉUÈ (aÉpÉïÈ) - the foetus in 

the womb LlÉÉÇ - this Îx§ÉrÉÇ - pregnant lady 

WûlrÉÉiÉç - would have harmed xuÉÉXçaÉuÉiÉç - 

like one's limb LlÉÉÇ - to this lady lÉ ÌWûlÉÎxiÉ - 

does not harm iÉiÉÈ - therefore xÉÉ - she 

(mother) aÉpÉïÇ - foetus U¤ÉÌiÉ - protects – 

(48)

xTÑüOûÏpÉuÉåiÉç AxÉÉæ 

rÉÉåÌwÉ²ÏrÉåïhÉ 

mÉÑ¹È iÉSè SåWåûlÉ 

48. Otherwise (if the foetus were 

not one with mother's body), like a 

chronic enlargement of the spleen, the 

foetus in the womb would have harmed 

this pregnant lady.  It does not harm like 

her own limb. Therefore, she (mother) 

protects the foetus.

Only mothers know how much 

difficult, troublesome and painful it is to 

bring up the foetus in the womb, leave 

alone the delivery trauma. In Indian 

culture, there is an annual death 

ceremony called ‘śrāddha’ to propitiate 

the departed entities. Instead of it there is 

an alternative called Gayā-śrāddha to be 

performed only once at Gayā (a holy 

place in North India). If that is done the 

annual śrāddhas can be skipped. In 

Gayā-śrāddha performed for the 

mother, in the initial saṅkalpa (solemn 

declaration) the son vividly describes all 

pains endured by the mother to bring him 

up from the state of foetus onwards with 

the expression of total gratitude. 

Troubles given by him to the mother are 

also enumerated to seek the pardon from 

her. The indebtedness to one's mother is 

so great that any magnitude of our 

service to her is incapable to repay her 

obligation.

As seen earlier, the foetus in the 

wife's womb is none other than the 

husband himself in the form of a replica. 

The husband is very dear to the wife. 

Therefore she tends that foetus with all 

love and care.
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aÉpÉïÃmÉÇ pÉiÉ×ïSåWûÇ rÉiÉÈ xÉÉ mÉÉsÉrÉirÉiÉÈ |

xÉÉÌmÉ pÉ§ÉÉï mÉÉsÉlÉÏrÉÉ iÉÌS¹É³ÉÉÌSuÉxiÉÑÍpÉÈ ||49||

rÉiÉÈ xÉÉ 

aÉpÉïÃmÉÇ pÉiÉ×ïSåWûÇ 

mÉÉsÉrÉÌiÉ AiÉÈ 

xÉÉ AÌmÉ pÉ§ÉÉï 

iÉÌS¹É³ÉÉÌSuÉxiÉÑÍpÉÈ 

mÉÉsÉlÉÏrÉÉ 

aÉpÉïÃmÉÇ pÉiÉ×ïSåWûÇ rÉiÉÈ xÉÉ mÉÉsÉrÉirÉiÉÈ |

xÉÉÌmÉ pÉ§ÉÉï mÉÉsÉlÉÏrÉÉ iÉÌS¹É³ÉÉÌSuÉxiÉÑÍpÉÈ ||49||

rÉiÉÈ xÉÉ 

aÉpÉïÃmÉÇ - in the form of foetus pÉiÉ×ïSåWûÇ - 

husband's body mÉÉsÉrÉÌiÉ - protects AiÉÈ - 

therefore xÉÉ AÌmÉ - she (wife) also pÉ§ÉÉï - by 

the husband iÉÌS¹É³ÉÉÌSuÉxiÉÑÍpÉÈ - by the food 

and other things liked by her mÉÉsÉlÉÏrÉÉ - 

should be protected – (49)

49. Because the wife protects 

husband's body in the form of foetus, the 

husband also (for his part) should protect 

her by providing the food and other 

things liked by her.

Since the foetus nurtured by the 

wife is the husband himself in essence, it 

is incumbent on the husband that he 

- because - she (wife) 

takes special care of his wife during 

pregnancy by providing all her needs to 

her total liking to the best of his capacity. 

Around seventh or eighth month of the 

pregnancy the mother gets varieties of 

cravings of not only different types of 

food, but also of clothes, ornaments, 

vehicle, etc. As far as possible, they 

should be catered to and she be kept in a 

pleasant mood without anxiety and 

trouble. It is said that the senses of the 

child related to the unfulfilled desires 

can turn out to be deficient in some 

respect. The wife also should take care 

that she expresses only the natural 

desires and does not pester the husband 

by undue demands. By protecting the 

wife with nutritious food, etc., the foetus 

also gets protected indirectly.

Āyurveda (ancient Indian system of medicine) makes clear the high value put 

on the expectant mother-care and well-being of children. Before trying to know what 

Āyurveda has said about the need of expectant mother-care, it will not be out of place 

to remind ourselves how advanced this system of medical science was until it was 

subdued by certain section of vested interests. After the long foreign rule in India, 

majority of us have a wrong notion that Āyurveda is a primitive system of medicines 

with some herbs and ashes (bhasmas). Modern medicos sneer at it. Yet, a slow 

awareness is growing nowadays about the genuineness of Āyurveda.

Āyurveda is an ancient medical system which originates in the Vedas with 

‘Dhanvantari’ as the first physician and Aśvinīkumāras (twins) as the first surgeons. It 

is interesting to note here that Aśvinīkumāras had done successfully head transplants 

between the sage Dadhyaṅ Muni and a horse twice (Bṛ.U.2-5-16 and 17). 

Dhanvantari taught it to sages and thereafter it continued in oral tradition from the 

teacher to the taught.

Historically this tradition is traced to 5000 BCE. The great two luminaries 
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whose texts called Saṃhitās (compendiums) are followed now are Charaka and 
thSushruta (circa - 6  century BCE). These texts are further enlarged by their disciples. 

Both Saṃhitās discuss the eight branches of Āyurvedic medicine. Deep knowledge of 

anatomy, etiology, embryology, digestion, metabolism, genetics and immunity is also 

found in many texts. Charaka and Sushruta have presented this medical science in a 

very organised manner. But in addition to emphasizing therapeutics, Sushruta also 

discusses surgery, which Charaka barely mentions. Sushruta is considered as the 

father of Indian surgery and also the father of plastic surgery and Cosmetic surgery. 

Surgeons in his times conducted surgeries such as caesareans, cataract, artificial 

limbs, fractures, urinary stones, plastic surgery and even brain surgery. Usage of 

anaesthesia was well-known in ancient India. Over 125 surgical equipments were 

used. The technique of forehead flap rhinoplasty (repairing the disfigured nose with a 

flap of skin from the forehead) that Sushruta used to reconstruct noses is practised 

almost unchanged in technique to this day. Sushruta Saṃhitā details about 650 drugs 

of animal, plant and mineral origin. In addition, it describes more than 300 kinds of 

operations that call for 42 different surgical processes and 121 different types of 

instruments. In keeping with the Āyurvedic philosophy of preserving life and 

preventing the infirmity of old age, he extols the benefits of clean living, pure 

thinking, good habits, regular exercises, special diets and drug preparations. It is 

worth noting here that Āyurveda treats the diseases taking into account the entire body 

as one composite whole entity than the linear method of modern medical science like 

repairing a motor car part by part independently.

Both these Āyurvedic texts were translated into Arabic and later in Persian in 

the eighth century. That made Āyurveda spread far beyond India. Chickenpox 

inoculation has its origin in India. The procedure of rhinoplasty was observed in India 

by a British surgeon in 1793. He published it in London the following year. That 

changed the course of plastic surgery in Europe.

Charaka describes the need of expectant mother-care at length. He says: It is 

indispensable that the expectant mother has to observe certain restrictions during the 

pregnancy. Her food and other habits have to be regulated so as to be conducive to the 

nourishment and the growth of the foetus. Otherwise it can have adverse effect on the 

foetus in terms of some incompleteness or sickness. Similarly, at a certain stage of 

pregnancy the mother gets some intense cravings. Their fulfilment has a bearing on 

the healthy growth of the foetus. At times the causes of such cravings can be mental in 
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nature. Just as her health has to be kept in good condition, so also she should be kept 

cheerful all along. This is very necessary from the standpoint of both the mother and 

the foetus. Lack of such conditions has an adverse effect on the healthy growth of the 

foetus (Charaka Śārīra, 3-23).

At times the cravings of the expectant mother can be prohibitive in terms of 

demanding verily the restricted food, etc. In such case she should be handled very 

tactfully without hurting her by harsh words or scolding. Lovingly she should be 

dissuaded from such a desire. If, in spite of persuasion from different angles she 

cannot be convinced, she should be referred to the Vaidya (Āyurvedic Doctor). The 

Vaidya should fulfil her desire partly by simultaneously counteracting the adverse 

effects on her and the foetus through the nullifying medication. But the cravings 

should not be denied. Defects arising from the faulty diet of a pregnant lady and the 

non-appeasement of her cravings produce different types of defects in the foetus. If 

there are drawbacks in the conditions necessary for the foetus to grow or if they are 

totally contrary, the foetus gets destroyed in the beginning itself or gets aborted 

without remaining for a long period. This is why the śruti exhorts the husband to take 

special care of his wife during the pregnancy (Ai.U.2-3).

aÉpÉÉåï ÌuÉhqÉÔ§ÉrÉÉåÈ ÎxjÉiuÉÉ 

SvÉqÉå qÉÉÍxÉ eÉÉrÉiÉå |

ÌmÉiÉÉ xuÉÉiqÉÍkÉrÉÉ mÉÑ§ÉÇ 

xÉÇxMüÉUÉåÌiÉ rÉjÉÉÌuÉÍkÉ ||50||

aÉpÉïÈ ÌuÉhqÉÔ§ÉrÉÉåÈ 

ÎxjÉiuÉÉ 

SvÉqÉå qÉÉÍxÉ 

eÉÉrÉiÉå ÌmÉiÉÉ mÉÑ§ÉÇ 

xuÉÉiqÉÍkÉrÉÉ 

rÉjÉÉÌuÉÍkÉ 

xÉÇxMüÉUÉåÌiÉ 

aÉpÉÉåï ÌuÉhqÉÔ§ÉrÉÉåÈ ÎxjÉiuÉÉ 

SvÉqÉå qÉÉÍxÉ eÉÉrÉiÉå |

ÌmÉiÉÉ xuÉÉiqÉÍkÉrÉÉ mÉÑ§ÉÇ 

xÉÇxMüÉUÉåÌiÉ rÉjÉÉÌuÉÍkÉ ||50||

aÉpÉïÈ ÌuÉhqÉÔ§ÉrÉÉåÈ 

urine and faeces ÎxjÉiuÉÉ - having 

remained SvÉqÉå qÉÉÍxÉ - in the tenth month 

eÉÉrÉiÉå - is born ÌmÉiÉÉ - father mÉÑ§ÉÇ - son 

xuÉÉiqÉÍkÉrÉÉ - considering (him) as oneself 

rÉjÉÉÌuÉÍkÉ - according to the scriptures 

xÉÇxMüÉUÉåÌiÉ - purifies – (50)

50. The foetus having remained 

amidst the urine and faeces is born in the 

tenth month. The father purifies his son 

according to the scriptural ceremonies 

- foetus - amidst the 

ÌmÉiÉÑÌ²ïiÉÏrÉÇ iÉeeÉlqÉ mÉÑ§ÉÃmÉåhÉ xÉÇÎxjÉiÉqÉç |

xuÉÉåSUÉiÉç SÉUeÉPûUÉSÌmÉ eÉlqÉ²rÉÇ ¢üqÉÉiÉç ||51||

iÉiÉç mÉÑ§ÉÃmÉåhÉ 

considering him as oneself.

The disgustful condition of the 

womb wherein a foetus has to grow itself 

is sufficient to inculcate vairāgya in a 

thoughtful person. The paternal love 

towards the son as one's replica prompts 

the father to do his purificatory 

ceremonies. All along here the foetus or 

the born child is referred to as the son. It 

equally applies to daughter also. 

Contextually it is implied in the word 

son.

ÌmÉiÉÑÌ²ïiÉÏrÉÇ iÉeeÉlqÉ mÉÑ§ÉÃmÉåhÉ xÉÇÎxjÉiÉqÉç |

xuÉÉåSUÉiÉç SÉUeÉPûUÉSÌmÉ eÉlqÉ²rÉÇ ¢üqÉÉiÉç ||51||

iÉiÉç - that mÉÑ§ÉÃmÉåhÉ - in the form of 
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xÉÇÎxjÉiÉqÉç ÌmÉiÉÑÈ 

Ì²iÉÏrÉÇ eÉlqÉ xuÉÉåSUÉiÉç 

SÉUeÉPûUÉiÉç AÌmÉ 

eÉlqÉ²rÉÇ 

¢üqÉÉiÉç 

AÉSÉæ 

mÉÌiÉÈ 

aÉpÉïÈ pÉÔiuÉÉ 

eÉÉrÉÉÇ xuÉqÉÉiÉUqÉç 

mÉÌiÉeÉÉïrÉÉÇ ÌuÉvÉirÉÉSÉæ aÉpÉÉåï pÉÔiuÉÉ xuÉqÉÉiÉUqÉç |

eÉÉrÉæuÉ qÉÉiÉÉ xÉqmÉ³ÉåirÉWûÉå xÉÇxÉÉUMü¹iÉÉ ||52||

the son - abidance - of the 

father Ì²iÉÏrÉÇ - is second eÉlqÉ - birth xuÉÉåSUÉiÉç 

- (emergence) from one's stomach, (i.e. 

from the body as semen) SÉUeÉPûUÉiÉç AÌmÉ - 

and from mother's womb eÉlqÉ²rÉÇ - are 

two births ¢üqÉÉiÉç - in course of (time) – 

(51)

51. That abidance in the form of 

the (born) son is the second birth of the 

father. The emergence from one's body 

as semen and that from mother's womb 

are two births in course of time.

At the time of the father's first 

birth, i.e. when his semen endowed with 

the jīva as a foetus was transferred to his 

wife's womb, it had no concrete form of 

the actual son. It was a theoretical 

proposition because the origin of the son 

started in the father's body. After wife's 

delivery, the actual son was born which 

is considered as father's second birth.

In taking the birth, besides the 

disgustful stay in the mother's womb, 

there implies a very shameful situation 

also which none will indulge in 

willingly.

mÉÌiÉeÉÉïrÉÉÇ ÌuÉvÉirÉÉSÉæ aÉpÉÉåï pÉÔiuÉÉ xuÉqÉÉiÉUqÉç |

eÉÉrÉæuÉ qÉÉiÉÉ xÉqmÉ³ÉåirÉWûÉå xÉÇxÉÉUMü¹iÉÉ ||52||

AÉSÉæ - in the beginning of          

the series of these three births mÉÌiÉÈ - 

husband aÉpÉïÈ - foetus pÉÔiuÉÉ - having 

become eÉÉrÉÉÇ - wife xuÉqÉÉiÉUqÉç - who is in 

xÉÇÎxjÉiÉqÉç ÌmÉiÉÑÈ ÌuÉvÉÌiÉ 

eÉÉrÉÉ LuÉ 

qÉÉiÉÉ  xÉqmÉ³ÉÉ CÌiÉ 

AWûÉå xÉÇxÉÉUMü¹iÉÉ 

iÉÎimÉiÉÉ sÉÉæÌMüMüÇ 

uÉæÌSMüÇ xÉuÉïÇ MüqÉï

mÉÑ§Éå AuÉxjÉÉmrÉ 

qÉ×iÉÈ xuÉrÉÇ 

sÉÉæÌMüMüÇ uÉæÌSMüÇ xÉuÉïÇ mÉÑ§ÉåÅuÉxjÉÉmrÉ iÉÎimÉiÉÉ |

qÉ×iÉÉå SåWûÉliÉUå ÌmÉ§ÉÉåUlrÉrÉÉåÌuÉïvÉÌiÉ xuÉrÉqÉç ||53||

the place of his mother - enters  

eÉÉrÉÉ LuÉ -  (as a result) the wife herself 

qÉÉiÉÉ  xÉqmÉ³ÉÉ - happens to be his mother CÌiÉ 

- because  of this AWûÉå - alas! xÉÇxÉÉUMü¹iÉÉ - 

how distressful is this saṃsāra 

(transmigratory existence)? – (52)

52. In the beginning of the series 

of these three births, the husband having 

become the foetus enters his wife who is 

in the place of his mother. As a result, the 

wife herself happens to be his mother. 

Because of this, alas! How distressful    

is this saṃsāra (transmigratory 

existence)?

The lady in whose womb the 

foetus grows is its mother. The husband 

as described earlier remains in the womb 

of his wife. Therefore the wife becomes 

his mother. This is an unavoidable very 

shameful affair if one is required to be 

born. Therefore the best solution is to 

d e v e l o p  v a i r ā g y a  a n d  g a i n  

Brahmajñāna at the earliest.

VAIRĀGYA - THE THIRD BIRTH

Now the third birth of the father is 

being described.

sÉÉæÌMüMüÇ uÉæÌSMüÇ xÉuÉïÇ mÉÑ§ÉåÅuÉxjÉÉmrÉ iÉÎimÉiÉÉ |

qÉ×iÉÉå SåWûÉliÉUå ÌmÉ§ÉÉåUlrÉrÉÉåÌuÉïvÉÌiÉ xuÉrÉqÉç ||53||

iÉÎimÉiÉÉ - that father sÉÉæÌMüMüÇ - 

worldly uÉæÌSMüÇ - Vedic xÉuÉïÇ (MüqÉï) - all 

karmas (duties) mÉÑ§Éå - to the son AuÉxjÉÉmrÉ - 

having entrusted qÉ×iÉÈ - having died xuÉrÉÇ - 

ÌuÉvÉÌiÉ 
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AlrÉrÉÉåÈ ÌmÉ§ÉÉåÈ 

SåWûÉliÉUå ÌuÉvÉÌiÉ 

mÉÔuÉïÇ SåWûÉkÉÉËUhÉÈ 

mÉÑ§ÉÃmÉåhÉ rÉiÉç eÉlqÉ²rÉqÉç 

ESÏËUiÉqÉç 

iÉSmÉå¤ÉÇ iÉeeÉlqÉ 

iÉ×iÉÏrÉÇ 

mÉÑ§ÉÃmÉåhÉ rÉeeÉlqÉ²rÉÇ mÉÔuÉïqÉÑSÏËUiÉqÉç |

iÉSmÉå¤ÉÇ iÉ×iÉÏrÉÇ iÉeeÉlqÉ xrÉÉSè SåWûkÉÉËUhÉÈ ||54||

himself - of different parents 

SåWûÉliÉUå - in another body ÌuÉvÉÌiÉ - enters 

(53)

53. That father having entrusted 

all the worldly and Vedic karmas 

(duties) to the son, having died, enters in 

another body of different parents.

‘Tatpitā’ (that father) refers to the 

person whose two figurative births were 

described earlier. The one was in the 

form of semen endowed with the jīva (of 

the actual son) in his body which was 

transferred to his wife's womb. His other 

figurative birth was that of the actual son 

delivered by the wife. Or to point out 

precisely, tatpitā is the father of the 

actual son. A person who lives a life of 

dharma as enjoined by the scriptures 

gets an inkling of his nearby death. 

Therefore through a ritual called 

‘sampratti karma’, the father entrusts his 

sc r ip tu ra l  du t i e s  and  wor ld ly  

responsibilities to his well-trained son. 

After death he himself takes to a new 

body through the next parents as 

determined by his karmaphalas.

mÉÑ§ÉÃmÉåhÉ rÉeeÉlqÉ²rÉÇ mÉÔuÉïqÉÑSÏËUiÉqÉç |

iÉSmÉå¤ÉÇ iÉ×iÉÏrÉÇ iÉeeÉlqÉ xrÉÉSè SåWûkÉÉËUhÉÈ ||54||

mÉÔuÉïÇ - earlier SåWûÉkÉÉËUhÉÈ - of the jīva 

mÉÑ§ÉÃmÉåhÉ - in the form of father rÉiÉç eÉlqÉ²rÉqÉç 

- whatever two births ESÏËUiÉqÉç - were told 

iÉSmÉå¤ÉÇ - with respect to those two iÉeeÉlqÉ - 

the birth through the next parents iÉ×iÉÏrÉÇ 

AlrÉrÉÉåÈ ÌmÉ§ÉÉåÈ 

– 

xrÉÉiÉç xrÉÉiÉç 

54. Earlier the two births of the 

jīva in the form of father were told. With 

respect to those two, the birth through 

the next parents happens to be the third 

one.

Here  a  doub t  abou t  t he  

numbering of father's birth is possible. 

The earlier mentioned two figurative 

births (vs. 46, 51) refer to the actual 

father. Accordingly the body that the 

father wielded ‘in the second birth’ is the 

body of his son. This being so, as long as 

the son who is considered as the father in 

his second birth (vs. 46, 51) continues to 

live, how can the birth after the bodily 

death of the actual father under 

discussion (and not after the death of his 

son) be considered to be father's third 

birth? In reply, the numbering of father's 

birth can be viewed in two ways. One 

view is that with reference to the earlier 

two figurative births (vs. 46, 51) the next 

birth after the bodily death of the father 

also is counted figuratively as the third 

birth ignoring the continued living of his 

son. Or consider the body wielded by the 

father in his immediate previous birth as 

father's first birth. After its death the 

father's birth is the second one. 

Subsequent to the bodily death of this 

father the next birth is taken as the third 

one. In either way the śruti has no 

interest in actual counting of these three 

- happens to be the third one (54)– 
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xuÉÉåSUÇ SÉUeÉPûUÇ iÉjÉÉ ÌmÉ§ÉliÉUÉåSUqÉç |

§ÉrÉ AÉuÉxÉjÉÉ CijÉÇ eÉliÉÉåÈ xÉuÉïxrÉ eÉlqÉlÉå ||55|| 

xuÉÉåSUÇ 

SÉUeÉPûUÇ 

iÉjÉÉ ÌmÉ§ÉliÉUÉåSUqÉç 

CijÉÇ xÉuÉïxrÉ eÉliÉÉåÈ 

eÉlqÉlÉå 

§ÉrÉÈ AÉuÉxÉjÉÉÈ 

births. It only considers a sample 

segment of three births in succession to 

highlight the disgustful condition that 

the foetus has to undergo in the womb 

and the unavoidable shameful situation 

that accompanies every birth in the 

perpetual transmigration. This is only to 

inculcate vairāgya. This description of 

only three births does not mean that 

births stop thereafter. From the incessant 

flow of births the consecutive three of 

them are only an investigative cut-out.

The topic of three births is being 

concluded now.

xuÉÉåSUÇ SÉUeÉPûUÇ iÉjÉÉ ÌmÉ§ÉliÉUÉåSUqÉç |

§ÉrÉ AÉuÉxÉjÉÉ CijÉÇ eÉliÉÉåÈ xÉuÉïxrÉ eÉlqÉlÉå ||55||

xuÉÉåSUÇ - one's stomach, (i.e. 

father's body) SÉUeÉPûUÇ - wife's, (i.e. 

mother's) womb iÉjÉÉ - so also ÌmÉ§ÉliÉUÉåSUqÉç - 

the stomach, (i.e. body) of another father 

(after the death) CijÉÇ - thus xÉuÉïxrÉ eÉliÉÉåÈ - 

of all the living beings eÉlqÉlÉå - to take 

birth §ÉrÉÈ - (are the) three AÉuÉxÉjÉÉÈ - 

abodes, dwelling places – (55)

55. The father's body, the wife's, 

(i.e. mother's) womb and the body of 

another father (after the death) are the 

three dwelling places of all the living 

beings in the process of taking births.

The three births described earlier 

are restated with reference to their places 

of dwelling. The father is born from his 

eÉlqÉÉÌlÉ rÉÉåÌlÉsÉ¤ÉÉhÉÉÇ eÉliÉÑ¶ÉiÉÑUvÉÏÌiÉwÉÑ |

E¨ÉqÉÉkÉqÉÃmÉÉÍhÉ mÉëÉmlÉÉåirÉåuÉÇ mÉÑlÉÈ mÉÑlÉÈ ||56||

eÉliÉÑÈ 

rÉÉåÌlÉsÉ¤ÉÉhÉÉÇ cÉiÉÑUvÉÏÌiÉwÉÑ 

E¨ÉqÉÉkÉqÉÃmÉÉÍhÉ 

eÉlqÉÉÌlÉ LuÉÇ 

mÉÑlÉÈ mÉÑlÉÈ mÉëÉmlÉÉåÌiÉ 

own body (as indicated in the phrase 

‘svodaram’) is in the sense that the son is 

identical with his father as shown earlier. 

For example, the branch of a tree is 

identical with it. But in the case of some 

trees when their branches are planted, 

they grow into new trees. It is also 

known that the branches of banyan trees 

hang down and root themselves. Such 

newly grown trees can be considered as 

either identical with the original ones or 

separate from it. Similarly the old and 

the new bodies in the above context can 

be called the father and the son.

The sample analysis of three 

births undertaken by the śruti pertains to 

the human body. But jīvas are subjected 

to varieties of bodies from the total 84 

lakhs of species according to their 

karmaphalas. It is a great ordeal.

eÉlqÉÉÌlÉ rÉÉåÌlÉsÉ¤ÉÉhÉÉÇ eÉliÉÑ¶ÉiÉÑUvÉÏÌiÉwÉÑ |

E¨ÉqÉÉkÉqÉÃmÉÉÍhÉ mÉëÉmlÉÉåirÉåuÉÇ mÉÑlÉÈ mÉÑlÉÈ ||56||

eÉliÉÑÈ - every living being, jīva 

rÉÉåÌlÉsÉ¤ÉÉhÉÉÇ - of species cÉiÉÑUvÉÏÌiÉwÉÑ - in 84 

(lakhs) E¨ÉqÉÉkÉqÉÃmÉÉÍhÉ - good and bad 

eÉlqÉÉÌlÉ - births LuÉÇ - in this manner (as 

described) mÉÑlÉÈ mÉÑlÉÈ - repeatedly mÉëÉmlÉÉåÌiÉ - 

gains – (56)

56. In this manner (as described), 

every living being repeatedly gains good 

and bad births in the 84 lakhs of species.

In this cycle of transmigration, 

there may be some heavenly bodies. But 
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SÒ¹iuÉÇ eÉlqÉlÉÈ mÉëÉå£üÇ xmÉ¹É UÉåaÉÉÌS SÒ¹iÉÉ |

ÌuÉU£üÉå oÉÑ®iÉ¨uÉxiÉÑ qÉÑcrÉiÉå uÉÉqÉSåuÉuÉiÉç ||57||

eÉlqÉlÉÈ SÒ¹iuÉÇ 

mÉëÉå£üÇ 

UÉåaÉÉÌS SÒ¹iÉÉ 

xmÉ¹É 

ÌuÉU£üÈ oÉÑ®iÉ¨uÉÈ 

that does not stop the dwelling in the 

womb sooner or later. It can end only in 

mokṣa on gaining Brahmajñāna.

In this saṃsāra there are endless 

other intense sorrows. Then why does 

the śruti highlights the defects of births 

only? The answer now follows.

SÒ¹iuÉÇ eÉlqÉlÉÈ mÉëÉå£üÇ xmÉ¹É UÉåaÉÉÌS SÒ¹iÉÉ |

ÌuÉU£üÉå oÉÑ®iÉ¨uÉxiÉÑ qÉÑcrÉiÉå uÉÉqÉSåuÉuÉiÉç ||57||

eÉlqÉlÉÈ - of the birth SÒ¹iuÉÇ - 

defective or painful nature mÉëÉå£üÇ - is 

vividly told (by the śruti) UÉåaÉÉÌS SÒ¹iÉÉ - 

diseases, etc., (as the defects of the body) 

xmÉ¹É - are very clearly known (by all) 

ÌuÉU£üÈ - the person with vairāgya oÉÑ®iÉ¨uÉÈ 

 

xÉlÉç iÉÑ 

qÉÑcrÉiÉå uÉÉqÉSåuÉuÉiÉç 

( )

certainly - gets liberated - 

like the sage Vāmadeva – (57)

57. The defective or painful 

nature of the birth is vividly told (by the 

śruti). Diseases, etc., (as the defects of 

the body) are very clearly known (by 

all). The person with vairāgya having 

become a Brahmajñānī certainly gets 

liberated like the sage Vāmadeva.

The disgust and sorrow involved 

in being born is not known on one's   

own unless told by the śruti. On the 

contrary the other sorrows in the world 

can be discerned easily by a vivekī 

(discriminative person).

xÉlÉç iÉÑ 

qÉÑcrÉiÉå uÉÉqÉSåuÉuÉiÉç 

 - having become a Brahmajñānī - 

VAIRĀGYA IS THE MAIN MEANS TO GAIN BRAHMAJÑĀNA - 

EXAMPLE  OF  SAGE  VĀMADEVA

The fascination for one's body, wealth, marital happiness does not allow the 

common man to see the inevitable sorrows inherent in them. Developing vairāgya by 

seeing their defects is the main means of gaining Brahmajñāna. Bhagavān Kṛṣṇa 

enumerates, ‘seeing birth, death, old age and diseases being endowed with the defect 

of sorrow’, as one of the means to gain Brahmajñāna (B.G.13-8). He also emphasizes 

the absence of attachment (āsakti) with children, wife (or husband), house, etc., as a 

prerequisite (B.G.13-9). Viṣṇupurāṇa at one place remarks in despair: ‘We don't 

know how to inculcate vairāgya in this donkey donning a human form 

(naragardabha) who does not get disgusted with the foul smell of his body which can 

surely induce vairāgya.’

From a mumukṣu's standpoint the wealth is denounced: ‘Fie upon that wealth 

which is invariably accompanied by distress while earning or preserving and infested 

by sorrow when lost or spent’ (P.7-139). ‘Having abandoned the marital happiness the 

world (jagat) is abandoned, having abandoned the world one becomes happy’ 

(Yo.Vā.Vai. 21-35). The intense vairāgya commands a pure mind (śuddha 
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antaḥkaraṇa) which alone can cognize Brahman directly in its true nature. Therefore 

sage Aṣṭāvakra equates the absence of love for sense-objects, (i.e. viṣaya-vairasya) as 

mokṣa (liberation) and love for them, (i.e. vaiṣayiko rasaḥ) as bondage (Aṣṭāvakra 

Gītā,5-2). To begin with staunch śraddhā (faith) is necessary. The world does present 

both joys and sorrows. But the transient joys are at the cost of perennial sorrows 

denying us our true nature of ever-existent paramānanda (limitless happiness). To 

run after the paltry pleasures born of viṣayas (sense-objects) is not a practical 

proposition. No doubt, the senses are designed to be extrovert (parāñci khāni), but 

Parameśvara has made a provision of viveka (discriminative faculty) to discern what 

is everlasting and what is fleeting. Only such a resolute person (dhīraḥ) who uses his 

buddhi (intellect) to withdraw senses (āvṛtta cakṣuḥ) from their objects (viṣayas) 

gains aparokṣa-jñāna (direct-knowledge) of pratyagātmā (Kṭ.U.2-1-1). Thus 

without vairāgya, it is impossible to gain ātmajñāna. The śruti gives an example of 

sage Vāmadeva in this context.

mÉÔuÉïeÉlqÉÌlÉ oÉÉåkÉålÉ xuÉqÉÑÌ£üÇ cÉÉoÉëuÉÏSØcÉÉ |

aÉpÉïxjÉÉå uÉÉqÉSåuÉÉåÅrÉÇ mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ ||58||

ArÉÇ aÉpÉïxjÉÈ 

uÉÉqÉSåuÉÈ mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ 

mÉÔuÉïeÉlqÉÌlÉ mÉëÉmiÉålÉ

oÉÉåkÉålÉ xuÉqÉÑÌ£üÇ 

GcÉÉ cÉ 

AoÉëuÉÏiÉç 

mÉÔuÉïeÉlqÉÌlÉ oÉÉåkÉålÉ xuÉqÉÑÌ£üÇ cÉÉoÉëuÉÏSØcÉÉ |

aÉpÉïxjÉÉå uÉÉqÉSåuÉÉåÅrÉÇ mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ ||58||

ArÉÇ aÉpÉïxjÉÈ 

womb uÉÉqÉSåuÉÈ - Vāmadeva mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ 

- having got freed from obstructions 

(that hindered the self-knowledge) 

mÉÔuÉïeÉlqÉÌlÉ (mÉëÉmiÉålÉ) - gained in the past birth 

oÉÉåkÉålÉ - by the knowledge xuÉqÉÑÌ£üÇ - his 

liberation GcÉÉ - by a ṛk mantra cÉ - 

indeed AoÉëuÉÏiÉç - declared – (58)

58. This sage Vāmadeva dwelling 

in the womb having got freed from 

obstructions (that hindered the self-

knowledge), indeed declared through a 

ṛk mantra his liberation gained by the 

knowledge in the past birth.

It is said that many ṛṣis were 

engaged in the pursuit of gaining 

- this - dwelling in the 

Brahmajñāna. One of them (born later 

as Vāmadeva) was on the verge of 

gaining Brahmasākṣātkāra (direct 

knowledge of Brahman). But a very 

powerful karmaphala with impending 

garbhavāsa (dwelling in the womb) 

obstructed it. According to that karma 

when he dwelt in the womb, at the ninth 

month the obstruction that hindered the 

Brahmasākṣātkāra ended. As a result, 

Vāmadeva even while living in the 

womb got docked to the prior stage of 

Brahmajñāna in the earlier birth and 

gained Brahmasākṣātkāra in the womb 

itself. He declared his experience of 

liberation from there in the form of a ṛk 

(Ai.U.2-1-5). This episode of Vāmadeva 

gaining Brahmajñāna is further 

explained in detail.

ANUBHŪTIPRAKĀŚA68



eÉlqÉlrÉiÉÏiÉå uÉåSÉliÉÇ ´ÉÑiuÉÉmrÉåwÉ lÉ oÉÑ®uÉÉlÉç |

oÉÍsÉlÉÉ mÉëÌiÉoÉ®iuÉÉiÉç MüqÉïhÉÉ eÉlqÉWåûiÉÑlÉÉ ||59||

aÉpÉåï mÉëÌuÉvrÉ iÉiMüqÉï ÌuÉlÉ¹Ç mÉëÌiÉoÉlkÉMüqÉç |

lÉuÉqÉå qÉÉÍxÉ xÉÇxqÉ×irÉ ́ ÉuÉhÉÇ mÉëÌiÉoÉÑ®uÉÉlÉç ||60||

LwÉÈ AiÉÏiÉå eÉlqÉÌlÉ 

uÉåSÉliÉÇ 

´ÉÑiuÉÉ AÌmÉ 

oÉÍsÉlÉÉ 

eÉlqÉWåûiÉÑlÉÉ MüqÉïhÉÉ 

mÉëÌiÉoÉ®iuÉÉiÉç 

lÉ oÉÑ®uÉÉlÉç 

aÉpÉåï mÉëÌuÉvrÉ 

iÉiÉç 

mÉëÌiÉoÉlkÉMüqÉç MüqÉï 

ÌuÉlÉ¹Ç lÉuÉqÉå 

qÉÉÍxÉ ´ÉuÉhÉÇ xÉÇxqÉ×irÉ 

VĀMADEVA - ENDING OF 

OBSTRUCTION

eÉlqÉlrÉiÉÏiÉå uÉåSÉliÉÇ ´ÉÑiuÉÉmrÉåwÉ lÉ oÉÑ®uÉÉlÉç |

oÉÍsÉlÉÉ mÉëÌiÉoÉ®iuÉÉiÉç MüqÉïhÉÉ eÉlqÉWåûiÉÑlÉÉ ||59||

LwÉÈ AiÉÏiÉå eÉlqÉÌlÉ 

in the past birth uÉåSÉliÉÇ - Vedānta 

(Upaniṣads) ´ÉÑiuÉÉ AÌmÉ - even having 

listened to oÉÍsÉlÉÉ - by very powerful 

eÉlqÉWåûiÉÑlÉÉ MüqÉïhÉÉ - because of karma 

producing birth mÉëÌiÉoÉ®iuÉÉiÉç - because of 

being obstructed lÉ oÉÑ®uÉÉlÉç - did not get 

Brahmasākṣātkāra (59)

59. Vāmadeva even having 

listened to Vedānta (Upaniṣads) in the 

past birth did not get Brahmasākṣātkāra 

because of being obstructed by a very 

powerful karma producing birth. 

The phrase śrutvā api (even 

having listened to) refers not only to 

śravaṇa (self-inquiry), but also to 

manana (reflection) and nididhyāsana 

(contemplation) that he undertook.

aÉpÉåï mÉëÌuÉvrÉ iÉiMüqÉï ÌuÉlÉ¹Ç mÉëÌiÉoÉlkÉMüqÉç |

lÉuÉqÉå qÉÉÍxÉ xÉÇxqÉ×irÉ ́ ÉuÉhÉÇ mÉëÌiÉoÉÑ®uÉÉlÉç ||60||

aÉpÉåï mÉëÌuÉvrÉ - having entered the 

womb, i.e. having produced the 

garbhavāsa (dwelling in the womb) iÉiÉç - 

that mÉëÌiÉoÉlkÉMüqÉç MüqÉï - obstructing 

karmaphala ÌuÉlÉ¹Ç - got destroyed lÉuÉqÉå 

qÉÉÍxÉ - in the ninth month ´ÉuÉhÉÇ xÉÇxqÉ×irÉ - 

having remembered the Vedāntic 

- this Vāmadeva - 

– 

mÉëÌiÉoÉÑ®uÉÉlÉç listening (in the past life) - 

(Vāmadeva) got the direct Brahmajñāna 

– (60)

60.  Having produced the 

garbhavāsa (dwelling in the womb), that 

obstructing karmaphala got destroyed. 

Vāmadeva in the ninth month (of 

garbhavāsa) having remembered the 

Vedāntic listening (in the past life) got 

the direct Brahmajñāna.

The sage Vāmadeva was a 

yogabhraṣṭa who was a highly evolved 

mumukṣu but died before gaining this 

knowledge. Bhagavān Kṛṣṇa describes 

the greatness of even pursuing 

ātmajñāna. The beginning of this pursuit 

even if not completed does not go waste. 

There are no adverse effects. Even a little 

of this pursuit saves the mumukṣu in due 

course of time from the great danger of 

saṃsāra (B.G.2-40). A yogabhraṣṭa gets 

connected to his earlier pursuits 

helplessly (B.G.6-44). But Bhāṣyakāra 

adds a statutory clause to this: He says, 

this is true provided that yogabhraṣṭa 

has no more powerful saṃskāras of 

adharma (sinful acts) than those of the 

yoga (his pursuit of gaining this 

knowledge). If adharma is more 

powerful, then adharmika saṃskāras 

overpower those of yoga. Only after 

undergoing the bhoga (experience) 

ordered by those sins, the saṃskāras of 

yoga will get activated on their own. 

mÉëÌiÉoÉÑ®uÉÉlÉç 
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Vāmadeva belonged to this category. It 

took him the dwelling in the womb 

(garbhavāsa) to nullify those sins. 

Obstructions (pratibandhas) in 

the path of gaining Brahmajñāna can be 

many. Some can be eliminated by 

worldly means. Some others can be 

overcome by invoking Īśvara. But there 

are some which have to be ended only by 

bhoga. Though Īśvara is omnipotent and 

there is nothing that is impossible to him, 

he does not interfere and go against his 

laws. Rest of all other obstructions in 

gaining knowledge are to be overcome 

by śravaṇa, manana and nididhyāsana. 

The hindered knowledge of Brahman 

does not give mokṣa (liberation). To get 

liberated, Brahmasākṣātkāra wherein 

the mind totally absorbed in Brahman 

completely free from dṛśya jagat 

including the t r ipuṭ ī  (knower,  

knowledge thought and the known) is 

indispensable. Mokṣa is nothing short of 

ātmā/Brahman free from avidyā and its 

effects. Vāmadeva was on the verge of 

this, but the garbhavāsa karma 

obstructed the knowledge. Once that 

was undergone, he directly experienced 

his true nature even in the womb of his 

mother. 

G a r b h o p a n i ṣ a d  ( K ṛ ṣ ṇ a  

Yajurveda) describes that all the 

faculties of knowing of the foetus get 

fully developed by the ninth month. 

Then the foetus remembers all about its 

ÌuÉ²ÉlÉç pÉÔiuÉÉ xÉqÉÑimÉ³ÉÉå eÉÏuÉlqÉÑ£üÉåÅpÉuÉiÉç iÉSÉ |

vÉUÏUqÉÉiqÉlÉÉå ÍpÉ³ÉÇ ÍqÉjrÉæuÉåirÉuÉaÉcNûÌiÉ ||61||

iÉSÉ ÌuÉ²ÉlÉç 

pÉÔiuÉÉ xÉqÉÑimÉ³ÉÈ 

eÉÏuÉlqÉÑ£üÈ ApÉuÉiÉç 

vÉUÏUÇ 

AÉiqÉlÉÈ ÍpÉ³ÉÇ ÍqÉjrÉÉ 

LuÉ CÌiÉ 

AuÉaÉcNûÌiÉ 

past lives. It realizes how all those lives 

were wasted in the sense-pleasure 

without seeking the liberation. So the 

would be child decides that it will take to 

the spiritual pursuits once it comes out of 

the womb. But alas! That decision is 

short-lived until the delivery trauma 

starts. After birth, forgetting all such 

decision, the old game of saṃsāra 

continues in full swing. But Vāmadeva's 

case was different. Because of his past 

pursuit of intense śravaṇa, he got 

Brahmasākṣātkāra at the ninth month of 

his stay in the womb as he had no further 

obstructions in gaining it.

ÌuÉ²ÉlÉç pÉÔiuÉÉ xÉqÉÑimÉ³ÉÉå eÉÏuÉlqÉÑ£üÉåÅpÉuÉiÉç iÉSÉ |

vÉUÏUqÉÉiqÉlÉÉå ÍpÉ³ÉÇ ÍqÉjrÉæuÉåirÉuÉaÉcNûÌiÉ ||61||

iÉSÉ - then ÌuÉ²ÉlÉç - Brahmajñānī 

pÉÔiuÉÉ - having become xÉqÉÑimÉ³ÉÈ - was born 

eÉÏuÉlqÉÑ£üÈ ApÉuÉiÉç - remained liberated 

(even) while living vÉUÏUÇ - (his) body 

AÉiqÉlÉÈ ÍpÉ³ÉÇ - is distinct from ātmā ÍqÉjrÉÉ 

LuÉ - actually false in nature CÌiÉ - so 

AuÉaÉcNûÌiÉ - directly comes to know (61)

61. Then (Vāmadeva) having 

become a Brahmajñānī was born. He 

remained liberated (even) while living. 

He directly comes to know that his body 

is distinct from ātmā and it is actually 

false in nature. 

Brahmajñāna  destroys the 

ignorance but not the prārabdha-karma. 

It will have its course until it is exhausted 

– 
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by bhoga (experience). Vāmadeva's 

prārabdha-karma of that life started 

with the conception of the foetus in the 

womb. Obviously it is bound to continue 

yielding birth up to its end in spite of 

gaining Brahmajñāna in between. It is 

true that there is no more rebirth after 

gaining liberation, but Vāmadeva had it 

before becoming a Brahmajñānī. He 

was already out from the father's body 

and had entered the mother's womb in 

the form of a foetus. This is not his 

rebirth after gaining Brahmajñāna 

because his sañcita karmaphalas 

(accumulated in the past) and āgāmi 

karmaphalas (which get added in future) 

have got destroyed in the wake of 

knowledge itself. The already born body 

continues up to its end according to its 

prārabdha. 

In some rare exceptional cases 

there appear to be one or more         

births even after gaining liberation.   

This phenomenon is restricted to       

only adhikārī puruṣas or called 

jagannirvāhakas. They are cosmic 

administrators appointed by Īśvara. In 

the past Kalpa (aeon) they had done 

intense upāsanās of Īśvara. In this Kalpa 

they have gained Brahmajñāna but their 

prārabdha is such that Īśvara appoints 

them on different posts of authority 

which involve one or more births. In and 

through all these, their Brahmajñāna is 

unaffected. They are in the state of 

CrÉliÉÇ MüÉsÉqÉåiÉÎxqÉlÉç pÉëÉlirÉÉ 

SåWåû ÌlÉqÉalÉuÉÉlÉç |

oÉÉåkÉålÉ SåWûÉSÒi¢üqrÉÉåiM×ü¹ÉåÅpÉÔeeÉÏuÉiÉÉÇ 

irÉeÉlÉç ||62||

CrÉliÉÇ MüÉsÉÇ 

pÉëÉlirÉÉ 

LiÉÎxqÉlÉç SåWåû 

ÌlÉqÉalÉuÉÉlÉç 

oÉÉåkÉålÉ 

SåWûÉiÉç 

Ei¢üqrÉ 

eÉÏuÉiÉÉÇ 

irÉeÉlÉç 

EiM×ü¹È 

ApÉÔiÉç 

jīvanmuktas (liberated even while living 

in the body). When their missions are 

fulfilled and prārabdha is over they 

attain videhamukti (bodiless liberation). 

T h i s  t o p i c  i s  a s c e r t a i n e d  i n  

‘Yāvadadhikārādhikaraṇa’ (Br.Sū.3-3-

32).

Brahmajñāna of Vāmadeva was 

‘sthira’ - firm and steadfast. Even while 

living in the body he did not lose sight of 

his svarūpa and remained a jīvanmukta 

being liberated all along. He had no 

longer identification with this body and 

knew for certain that the body and the 

dṛśya jagat are false in nature.

VĀMADEVA - THE

EXPERIENCE OF  JĪVANMUKTI

CrÉliÉÇ MüÉsÉqÉåiÉÎxqÉlÉç pÉëÉlirÉÉ 

SåWåû ÌlÉqÉalÉuÉÉlÉç |

oÉÉåkÉålÉ SåWûÉSÒi¢üqrÉÉåiM×ü¹ÉåÅpÉÔeeÉÏuÉiÉÉÇ 

irÉeÉlÉç ||62||

CrÉliÉÇ MüÉsÉÇ - so far (until this birth 

was taken) pÉëÉlirÉÉ - on account of 

delusion LiÉÎxqÉlÉç SåWåû - in this body 

ÌlÉqÉalÉuÉÉlÉç - he (Vāmadeva) was immersed 

(identified with) oÉÉåkÉålÉ - by the 

knowledge of one's true nature SåWûÉiÉç 

Ei¢üqrÉ - having given up the false 

identification that ‘I am the body’ eÉÏuÉiÉÉÇ 

irÉeÉlÉç - (and) abandoning the wrong 

notion that ‘I am a saṃsārī jīva’ EiM×ü¹È 

ApÉÔiÉç - became (remained oneself as) the 
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most exalted Brahman only (62) 

62 .  He  (Vāmadeva)  was  

immersed in (identified with) this body 

on account of delusion until this birth 

was taken. (Now) by the knowledge of 

one's true nature, having given up the 

false identification that ‘I am the body’ 

(and) abandoning the wrong notion that 

‘I am a saṃsārī jīva’, he became 

(remained oneself as) the most exalted 

Brahman only.

Since the beginningless time we 

are identified with a series of bodies on 

account of our self-ignorance. We are so 

much engrossed in them that sorrows 

arising from them become that of ours. 

Anything conducive to the body 

comforts us. Rising above the body 

(dehāt utkramaṇa) means the giving up 

the identification with the body by 

gaining the direct knowledge of ātmā. 

The most exalted entity (utkṛṣṭa) is 

ātmā/Brahman (Paramātmā) which is 

simultaneously limitless happiness 

(paramānanda), ever-existent (sat) and 

knowledge (cit) principle. ‘Becoming 

Brahman’ is directly (aparokṣatayā) 

knowing ātmā as oneself. In that 

knowledge itself the false notion that ‘I 

am a saṃsārī jīva’ gets dropped because 

the jīvatā (status of jīva) is erroneously 

superimposed on ātmā. On knowing the 

basis (adhiṣṭhāna) the superimposed 

(adhyasta) entity vanishes. It is just as 

– 

eÉÏuÉiuÉåÅmÉaÉiÉå iÉxrÉ ÍvÉwrÉiÉå mÉUqÉÉiqÉiÉÉ |

xÉ LuÉ xuÉaÉïiÉÑsrÉÉåÅpÉÔÌSÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ ||63||

iÉxrÉ eÉÏuÉiuÉå 

AmÉaÉiÉå 

mÉUqÉÉiqÉiÉÉ 

ÍvÉwrÉiÉå 

xÉÈ LuÉ 

CÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ 

xuÉaÉïiÉÑsrÉÈ 

ApÉÔiÉç 

the disappearance of the mistaken snake 

on seeing the rope. This fact is expressly 

told in the next verse as ‘what remains is 

Paramātmatā’. Thereafter the nature of 

Paramātmā as discovered by Vāmadeva 

is elaborated up to the verse 69.

eÉÏuÉiuÉåÅmÉaÉiÉå iÉxrÉ ÍvÉwrÉiÉå mÉUqÉÉiqÉiÉÉ |

xÉ LuÉ xuÉaÉïiÉÑsrÉÉåÅpÉÔÌSÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ ||63||

iÉxrÉ - of that ātmā eÉÏuÉiuÉå - 

superimposed appearance as a jīva AmÉaÉiÉå 

- when disappears (is sublated) mÉUqÉÉiqÉiÉÉ - 

the Paramātmā in its true nature ÍvÉwrÉiÉå - 

remains xÉÈ - that Paramātmā LuÉ - itself 

CÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ - because of being 

imperceptible to the senses xuÉaÉïiÉÑsrÉÈ - 

similar to heaven ApÉÔiÉç - becomes (63)

63. When the superimposed 

appearance of ātmā as a jīva disappears 

(or is sublated), the Paramātmā in its 

true nature remains. Because of being 

imperceptible to the senses, that 

Paramātmā itself becomes similar to 

(the features of) heaven.

When it is said that jīvatva 

(appearance as jīva) disappears or ‘is 

sublated’, what is meant is the buddhi 

and cidābhāsa which project the false 

appearance of jīva actually end, but not 

their basis cit (ātmā). In fact, there is no 

separate independent entity called jīva 

apart from Paramātmā (Brahman). 

Paramātmā itself appears erroneously 

– 
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as the saṃsārī jīva. It is like the 

appearance of a snake in the place of a 

rope.

The nature of Paramātmā which 

is now directly discovered by Vāmadeva 

as his true nature ‘I’ is imperceptible to 

the senses and it is described to be 

similar to heaven (svargatulya). It does 

not mean that the attributeless 

Paramātmā (Brahman) is similar to 

some field of experience called heaven. 

Just as the heaven is beyond the purview 

o f  s e n s e s ,  s o  i s  P a r a m ā t m ā  

imperceptible. Relatively, heaven stands 

for an entity that is abundant happiness 

without sorrow. So the word heaven 

(svarga) is used secondarily to signify 

Paramātmā that is limitless happiness 

without any trace of sorrow. The śruti 

describes the nature of Paramātmā or 

the ātmajñāna gained by Vāmadeva as, 

‘amuṣmin svarge loke sarvān kāmān 

āptvā amṛtaḥ samabhavat’ (Ai.U.2-1-6). 

I t  m e a n s :  i n  t h a t  ( a m u ṣ m i n )  

impercep t ib l e  ( i ndr īyāgocara )  

unsurpassing Brahmānanda (svarge) 

which is self-luminous knowledge 

principle (svaprakāśe called loke) 

having gained (āptvā) all possible 

happiness belonging to all beings 

r a n g i n g  f r o m  a n  e m p e r o r  t o  

Hiraṇyagarbha, (Vāmadeva) became 

(samabhavat) immortal (amṛtaḥ). All 

mÉUÉå¤ÉÉåÅÌmÉ ÌuÉqÉÔRûÉlÉÉÇ 

ÌuÉ²Ì°UuÉsÉÉåYrÉiÉå |

xÉuÉåïÅÌmÉ ÌuÉwÉrÉÉlÉlSÉÈ 

mÉëÉmiÉÉ SØ¹å ÌlÉeÉÉiqÉÌlÉ ||64||

ÌuÉqÉÔRûÉlÉÉÇ 

AÉiqÉÉlÉlS mÉUÉå¤ÉÈ AÌmÉ 

ÌuÉ²Ì°È 

AuÉsÉÉåYrÉiÉå 

ÌlÉeÉÉiqÉÌlÉ SØ¹å 

xÉuÉåï AÌmÉ 

ÌuÉwÉrÉÉlÉlSÉÈ 

mÉëÉmiÉÉÈ 

and sundry happiness (ānanda) are 

included in the limitless happiness that is 

Brahmānanda. A jñānī has no rebirth 

after the end of the present body. In the 

absence of future bodies, the death 

(maraṇa) characterized by separation of 

prāṇas (vital airs) from the physical 

body is not there. Therefore he is amṛta 

(deathless or immortal). The author is 

going to elaborate further the 

Brahmānanda or ātmānanda (called 

svarga).

mÉUÉå¤ÉÉåÅÌmÉ ÌuÉqÉÔRûÉlÉÉÇ 

ÌuÉ²Ì°UuÉsÉÉåYrÉiÉå |

xÉuÉåïÅÌmÉ ÌuÉwÉrÉÉlÉlSÉÈ 

mÉëÉmiÉÉ SØ¹å ÌlÉeÉÉiqÉÌlÉ ||64||

ÌuÉqÉÔRûÉlÉÉÇ - to the ignorant people 

(AÉiqÉÉlÉlS - ātmānanda) mÉUÉå¤ÉÈ AÌmÉ - 

though unknown ÌuÉ²Ì°È - by jñānīs 

AuÉsÉÉåYrÉiÉå - (it) is directly experienced 

ÌlÉeÉÉiqÉÌlÉ SØ¹å - when the true ‘I’ 

(pratyagātmā) is directly known 

(experienced) xÉuÉåï AÌmÉ - all without any 

exceptions ÌuÉwÉrÉÉlÉlSÉÈ - sense-pleasures 

mÉëÉmiÉÉÈ - are (as good as) gained (64)

64. Though (ātmānanda) is 

unknown to the ignorant people, it is 

directly experienced by jñānīs. In the 

direct knowledge (experience) of true ‘I’ 

(pratyagātmā), all sense-pleasures are 

(as good as) gained.

– 
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ĀTMĀNANDA 

(BRAHMĀNANDA) IS 

LIMITLESS; IT IS THE 

SOURCE  OF  ALL  HAPPINESS

An ātmajñānī gains all sense-

pleasures does not mean that he enjoys 

all of them available in the entire 

Creation individually which is not even 

practical. What it means is that 

ātmānanda is limitless (ananta) and all 

encompassing. When it is gained, there 

is no separate need of any individual 

sense-pleasure. It is just like the absence 

of your longing for your daily simple 

meal when you are contented by eating a 

sumptuous feast to your heart's content. 

Moreover, ātmā is simultaneously the 

only ever-existence (sat), fundamental 

knowledge (cit) and basic happiness 

(ānanda) principle.

It is the basis of all relative or 

empirical existence, specific types of 

AÉiqÉÉlÉlSxÉqÉÑSìxrÉ ÌuÉmsÉÑwÉÉå ÌuÉwÉrÉÉåÎijÉiÉÉÈ |

AÉiqÉlrÉliÉpÉïuÉlirÉliÉå xÉqÉÑSìå ÌoÉlSuÉÉå rÉjÉÉ ||65||

ÌuÉwÉrÉÉåÎijÉiÉÉÈ AÉlÉlSÉÈ

AÉiqÉÉlÉlSxÉqÉÑSìxrÉ 

ÌuÉmsÉÑwÉÈ 

AiÉÈ AÉiqÉÌlÉ 

AliÉå AliÉpÉïuÉÎliÉ 

rÉjÉÉ ÌoÉlSuÉÈ xÉqÉÑSìå 

knowledge and varieties of sense-

pleasure (viṣayānanda). Like the sugar 

in all sweetmeats made of it, ātmānanda 

is the common basic factor in all the 

sense-pleasures. Therefore when the 

limitless ātmānanda  is directly 

experienced all sense-pleasures lose 

their relevance. Thus they are as good as 

gained. This fact that all sense-pleasures 

have their source in ātmānanda is shown 

in the next verse.

AÉiqÉÉlÉlSxÉqÉÑSìxrÉ ÌuÉmsÉÑwÉÉå ÌuÉwÉrÉÉåÎijÉiÉÉÈ |

AÉiqÉlrÉliÉpÉïuÉlirÉliÉå xÉqÉÑSìå ÌoÉlSuÉÉå rÉjÉÉ ||65||

ÌuÉwÉrÉÉåÎijÉiÉÉÈ AÉlÉlSÉÈ - pleasures 

born from sense-objects AÉiqÉÉlÉlSxÉqÉÑSìxrÉ 

- of the ocean of ātmānanda (happiness 

that is the nature of ātmā) ÌuÉmsÉÑwÉÈ - (are) 

drops (AiÉÈ - therefore) AÉiqÉÌlÉ - in ātmā 

AliÉå - finally AliÉpÉïuÉÎliÉ - are contained, 

included rÉjÉÉ - just as ÌoÉlSuÉÈ - drops xÉqÉÑSìå - 

( ) 

The nature of ātmā is happiness totally free from sorrows. It can be verified 

from the sleep. In sleep there is nothing else except ignorance. Yet universally 

happiness is experienced in sleep. It belongs to ātmā. The joy that continues 

immediately after waking is due to lingering impressions of happiness experienced in 

sleep. The happiness that is enjoyed without the tripuṭī in the state of mind 

(antaḥkaraṇa) wherein one is neither asleep nor dreaming, and though awake has no 

cognition of dualistic world including one's body is ātmānanda-Brahmānanda 

(Brahmavidāśīrvāda-paddhati-25, by Vidyāraṇya Muni). A ātmajñānī who has 

niṣṭhā (firmness) in jñāna alone can command this state and know it. The ignorant 

people identified with the body and totally engrossed in the dṛśya jagat can never 

hope to dream it even, leave alone knowing it.
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AliÉpÉïuÉÎliÉ in the ocean ( - are contained) 

(65) 

65. Pleasures born from sense-

objects are the drops of the ocean of 

ātmānanda. They are finally contained 

in ātmā just as the oceanic water-drops 

are contained in the ocean. 

The oceanic water is the source 

for the water-drops from it. These drops 

are contained in the ocean. Similarly, 

tinsels of sense-pleasures finally 

originate from ātmānanda only. The 

word ‘ante’ (finally) is used because to 

begin with the source of pleasure seems 

to be the sense-objects (viṣayas). But in 

fact these inert viṣayas are incapable of 

giving happiness because it is not their 

nature at all.

Then how do the sense-objects 

appear to give joy? This process needs a 

thorough investigation. Though all 

pervasive ātmā is sat, cit, ānanda and 

though its sat (existence) aspect is 

manifest and cognized everywhere, it is 

not so with cit (knowledge principle) and 

ānanda (happiness). Cit is manifest    

and cognized only where there is 

antaḥkaraṇa (mana, buddhi, ahaṃkāra 

and cittam – the inner instruments). That 

is how we get sentient and inert entities. 

But ānanda aspect needs some subtle 

(sūkṣma) vṛttis called priya, moda, 

pramoda to manifest and be available for 

AliÉpÉïuÉÎliÉ – 

AÉiqÉlrÉÉlÉlSqÉ¥ÉÉiuÉÉ ÌuÉwÉrÉå 

xÉÑZÉÌuÉpÉëqÉÉiÉç |

pÉÉå£ÑüÍqÉcNûÌiÉ iÉssÉÉpÉÉSè 

kÉÏUÉiqÉlrÉÑmÉvÉÉqrÉÌiÉ ||66||

qÉÔRûÈ AÉiqÉÌlÉ 

AÉlÉlSqÉç 

A¥ÉÉiuÉÉ ÌuÉwÉrÉå 

xÉÑZÉÌuÉpÉëqÉÉiÉç 

oÉÉ½qÉç ÌuÉwÉrÉÇ 

pÉÉå£ÑüqÉç 

CcNûÌiÉ iÉssÉÉpÉÉiÉç 

kÉÏÈ 

AÉiqÉÌlÉ 

EmÉvÉÉqrÉÌiÉ 

experience in varying degrees. These 

vṛttis surface in a calm state of mind or 

when a desire is fulfilled or during the 

sleep. But ānanda (happiness) that is 

manifest therein is actually the nature of 

ātmā and nothing else (Tai.U.Bh.2-5). 

Not knowing this fact, the ignorant 

people mistake that the happiness is 

produced by sense-objects. The author 

brings to our notice this fact.

AÉiqÉlrÉÉlÉlSqÉ¥ÉÉiuÉÉ ÌuÉwÉrÉå 

xÉÑZÉÌuÉpÉëqÉÉiÉç |

pÉÉå£ÑüÍqÉcNûÌiÉ iÉssÉÉpÉÉSè 

kÉÏUÉiqÉlrÉÑmÉvÉÉqrÉÌiÉ ||66||

( - ignorant person) - in 

ātmā AÉlÉlSqÉç - (its) happiness nature 

A¥ÉÉiuÉÉ - not knowing ÌuÉwÉrÉå - in the sense-

object xÉÑZÉÌuÉpÉëqÉÉiÉç - because of delusion 

that joy is there (in the viṣaya) (oÉÉ½qÉç ÌuÉwÉrÉÇ 

- external sense-object) pÉÉå£ÑüqÉç - to enjoy 

CcNûÌiÉ - desires iÉssÉÉpÉÉiÉç - because of 

gaining that (external sense-object) kÉÏÈ - 

buddhi (intellect) AÉiqÉÌlÉ - in ātmā 

EmÉvÉÉqrÉÌiÉ - becomes clam, reposes – (66)

66. The ignorant person not 

knowing the happiness nature of ātmā 

because of the delusion that joy is there 

in the viṣaya desires to enjoy it (external 

sense-object). Because of gaining the 

desired object, the buddhi reposes in 

ātmā. 

qÉÔRûÈ AÉiqÉÌlÉ 
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AÉiqÉÉlÉlSÇ ¤ÉhÉÇ pÉÑYiuÉÉ 

mÉÑlÉpÉëÉïlirÉÉ oÉÌWûuÉëïeÉåiÉç |

ÌuÉuÉåÌMükÉÏÌlÉïeÉÉlÉlSÇ pÉÑXç£åü 

iÉixjÉæuÉ xÉuÉïSÉ ||67||

qÉÔRûÈ ¤ÉhÉÇ 

AÉiqÉÉlÉlSÇ 

AÉiqÉÉlÉlSÇ ¤ÉhÉÇ pÉÑYiuÉÉ 

mÉÑlÉpÉëÉïlirÉÉ oÉÌWûuÉëïeÉåiÉç |

ÌuÉuÉåÌMükÉÏÌlÉïeÉÉlÉlSÇ pÉÑXç£åü 

iÉixjÉæuÉ xÉuÉïSÉ ||67||

(

moment - ātmānanda (the 

qÉÔRûÈ ¤ÉhÉÇ 

AÉiqÉÉlÉlSÇ 

- ignorant person) - for a 

Universally, it is believed that joy accrues when a desire is fulfilled. Truly it is 

not. The fact is that whenever a desire is entertained there is unrest in the mind 

because of hankering, efforts involved to fulfil it, uncertainty of its fulfilment, etc. 

When the desire is fulfilled, the prevailing unrest ceases. There is no desire in the 

mind until the next desire crops up. This short while desireless state of mind is calm 

and composed compared to the earlier restlessness. This is when the mind or intellect 

in the sense of antaḥkaraṇa reposes in ātmā. This is the state when the priya, moda 

and pramoda subtle vṛttis surface in accordance with the karmaphala wherein 

ānanda aspect of ātmā gets reflected. Priya results in the delight when the desired 

object is at sight. When the same is gained the joy that is born is by moda. The 

excessive joy that one experiences on indulging in that entity is pramoda (Tai.U.Bh.2-

5). The adjective ‘excessive’ is used with a purpose. At times the gained entity may 

fail to give the expected joy. Then it is not pramoda. For example, you like mangoes 

very much. You saw them in the market. That made you happy. You purchased a few. 

You are still more happy. But when eaten, let us suppose that they turned out to be 

sour. Then it is not pramoda. Thus finally the source of happiness happens to be the 

ātmā only and not the sense-objects. Generally two common illustrations are given in 

this respect. Dogs relish eating the dry bones. Actually there is nothing edible in them. 

Their tongues get ulcerated by the roughness of bones and the resultant oozing saline 

blood that is tasted is considered to be because of eating bones. Similar is the case 

with camels. They simply rush to eat a specific type of thorny bush only to get their 

mouths ulcerated and bleed. They taste their own blood. They think that this saline 

taste is because of eating the bush. The dire consequence is that they cannot even 

drink the water for weeks together.

The sense-pleasure gained by 

sense-objects is fleeting in nature. 

Therefore there arises the need of 

repeated sense-indulgence. This is how 

all people run after the sense-objects 

whole lifetime considering that alone to 

be the means to be happy.
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pÉÑYiuÉÉ 

mÉÑlÉÈ pÉëÉlirÉÉ 

oÉÌWûÈ uÉëeÉåiÉç 

ÌuÉuÉåMü kÉÏÈ 

xÉuÉïSÉ iÉixjÉÉ 

ÌlÉeÉÉlÉlSÇ 

LuÉ pÉÑXç£åü 

nature of ātmā which is happiness) 

- having experienced mÉÑlÉÈ - again pÉëÉlirÉÉ - 

by the erroneous notion that it 

(happiness) is born from sense-objects 

oÉÌWûÈ - outward (sense-objects) uÉëeÉåiÉç - 

goes to ÌuÉuÉåMü kÉÏÈ - the buddhi of those 

endowed with discrimination (viveka) 

xÉuÉïSÉ - always iÉixjÉÉ - (is) abiding 

(absorbed in that (ātmā) ÌlÉeÉÉlÉlSÇ - 

ānanda of true ‘I’, ātmā LuÉ - alone pÉÑXç£åü 

- experiences – (67)

67. The ignorant person having 

experienced ātmānanda for a moment 

(occasioned by viṣayas), again goes 

outward to sense-objects prompted by 

the erroneous notion that happiness is 

born from them. The buddhi of those 

endowed with discrimination (viveka) 

always abides (is absorbed) in that 

(ātmā). It alone experiences the ānanda 

of true ‘I’, ātmā.

This is the plight of the ignorant 

people. They disown their true nature 

ātmānanda which is limitless happiness 

and perennially run after the drops of 

happiness at the cost of enormous 

sorrows called the calamitous saṃsāra 

characterized by transmigration. In 

contrast to this, the ātmajñānī has ended 

all obstructions that deny him 

ātmānanda such as self-ignorance and 

its effect by self-knowledge. He is able 

to experience his true nature, the ocean 

pÉÑYiuÉÉ 

ÌuÉwÉrÉå SÒÈZÉeÉÉiÉÇ 

rÉ¨É²Ï¤rÉÉmÉ¤ÉmÉÉiÉiÉÈ |

vÉYrÉÉå oÉÉå®ÒÇ ÌlÉeÉÉlÉlSÉå 

oÉÑkrÉliÉå ÌWû ÌuÉuÉåÌMülÉÈ ||68||

ÌuÉwÉrÉå rÉiÉç 

SÒÈZÉeÉÉiÉÇ 

iÉSè AmÉ¤ÉmÉÉiÉiÉÈ 

uÉÏ¤rÉ 

ÌlÉeÉÉlÉlSÈ oÉÉå®ÒÇ 

vÉYrÉÈ 

ÌuÉuÉåÌMülÉÈ 

ÌWû 

oÉÑkrÉliÉå 

of happiness, free from all upādhis. 

Unlike any experience, the experience of 

ātmānanda of a jñānī is free from tripuṭī 

(trio) of experiencer, experience-vṛtti 

and experienced. An ajñānī also can 

directly discover his ātmānanda. How to 

begin with, is suggested now.

ÌuÉwÉrÉå SÒÈZÉeÉÉiÉÇ 

rÉ¨É²Ï¤rÉÉmÉ¤ÉmÉÉiÉiÉÈ |

vÉYrÉÉå oÉÉå®ÒÇ ÌlÉeÉÉlÉlSÉå 

oÉÑkrÉliÉå ÌWû ÌuÉuÉåÌMülÉÈ ||68||

ÌuÉwÉrÉå - in the sense-object rÉiÉç - 

whatever SÒÈZÉeÉÉiÉÇ - varieties of sorrows 

(are there) iÉSè - that, (i.e. them) AmÉ¤ÉmÉÉiÉiÉÈ 

- with an unprejudiced mind uÉÏ¤rÉ - 

having seen ÌlÉeÉÉlÉlSÈ - ātmānanda oÉÉå®ÒÇ 

vÉYrÉÈ - is possible to know directly 

ÌuÉuÉåÌMülÉÈ - those who have the faculty of 

discrimination (viveka) ÌWû - indeed (since 

the beginningless time) oÉÑkrÉliÉå - know it 

directly – (68)

68. Having seen the varieties of 

sorrows that are there in the sense-

objects with an unprejudiced mind, it is 

possible to know ātmānanda directly. 

Indeed (since the beginningless time) 

those who have viveka know it directly. 

It is impossible for the mind 

preoccupied in the sense-objects to gain 

ātmajñāna. Its withdrawal from them is 

most essential. That is why Vedānta-

śāstra highlights the necessity of 
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uÉÉqÉSåuÉÉåÅÎZÉsÉÉlÉlSÉlÉÉmrÉÉiqÉlrÉqÉ×iÉÉåÅpÉuÉiÉç |

SåWûmÉëÉhÉÌuÉrÉÉåaÉÉZrÉÉ qÉ×ÌiÉÍ¶É²xiÉÑlÉÉå lÉ ÌWû ||69||

uÉÉqÉSåuÉÈ AÎZÉsÉ 

AÉlÉlSÉlÉç 

AÉiqÉÌlÉ AÉmrÉ 

AqÉ×iÉÈ 

ApÉuÉiÉç SåWûmÉëÉhÉÌuÉrÉÉåaÉÉZrÉÉ 

qÉ×ÌiÉÈ 

ÍcÉSuÉxiÉÑlÉÈ 

lÉ ÌWû 

vairāgya (dispassion) at the risk of 

repetition or perhaps to the annoyance of 

some immature beginners! The mind 

without vairāgya is restless. It is totally 

disqualified to gain ātmajñāna. That is 

why the śruti elaborated at length the 

topic of vairāgya. With this the 

illustration of sage Vāmadeva is being 

concluded.

uÉÉqÉSåuÉÉåÅÎZÉsÉÉlÉlSÉlÉÉmrÉÉiqÉlrÉqÉ×iÉÉåÅpÉuÉiÉç |

SåWûmÉëÉhÉÌuÉrÉÉåaÉÉZrÉÉ qÉ×ÌiÉÍ¶É²xiÉÑlÉÉå lÉ ÌWû ||69||

uÉÉqÉSåuÉÈ - sage Vāmadeva AÎZÉsÉ - 

all varieties of individual AÉlÉlSÉlÉç - 

happiness AÉiqÉÌlÉ - in ātmā AÉmrÉ - having 

gained AqÉ×iÉÈ - immortal (deathless) 

ApÉuÉiÉç - became SåWûmÉëÉhÉÌuÉrÉÉåaÉÉZrÉÉ - the 

separation of prāṇa (subtle body) from 

the physical body called qÉ×ÌiÉÈ - death 

ÍcÉSuÉxiÉÑlÉÈ - to ātmā that is nothing but cit 

lÉ ÌWû - is not connected, applicable at all – 

(69) 

69. The sage Vāmadeva having 

gained all varieties of happiness in ātmā, 

became immortal (deathless). The 

separation of prāṇa (subtle body) from 

the physical body called death is not 

applicable to ātmā whose nature is 

nothing but cit (pure awareness 

principle).

We had seen earlier (vs.64, 65) 

that all types of sense-pleasures are 

contained in ātmānanda like the oceanic 

water-drops in the ocean. Ātmānanda/ 

Brahmānanda is limitless, full unlike the 

drops of happiness enjoyed by entities 

such as emperor to Hiraṇyagarbha. A 

jñānī discovers oneself to be nothing but 

ātmā which is only cit totally free from 

body, etc., the upādhis. The death (mṛti) 

is separation of subtle body from the 

gross one. It has no connection 

whatsoever with cit (ātmā) which is 

totally free from bodies. Therefore a 

jñānī who is cit discovers oneself to be 

amṛta - free from mṛti (death). This is 

what Vāmadeva became.

W i t h  t h i s  s u m m a r y  o f  

Aitareyopaniṣad, Chapter 2, dealing 

with Vairāgya is over. Now begins the 

self-inquiry to be taken to by mumukṣus 

having cultivated staunch vairāgya.

MĪMĀṂSĀ (SACRED INQUIRY) 

BEGINS

In the first chapter of the 

Aitareyopaniṣad the ātmajñāna was 

revealed by the method of adhyāropa 

(vs.2 to 18) and apavāda (vs.18 to 42). In 

the second chapter, vairāgya the 

indispensable means to gain knowledge, 

was highlighted (vs.43 to 57), with a 

brief demonstration of ātmajñāna and its 

result as obtained by the sage Vāmadeva 

(vs.58 to 69). Now starts the topic of 

Brahmamīmāṃsā (inquiry into the 

nature of ātmā/Brahman) to ascertain the 

nature of ātmā identical with Brahman. 

ANUBHŪTIPRAKĀŚA78



iÉjÉÉ oÉÉåkÉÉjÉïÇ 

qÉÏqÉÉÇxÉliÉå 

( - so also) - to gain the 

Brahmasākṣā t kā ra  ( t he  d i r ec t  

experience of Brahman) qÉÏqÉÉÇxÉliÉå - 

conduct the self-inquiry (ātmavicāra) – 

(70)

70. Mumukṣus having learnt from 

the śruti the defective nature of saṃsāra 

and the means of Brahmasākṣātkāra to 

gain the highest puruṣārtha as explained 

so far, became dispassionate. So also 

they conduct the ātmavicāra to gain the 

Brahmasākṣātkāra. 

iÉjÉÉ oÉÉåkÉÉjÉïÇ 

CijÉÇ xÉÇxÉÉUSÒ¹iuÉÇ mÉÑÂwÉÉjÉïÇ cÉ oÉÉåkÉiÉÈ |

´ÉÑiuÉÉ ÌuÉU£üÉ oÉÉåkÉÉjÉïÇ qÉÏqÉÉÇxÉliÉå qÉÑqÉÑ¤ÉuÉÈ ||70|| 

qÉÑqÉÑ¤ÉuÉÈ CijÉÇ 

xÉÇxÉÉUSÒ¹iuÉÇ 

oÉÉåkÉiÉÈ cÉ 

mÉÑÂwÉÉjÉïÇ 

mÉ ëÉmrÉiÉ å

CÌiÉ ´ÉÑiuÉÉ 

ÌuÉU£üÉÈ 

This necessitates the ascertainment of 

the nature of jīva and ātmā/Paramātmā.

CijÉÇ xÉÇxÉÉUSÒ¹iuÉÇ mÉÑÂwÉÉjÉïÇ cÉ oÉÉåkÉiÉÈ |

´ÉÑiuÉÉ ÌuÉU£üÉ oÉÉåkÉÉjÉïÇ qÉÏqÉÉÇxÉliÉå qÉÑqÉÑ¤ÉuÉÈ ||70||

qÉÑqÉÑ¤ÉuÉÈ - mumukṣus CijÉÇ - as 

explained so far xÉÇxÉÉUSÒ¹iuÉÇ - the defective 

nature of saṃsāra oÉÉåkÉiÉÈ cÉ - and by 

ātmajñāna (Brahmasākṣātkāra) mÉÑÂwÉÉjÉïÇ 

(mÉ ëÉmrÉiÉ å) - the highest puruṣārtha 

(accomplishment in life) is gained      

(CÌiÉ - so) ´ÉÑiuÉÉ - having learnt from the 

śruti ÌuÉU£üÉÈ - (became) dispassionate 

 

Left to ourselves, the majority of us are carried away by the glamour of the 

world overlooking its inherent defects. Therefore it is necessary for the śāstra 

(scriptures) and the guru to arrest our attention and point out the nature of the world in 

its right perspective. Of course, a mature unbiased mind with duritakṣaya is highly 

desirable. Mīmāṃsā (pūjitavicāra) is an inquiry about something which is highly 

sacred and exalted. Here it is about ātmā. The exaltedness of ātmā can be grasped only 

after gaining intense vairāgya. Or else such an inquiry is at best an academic feat. 

Science and technology with its extravagance in the objective field have landed on 

even other planets to the total neglect of the subject ‘I’ (ātmā). Scientists are totally 

indifferent towards ātmā and its knowledge because they have not yet found its value. 

The mind that is highly engrossed in the worldly affairs or steeped in sense-pleasures 

or hyperactive can never hope to take to self-inquiry (ātmavicāra). It needs a leisure.

The  śru t i  uses  the  verb  

‘upāsmahe’ (we adore/worship or totally 

engage ourselves in) in the place of 

‘mīmāṃsante’. Usually the word 

‘upāsanā’ is used for the meditation or 

worship of one's adored deity. Or it can 

also mean getting engrossed in 

something consistently. Gaining 

ātmajñāna is the purpose of mīmāṃsā or 

the so called upāsanā of ātmā. The 

liberation (mokṣa) is the result of 

ātmajñāna. This inquiry is not for 

gathering some information.

Usually the word ‘upāsanā’ is 
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AWûÇ mÉvrÉÉqrÉWûÇ uÉcqÉÏirÉÉiqÉÉlÉÇ 

xÉuÉïSÉ uÉrÉqÉç |

EmÉÉxqÉWåû rÉÉåÌaÉuÉ±Ç MüÉåÅxÉÉæ 

qÉÔÎklÉï mÉëÌuÉ¹uÉÉlÉç ||71||

qÉÉrÉÉuÉÏ vÉÑ®ÍcÉ²ÉiqÉÉ MüiÉUÈ xÉ×Ì¹iÉÈ mÉÑUÉ |

oÉÑpÉÑixÉliÉå ²rÉÉåxiÉ¨uÉÇ eÉÏuÉÉiqÉmÉUqÉÉiqÉlÉÉåÈ ||72||

uÉrÉqÉç xÉuÉïSÉ AWûÇ mÉvrÉÉÍqÉ 

AWûÇ uÉÎcqÉ CÌiÉ rÉqÉç 

AÉiqÉÉlÉÇ rÉÉåÌaÉuÉiÉç 

EmÉÉxqÉWåû 

AxÉÉæ MüÈ 

rÉÈ qÉÔÎklÉï mÉëÌuÉ¹uÉÉlÉç 

xÉÈ qÉÉrÉÉuÉÏ 

uÉÉ 

xÉ×Ì¹iÉÈ mÉÑUÉ 

ÌlÉÂmÉÉÍkÉMüiuÉålÉ ´ÉÑiÉÈ 

vÉÑ®ÍcÉiÉç 

used for the meditation or worship of 

one's adored deity. Or it can also mean 

getting engrossed in something 

consistently. Gaining ātmajñāna is the 

purpose of mīmāṃsā or the so called 

upāsanā of ātmā. The liberation (mokṣa) 

is the result of ātmajñāna. This inquiry is 

not for gathering some information. 

MĪMĀṂSĀ - KAḤ AHAṂ (WHO 

AM I?)

T h e  a c t u a l  m ī m ā ṃ s ā  a s  

conducted by the Upaniṣad (Ai.U.3-1-1 

to 4) is described now. 

AWûÇ mÉvrÉÉqrÉWûÇ uÉcqÉÏirÉÉiqÉÉlÉÇ 

xÉuÉïSÉ uÉrÉqÉç |

EmÉÉxqÉWåû rÉÉåÌaÉuÉ±Ç MüÉåÅxÉÉæ 

qÉÔÎklÉï mÉëÌuÉ¹uÉÉlÉç ||71||

qÉÉrÉÉuÉÏ vÉÑ®ÍcÉ²ÉiqÉÉ MüiÉUÈ xÉ×Ì¹iÉÈ mÉÑUÉ |

oÉÑpÉÑixÉliÉå ²rÉÉåxiÉ¨uÉÇ eÉÏuÉÉiqÉmÉUqÉÉiqÉlÉÉåÈ ||72||

uÉrÉqÉç - we xÉuÉïSÉ - always AWûÇ mÉvrÉÉÍqÉ 

- ‘I see’ AWûÇ uÉÎcqÉ - ‘I speak’ CÌiÉ - so rÉqÉç 

AÉiqÉÉlÉÇ - which ātmā rÉÉåÌaÉuÉiÉç - like a yogī 

(meditator) EmÉÉxqÉWåû - deal with (in terms 

of its reference) AxÉÉæ MüÈ - who is that 

(ātmā) (rÉÈ - the one who) qÉÔÎklÉï mÉëÌuÉ¹uÉÉlÉç - 

had entered the head (through 

Brahmarandhra) (xÉÈ - that one) qÉÉrÉÉuÉÏ - 

is it ātmā conditioned by māyā uÉÉ - or 

xÉ×Ì¹iÉÈ mÉÑUÉ - that was existing before 

Creation (ÌlÉÂmÉÉÍkÉMüiuÉålÉ ´ÉÑiÉÈ - described 

by the śruti as free from upādhi) vÉÑ®ÍcÉiÉç - 

MüiÉUÈ AÉiqÉÉ 

CÌiÉ ²rÉÉåÈ 

eÉÏuÉÉiqÉmÉUqÉÉiqÉlÉÉåÈ 

iÉ¨uÉÇ oÉÑpÉÑixÉliÉå  

pure caitanya - which of these 

two is the actual ātmā ( - thus) 

eÉÏuÉÉiqÉmÉUqÉÉiqÉlÉÉåÈ - of both jīvātmā and 

Paramātmā iÉ¨uÉÇ - the true nature oÉÑpÉÑixÉliÉå 

- desire to know – (71, 72)

71, 72. Who is that ātmā (‘I’) with 

which we always deal with (in terms of 

its reference) as ‘I see’, ‘I speak’, etc., 

like a yogī (meditator)? Who is that ātmā 

that had entered the head through the 

Brahmarandhra? Is that the ātmā, the 

one conditioned by māyā upādhi? Or is it 

pure caitanya free from upādhi that was 

existing before Creation (as described by 

the śruti)? Which of these two is the 

actual ātmā? (Thus mumukṣus) desire to 

know the true nature of both jīvātmā and 

Paramātmā.

Prompted by the illustration of 

sage Vāmadeva gaining ātmajñāna 

certain mumukṣus are inquiring among 

themselves the true nature of ātmā. The 

inquiry is conducted at two levels. The 

first one is with respect to whatever that 

is experienced as ‘I’. One may wonder, 

why this ‘I’ needs to be inquired into 

when it is universally known to be a 

sentient entity. It is true that ‘I’ is known 

as sentient in nature. Yet, it manifests 

t h r o u g h  u p ā d h i s  w i t h  v a r i e d  

characteristics of sense-perceptions, 

actions and thoughts, etc. We are always 

meditating as it were on ‘I’ in our all 

daily dealings such as ‘I see’, ‘I hear’, ‘I 

MüiÉUÈ AÉiqÉÉ 

CÌiÉ ²rÉÉåÈ 

ANUBHŪTIPRAKĀŚA80



taste’, ‘I smell’, ‘I walk’, ‘I talk’, ‘I 

bathe’, ‘I sleep’, ‘I get up’, ‘I think’, ‘I 

decide’, ‘I love’, ‘I hate’, ‘I am angry’, ‘ I 

am hungry’, ‘I am thirsty’, ‘I forget’, ‘I 

remember’, ‘I enjoy’, ‘I suffer’, etc. The 

phrases ‘I see’ in the verse refers to all 

sense-perceptions and the functions of 

antaḥkaraṇa whereas ‘I speak’ includes 

all actions by the organs of actions and 

prāṇas. Now the question arises which 

of these is the true ‘I’? In and through all 

these we always refer to or remember as 

it were the ‘I’ like a yogī meditating on 

his dhyeya (the entity meditated upon). 

The author points out that this is an 

inquiry to ascertain the true nature of 

jīvātmā.

The second level of inquiry is 

with respect to two statements of the 

śruti. The ātmā that was there before 

Creation seems to be nirupādhika 

(without upādhi) (vs.2, Ai.U.1-1-1). 

After effecting Creation, to accomplish 

the status of jīva, the Paramātmā 

endowed with the upādhi of māyā as 

Parameśvara entered the body through 

Brahmarandhra (vs.12, Ai.U.1-3-12). 

This raises the question whether the true 

nature of Paramātmā is with or without 

upādhi.

For everyone, oneself is self-

evident. Yet, it is known differently from 

what it is in reality. Its nature is being 

now inquired into with the justification 

eÉÏuÉxrÉ cÉåiÉlÉiuÉålÉ cÉæiÉlrÉÇ 

ÍcÉlirÉiÉÉÍqÉSqÉç |

cÉ¤ÉÑUÉÌSÌuÉÍvÉ¹Ç iÉcNÒû®Ç uÉÉ 

iÉ¨uÉqÉxrÉ ÌMüqÉç ||73||

eÉÏuÉxrÉ cÉåiÉlÉiuÉålÉ 

CSqÉç cÉæiÉlrÉÇ 

ÍcÉlirÉiÉÉqÉç iÉiÉç 

cÉ¤ÉÑUÉÌSÌuÉÍvÉ¹Ç 

vÉÑkSÇ uÉÉ 

AxrÉ 

iÉ¨uÉqÉç ÌMüqÉç 

of its necessity.

eÉÏuÉxrÉ cÉåiÉlÉiuÉålÉ cÉæiÉlrÉÇ 

ÍcÉlirÉiÉÉÍqÉSqÉç |

cÉ¤ÉÑUÉÌSÌuÉÍvÉ¹Ç iÉcNÒû®Ç uÉÉ 

iÉ¨uÉqÉxrÉ ÌMüqÉç ||73||

eÉÏuÉxrÉ cÉåiÉlÉiuÉålÉ  being a 

sentient entity in nature CSqÉç - this cÉæiÉlrÉÇ - 

the nature of this caitanya (principle of 

sentience) ÍcÉlirÉiÉÉqÉç - be inquired into iÉiÉç - 

is that (caitanya) cÉ¤ÉÑUÉÌSÌuÉÍvÉ¹Ç - 

characterized by eyes (faculty of sight), 

etc. vÉÑkSÇ uÉÉ - or free from the features of 

sight, etc. AxrÉ - of this (caitanya, who 

appears as jīva) iÉ¨uÉqÉç - true nature ÌMüqÉç - 

what – 73)

73. The jīva being sentient in 

nature, the nature of this caitanya 

(principle of sentience) be inquired into. 

Is it (caitanya) characterized by eyes 

(faculty of sight), etc., or free from the 

features of sight, etc.? What is the true 

nature of this (caitanya who appears as 

jīva)?

‘I’ or what is called jīva is a 

sentient entity is established by the fact 

that there is not even a moment in our life 

without either knowledge or experience 

or action. All these are possible only 

when there is caitanya, the sentience or 

knowledge or self-experiencing 

principle. Inert things cannot have these. 

But our all knowledge, etc., such as 

- 

(

jīva
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cÉ¤ÉÑÈ´ÉÉå§Éå bÉëÉhÉÎeÉÀåû iuÉMç cÉ 

kÉÏÎlSìrÉmÉgcÉMüqÉç |

ÃmÉvÉoSÉæ aÉlkÉUxÉÉæ 

xmÉvÉï¶ÉÌuÉwÉrÉÉÈ ¢üqÉÉiÉç ||74||

cÉ¤ÉÑÈ´ÉÉå§Éå bÉëÉhÉÎeÉÀåû 

iuÉMç 

cÉ 

seeing, hearing, knowing, acting are 

only through the senses or the 

antaḥkaraṇa. We are not aware of any 

other knowledge, etc., independent of 

the means such as senses and the 

antaḥkaraṇa. Even at the time of death 

one certainly knows that he is not able to 

see, etc. This postulates the possibility 

that the entity ‘I’ or jīva is the knowledge 

principle characterized by knowing, 

seeing, hearing, etc. On the other hand 

the Upaniṣads and other Vedāntic 

scriptures without any exception declare 

that the true nature of jīva is the pure 

knowledge principle free from all 

specific features. Thus there is a scope 

for an inquiry.

Jīva is constituted of both the 

sentience and the superimposed prāṇas, 

senses, antaḥkaraṇa. But inert upādhis 

such as prāṇas, etc., cannot be caitanya. 

To show this fact the nature of prāṇas, 

senses, etc., is described up to the verse 

81. To begin with the sense-organs 

(jñānendriyas) with their sense-objects 

are described.

cÉ¤ÉÑÈ´ÉÉå§Éå bÉëÉhÉÎeÉÀåû iuÉMç cÉ 

kÉÏÎlSìrÉmÉgcÉMüqÉç |

ÃmÉvÉoSÉæ aÉlkÉUxÉÉæ 

xmÉvÉï¶ÉÌuÉwÉrÉÉÈ ¢üqÉÉiÉç ||74||

cÉ¤ÉÑÈ´ÉÉå§Éå - eye and ear bÉëÉhÉÎeÉÀåû - 

nose (sense of smell) and tongue iuÉMç - 

skin (sense of touch) cÉ - and 

kÉÏÎlSìrÉmÉgcÉMüqÉç 

ÃmÉvÉoSÉæ 

aÉlkÉUxÉÉæ xmÉvÉïÈ cÉ 

¢üqÉÉiÉç ÌuÉwÉrÉÉÈ 

uÉÉYmÉÉÍhÉmÉÉSmÉÉrÉÔmÉxjÉÉÈ 

MüqÉåïÎlSìrÉmÉgcÉMüqÉç 

pÉÉwÉhÉÉSÉlÉaÉqÉlÉÌuÉxÉaÉÉ ïlÉlSMüÉÈ 

Ì¢ürÉÉÈ 

uÉÉYmÉÉÍhÉmÉÉSmÉÉrÉÔmÉxjÉÉÈ MüqÉåïÎlSìrÉmÉgcÉMüqÉç |

pÉÉwÉhÉÉSÉlÉaÉqÉlÉÌuÉxÉaÉÉïlÉlSMüÉÈ Ì¢ürÉÉÈ ||75||

kÉÏÎlSìrÉmÉgcÉMüqÉç 

(jñānendriyas) ÃmÉvÉoSÉæ - form and sound 

aÉlkÉUxÉÉæ - smell and taste xmÉvÉïÈ - touch cÉ - 

and ¢üqÉÉiÉç - respectively ÌuÉwÉrÉÉÈ - are their 

sense-objects – (74)

74. The eye, ear, nose (sense of 

smell), tongue and skin (sense of touch) 

are the five sense-organs. Their sense-

objects are form, sound, smell, taste and 

touch respectively.

The five organs of actions and 

their corresponding functions are 

enumerated now.

uÉÉYmÉÉÍhÉmÉÉSmÉÉrÉÔmÉxjÉÉÈ MüqÉåïÎlSìrÉmÉgcÉMüqÉç |

pÉÉwÉhÉÉSÉlÉaÉqÉlÉÌuÉxÉaÉÉïlÉlSMüÉÈ Ì¢ürÉÉÈ ||75||

uÉÉYmÉÉÍhÉmÉÉSmÉÉrÉÔmÉxjÉÉÈ - the organ of 

speech, hand, foot, anus and the genital 

MüqÉåïÎlSìrÉmÉgcÉMüqÉç - are the five organs of 

action pÉÉwÉhÉÉSÉlÉaÉqÉlÉÌuÉxÉaÉÉ ïlÉlSMüÉÈ - 

speaking, taking, walking, excretion and 

delighting (procreation) Ì¢ürÉÉÈ - are their 

functions respectively – (75)

75. The five organs of action are 

the organ of speech, hand, foot, anus and 

the genital. Their functions are speaking, 

taking, walking, excretion and 

delighting (procreation) respectively.

These ten senses (indriyas) have 

their definite places or locations (sense-

centres) in the physical body from where 

they function. The actual ten faculties 

called indriyas are subtle in nature and 

- are the five sense-organs 
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aÉÉåsÉMüÉÌlÉ SvÉæiÉåwÉÉqÉ¤rÉÉSÏÌlÉ 

xTÑüOûÉÌlÉ ÌWû |

¥ÉÉlÉÌ¢ürÉÉvÉÌ£üÃmÉÍqÉÎlSìrÉÇ 

aÉÉåsÉMüÎxjÉiÉqÉç ||76||

LiÉåwÉÉÇ A¤rÉÉSÏÌlÉ 

SvÉ aÉÉåsÉMüÉÌlÉ 

xTÑüOûÉÌlÉ ÌWû 

¥ÉÉlÉÌ¢ürÉÉvÉÌ£üÃmÉqÉç CÎlSìrÉÇ 

aÉÉåsÉMüÎxjÉiÉqÉç 

so not visible. But their places of 

abidance called indriya golakas being 

gross are seen and well-known to all. 

These golakas are now pointed out with 

the two divisions of indriyas in terms of 

their nature.

aÉÉåsÉMüÉÌlÉ SvÉæiÉåwÉÉqÉ¤rÉÉSÏÌlÉ 

xTÑüOûÉÌlÉ ÌWû |

¥ÉÉlÉÌ¢ürÉÉvÉÌ£üÃmÉÍqÉÎlSìrÉÇ 

aÉÉåsÉMüÎxjÉiÉqÉç ||76||

LiÉåwÉÉÇ - of these (indriyas) A¤rÉÉSÏÌlÉ 

- eyes, etc. SvÉ - ten in numbers aÉÉåsÉMüÉÌlÉ - 

sense-centres xTÑüOûÉÌlÉ ÌWû - (being gross) it 

is well-known that they are very clearly 

perceived ¥ÉÉlÉÌ¢ürÉÉvÉÌ£üÃmÉqÉç CÎlSìrÉÇ - the 

group of ten indriyas having both the 

power of knowledge (viz. sense-organs) 

and the power of action (viz. organs of 

action) aÉÉåsÉMüÎxjÉiÉqÉç - are housed in these 

sense-centres (76) 

76. It is well-known that the ten 

sense-centres of these indriyas such as 

eyes, etc. (being gross), are very clearly 

perceived. The group of ten indriyas 

having both the power of knowledge 

(viz. sense-organs) and the power of 

action (viz. organs of action) are housed 

in these sense-centres.

The sense-centres (golakas) by 

themselves cannot function. But the 

indriyas, having their abode in the 

golakas function.

– 

If senses ( indriyas) were 

themselves sentient and capable of 

gaining the perceptual knowledge or 

taking to action on their own, there will 

not be the need of any distinct caitanya. 

But on inquiry it becomes clear that 

indriyas, the products of inert five 

elements, cannot be sentient on their 

own. Further if indriyas were sentient 

principles on their own, there should be 

ten varieties of sentience. But it is a 

matter of common experience that in and 

through all varieties of experiences such 

as seeing, hearing, tasting, touching, 

walking, talking, etc., there is one 

common denominator ‘I’ who is self-

evident in nature. This is true in the 

dream and sleep also. Three numbers of 

different ‘I’ in three different states of 

consciousness are not there. Again 

sense-objects depend on indriyas for 

their existence. In the absence of 

indriyas as in sleep, sense-objects are 

not there. Both the indriyas and sense-

objects are transient. They are inert. 

They can never be sentience by 

themselves. The ten sense-centres are 

parts of physical body. Though the body 

appears to be sentient while living, its 

inert nature can be verified by observing 

a dead body. Just like the indriyas, the 

prāṇas and antaḥkaraṇa also cannot be 

sentient on their own.

The five prāṇas, their abodes or 

the places of functioning and their 
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µÉÉxÉÉkÉÉåaÉÌiÉuÉ×¨ÉÏ ²å uÉmÉÑwrÉ³ÉxÉqÉÏM×üÌiÉÈ |

EªÉUÉÌSSåïWûoÉsÉÇ mÉgcÉ uÉÉrÉÑÌ¢ürÉÉ CqÉÉÈ ||78||

²å µÉÉxÉÉkÉÉåaÉÌiÉuÉ×¨ÉÏ 

uÉmÉÑÌwÉ 

A³ÉxÉqÉÏM×üÌiÉÈ 

EªÉUÉÌSÈ 

SåWûoÉsÉÇ 

CqÉÉÈ mÉgcÉ 

uÉÉrÉÑÌ¢ürÉÉÈ 

living and so the life-force of jīva. One 

can live without indriyas but not without 

the prāṇa. The places where they abide 

in the body are: prāṇa in the heart, apāna 

in the anus, samāna in the naval, udāna 

in the throat and vyāna in the entire body. 

Now the author himself hints at their 

function.

µÉÉxÉÉkÉÉåaÉÌiÉuÉ×¨ÉÏ ²å uÉmÉÑwrÉ³ÉxÉqÉÏM×üÌiÉÈ |

EªÉUÉÌSSåïWûoÉsÉÇ mÉgcÉ uÉÉrÉÑÌ¢ürÉÉ CqÉÉÈ ||78||

²å µÉÉxÉÉkÉÉåaÉÌiÉuÉ×¨ÉÏ - the two 

functions of breathing (prāṇa -

respiration) and downward movement 

(apāna - excretion) uÉmÉÑÌwÉ - in the body 

A³ÉxÉqÉÏM×üÌiÉÈ - digestion of the food 

(samāna) EªÉUÉÌSÈ - ejection of the subtle 

body, vomiting, etc. (udāna) SåWûoÉsÉÇ - 

bodily strength (vyāna - blood 

circulation) CqÉÉÈ - these mÉgcÉ - five 

uÉÉrÉÑÌ¢ürÉÉÈ - are the functions of prāṇa – 

(78) 

78. The five functions of prāṇas 

are breathing (prāṇa - respiration) 

downward movement (apāna  -  

excretion), digestion of the food 

(samāna), ejection of the subtle body, 

vomiting, etc. (udāna), bodily strength 

(vyāna - blood circulation).

The antaḥkaraṇa is described in 

the next verse through ahaṃkāra (‘I’ 

notion) and manaḥ (mind) with their 

functions and the places of abidance.

mÉëÉhÉÉåÅmÉÉlÉxxÉqÉÉlÉ¶ÉÉåSÉlÉurÉÉlÉÉæ cÉ uÉÉrÉuÉÈ |

WØûªÒSå lÉÉÍpÉMühPûÉæ cÉ SåWû¶ÉæwÉÑ uÉxÉÎliÉ iÉå ||77||

mÉëÉhÉÈ AmÉÉlÉÈ xÉqÉÉlÉÈ 

cÉ ESÉlÉurÉÉlÉÉæ cÉ 

uÉÉrÉuÉÈ iÉå 

LwÉÑ WØûªÒSå 

lÉÉÍpÉMühPûÉæ cÉ SåWûÈ 

uÉxÉÎliÉ 

functions are being told in the next two 

verses. 

mÉëÉhÉÉåÅmÉÉlÉxxÉqÉÉlÉ¶ÉÉåSÉlÉurÉÉlÉÉæ cÉ uÉÉrÉuÉÈ |

WØûªÒSå lÉÉÍpÉMühPûÉæ cÉ SåWû¶ÉæwÉÑ uÉxÉÎliÉ iÉå ||77||

mÉëÉhÉÈ -  AmÉÉlÉÈ -  xÉqÉÉlÉÈ 

- samāna cÉ - and ESÉlÉurÉÉlÉÉæ cÉ - udāna and 

vyāna uÉÉrÉuÉÈ - are (the five) vital airs iÉå - 

they LwÉÑ - in these WØûªÒSå - heart and anus 

lÉÉÍpÉMühPûÉæ - naval and throat cÉ - and SåWûÈ - 

the entire body uÉxÉÎliÉ - abide, are located 

– (77)

77. The five vital airs (prāṇas) are 

prāṇa, apāna, samāna, udāna and 

vyāna. They abide (respectively) in the 

heart, anus, naval, throat and the entire 

body.

The five physiological functions 

in the body are called prāṇas (vital airs). 

They are: prāṇa (respiratory faculty), 

apāna (excretory faculty), samāna 

(digestive faculty), udāna (upward 

thrust that ejects the subtle body from the 

gross one at the time of death and 

vomiting, etc.) and vyāna (circulatory 

f a c u l t y ) .  T h o u g h  p r ā ṇ a s  a r e  

physiological functions and not simply 

the air, they are called vital airs because 

their main function corresponding to the 

respiratory faculty (also called prāṇa) 

involves breathing of gross air. Prāṇas 

have no faculty of gaining knowledge. 

Therefore they cannot be ātmā or jīva. 

Yet they constitute the essential aspect of 

prāṇa apāna

ANUBHŪTIPRAKĀŚA84



AWûÇMüiÉÉï uÉmÉÑurÉÉïmrÉ eÉQûÇ 

cÉåiÉlÉiÉÉÇ lÉrÉåiÉç |

qÉlÉÉåÅliÉWØïû±uÉxjÉÉrÉ uÉ×¨ÉÏÈ 

MüÉqÉÉÌSMüÉÈ xÉ×eÉåiÉç ||79||

AWûÇMüiÉÉï 

uÉmÉÑÈ urÉÉmrÉ 

eÉQûÇ SåWûÇ cÉåiÉlÉiÉÉÇ lÉrÉåiÉç 

qÉlÉÈ AliÉÈ WØûÌS 

AuÉxjÉÉrÉ 

MüÉqÉÉÌSMüÉÈ uÉ×¨ÉÏÈ 

xÉ×eÉåiÉç 

AWûÇMüiÉÉï uÉmÉÑurÉÉïmrÉ eÉQûÇ 

cÉåiÉlÉiÉÉÇ lÉrÉåiÉç |

qÉlÉÉåÅliÉWØïû±uÉxjÉÉrÉ uÉ×¨ÉÏÈ 

MüÉqÉÉÌSMüÉÈ xÉ×eÉåiÉç ||79||

AWûÇMüiÉÉï 

entertaining the notion of ‘I’ness in an 

entity) uÉmÉÑÈ urÉÉmrÉ - having pervaded the 

body eÉQûÇ (SåWûÇ) - the inert body cÉåiÉlÉiÉÉÇ lÉrÉåiÉç 

- makes sentient qÉlÉÈ - the mind AliÉÈ WØûÌS - 

in the heart AuÉxjÉÉrÉ - having remained 

MüÉqÉÉÌSMüÉÈ - desires, etc. uÉ×¨ÉÏÈ - thoughts 

xÉ×eÉåiÉç - produces – (79)

79. Ahaṃkāra (the thought 

entertaining the notion of ‘I’ ness in an 

entity) having pervaded the inert body 

makes it sentient. The mind remaining in 

the heart produces the thoughts such as 

desires, etc.

The pervading of the body by 

ahaṃkāra shows the body as its place of 

abidance. Making the inert body appear 

as sentient is its function. When the 

ahaṃkāra does not pervade the body as 

in the case of sleep, swoon, etc., we are 

not aware of body as ‘I’. There is not a 

single moment in the waking and dream 

when the ahaṃkāra does not qualify the 

jīva with the identification with one 

thing or the other. The mind abides in the 

heart. Producing thoughts (vṛttis) such 

as desires, anger, etc., is its function. The 

śruti gives a long list of these thoughts as 

a sample (Ai.U.3-1-2). They are: 

- ahaṃkāra (the thought 

 

Sañjñānam (the feeling that I am sentient 

or the cognition that this thing is good), 

ājñānam (feeling of overlordship), 

vijñānam (64 numbers of lower 

knowledge other than Brahmajñāna or 

the thought that this is better than other 

things), prajñānam (the presence of 

mind or the capacity to understand 

texts), medhā (power of retaining what is 

studied), dṛṣṭi (thoughts corresponding 

to sense-objects perceived through the 

senses), dhṛti (fortitude or the thought 

having the capacity to revive the sinking 

body, senses), matiḥ (deliberation), 

manīṣā (independence in deliberation), 

jūtiḥ (mental agony by diseases, etc.), 

smṛtiḥ (memory), saṅkalpaḥ (knowing 

specifically as white, yellow, etc., the 

forms generally known or taking wrong 

things also as right ones), kratuḥ 

(decisiveness such as ‘I shall do it 

certainly’), asuḥ (the thought that 

enables the functions such as respiration, 

etc.), kāmaḥ (hankering for viṣayas not 

in proximity), vaśaḥ (the thought to have 

conjugal happiness), etc.

Actually the antaḥkaraṇa  

consists of mana, buddhi (intellect), 

ahaṃkāra and cittam (faculty of 

recollection). Yet, the verse describes 

only the two of them. This is not a defect. 

The decisive thought (vṛtti) called 

buddhi is included in ahaṃkāra whereas 

cittam is grouped under the mind 

(manaḥ). The entire antaḥkaraṇa is inert 
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¥ÉÉlÉåÎlSìrÉÉÍhÉ mÉgcÉÉ§É 

iÉjÉÉ MüqÉåïÎlSìrÉÉhrÉÌmÉ |

uÉÉrÉuÉÈ mÉgcÉ MüiÉÉï cÉ 

qÉlÉÈ xÉmiÉSvÉÇ xqÉ×iÉqÉç ||80||

A§É mÉgcÉ ¥ÉÉlÉåÎlSìrÉÉÍhÉ 

iÉjÉÉ MüqÉåïÎlSìrÉÉÍhÉ   

AÌmÉ mÉgcÉ 

uÉÉrÉuÉÈ MüiÉÉï 

cÉ qÉlÉÈ xÉmiÉSvÉÇ 

xqÉ×iÉqÉç 

by itself and has beginning and end. 

Therefore it cannot be the nature of 

sentient jīva. 

The ten senses, five prāṇas, 

ahaṃkāra and the mind together 

constitute the subtle body which travels 

to the next bodies until mokṣa. A doubt 

can arise that the subtle body (sūkṣma or 

liṅga śarīra) may be the true nature of 

jīva. This doubt is now dispelled. 

¥ÉÉlÉåÎlSìrÉÉÍhÉ mÉgcÉÉ§É 

iÉjÉÉ MüqÉåïÎlSìrÉÉhrÉÌmÉ |

uÉÉrÉuÉÈ mÉgcÉ MüiÉÉï cÉ 

qÉlÉÈ xÉmiÉSvÉÇ xqÉ×iÉqÉç ||80||

A§É - here mÉgcÉ - five ¥ÉÉlÉåÎlSìrÉÉÍhÉ - 

sense-organs iÉjÉÉ - so also MüqÉåïÎlSìrÉÉÍhÉ   

AÌmÉ - five organs of action mÉgcÉ - five       

uÉÉrÉuÉÈ - vital airs MüiÉÉï - ahaṃkāra            

cÉ - and qÉlÉÈ - the mind xÉmiÉSvÉÇ - seventeen 

(constituents) xqÉ×iÉqÉç - are mentioned – 

(80)

xÉÉåÅrÉÇ xÉmiÉSvÉxiÉÉåqÉÉå ÍsÉXçaÉSåWûÈ xuÉrÉÉåÌlÉwÉÑ |

xÉuÉÉïxÉÑ xÉÇxÉUirÉxrÉ ÌuÉlÉÉvÉÉå qÉÉå¤É EcrÉiÉå ||81||

ArÉÇ xÉmiÉSvÉxiÉÉåqÉÈ 

xÉÈ ÍsÉXçaÉSåWûÈ 

xÉÈ xÉuÉÉïxÉÑ xuÉrÉÉåÌlÉwÉÑ 

xÉÇxÉUÌiÉ AxrÉ ÌuÉlÉÉvÉÈ 

qÉÉå¤ÉÈ EcrÉiÉå 

80. Here seventeen constituents 

containing five sense-organs, five 

organs of action, five prāṇas, ahaṃkāra 

called kartā and the mind are mentioned.

xÉÉåÅrÉÇ xÉmiÉSvÉxiÉÉåqÉÉå ÍsÉXçaÉSåWûÈ xuÉrÉÉåÌlÉwÉÑ |

xÉuÉÉïxÉÑ xÉÇxÉUirÉxrÉ ÌuÉlÉÉvÉÉå qÉÉå¤É EcrÉiÉå ||81||

ArÉÇ xÉmiÉSvÉxiÉÉåqÉÈ - this group of 

seventeen constituents xÉÈ ÍsÉXçaÉSåWûÈ - is 

the well-known subtle body (liṅga 

śarīra) (xÉÈ - that) xÉuÉÉïxÉÑ - in all xuÉrÉÉåÌlÉwÉÑ - 

in the wombs to be taken by the jīva 

xÉÇxÉUÌiÉ - roams AxrÉ - its ÌuÉlÉÉvÉÈ - 

destruction qÉÉå¤ÉÈ EcrÉiÉå - is called 

liberation – (81)

81. This group of seventeen 

constituents is the well-known subtle 

body (liṅga śarīra). It roams in all the 

wombs to be taken by the jīva. Its 

destruction is called liberation. 

That which reveals an unseen entity is called a liṅga - a sign. The yonder 

smoke makes one know the presence of fire there. Thus smoke is the liṅga (sign) of 

fire. Similarly the presence of these seventeen aspects as one entity reveals the 

presence of a jīva there. Therefore they as a body is called liṅga of jīva. The liṅga 

śarīra (subtle body) is inert and destructible because its constituents are so. At death 

the subtle body gets separated from the physical one and goes to the next womb. That 

movement appears as if the movement of jīva because wherever the subtle body goes 

there is cidābhāsa in it which is synonymous with jīva. It is like the appearance of pot-

space moving with the movement of pot. The subtle body can get destroyed only 

when avidyā (self-ignorance) is destroyed by ātmajñāna. The specific jīva ends and 

gets liberated when its subtle body is destroyed. Thus the subtle body is destroyed 
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only in liberation. In sleep, swoon, etc., the subtle body is dormant in its cause avidyā, 

but not destroyed. On getting the ātmajñāna, the subtle body does get destroyed in 

principle, but appears to be there till the prārabdha gets over.

antaḥkaraṇa which bears cidābhāsa 

(reflected caitanya) in it is a part of the 

subtle body. This cidābhāsa permeates 

the entire gross body giving a feeling 

that the body is sentient. Everyone 

knows for certain that the entity called ‘I’ 

is something sentient in nature even 

when they do not know its exact nature. 

This leads to the erroneous notion that ‘I 

am the embodiment consisting of gross 

and subtle bodies’. All sorrows, 

limitations, transmigration, tensions and 

confusions, etc., popularly known as 

saṃsāra belong to the gross and subtle 

bodies, but not to nirupādhika ātmā. On 

account of erroneous identification with 

both the bodies the saṃsāra appears to 

be the intrinsic feature of ātmā. But it is 

not so. This is a problem of error effected 

by self-ignorance (avidyā). An error has 

to be corrected by inquiry and 

ascertainment of the truth. It needs 

ātmavicāra (self-inquiry) to correct the 

error by directly (aparokṣatayā) 

knowing ātmā. Ātmavicāra can be 

fruitful only when the mumukṣu has 

intense vairāgya. A vivekī disregards the 

transient paltry sense-pleasures to own 

the limitless happiness (ātmānanda) 

which is his true nature. In contrast to 

this an avivekī sacrifices ātmānanda in 

A¥ÉÉlÉMüÎsmÉiÉÉå SåWûxiÉ¨uÉ¥ÉÉlÉålÉ lÉvrÉÌiÉ |

¥ÉÉlÉÉåimÉÍ¨ÉÌuÉïcÉÉUåhÉ iÉxqÉÉSÉiqÉÉ ÌuÉcÉÉrÉïiÉå ||82||

SåWûÈ A¥ÉÉlÉMüÎsmÉiÉÈ 

AiÉÈ iÉ¨uÉ¥ÉÉlÉålÉ 

lÉvrÉÌiÉ ¥ÉÉlÉÉåimÉÍ¨ÉÈ 

ÌuÉcÉÉUåhÉ pÉuÉÌiÉ  

iÉxqÉÉiÉç AÉiqÉÉ ÌuÉcÉÉrÉïiÉå 

An effect gets destroyed when its 

cause is destroyed. The author himself 

tells us expressly that the ignorance of 

ātmā as the cause of subtle body and 

when it can get destroyed to justify the 

continuation of self-inquiry further.

MĪMĀṂSĀ - ACTUAL 

ĀTMAVICĀRA

A¥ÉÉlÉMüÎsmÉiÉÉå SåWûxiÉ¨uÉ¥ÉÉlÉålÉ lÉvrÉÌiÉ |

¥ÉÉlÉÉåimÉÍ¨ÉÌuÉïcÉÉUåhÉ iÉxqÉÉSÉiqÉÉ ÌuÉcÉÉrÉïiÉå ||82||

SåWûÈ - the subtle body A¥ÉÉlÉMüÎsmÉiÉÈ 

- is falsely projected by the ignorance of 

oneself (ātmā) (AiÉÈ - therefore) iÉ¨uÉ¥ÉÉlÉålÉ 

- by the knowledge of the true nature of 

oneself lÉvrÉÌiÉ - gets destroyed ¥ÉÉlÉÉåimÉÍ¨ÉÈ - 

the birth of ātmajñāna ÌuÉcÉÉUåhÉ (pÉuÉÌiÉ) - 

takes place by self-inquiry (ātmavicāra) 

iÉxqÉÉiÉç - therefore AÉiqÉÉ - ātmā ÌuÉcÉÉrÉïiÉå - is 

inquired into – (82) 

82. The subtle body is falsely 

projected by the ignorance of oneself 

(ātmā). Therefore it gets destroyed by 

ātmajñāna - the knowledge of the true 

nature of oneself. The birth of ātmajñāna 

takes place by self-inquiry (ātmavicāra). 

Therefore ātmā is inquired into (further).

The subtle body is projected by 

self-ignorance. As seen earlier (vs.80), 
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vÉ×hÉÉåÌiÉ rÉålÉ rÉÈ ´ÉÉåiÉÉ iÉrÉÉåËUirÉÉÌS rÉÉåerÉiÉÉqÉç |

cÉæiÉlrÉqÉÎxiÉ MüUhÉå MüiÉïUÏirÉ§É ÍcÉlirÉiÉå ||84||

rÉålÉ 

vÉ×hÉÉåÌiÉ rÉÈ 

´ÉÉåiÉÉ iÉrÉÉåÈ 

MüÈ AÉiqÉÉ 

CirÉÉÌS rÉÉåerÉiÉÉqÉç 

A§É 

MüUhÉå 

MüiÉïËU uÉÉ

cÉæiÉlrÉÇ AÎxiÉ CÌiÉ 

ÍcÉlirÉiÉå 

Among those two (kartā and karaṇa), 

who indeed is ātmā?

vÉ×hÉÉåÌiÉ rÉålÉ rÉÈ ´ÉÉåiÉÉ iÉrÉÉåËUirÉÉÌS rÉÉåerÉiÉÉqÉç |

cÉæiÉlrÉqÉÎxiÉ MüUhÉå MüiÉïUÏirÉ§É ÍcÉlirÉiÉå ||84||

rÉålÉ - that ( abdākāra-vṛtti) by 

which (karaṇa) vÉ×hÉÉåÌiÉ - one hears rÉÈ - the 

one who ́ ÉÉåiÉÉ - is the hearer (kartā) iÉrÉÉåÈ - 

among them (MüÈ AÉiqÉÉ - who is ātmā?) 

CirÉÉÌS - etc. rÉÉåerÉiÉÉqÉç - should be applied to 

(other perceptions and actions) A§É - here 

MüUhÉå - in the means of knowledge or 

action, (i.e. karaṇa) MüiÉïËU (uÉÉ) - (or) in the 

subject (kartā) the perceiver or doer 

cÉæiÉlrÉÇ AÎxiÉ - caitanya is there CÌiÉ - so 

ÍcÉlirÉiÉå - this is inquired into – (84)

84. Who is ātmā among the 

thought conforming to the sound heard 

(śabdākārāntaḥkaraṇa-vṛtti) (karaṇa) 

by which one hears and the one who is 

the hearer (kartā)? Thus this inquiry be 

extended to other perceptions and 

actions. Here what is inquired into is 

whether caitanya is the nature of karaṇa 

(the means of knowledge or action) or of 

the subject (kartā), the perceiver or the 

doer?

The sample inquiry conducted in 

the verse 83 and the beginning of verse 

84 needs to be extended to other varieties 

of perception such as tasting, touching 

and smelling besides all actions by the 

organs of action. The purpose of this 

ś

rÉålÉ mÉvrÉirÉxÉÉuÉÉiqÉÉ rÉÈ mÉvrÉÌiÉ xÉ uÉÉ pÉuÉåiÉç |

Sì¹É mÉvrÉÌiÉ oÉÉåkÉålÉ cÉÉ¤ÉÑwÉåhÉ iÉrÉÉåxiÉÑ MüÈ ||83||

rÉålÉ 

mÉvrÉÌiÉ AxÉÉæ 

ÌMüqÉç  AÉiqÉÉ pÉuÉåiÉç uÉÉ rÉÈ 

mÉvrÉÌiÉ xÉÈ 

AÉiqÉÉ pÉuÉåiÉç  Sì¹É 

cÉÉ¤ÉÑwÉåhÉ oÉÉåkÉålÉ 

ÃmÉÇ mÉvrÉÌiÉ iÉrÉÉåÈ 

iÉÑ 

MüÈ AÉiqÉÉ pÉuÉåiÉç 

preference to the fleeting sense-

pleasures. A mumukṣu has to set his 

priorities first. Even a life of dharma and 

sāttvika disposition by themselves are 

not sufficient. An extrovert mind can 

never take to ātmavicāra to gain mokṣa. 

Therefore an introvert mind withdrawn 

from the preoccupation in the viṣayas is 

indispensable. Thus having established 

the necessity of ātmavicāra with intense 

vairāgya, the actual inquiry (vicāra) is 

begun now.

rÉålÉ mÉvrÉirÉxÉÉuÉÉiqÉÉ rÉÈ mÉvrÉÌiÉ xÉ uÉÉ pÉuÉåiÉç |

Sì¹É mÉvrÉÌiÉ oÉÉåkÉålÉ cÉÉ¤ÉÑwÉåhÉ iÉrÉÉåxiÉÑ MüÈ ||83||

rÉålÉ - that by which (means or 

karaṇa) mÉvrÉÌiÉ - one sees AxÉÉæ - that one 

(ÌMüqÉç) AÉiqÉÉ pÉuÉåiÉç - is it ātmā uÉÉ - or rÉÈ - the 

one (seer, kartā) mÉvrÉÌiÉ - who sees xÉÈ 

(AÉiqÉÉ pÉuÉåiÉç) - is ātmā Sì¹É - seer, kartā 

cÉÉ¤ÉÑwÉåhÉ - by the ocular oÉÉåkÉålÉ - rūpākāra-

antaḥkaraṇa-vṛtti as karaṇa (thought 

conforming to the form of being seen) 

(ÃmÉÇ - form) mÉvrÉÌiÉ - sees iÉrÉÉåÈ - among 

those two (kartā and karaṇa) iÉÑ - indeed 

MüÈ - who (AÉiqÉÉ pÉuÉåiÉç - who is ātmā?) – 

(83) 

83. Is that entity by which (means 

or karaṇa) one sees the form is ātmā or 

the one (seer, kartā) who sees it? The 

seer sees the form by the (means of 

karaṇa) ocular thought conforming to 

the form (rūpākārāntaḥkaraṇa-vṛtti). 
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oÉWÕûÌlÉ MüUhÉÉlrÉåwÉÑ oÉÉåkÉÉ SØwOèrÉÉÌSlÉÉqÉMüÉÈ |

oÉWûuÉÈ MüiÉ×ïoÉÉWÒûsrÉqÉÌmÉ Sì·íÉÌSpÉåSiÉÈ ||85||

MüUhÉÉÌlÉ 

oÉWÕûÌlÉ xÉÎliÉ

rÉåwÉÑ SØwOèrÉÉÌSlÉÉqÉMüÉÈ 

oÉÉåkÉÉÈ 

oÉWûuÉÈ 

MüiÉ×ïoÉÉWÒûsrÉqÉÌmÉ 

Sì·íÉÌSpÉåSiÉÈ 

inquiry is to ascertain whether the nature 

of the means of perception or action, (i.e. 

karaṇa) is caitanya ātmā or the 

perceiver or the doer (kartā) is so 

because both appear to be sentient. Or 

who among all of these (karaṇas and 

kartās) is ātmā since ātmā is one 

whereas the karaṇas and kartās are 

many. In addition, all of them have 

caitanya as their feature. Therefore their 

manyness is brought to our notice.

oÉWÕûÌlÉ MüUhÉÉlrÉåwÉÑ oÉÉåkÉÉ SØwOèrÉÉÌSlÉÉqÉMüÉÈ |

oÉWûuÉÈ MüiÉ×ïoÉÉWÒûsrÉqÉÌmÉ Sì·íÉÌSpÉåSiÉÈ ||85||

MüUhÉÉÌlÉ - viṣayākāra-vṛttis 

(thoughts corresponding to sense-

objects perceived or to actions) called 

karaṇas oÉWÕûÌlÉ (xÉÎliÉ) - (are) many in 

numbers rÉåwÉÑ - in whom SØwOèrÉÉÌSlÉÉqÉMüÉÈ 

oÉÉåkÉÉÈ - perceptions such as sight (dṛṣṭi), 

hearing (śruti), etc. oÉWûuÉÈ - are many 

MüiÉ×ïoÉÉWÒûsrÉqÉÌmÉ - manyness of the perceiver 

(and doer) called kartā is also there 

Sì·íÉÌSpÉåSiÉÈ - because of distinctions such 

as seer, hearer, etc., (called kartās) – (85)

85. Viṣayākāra-vṛttis called 

karaṇas are many in number. Their 

perceptions such as sight, hearing (or 

actions), etc., are (also) many. Manyness 

of perceiver (and doer) called kartā is 

also there because of distinctions such as 

seer, hearer, etc.

The jīva  undergoes many 

 

MüUhÉÉlÉÉÇ cÉ MüiÉÚïhÉÉÇ pÉåSÈ xrÉÉccÉ¤ÉÑUÉÌSMåü |

oÉÉ½å rÉjÉÉ iÉjÉæuÉÉliÉÈ vÉUÏUåÅmrÉuÉaÉqrÉiÉÉqÉç ||86||

rÉjÉÉ oÉÉ½å cÉ¤ÉÑUÉÌSMåü 

MüUhÉÉlÉÉÇ 

cÉ MüiÉÚïhÉÉÇ 

pÉåSÈ 

experiences such as perceptions and 

actions through the means of sense-

organs and organs of actions. The vṛttis 

(thoughts) called karaṇas which enable 

these are sentient in nature. The knowing 

or acting entity ‘I’ called kartā is also 

sentient. Not only karaṇas such as vṛttis 

that enable seeing, hearing, acting, etc., 

are many and different from one another 

but also the knower/doer (kartā) such as 

seer, hearer, doer, etc., happens to be 

many and different. If sentience or 

having caitanya alone is taken as the 

criterion of ātmā all these can be so. 

Then the question is which of these 

many and different entities is ātmā 

because ātmā is one and the same but 

never many?

The above observation does hold 

good within the body at the level of 

antaḥkaraṇa also with reference to the 

kartā as ahaṃkāra (or buddhi) and its 

karaṇas, the thoughts (vṛttis). This is 

shown in the next two verses.

MüUhÉÉlÉÉÇ cÉ MüiÉÚïhÉÉÇ pÉåSÈ xrÉÉccÉ¤ÉÑUÉÌSMåü |

oÉÉ½å rÉjÉÉ iÉjÉæuÉÉliÉÈ vÉUÏUåÅmrÉuÉaÉqrÉiÉÉqÉç ||86||

rÉjÉÉ - just as oÉÉ½å cÉ¤ÉÑUÉÌSMåü - in the 

context of eyes, etc., the senses operating 

in the external world MüUhÉÉlÉÉÇ - of means 

(karaṇas such as viṣayākāra-vṛttis) that 

impart the perceptual knowledge or 

enable the actions cÉ - and MüiÉÚïhÉÉÇ - of 

perceivers or doers called kartās pÉåSÈ 
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xrÉÉiÉç 

iÉjÉÉ LuÉ AliÉÈ 

vÉUÏUå AÌmÉ 

AuÉaÉqrÉiÉÉqÉç 

WØûSrÉvÉoSiÉÈ 

uÉÉcrÉÈ 

AWûXçMüÉUÈ Mü§ÉÑïmÉÉÍkÉÈ 

qÉlÉÈ MüUhÉÇ 

xrÉÉiÉç 

xÉÇ¥ÉÉlÉÉ±ÉÈ iÉÑ 

iÉxrÉ 

uÉ×¨ÉrÉÈ 

Mü§ÉÑïmÉÉÍkÉUWûXçMüÉUÉå uÉÉcrÉÉå 

WØûSrÉvÉoSiÉÈ |

MüUhÉÇ xrÉÉlqÉlÉxiÉxrÉ 

xÉÇ¥ÉÉlÉÉ±ÉxiÉÑ uÉ×¨ÉrÉÈ ||87||

xrÉÉiÉç 

manyness) iÉjÉÉ LuÉ - similarly AliÉÈ - 

within vÉUÏUå - in the body AÌmÉ - also 

AuÉaÉqrÉiÉÉqÉç - it should be understood – 

(86)

86. Just as there is a difference 

(and manyness) among the means (such 

as viṣayākāra - vṛttis called karaṇas) 

that impart the perceptual knowledge or 

enable the actions and perceivers or 

doers (called kartās) in the context of the 

senses operating in the external world, 

similarly within the body also (such 

difference and manyness) should be 

understood.

The difference in respect of kartā 

and karaṇa within the body is explained 

in the next verse.

Mü§ÉÑïmÉÉÍkÉUWûXçMüÉUÉå uÉÉcrÉÉå 

WØûSrÉvÉoSiÉÈ |

MüUhÉÇ xrÉÉlqÉlÉxiÉxrÉ 

xÉÇ¥ÉÉlÉÉ±ÉxiÉÑ uÉ×¨ÉrÉÈ ||87||

WØûSrÉvÉoSiÉÈ - by the word ‘hṛdaya’ 

(used in the Upaniṣad) uÉÉcrÉÈ - expressed 

AWûXçMüÉUÈ - ahaṃkāra or buddhi Mü§ÉÑïmÉÉÍkÉÈ - 

is the upādhi (adjunct mark) of kartā 

(doer, subject ‘I’) qÉlÉÈ - the mind MüUhÉÇ 

xrÉÉiÉç - happens to be the instrument 

(means karaṇa) xÉÇ¥ÉÉlÉÉ±ÉÈ iÉÑ - whereas the 

cognition that this thing is good or the 

feeling that I am sentient, etc. iÉxrÉ - of 

that mind uÉ×¨ÉrÉÈ - are thoughts – (87)

- there is a difference (and 87. The ahaṃkāra or buddhi 

expressed by the word ‘hṛdaya’ (used in 

the Upaniṣad) is the upādhi (adjunct) or 

the mark of kartā (doer, subject ‘I’). The 

mind is its instrument (means, karaṇa). 

Its thoughts (vṛttis) are Sañjñānam (the 

cognition that this thing is good or the 

feelings that I am sentient), etc.

Invariably in all the experiences 

within the body such as ‘I am thinking by 

the mind, I know by the buddhi 

(intellect), I remember by the means of 

citta’, there is the division of kartā (doer, 

the subject ‘I’) and its instrument 

(karaṇa). The entity referred to as kartā 

can come into existence only when there 

is ahaṃkāra, the ‘I’ notion in the body. in 

the absence of ahaṃkāra kartā cannot be 

there. Therefore ahaṃkāra is said to be 

the upādhi or mark of kartā. It is well-

known that we use the mind, senses, etc., 

as the instrument (karaṇa) but the 

subject Kartā, the product of ahaṃkāra 

is  never used as karaṇa .  The 

corresponding Aitareya statement 

(Ai.U.3-1-2) of this verse starts with ‘yad 

etad hṛdayam manaśca…….’. It lists a 

sample of vṛttis (thoughts) produced by 

the mind beginning with sañjñānam, etc. 

These vṛttis have been enumerated 

already in the context of verse 79. As in 

the case of external perceptions, 

perceivers, actions and the doers the 

doubt arises whether kartā characterized 

by sentience (caitanya) is ātmā or 
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iÉ§É xÉuÉï§É cÉæiÉlrÉÇ sÉ¤rÉiÉå ÌWû mÉ×jÉMç mÉ×jÉMç |

LuÉÇ xÉÌiÉ oÉWÒûwuÉåwÉÑ MüÈ xrÉÉSÉiqÉåÌiÉ xÉÇvÉrÉÈ ||88|| 

iÉ§É xÉuÉï§É 

ÌWû 

mÉ×jÉMç mÉ×jÉMç cÉæiÉlrÉÇ 

sÉ¤rÉiÉå LuÉÇ xÉÌiÉ 

LwÉÑ oÉWÒûwÉÑ 

MüÈ AÉiqÉÉ xrÉÉiÉç 

CÌiÉ xÉÇvÉrÉÈ 

karaṇa that is sentient.

The question that was started in 

the verse 73 and further reiterated in the 

verse 83 is concluded now after its 

elaboration.

iÉ§É xÉuÉï§É cÉæiÉlrÉÇ sÉ¤rÉiÉå ÌWû mÉ×jÉMç mÉ×jÉMç |

LuÉÇ xÉÌiÉ oÉWÒûwuÉåwÉÑ MüÈ xrÉÉSÉiqÉåÌiÉ xÉÇvÉrÉÈ ||88||

iÉ§É xÉuÉï§É - in all these cases (of 

kartā and karaṇa) ÌWû - it is well-known 

that mÉ×jÉMç mÉ×jÉMç - different cÉæiÉlrÉÇ - caitanya 

(sentience) sÉ¤rÉiÉå - is observed LuÉÇ xÉÌiÉ - 

therefore LwÉÑ oÉWÒûwÉÑ - among many of these 

(kartā and karaṇa) MüÈ - who AÉiqÉÉ xrÉÉiÉç - 

is ātmā CÌiÉ - so xÉÇvÉrÉÈ - is the doubt – (88)

88. It is well-known that in all 

these cases (of kartā and karaṇa) 

different caitanya (sentience) is 

observed. Therefore the doubt is that 

who is ātmā among many of these?

‘Tatra sarvatra’ (in all these 

cases) refers to all karaṇas in the form of 

viṣaya-vṛttis imparting the specific 

knowledge and all kartās (knowers, 

subject ‘I’) both internal and external. 

The caitanya is said to be different 

because the specific features that qualify 

it (caitanya) individually in both the 

cases (of kartā and karaṇa) are different. 

So they are different from the practical 

standpoint. The author started this 

inquiry as a question in verses 73 and 83, 

but concludes here as a doubt. This is 

because all kartās and karaṇas can be 

mÉë¥ÉÉlÉqÉåMüÇ xÉuÉåïwÉÑ rÉiÉç 

xÉ AÉiqÉåÌiÉ ÌlÉhÉïrÉÈ |

mÉëM×ü¹Ç ÌlÉÂmÉÉÍkÉiuÉÉiÉç 

cÉæiÉlrÉÇ rÉiÉç iÉSÏ¤rÉiÉÉqÉç ||89||

rÉiÉç xÉuÉåïwÉÑ LMüÇ 

mÉë¥ÉÉlÉÇ 

xÉÈ AÉiqÉÉ 

CÌiÉ ÌlÉhÉïrÉÈ 

rÉiÉç cÉæiÉlrÉÇ 

ÌlÉÂmÉÉÍkÉiuÉÉiÉç 

mÉëM×ü¹Ç 

iÉSè D¤rÉiÉÉqÉç 

easily concluded to be caitanya (sentient 

ātmā) by all including the learned 

scholars in spite of the declaration of 

śruti that ātmā is one without the second. 

Therefore this doubt can be resolved 

only by śruti. It is beyond the purview of 

human intellect. 

The śruti reveals the true ātmā by 

its statements: ‘Sarvāṇi (all) etāni (these 

karaṇas and kartās) prajñānasya (of 

pure caitanya free from all specific 

features) nāmadheyāni bhavanti (are 

only names but not the caitanya ātmā in 

reality)’ (Ai.U.3-1-2). This is now 

explained up to verse 96.

mÉë¥ÉÉlÉqÉåMüÇ xÉuÉåïwÉÑ rÉiÉç 

xÉ AÉiqÉåÌiÉ ÌlÉhÉïrÉÈ |

mÉëM×ü¹Ç ÌlÉÂmÉÉÍkÉiuÉÉiÉç 

cÉæiÉlrÉÇ rÉiÉç iÉSÏ¤rÉiÉÉqÉç ||89||

rÉiÉç - that which xÉuÉåïwÉÑ - in all LMüÇ - is 

one common entity mÉë¥ÉÉlÉÇ - the pure (free 

from upādhi) caitanya xÉÈ AÉiqÉÉ - that is 

ātmā CÌiÉ - so ÌlÉhÉïrÉÈ - is the ascertainment 

rÉiÉç - that cÉæiÉlrÉÇ - caitanya (awareness 

principle) ÌlÉÂmÉÉÍkÉiuÉÉiÉç - because of being 

free from or independent of upādhi mÉëM×ü¹Ç 

- superior iÉSè - that D¤rÉiÉÉqÉç - should be 

directly known – (89) 

89. The ascertainment is that the 

pure (upādhiless) caitanya which is one 

and the same common entity in all 

(karaṇas and kartās) is ātmā. The 

caitanya (awareness principle) that is 
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superior because of being independent 

of upādhi should be directly known to be 

ātmā.

The word ‘sarveṣu’ (in all) like 

‘sarvatra’ in the earlier verse refers to all 

karaṇas and kartās besides any other 

sentient entities having caitanya which 

are mistaken to be ātmā. Prajñānam is 

the caitanya totally free from the 

upādhis that belong to all karaṇas and 

kartās. Just as the different sweetmeats 

made of different ingredients have sugar 

as common factor in all of them, but the 

sugar has none of those ingredients, 

likewise caitanya without any upādhis 

called prajñānam, is the actual ātmā. 

The prefix ‘pra’ in prajñānam shows the 

exaltedness or superiority of jñānam 

(caitanya) on account of its nirupādhika 

nature. All upādhis breed sorrows. The 

word prajñānam as used here does not 

mean ‘the presence of mind’ or ‘the 

capacity to understand texts’ that was 

mentioned earlier in the case of a vṛtti 

(thought) called prajñānam. Thus, 

prajñānam (nirupādhika caitanya) is the 

true ‘I’, ātmā. Its direct knowledge, 

called Brahmasākṣātkāra should be 

gained.

It was stated in verse 88 that the 

caitanya is present in all karaṇas and 

kartās. Why they cannot be ātmā? If 

prajñānam distinct from them is ātmā, 

then how do they appear to be sentient? 

AWûXçMüÉUÉå qÉlÉÉåoÉÉ½Ç MüUhÉÇ cÉÉmrÉÑmÉÉkÉrÉÈ|

iÉåwÉÑ xÉuÉåïwÉÑ ÍcÉcNûÉrÉÉ xÉÇ¢üÉliÉÉ cÉåiÉlÉÉxiÉiÉÈ||90||

lÉ qÉÑZrÉÇ iÉåwÉÑ 

cÉæiÉlrÉqÉÉiqÉiuÉxrÉÉmrÉqÉÑZrÉiÉÉ |

xÉÑwÉÑmiÉÉæ iÉÉÌlÉ sÉÑmrÉliÉå 

lÉ iuÉÉiqÉÉ iÉ§É sÉÑmrÉiÉå ||91||

 

AWûXçMüÉUÈ 

qÉlÉÈ oÉÉ½Ç MüUhÉÇ 

cÉ AÌmÉ 

EmÉÉkÉrÉÈ iÉåwÉÑ xÉuÉåïwÉÑ 

ÍcÉcNûÉrÉÉ 

xÉÇ¢üÉliÉÉ iÉiÉÈ 

cÉåiÉlÉÉÈ 

iÉåwÉÑ 

cÉæiÉlrÉÇ 

The answer follows.

AWûXçMüÉUÉå qÉlÉÉåoÉÉ½Ç MüUhÉÇ cÉÉmrÉÑmÉÉkÉrÉÈ|

iÉåwÉÑ xÉuÉåïwÉÑ ÍcÉcNûÉrÉÉ xÉÇ¢üÉliÉÉ cÉåiÉlÉÉxiÉiÉÈ ||90||

AWûXçMüÉUÈ -  (‘I’ notion) 

qÉlÉÈ - the mind oÉÉ½Ç MüUhÉÇ - external 

instrument (indriyas, senses) cÉ - and AÌmÉ 

- also EmÉÉkÉrÉÈ - are upādhis iÉåwÉÑ xÉuÉåïwÉÑ - in all 

of them ÍcÉcNûÉrÉÉ - cidābhāsa (reflected 

caitanya) xÉÇ¢üÉliÉÉ - enters into iÉiÉÈ - 

therefore cÉåiÉlÉÉÈ - they appear (as if) 

sentient – (90)

90. The ahaṃkāra, the mind and 

also the external sense-organs and the 

organs of action are upādhis. The 

cidābhāsa enters into all of them. 

Therefore they appear (as if) sentient (in 

nature). 

Caitanya is not the nature of these 

upādhis. It is just like the water 

appearing to be luminous when the sun 

gets reflected in it though it (water) is 

non-luminous by its nature.

The sentience and the ‘I’ness 

appearing in the upādhis is not the true 

one but secondary.

lÉ qÉÑZrÉÇ iÉåwÉÑ 

cÉæiÉlrÉqÉÉiqÉiuÉxrÉÉmrÉqÉÑZrÉiÉÉ |

xÉÑwÉÑmiÉÉæ iÉÉÌlÉ sÉÑmrÉliÉå 

lÉ iuÉÉiqÉÉ iÉ§É sÉÑmrÉiÉå ||91||

iÉåwÉÑ - in those upādhis (such as 

ahaṃkāra, mind, etc.) cÉæiÉlrÉÇ - sentience 

ahaṃkāra
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qÉÑZrÉÇ lÉ AiÉÈ iÉåwÉÉÇ 

AÉiqÉiuÉxrÉ 

AÌmÉ AqÉÑZrÉiÉÉ 

iÉÉÌlÉ 

xÉÑwÉÑmiÉÉæ 

sÉÑmrÉliÉå iÉ§É iÉÑ 

AÉiqÉÉ 

lÉ sÉÑmrÉiÉå 

qÉÑZrÉÇ lÉ AiÉÈ iÉåwÉÉÇ 

therefore their) AÉiqÉiuÉxrÉ - of the ‘I’ness 

(ātmatva) AÌmÉ - also AqÉÑZrÉiÉÉ - 

secondariness is there iÉÉÌlÉ - those 

upādhis (ahaṃkāra, mind, etc.) xÉÑwÉÑmiÉÉæ - 

in the sleep sÉÑmrÉliÉå - become extinct iÉ§É iÉÑ - 

but there (in sleep) AÉiqÉÉ - ātmā (the 

illuminator of their extinction) lÉ sÉÑmrÉiÉå - 

is not extinct – (91)

91. The sentience in those 

upādhis (such as ahaṃkāra, mind, etc.) 

is not the original one. (Therefore their) 

‘I’ness (ātmatva) is also secondary (in 

nature). Those upādhis (ahaṃkāra, 

mind and external senses, etc.) become 

extinct in the sleep whereas ātmā (the 

illuminator of their extinction) does not 

become extinct.

Inert upādhi appearing to be 

sentient and ātmā appearing to have the 

features of upādhis is because of mutual 

superimposition (adhyāsa) of the nature 

of one on the other. Actually ātmā is free 

from all upādhis including self-

ignorance (avidyā) whereas upādhis are 

inert by themselves. If the upādhis 

appear to be ātmā on account of 

cidābhāsa coupled with self-ignorance, 

it is only a seeming appearance.

MĪMĀṂSĀ - PRAJÑĀNAM IS 

MUKHYA (PRINCIPAL) ĀTMĀ

In fact ātmā is the ever-existence 

principle free from birth and extinction, 

- is not the original one ( - 

mÉë¥ÉÉlÉÇ ÌlÉÂmÉÉÍkÉiuÉÉiÉç ÌlÉirÉÇ 

iÉssÉÉåmÉpÉÉxÉMüqÉç |

mÉë¥ÉÉlÉxrÉÉiqÉiÉÉ iÉxqÉÉlqÉÑZrÉÉ 

lÉÉlrÉxrÉ MüxrÉÍcÉiÉç ||92||

iÉssÉÉåmÉpÉÉxÉMüqÉç mÉë¥ÉÉlÉÇ 

ÌlÉÂmÉÉÍkÉiuÉÉiÉç 

ÌlÉirÉÇ 

iÉxqÉÉiÉç mÉë¥ÉÉlÉxrÉ 

AÉiqÉiÉÉ qÉÑZrÉÉ 

AlrÉxrÉ MüxrÉÍcÉiÉç 

AÉiqÉiÉÉ lÉ 

but upādhis are transient. 

The next verse proves this fact 

having recourse to sleep.

mÉë¥ÉÉlÉÇ ÌlÉÂmÉÉÍkÉiuÉÉiÉç ÌlÉirÉÇ 

iÉssÉÉåmÉpÉÉxÉMüqÉç |

mÉë¥ÉÉlÉxrÉÉiqÉiÉÉ iÉxqÉÉlqÉÑZrÉÉ 

lÉÉlrÉxrÉ MüxrÉÍcÉiÉç ||92||

iÉssÉÉåmÉpÉÉxÉMüqÉç mÉë¥ÉÉlÉÇ - Prajñānam 

which illumines (the presence and) 

absence (extinction) of those upādhis 

ÌlÉÂmÉÉÍkÉiuÉÉiÉç - because of being free from 

upādhis in reality ÌlÉirÉÇ - everlasting in 

nature iÉxqÉÉiÉç - therefore mÉë¥ÉÉlÉxrÉ - of 

prajñāna AÉiqÉiÉÉ - the nature as ātmā qÉÑZrÉÉ 

- is principal AlrÉxrÉ MüxrÉÍcÉiÉç - of anything 

else (AÉiqÉiÉÉ - the nature as ātmā) lÉ - is not 

so – (92) 

92. The prajñānam which 

illumines the (presence and) absence 

(extinction) of those upādhis is 

everlasting in nature because it is free 

from upādhis in reality. Therefore 

prajñāna is the principal ātmā, and 

nothing else whatsoever.

The upādhis such as ahaṃkāra, 

etc. belong to the category of mithyā 

( fa lse)  dṛśya  jagat  which are  

superimposed on the adhiṣṭhāna (basis) 

ātmā. Ātmā is totally free from the 

superimposed dṛśya jagat including 

upādhis. Before Creation was actually 

superimposed, ātmā is verily there (vs.2, 
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Sì·íÉ±É AÌmÉ SØwOèrÉÉ±ÉÈ 

vÉoSÉ qÉÑZrÉÉiqÉuÉxiÉÑlÉÈ |

lÉÉqÉÉlrÉÑmÉÉÍkÉqÉÉsÉqorÉ 

iÉxqÉÉSÉiqÉÉåmÉsÉ¤ÉMüÉÈ ||93||

Sì·íÉ±ÉÈ 

AÌmÉ SØwOèrÉÉ±ÉÈ 

vÉoSÉÈ 

EmÉÉÍkÉqÉç AÉsÉqorÉ 

qÉÑZrÉÉiqÉuÉxiÉÑlÉÈ 

lÉÉqÉÉÌlÉ 

iÉxqÉÉiÉç AÉiqÉÉåmÉsÉ¤ÉMüÉÈ 

Ai.U.1-1-1). In dissolution of jagat or in 

sleep, the extinction of jagat is certainly 

known on account of prajñānam 

(knowledge principle) ātmā only. The 

first and the last is prajñānam. The jagat 

comes and goes in between. During the 

tenure of transient jagat even if some 

upādhis appear as if they are ātmā, it 

cannot be truly so. It is only a false 

appearance. Therefore the everlasting 

prajñānam alone is mukhya (principal) 

ātmā and not others. The words ātmā and 

caitanya (sentience) are used in the case 

of upādhis only in the secondary sense 

and not primarily. 

Just as the words ātmā and 

caitanya are used for upādhis in the 

secondary sense, so also the words seer 

(draṣṭā), hearer (śrotā), etc. are 

secondary when used to qualify ātmā. 

This is shown now. 

Sì·íÉ±É AÌmÉ SØwOèrÉÉ±ÉÈ 

vÉoSÉ qÉÑZrÉÉiqÉuÉxiÉÑlÉÈ |

lÉÉqÉÉlrÉÑmÉÉÍkÉqÉÉsÉqorÉ 

iÉxqÉÉSÉiqÉÉåmÉsÉ¤ÉMüÉÈ ||93||

Sì·íÉ±ÉÈ - the seer (draṣṭā), etc., 

(called kartās) AÌmÉ - and SØwOèrÉÉ±ÉÈ - vṛttis 

conforming to viṣayas (sense-objects), 

etc., (called karaṇas) vÉoSÉÈ - words 

EmÉÉÍkÉqÉç AÉsÉqorÉ - depending on different 

upādhis qÉÑZrÉÉiqÉuÉxiÉÑlÉÈ - of the entity 

called principal ātmā lÉÉqÉÉÌlÉ - (become) 

names iÉxqÉÉiÉç - therefore AÉiqÉÉåmÉsÉ¤ÉMüÉÈ - 

(they are) words that indicate ātmā 

(93)

93. The words such as ‘seer’, 

‘hearer’, etc., (called kartās) and the 

vṛttis conforming to viṣayas (sense-

objects), etc., (called karaṇas) become 

the names of the entity called principal 

ātmā depending on different upādhis. 

Therefore those words indicate ātmā.

By the words such as draṣṭā 

(seer), śrotā (hearer) belonging to kartā 

category the ātmā is indicated. The 

words dṛṣṭi (viṣayākāra-vṛtti), etc., (of 

karaṇa category) point out caitanya 

(knowledge). But ātmā and caitanya 

(jñāna) are one and the same prajñānam. 

The seer, hearer, viṣayākāra-vṛttis, etc., 

are the roles of prajñānam while 

interacting with the world through 

perceptions, actions, etc. Upādhis (being 

inert in nature) alone cannot take to these 

dealings (vyavahāra). But the reality 

behind seer (draṣṭā), etc., is prajñānam 

only. The words draṣṭā, dṛṣṭi, etc., are 

called names of principal ātmā because 

they directly do not mean attributeless 

ātmā, but can indicate ātmā. Draṣṭā and 

dṛṣṭi or in other words kartā and karaṇa, 

etc., are dependant on prajñānam 

whereas prajñānam is independent of 

everything. One and the same 

prajñānam appears to have many names 

because of its association with many 

upādhis. The author explains now in two 

verses with examples how different 

– 

ANUBHŪTIPRAKĀŚA94



mÉë¥ÉÉlÉÇ MüiÉ×ïSåWûÉÌSxÉÉÍ¤ÉpÉÔiÉÇ rÉSÎxiÉ iÉiÉç |

eÉÏuÉxrÉ uÉÉxiÉuÉÇ ÃmÉÍqÉirÉåuÉÇ ÌlÉhÉïrÉÉå pÉuÉåiÉç ||96|| 

MüiÉ×ïSåWûÉÌSxÉÉÍ¤ÉpÉÔiÉÇ 

rÉSè 

mÉë¥ÉÉlÉÇ 

AÎxiÉ iÉiÉç 

eÉÏuÉxrÉ uÉÉxiÉuÉÇ ÃmÉÇ 

CÌiÉ ÌlÉhÉïrÉÈ LuÉÇ 

pÉuÉåiÉç 

seen. The statement, ‘The house with a 

crow sitting on it belongs to Mr. Gopal’, 

helps to identify the specific house. The 

indicator need not be the intrinsic feature 

of what is indicated. The varieties of 

kartā and karaṇa referred to here are 

inert by themselves. Yet, sentience 

(sacetanatā) in them proves the 

e x i s t e n c e  o f  p r a j ñ ā n a m .  Ś r ī  

Sureśvarācārya lays down this rule in his 

statement: ‘A sign depends on (or 

indicates) the existence of a related 

entity (liṅgam astitvaniṣṭham)’ (Nai.Si. 

3-5-7). 

The inquiry ascertaining the true 

nature of jīva or ‘you’ (tvam) in the 

mahāvākya ‘you are Brahman’ (Tat tvam 

asi) is being concluded.

MĪMĀṂSĀ - THE WORD TVAM 

(YOU JĪVA)

mÉë¥ÉÉlÉÇ MüiÉ×ïSåWûÉÌSxÉÉÍ¤ÉpÉÔiÉÇ rÉSÎxiÉ iÉiÉç |

eÉÏuÉxrÉ uÉÉxiÉuÉÇ ÃmÉÍqÉirÉåuÉÇ ÌlÉhÉïrÉÉå pÉuÉåiÉç ||96||

MüiÉ×ïSåWûÉÌSxÉÉÍ¤ÉpÉÔiÉÇ - the illuminator 

of kartā, body, etc. rÉSè - whatever entity 

mÉë¥ÉÉlÉÇ - prajñānam (pure/nirupādhika 

caitanya) AÎxiÉ - is there iÉiÉç - that one 

eÉÏuÉxrÉ - of the jīva uÉÉxiÉuÉÇ - true ÃmÉÇ - 

nature CÌiÉ ÌlÉhÉïrÉÈ - this ascertainment LuÉÇ 

pÉuÉåiÉç - is arrived at from the hitherto 

inquiry – (96)

96. Whatever the illuminator 

principle of kartā, body, etc., called 

prajñānam (pure/nirupādhika caitanya) 

rÉjÉæMüxrÉæuÉ xÉÇoÉlkÉÌuÉvÉåwÉÉåmÉÉÍkÉlÉÉÎZÉsÉÉÈ |

mÉÑ§ÉpÉëÉ§ÉÉSrÉÈ vÉoSÉ lÉÉqÉiuÉålÉÉåmÉsÉ¤ÉMüÉÈ ||94||

EmÉsÉ¤rÉÇ iÉÑ WûxiÉÉÌS rÉÑ£üqÉåMüÇ uÉmÉÑxiÉjÉÉ |

cÉåiÉlÉæÈ MüiÉ×ïMüUhÉæÈ mÉë¥ÉÉlÉqÉÑmÉsÉ¤rÉiÉå ||95||

rÉjÉÉ mÉÑ§ÉpÉëÉ§ÉÉSrÉÈ 

AÎZÉsÉÉÈ vÉoSÉÈ 

xÉÇoÉlkÉÌuÉvÉåwÉÉåmÉÉÍkÉlÉÉ 

LMüxrÉæuÉ 

lÉÉqÉiuÉålÉ EmÉsÉ¤ÉMüÉÈ 

pÉuÉÎliÉ EmÉsÉ¤rÉÇ iÉÑ 

WûxiÉÉÌSrÉÑ£üÇ 

LMüÇ uÉmÉÑÈ 

iÉjÉÉ cÉåiÉlÉæÈ 

MüiÉ×ïMüUhÉæÈ 

mÉë¥ÉÉlÉqÉç EmÉsÉ¤rÉiÉå 

names attributed to prajñāna indicate 

the same ātmā.

rÉjÉæMüxrÉæuÉ xÉÇoÉlkÉÌuÉvÉåwÉÉåmÉÉÍkÉlÉÉÎZÉsÉÉÈ |

mÉÑ§ÉpÉëÉ§ÉÉSrÉÈ vÉoSÉ lÉÉqÉiuÉålÉÉåmÉsÉ¤ÉMüÉÈ ||94||

EmÉsÉ¤rÉÇ iÉÑ WûxiÉÉÌS rÉÑ£üqÉåMüÇ uÉmÉÑxiÉjÉÉ |

cÉåiÉlÉæÈ MüiÉ×ïMüUhÉæÈ mÉë¥ÉÉlÉqÉÑmÉsÉ¤rÉiÉå ||95||

rÉjÉÉ - just as mÉÑ§ÉpÉëÉ§ÉÉSrÉÈ - son, 

brother, etc. AÎZÉsÉÉÈ - all vÉoSÉÈ - words 

xÉÇoÉlkÉÌuÉvÉåwÉÉåmÉÉÍkÉlÉÉ - by the distinguishing 

attribute (upādhi) in the form of specific 

relations LMüxrÉæuÉ - of one and the same 

person lÉÉqÉiuÉålÉ - as names EmÉsÉ¤ÉMüÉÈ 

(pÉuÉÎliÉ) - become indicators EmÉsÉ¤rÉÇ iÉÑ - 

whereas the entity indicated WûxiÉÉÌSrÉÑ£üÇ - 

endowed with the hands, etc. LMüÇ uÉmÉÑÈ - is 

the single body iÉjÉÉ - similarly cÉåiÉlÉæÈ 

MüiÉ×ïMüUhÉæÈ - by the sentient kartās and 

karaṇas mÉë¥ÉÉlÉqÉç - prajñānam EmÉsÉ¤rÉiÉå - is 

indicated – (94, 95)

94, 95. Just as all words such as 

son, brother, etc., as names become 

indicators of one and the same person by 

their distinguishing attribute (upādhi) in 

the form of specific relations whereas 

the individual entity indicated is the 

single body endowed with the hands, 

etc., similarly prajñānam is indicated by 

the sentient kartās and karaṇas.

An indicator (upalakṣaka) or a 

mark or sign points out the existence of a 

related entity. Yonder smoke proves the 

presence of fire over there though not 
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is there, that is the true nature of jīva. 

Thus this ascertainment is arrived at 

from the hitherto inquiry.

Prajñānam was defined as 

nirupādhika (upādhiless) caitanya 

(vs.89). The same prajñānam as the true 

nature of jīva is presented here as sākṣī. 

It means the knowledge principle that 

independently illumines (makes known) 

things (sākṣāt anyānapekṣayā īkṣate 

prakāśayati iti sākṣī). Though this word 

is relative and depends on sākṣya (what 

is made known), it reveals the true nature 

of jīva to be nirupādhika caitanya 

because the illuminator (sākṣī) is free 

from all sākṣya (all illumined dṛśya 

upādhis). Sākṣī is ever-existent 

changeless knowledge principle. Its 

appearance as kartā, draṣṭā, śrotā, etc., 

and as karaṇa, dṛṣṭi, etc., is falsely 

effected by the related upādhis. They are 

not its intrinsic features. The true nature 

of jīva, whether called prajñānam or 

sākṣī, is always free from all kartās and 

karaṇas, even when jīva appears as 

kartā, etc. This nirupādhika nature of 

jīva is called ‘śodhita tvam pada’ (the 

word tvam from ‘tat tvam asi’ which is 

cleansed of all superimposed upādhis). 

This needs to be experienced directly, 

totally free from tripuṭīs which come 

under the category of kartā and karaṇa. 

Without such an experience the equation 

of any mahāvākya will not work. With 

this the inquiry ‘kaḥ asau ātmā?’ (vs.71) 

is over. 

MĪMĀṂSĀ - THE WORD TAT

Now the tat pada (word tat) the 

true nature of Īśvara and Creation with 

reference to mahāvākya is being 

explained. It is an answer to the question 

‘who among the two is ātmā? (is it ātmā 

conditioned by māyā called māyāvī or 

pure cit-ātmā called śuddha-cit)’ asked 

in verse 72. Having described the two 

words ‘tvam’ and ‘tat’, the mahāvākya 

revealing the identity between the two 

will be introduced. The ascertainment of 

‘tvam’ word is rather difficult than that of 

‘tat pada’ because the true nature of jīva 

is contrary to our daily experience. Only 

a śuddhāntaḥkaraṇa (pure mind) can 

verify this truth by its direct experience 

wherein the perennial false notion that ‘I 

am a saṃsārī’ gets negated. The 

mahāvākya will not operate without this 

experiential verification personally by 

the mumukṣu. Otherwise the Vedāntic 

talks get reduced to sheer verbosity. That 

makes the inquiry of ‘tvam pada’ a little 

difficult. As for the ‘tat pada’ it is mainly 

known through the śruti pramāṇa and is 

relatively easy provided śraddhā is 

there. Aitareyopaniṣad first shows 

prajñānam appearing differently with 

different names such as sañjñānam, etc., 

to be the mukhya (principal) ātmā. 

Further it reveals that the same 

prajñānātmā that has individual upādhi 

itself is macrocosm containing Īśvara, 

trimūrti (Brahmā, Viṣṇu, Maheśvara) 

ANUBHŪTIPRAKĀŚA96



mÉë¥ÉÉlÉÇ xuÉvÉUÏUåÅÎxiÉ iÉjÉÉ SåWûÉliÉUåwuÉÌmÉ |

oÉë¼ÉÌSxjÉÉuÉUÉliÉåwÉÑ iÉxrÉ xrÉÉiÉç mÉUqÉÉiqÉiÉÉ||97|| 

rÉjÉÉ xuÉvÉUÏUå 

mÉë¥ÉÉlÉÇ iÉjÉÉ 

oÉë¼ÉÌSxjÉÉuÉUÉliÉåwÉÑ 

SåWûÉliÉUåwÉÑ AÌmÉ AÎxiÉ 

AiÉÈ iÉxrÉ 

mÉUqÉÉiqÉiÉÉ 

xrÉÉiÉç 

deities, five elements, all varieties of 

upādhis and the gross world (Ai.U.3-1-

3). This accounts for the ‘tat pada’ in 

terms of totality. This topic is discussed 

till verse 105.

mÉë¥ÉÉlÉÇ xuÉvÉUÏUåÅÎxiÉ iÉjÉÉ SåWûÉliÉUåwuÉÌmÉ |

oÉë¼ÉÌSxjÉÉuÉUÉliÉåwÉÑ iÉxrÉ xrÉÉiÉç mÉUqÉÉiqÉiÉÉ ||97||

( - just as) - in one's 

body mÉë¥ÉÉlÉÇ - prajñānam is there iÉjÉÉ - 

similarly oÉë¼ÉÌSxjÉÉuÉUÉliÉåwÉÑ - from Brahmā 

(Hiraṇyagarbha) to any immobile entity 

SåWûÉliÉUåwÉÑ - in other bodies AÌmÉ - also AÎxiÉ - 

is there (AiÉÈ - therefore) iÉxrÉ - its (of 

prajñānam) mÉUqÉÉiqÉiÉÉ - nature as 

Paramātmā xrÉÉiÉç - is certain – (97) 

9 7 .  J u s t  a s  p r a j ñ ā n a m  

(nirupādhika caitanya) is there in one's 

body, similarly it is also there in other 

bodies from Brahmā (Hiraṇyagarbha) 

to any immobile entity. Therefore the 

nature of prajñānam as Paramātmā is 

certain.

The corresponding śruti passage 

describing the ‘tat pada’ is: This 

Hiraṇyagarbha (eṣa Brahmā); this Indra 

the king of devatās (presiding deities); 

this well-known Virāṭ (Prajāpati); these 

all presiding deities described earlier 

such as Agni, Vāyu, etc.; these five great 

elements, viz. earth, air, space, water, 

fire; these insignificant beings such as 

mosquitoes and ants, etc., besides 

humans (kṣudra-miśrāṇi) who are 

rÉjÉÉ xuÉvÉUÏUå 

themselves the cause of their progeny 

(bījāni) with mutual distinction called 

birds, reptiles born of eggs (āṇḍajāni); 

humans, cows, etc., born of wombs 

(jārāyujāni), worms, insects, lice, etc., 

born of sweat (svedajāni); trees, etc., 

born from earth by breaking out or 

sprouting (udbhijjāni) which are further 

named in particular as horses, cows, 

humans, elephants, etc., or in short, 

whatever living beings that walk, fly, 

etc., and whatever that is stationary such 

as trees, rocks, etc.; all of them told so far 

gain their existence to function because 

of prajñā/prajñānam (pure caitanya - 

nirupādhika knowledge principle). 

Therefore al l  these are called 

prajñānetram. The phrase prajñānetram 

is explained further by pointing out the 

three unique features of prajñā during 

the birth, continuance and dissolution of 

Creation. The prajñā is the principle on 

which Creation is superimposed at the 

time of its birth (utpatti), (i.e. prajñāne 

pratiṣṭhitam). The entire Creation has 

prajñā as its means of all vyavahāra 

(dealings) during its existence (sthiti), 

(i.e. prajñānetram lokaḥ). During the 

dissolution (laya) Creation abides in 

prajñā (prajñā pratiṣṭhā) (Ai.U.3-1-1). 

Prajñānam appears differently as 

jīva and Īśvara on account of upādhis. In 

reality they are one and the same 

principle, prajñānam. To show this later, 

the upādhis of jīva and Īśvara are 

highlighted first.
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xjÉÉuÉUÇ eÉXçaÉqÉÇ xÉuÉïÇ eÉaÉÌSirÉÍpÉkÉÏrÉiÉå |

iÉxrÉ mÉë¥ÉæuÉ lÉå§ÉÇ xrÉÉiÉç xÉ×wOèrÉÉÌSlÉrÉlÉÉSxÉÉæ||99|| 

xjÉÉuÉUÇ eÉXçaÉqÉÇ 

eÉaÉiÉç xÉuÉïÇ

CÌiÉ AÍpÉkÉÏrÉiÉå 

AxÉÉæ mÉë¥ÉÉ LuÉ 

xÉ×wOèrÉÉÌSlÉrÉlÉÉiÉç 

iÉxrÉ lÉå§ÉÇ 

xrÉÉiÉç 

word Brahmatvam is used to signify 

Īśvara by indication. Nirupādhika non-

dual Brahman free from māyā has no 

Creation in it, leave alone its birth 

sustenance and destruction.

The śruti phrase ‘sarvam tat 

prajñānetram’ (Ai.U.3-1-1) which 

reveals that jagat is centred in 

prajñānam is explained in the next 

verse.

xjÉÉuÉUÇ eÉXçaÉqÉÇ xÉuÉïÇ eÉaÉÌSirÉÍpÉkÉÏrÉiÉå |

iÉxrÉ mÉë¥ÉæuÉ lÉå§ÉÇ xrÉÉiÉç xÉ×wOèrÉÉÌSlÉrÉlÉÉSxÉÉæ ||99||

xjÉÉuÉUÇ - immobile eÉXçaÉqÉÇ - mobile 

eÉaÉiÉç - world ‘xÉuÉïÇ  - ‘all’ (the word ‘all’ in 

the śruti statement, ‘all that is 

prajñānetram’) CÌiÉ - so AÍpÉkÉÏrÉiÉå - is 

referred to AxÉÉæ - this mÉë¥ÉÉ LuÉ - prajñānam 

itself xÉ×wOèrÉÉÌSlÉrÉlÉÉiÉç - because of leading 

the jagat to its birth, sustenance and 

destruction iÉxrÉ - of that jagat lÉå§ÉÇ - leader 

xrÉÉiÉç - is – (99)

99. The word ‘sarvam’ (all) (in 

the śruti statement, ‘all that is 

prajñānetram’) refers to this mobile and 

immobile jagat. Because prajñānam 

leads the jagat to its birth, sustenance 

and destruction, it is considered to be the 

netram (leader) of jagat. 

The one who leads is netram 

(leader). Though ‘netram’ means eyes, it 

is called so because eyes show the path 

and lead to the destination. Eyes lead all 

 

’

mÉë¥ÉÉlÉxrÉÉxrÉ eÉÏuÉiuÉÇ 

mÉëÉhÉkÉÉUhÉiÉÉå rÉjÉÉ |

eÉaÉixÉ×wOèrÉÉÌSWåûiÉÑiuÉÉiÉç oÉë¼iuÉÇ cÉ 

iÉjÉåwrÉiÉÉqÉç ||98||

rÉjÉÉ mÉëÉhÉkÉÉUhÉiÉÈ 

AxrÉ 

mÉë¥ÉÉlÉxrÉ eÉÏuÉiuÉÇ pÉuÉÌiÉ  

iÉjÉÉ 

eÉaÉixÉ×wOèrÉÉÌSWåûiÉÑiuÉÉiÉç 

oÉë¼iuÉÇ cÉ 

CwrÉiÉÉqÉ ç 

mÉë¥ÉÉlÉxrÉÉxrÉ eÉÏuÉiuÉÇ 

mÉëÉhÉkÉÉUhÉiÉÉå rÉjÉÉ |

eÉaÉixÉ×wOèrÉÉÌSWåûiÉÑiuÉÉiÉç oÉë¼iuÉÇ cÉ 

iÉjÉåwrÉiÉÉqÉç ||98||

rÉjÉÉ mÉëÉhÉkÉÉUhÉiÉÈ 

of sustaining the prāṇas (vital airs) AxrÉ 

mÉë¥ÉÉlÉxrÉ - of this prajñānam eÉÏuÉiuÉÇ pÉuÉÌiÉ  

- the form of jīva takes place iÉjÉÉ - so also 

eÉaÉixÉ×wOèrÉÉÌSWåûiÉÑiuÉÉiÉç - because of being the 

cause of birth, sustenance and 

dissolution of Creation oÉë¼iuÉÇ cÉ - the 

form of Īśvara (indicated by the word 

Brahmatvam) also CwrÉiÉÉqÉ ç - be 

understood – (98)

98. Just as prajñānam is taken as 

jīva because it sustains the prāṇas, so 

also (the same prajñānam)  be 

understood as Īśvara because of being 

the cause of birth, sustenance and 

dissolution of Creation.

The total space is one. But on 

account of upādhis or conditionings of 

pot and the hall it appears as pot-space 

and hall-space. Similarly, the prajñānam 

is one. But the upādhi of avidyā with its 

consequent prāṇas, etc., seemingly 

makes it appear as saṃsārī jīva at the 

individual level. Māyā the creative 

power dependant on prajñānam at 

totality level, (i.e. Brahman) makes it 

appear as Īśvara creating, sustaining and 

destroying Creation. In the verse the 

- just as - because 

( )
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EimÉÍ¨ÉÎxjÉÌiÉMüÉsÉåÅxÉÉæ sÉÉåMüÈ mÉë¥ÉÉlÉlÉå§ÉMüÈ |

lÉå§ÉiuÉÇ urÉuÉWûÉUxrÉ xÉÑZÉÉSålÉïrÉlÉÉSè pÉuÉåiÉç ||101||

AxÉÉæ sÉÉåMüÈ 

EimÉÍ¨ÉÎxjÉÌiÉMüÉsÉå 

mÉë¥ÉÉlÉlÉå§ÉMüÈ 

whatever pure (nirupādhika caitanya) 

called prajñānam was there in it the 

entire created jagat abides because it is 

falsely projected by māyā.

Prior to the Creation, only the 

non-dual ātmā was there. Its nature is 

upādhiless caitanya called prajñānam. 

It is changeless (avikriya) ever-existence 

principle. Actually there is no possibility 

of any Creation (jagat) emerging from it. 

And yet if jagat appears to be there in it, 

the only possibility is that the same is 

falsely projected (adhyasta) in 

prajñānam as its basis (adhiṣṭhāna) by 

an equally false cause called māyā or 

ignorance of prajñānam. Being a 

product of false māyā, the jagat also is 

false in reality. It cannot effect any 

change in prajñānam. It is like a falsely 

superimposed snake on a rope as its 

basis. The false jagat that is adhyasta on 

prajñānam, as its upādhi, can serve as 

the means to know its true nature totally 

free from the jagat. Prajñānam lends the 

existence to the jagat.

The phrase prajñānetraḥ lokaḥ is 

being explained.

EimÉÍ¨ÉÎxjÉÌiÉMüÉsÉåÅxÉÉæ sÉÉåMüÈ mÉë¥ÉÉlÉlÉå§ÉMüÈ |

lÉå§ÉiuÉÇ urÉuÉWûÉUxrÉ xÉÑZÉÉSålÉïrÉlÉÉSè pÉuÉåiÉç ||101||

AxÉÉæ - this sÉÉåMüÈ - mobile and 

immobile jagat EimÉÍ¨ÉÎxjÉÌiÉMüÉsÉå - at the 

time of its birth and continuance 

mÉë¥ÉÉlÉlÉå§ÉMüÈ - has prajñānam as its netram 

mÉë¥ÉÉlÉÇ vÉÑkSÍcÉSìÖmÉqÉÉxÉÏ±iÉç 

xÉ×Ì¹iÉÈ mÉÑUÉ |

iÉÎxqÉlÉç mÉëÌiÉÌ¸iÉÇ xÉuÉïÇ 

qÉÉrÉrÉÉåimÉÉÌSiÉ¨uÉiÉÈ ||100||

xÉ×Ì¹iÉÈ mÉÑUÉ rÉiÉç 

v É Ñ kSÍc ÉS ì Ö m É q É ç  

mÉë¥ÉÉlÉÇ 

AÉxÉÏiÉç xÉuÉïÇ 

iÉÎxqÉlÉç 

mÉëÌiÉÌ¸iÉÇ qÉÉrÉrÉÉ EimÉÉÌSiÉ¨uÉiÉÈ 

to vyavahāra. Inert jagat cannot do 

anything. It is prajñānam (nirupādhika 

caitanya)  which enables birth,  

sustenance and destruction of jagat. The 

existence of jagat and all activities in it 

are possible only because of prajñānam. 

Thus it leads the jagat in all respects of 

its vyavahāra which is aptly suggested 

by the phrase ‘prajñānetram’.

The śruti itself explains the 

phrase prajñānetram in terms of 

‘prajñāne pratiṣṭhitam’, ‘prajñānetre 

lokaḥ’, ‘prajñā pratiṣṭhā’. It establishes 

prajñānam as the cause of sṛṣṭi (birth), 

sthiti (sustenance) and laya (destruction) 

of jagat. This is explained in the next 

three verses. The verse 100 explains that 

the jagat abides in prajñānam (prajñāne 

pratiṣṭhitam).

mÉë¥ÉÉlÉÇ vÉÑkSÍcÉSìÖmÉqÉÉxÉÏ±iÉç 

xÉ×Ì¹iÉÈ mÉÑUÉ |

iÉÎxqÉlÉç mÉëÌiÉÌ¸iÉÇ xÉuÉïÇ 

qÉÉrÉrÉÉåimÉÉÌSiÉ¨uÉiÉÈ ||100||

xÉ×Ì¹iÉÈ mÉÑUÉ - before the Creation rÉiÉç 

- whatever vÉ Ñ kSÍc ÉS ì Ö m É q É ç  -  pure 

(nirupādhika caitanya) mÉë¥ÉÉlÉÇ - called 

prajñānam AÉxÉÏiÉç - was there xÉuÉïÇ - the 

entire jagat iÉÎxqÉlÉç - in that prajñānam 

mÉëÌiÉÌ¸iÉÇ - abides qÉÉrÉrÉÉ EimÉÉÌSiÉ¨uÉiÉÈ - 

because (the jagat) is falsely projected 

by māyā – (100)

100. Before the Creation 
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sÉrÉå mÉë¥ÉÉ mÉëÌiÉ¸É xrÉÉiÉç 

iÉ§É xÉuÉïxrÉ xÉÇWØûiÉåÈ |

xÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ CijÉÇ 

´ÉÑiÉÉÈ mÉë¥ÉÉlÉWåûiÉÑMüÉÈ ||102||

sÉrÉå 

iÉ§É xÉuÉïxrÉ 

xÉÇWØûiÉåÈ 

mÉë¥ÉÉ mÉëÌiÉ¸É xrÉÉiÉç 

CijÉÇ 

xÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ 

mÉë¥ÉÉlÉWåûiÉÑMüÉÈ 

´ÉÑiÉÉÈ 

sÉrÉå mÉë¥ÉÉ mÉëÌiÉ¸É xrÉÉiÉç 

iÉ§É xÉuÉïxrÉ xÉÇWØûiÉåÈ |

xÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ CijÉÇ 

´ÉÑiÉÉÈ mÉë¥ÉÉlÉWåûiÉÑMüÉÈ ||102||

sÉrÉå 

jagat iÉ§É - in prajñānam xÉuÉïxrÉ - of the 

entire jagat xÉÇWØûiÉåÈ - because of merging 

mÉë¥ÉÉ - prajñānam mÉëÌiÉ¸É xrÉÉiÉç - is (its) 

foundation; place of merging CijÉÇ - thus 

xÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ - the birth, continuation 

and destruction of the jagat mÉë¥ÉÉlÉWåûiÉÑMüÉÈ - 

are centred in prajñānam ´ÉÑiÉÉÈ - 

according to the śruti (102)

102. Prajñānam is the foundation 

or the place of merging of the entire jagat 

because it merges in prajñānam during 

its dissolution. Thus according to the 

śruti the birth, continuation and the 

destruction of jagat are centred in 

prajñānam.

An effect after its destruction 

merges in its cause which still continues 

to exist. After the dissolution of the jagat 

what remains is prajñānam. Therefore it 

is called pratiṣṭhā - the foundation or the 

place of merging of jagat and it is there 

even before the Creation is born. This we 

can verify to an extent in our sleep. The 

jagat as experienced and dealt with by us 

in the waking and the dream is not there 

for the one who is asleep. All our 

faculties also except the involuntary 

- during the dissolution of 

– 

xÉÑZÉÉSåÈ urÉuÉWûÉUxrÉ 

lÉrÉlÉÉiÉç lÉå§ÉiuÉÇ 

pÉuÉåiÉç 

(leader or conductor) - of 

vyavahāra (dealings) such as joy, etc. 

lÉrÉlÉÉiÉç - because of operating lÉå§ÉiuÉÇ - the 

status of the conductor pÉuÉåiÉç - is – (101)

101. This mobile and immobile 

jagat at the time of its birth and 

continuance has prajñānam as its netram 

(leader or conductor). Prajñānam has 

the status of being the conductor (or the 

leader) of the jagat because of operating 

all vyavahāra (dealings) such as joy, etc.

The world lokaḥ means the entire 

moving and non-moving jagat with all 

its inhabitants called jīvas. The 

functioning and pursuit of all either at 

individual or total level is centred in 

prajñānam only. It lends the sphūrti, the 

enlivening and knowledge principles to 

the jagat. Thereby the whole show of 

jagat or saṃsāra in terms of actions, 

knowledge and exper iences  is  

conducted by prajñānam only. That 

gives it the status of being netram - the 

one who leads, conducts or executes. 

Without it, no business in the entire 

cosmos is ever possible.

T h e  t h i r d  p h r a s e  -  

prajñāpratiṣṭhā - points out that 

prajñānam is the principle wherein the 

entire Creation merges during its 

dissolution.

xÉÑZÉÉSåÈ urÉuÉWûÉUxrÉ 
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eÉaÉixÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ oÉë¼cÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ |

oÉë¼cÉæiÉlrÉUÌWûiÉå uÉlkrÉÉmÉÑ§Éå lÉ xÉÎliÉ iÉå ||104||

eÉaÉixÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ 

oÉë¼cÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ 

iÉå 

oÉë¼cÉæiÉlrÉUÌWûiÉå uÉlkrÉÉmÉÑ§Éå 

lÉ xÉÎliÉ 

103. The caitanya in the form of 

jīva is the sākṣī of the birth, continuance 

and the ending of dream. Because the 

birth, etc., of dream are not seen in the 

lifeless (inert) post and the wall, etc. 

eÉaÉixÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ oÉë¼cÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ |

oÉë¼cÉæiÉlrÉUÌWûiÉå uÉlkrÉÉmÉÑ§Éå lÉ xÉÎliÉ iÉå ||104||

eÉaÉixÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ - the birth, 

continuance and dissolution of jagat 

oÉë¼cÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ - have the caitanya in 

the form of Brahman as their sākṣī iÉå - the 

birth, etc., of jagat oÉë¼cÉæiÉlrÉUÌWûiÉå uÉlkrÉÉmÉÑ§Éå - 

in the non-existing entity such as the son 

of a barren woman devoid of caitanya in 

the form of Brahman lÉ xÉÎliÉ - are not 

there – (104)

104. The caitanya in the form of 

Brahman is the sākṣī of the birth, 

continuance and the dissolution of jagat. 

The birth, etc., of jagat are not there in 

the non-existing entity such as the son of 

a barren woman devoid of caitanya in 

the form of Brahman.

The above two verses describe 

both the presence and the absence of 

birth, etc., of dream and the jagat by 

using the method of anvaya (presence) 

of  cai tanya  and  i t s  vyat ireka     

(absence). The first lines of both verses 

point out the presence of birth, etc., of 

dream and jagat in the presence of 

caitanya-jīva or Brahman as sākṣī. The 

second lines show their absence where 

xuÉmlÉxÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ 

eÉÏuÉcÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ |

ÌlÉeÉÏïuÉxiÉÇpÉMÑüQèrÉÉSÉæ 

xuÉmlÉxÉ×wOèrÉÉSrÉÉå lÉ ÌWû ||103||

xuÉmlÉxÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ 

eÉÏuÉcÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ 

xuÉmlÉxÉ×wOèrÉÉSrÉÈ ÌWû 

ÌlÉeÉÏïuÉxiÉÇpÉMÑüQèrÉÉSÉæ 

lÉ 

SØvrÉliÉå  

physiological functions cease to be 

there. Yet, ‘I’ caitanya continues to be in 

sleep. So is the case in dissolution. The 

ever-existent principle prajñānam 

continues even in the absence of jagat. 

Thus (as discussed in verses 101 to 103) 

according to the śruti the birth, 

continuation and the destruction of jagat 

are centred in prajñānam - the 

nirupādhika caitanya - which itself is the 

mukhya (principal) ātmā.

To establish further that the entire 

jagat is centred in prajñānam, the next 

two verses describe with illustrations the 

same upādhiless caitanya or prajñānam 

in the form of jīva as the sākṣī 

(illuminator) of dream with the birth, 

etc., of the dreamt world and in the form 

of Brahman also as the sākṣ ī  

(illuminator) of birth, continuance and 

dissolution of the entire jagat. 

xuÉmlÉxÉ×Ì¹ÎxjÉÌiÉsÉrÉÉ 

eÉÏuÉcÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ |

ÌlÉeÉÏïuÉxiÉÇpÉMÑüQèrÉÉSÉæ 

xuÉmlÉxÉ×wOèrÉÉSrÉÉå lÉ ÌWû ||103||

xuÉmlÉxÉ×Ì¹ÎxjÉÌiÉsÉrÉÉÈ - the birth, 

continuance and ending of dream 

eÉÏuÉcÉæiÉlrÉxÉÉÍ¤ÉMüÉÈ - have the caitanya in 

the form of jīva as their sākṣī 

xuÉmlÉxÉ×wOèrÉÉSrÉÈ - the birth, etc., of dream ÌWû 

- because ÌlÉeÉÏïuÉxiÉÇpÉMÑüQèrÉÉSÉæ - in the 

lifeless (inert) post and wall, etc. lÉ 

(SØvrÉliÉå) - are not seen – (103)
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rÉiÉç mÉë¥ÉÉlÉÇ xuÉÉiqÉÃmÉÇ iÉSèoÉë¼åÌiÉ ÌuÉoÉÑkrÉiÉÉqÉç |

mÉë¥ÉÉlÉÇ oÉë¼ ÌuÉ¥ÉÉrÉ ÌiÉ¸åiÉç mÉë¥ÉÉiqÉlÉÉ xÉSÉ||106||  

rÉiÉç xuÉÉiqÉÃmÉÇ 

mÉë¥ÉÉlÉÇ iÉSè oÉë¼ 

CÌiÉ ÌuÉoÉÑkrÉiÉÉqÉç 

mÉë¥ÉÉlÉÇ oÉë¼ 

CÌiÉ ÌuÉ¥ÉÉrÉ 

xÉSÉ mÉë¥ÉÉiqÉlÉÉ 

ÌiÉ¸åiÉç 

Īśvara. This is the ascertainment of the 

question: ‘kataraḥ saḥ ātmā’.

The word pure (śuddha) points 

out the upādhiless nature of caitanya, 

free from māyā upādhi. Its non-dual 

(advaya) aspect signifies that it is free 

from māyākārya - the effects of māyā, 

viz. the jagat. The readers can 

understand themselves that ‘advayam 

śuddha caitanyam’ is itself ‘prajñānam’ 

the mukhya (principal) ātmā. This 

‘śodhita, (i.e. nirupādhika) tat pada’ 

leads to the equation called mahāvākya, 

that the true nature of jīva is the same as 

that of Īśvara.

The mahāvākya ‘prajñānam 

brahma’ is explained now.

M ĪMĀṂSĀ  -  PRAJÑĀNAM  

BRAHMA

rÉiÉç mÉë¥ÉÉlÉÇ xuÉÉiqÉÃmÉÇ iÉSèoÉë¼åÌiÉ ÌuÉoÉÑkrÉiÉÉqÉç |

mÉë¥ÉÉlÉÇ oÉë¼ ÌuÉ¥ÉÉrÉ ÌiÉ¸åiÉç mÉë¥ÉÉiqÉlÉÉ xÉSÉ ||106||

rÉiÉç xuÉÉiqÉÃmÉÇ - one's true nature 

mÉë¥ÉÉlÉÇ - that is prajñānam iÉSè - itself oÉë¼ - 

is Brahman CÌiÉ - so ÌuÉoÉÑkrÉiÉÉqÉç - should be 

known directly mÉë¥ÉÉlÉÇ oÉë¼ - prajñānam is 

Brahman (CÌiÉ - so) ÌuÉ¥ÉÉrÉ - having 

experienced it directly (got its 

sākṣātkāra) xÉSÉ - always mÉë¥ÉÉiqÉlÉÉ - in the 

form of upādhiless caitanya ÌiÉ¸åiÉç - one 

should remain – (106)

106. One's true nature that is 

prajñānam is itself Brahman. This 

eÉaÉixÉ×wOèrÉÉ±ÍkÉ¸ÉlÉÇ vÉÑkScÉæiÉlrÉqÉ²rÉqÉç |

mÉUqÉÉiqÉxuÉÃmÉÇ xrÉÉÌSÌiÉ iÉxrÉÉ§É ÌlÉhÉïrÉÈ ||105|| 

eÉaÉixÉ×wOèrÉÉ±ÍkÉ¸ÉlÉÇ 

A²rÉÇ 

vÉÑkScÉæiÉlrÉqÉç 

mÉUqÉÉiqÉxuÉÃmÉÇ xrÉÉiÉç 

CÌiÉ A§É iÉxrÉ ÌlÉhÉïrÉÈ 

-

there is no caitanya available as sākṣī. 

Though there is no occasion of 

caitanya/Brahman being not there in an 

existing entity, a non-existing entity 

such as son of a barren woman is taken 

for example. 

To reveal the identity between 

jīva and Īśvara by mahāvākya the true 

nature of both will have to be shown as 

one and the same. The true nature of jīva 

or what is called ‘śodhita tvam pada’ was 

shown in the verse 96 as ‘nirupādhika 

caitanya’ called prajñānam. As for the 

true nature of Īśvara, the question was 

introduced in verse 72 by the phrase 

‘kataraḥ saḥ ātmā’ (who among the 

māyāvī and śuddha-cit is ātmā?) (Ai.U. 

3-1-1). It was discussed further from  

verse 97 and is now concluded in the 

next verse. It is ‘advayam śuddha 

caitanyam’.

eÉaÉixÉ×wOèrÉÉ±ÍkÉ¸ÉlÉÇ vÉÑkScÉæiÉlrÉqÉ²rÉqÉç |

mÉUqÉÉiqÉxuÉÃmÉÇ xrÉÉÌSÌiÉ iÉxrÉÉ§É ÌlÉhÉïrÉÈ ||105||

eÉaÉixÉ×wOèrÉÉ±ÍkÉ¸ÉlÉÇ - the basis of 

birth, etc., of jagat A²rÉÇ - non-dual 

vÉÑkScÉæiÉlrÉqÉç - pure (nirupādhika) caitanya 

mÉUqÉÉiqÉxuÉÃmÉÇ xrÉÉiÉç - is the true nature of 

Īśvara CÌiÉ - so A§É - here iÉxrÉ ÌlÉhÉïrÉÈ - is the 

ascertainment of that question (‘kataraḥ 

saḥ ātmā’) - (105)

1 0 5 .  T h e  n o n - d u a l  p u r e  

(nirupādhika) caitanya, the basis of 

birth, etc., of jagat, is the true nature of 
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should be known directly. Having 

experienced it directly (got its 

sākṣātkāra), one should always remain 

in the form of upādhiless caitanya.

The words prajñānam and Brahma contained in the mahāvākya refer to the 

jīva and Īśvara respectively. These two in their direct meaning (vācyārtha) are totally 

opposed to each other. The jīva is saṃsārī, with limited knowledge (alpajña) and 

power (alpa-śaktimān), subject to transmigration whereas Īśvara is asaṃsārī (free 

from saṃsāra), omniscient, omnipresent and has no transmigration. But the 

mahāvākya holds good in their implied meaning (lakṣyārtha) wherein upādhis of 

both jīva and Īśvara are stripped off. What remains thereafter is prajñānam 

(upādhiless pure caitanya), the true nature of both which is identical. This is what the 

mahāvākyas actually reveal. 

Here the verbs ‘vibudhyatām’ and ‘vijñāya’ have to be understood clearly. 

Vibudhyatām emphasizes that the knowledge gained must be true to the nature of the 

entity to be known free from doubts, vagueness and error. It is not simply the 

understanding of the śāstra even though it is essential (as parokṣajñāna) in the 

beginning. Vibodhana needs the direct experience of ātmā in its true nature because 

unlike heaven ātmā/Brahman is a bhūtavastu, an existing entity available for 

experience at the time of gaining knowledge (Br.Sū.Bh.1-1-2). The word ‘direct’ 

means that there is no tripuṭī (knower, knowledge vṛtti and known) involving subject-

object relation which is universally present in all other experiences undergone by the 

knower (pramātā). In the direct ātmajñāna unlike in the understanding even the 

pramāṇa ceases to be there along with pramātā having done its function (B.G.Bh.2-

69). The final pramāṇa of ātmākāra or akhaṇḍākāra vṛtti (called jñāna-pramāṇa in 

Sūtrabhāṣya 1-1-1) drops when jñāna becomes steadfast (sthita/sthira). All that 

remains is ātmā/Brahman free from all adhyasta (superimposed entities), itself being 

the unique anubhava/jñāna because it is self-experiencing/self-knowing principle 

(anubhava-svarūpa, svayamjyoti). Ātmā is anubhava-svarūpa in the state of 

ignorance also, but then it is mixed with the experiences of all adhyasta upādhis 

which is not its true nature. That experience is not pramā (correct knowledge) or 

aparokṣajñāna which liberates but it is only a bhrama (erroneous knowledge). 

Parokṣajñāna (lacking ātmānubhava) cannot liberate. The gaining of ātmajñāna as 

described above is referred to in ‘Brahma vijñāya’ in this verse. ‘Vijñāya’ means 

‘sākṣātkṛtya’ (having got the sākṣātkāra - direct knowledge of Brahman) (Ke.U.Bh.2-

5). Brahmasākṣātkāra is not possible without ātmānubhava/ Brahmānubhava. The 
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mukti (liberation) is ātmā itself free from self-ignorance and its effect 

(Vedāntakalpalatikā); or Brahmabhāvaḥ - true nature of Brahman; or Brahma eva 

muktyavasthā - Brahman itself is the state of mukti (Br.Sū.Bh.1-1-4, 3-4-52). It is 

experientially immediate on gaining knowledge and not something that is to fructify 

in future having uncertainty (Br.Sū.Bh.3-4-1, 15).

The above exposition makes it very clear that the mahāvākya or equation 

‘tvam’ and ‘tat’ are identical will not operate unless ‘śodhita tvam pada’ (upādhiless 

caitanya or prajñānam) is directly experienced. Without this cognition, the 

mahāvākya will be akin to introducing a person to a schizophrenic whose basic 

perception of any person is usually distorted. The equation of the mahāvākya points 

out that tat and tvam are identical. This will hold good only when tvam (which is self-

evident ‘I’) is experienced in its true nature by the hitherto ignorant person. The tvam 

(you as ‘I’) that we experience now, namely a saṃsāri identified with its upādhi, 

cannot by itself be tat pada - Brahman. Let us bear in mind that Veda-pramāṇa in the 

case of ātmajñāna is a verifiable one by experience unlike the same that reveals the 

existence of heavens. Śrī Padmapādācārya in his Pañcapādikā and Śrī Vidyāraṇya 

Muni in the text Vivaraṇaprameya-saṅgraha have established this fact.*

* Vide Brahmas tra ṅkarabh yam (Catussūtrī) by the same commentator for further details.ū Śā āṣ

eÉÏuÉ³ÉåuÉ ÎxjÉiÉmÉë¥ÉÉå qÉÑ£üÈ xrÉÉSè uÉÉqÉSåuÉuÉiÉç |

ÍqÉërÉiÉÉÇ rÉ§É iÉ§ÉÉxrÉ uÉmÉÑÈ xÉÉåÅrÉÇ lÉ eÉÉrÉiÉå||107|| 

B r a h m a v i j ñ ā n a  o r  

Brahmasākṣā tkāra  is i tself the 

liberation, the highest accomplishment 

in the entire Creation. Thereafter, there 

remains nothing else to be done, gained 

or needed. Therefore such a jñānī is 

exhorted to remain (tiṣṭhet) always 

(sadā) in Brahman free from upādhi 

(prajñātmanā) which is the true-nature 

of oneself, Īśvara and the jagat. Such a 

state of steadfastness in Brahmajñāna is 

jīvanmukti as gained by the sage 

Vāmadeva.

eÉÏuÉ³ÉåuÉ ÎxjÉiÉmÉë¥ÉÉå qÉÑ£üÈ xrÉÉSè uÉÉqÉSåuÉuÉiÉç |

ÍqÉërÉiÉÉÇ rÉ§É iÉ§ÉÉxrÉ uÉmÉÑÈ xÉÉåÅrÉÇ lÉ eÉÉrÉiÉå ||107||

ÎxjÉiÉmÉë¥ÉÈ 

eÉÏuÉlÉç LuÉ 

qÉÑ£üÈ xrÉÉiÉç 

AxrÉ uÉmÉÑÈ 

rÉ§É iÉ§É uÉÉ

ÍqÉërÉiÉÉÇ xÉÈ ArÉÇ 

uÉÉqÉSåuÉuÉiÉç lÉ eÉÉrÉiÉå 

ÎxjÉiÉmÉë¥ÉÈ 

Brahmajñāna eÉÏuÉlÉç LuÉ - while living in 

the present body itself qÉÑ£üÈ xrÉÉiÉç - gets 

liberated AxrÉ uÉmÉÑÈ - the body of such 

liberated person rÉ§É iÉ§É (uÉÉ) - in whatever 

place ÍqÉërÉiÉÉÇ - let it die xÉÈ ArÉÇ - that 

liberated person who is dead now 

uÉÉqÉSåuÉuÉiÉç - like the sage Vāmadeva lÉ eÉÉrÉiÉå 

- is not reborn – (107)

107. The sthitaprajña (person 

steadfast in Brahmajñāna) gets liberated 

while living in the present body itself. 

Let his body die in whatever place. He is 

not reborn like the sage Vāmadeva.

- the person steadfast in 
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Sthitaprajña is a jīvanmukta whose prajñā is sthitā or sthirā (firm). The 

meaning of prajñā in some earlier verses was seen as pure (upādhiless) caitanya 

called prajñānam. Prajñā in the context of sthitaprajña mean a vṛtti (thought) called 

ātmākāra, Brahmākāra or akhaṇḍākāra which is an exact replica of ātmā/Brahman 

in its true nature. This prajñā, the vṛtti, is the only means to end ignorance and get 

one's mind absorbed in prajñānam, Brahman. It is defined as the vṛtti that is 

nirvikalpā (without the division of subject, object and predicate as in samādhi), 

cinmātrā (caitanya and caitanya alone without upādhis) which is fully absorbed in 

the identity of śodhita (purified) tvampada (jīva) and tatpada (Īśvara) 

(Adhyātmopaniṣad, 42-43, from Śukla Yajurveda; Vi.Cū.428). The ignorance of ātmā 

cannot end without this prajñā. But this vṛtti also is a trace of antaḥkaraṇa upādhi. 

Even its presence denies prajñā to be prajñānam (nirupādhika caitanya). But 

repeated practice of this vṛtti in course of time when ātmajñāna becomes firm 

eliminates that vṛtti also. Ātmā/Brahman only remains in such a nirvikalpa 

antaḥkaraṇa in terms of cognition / experience. That prajñānam is Brahman. That is 

Brahmasākṣātkāra. The sage Vasiṣṭha emphasizes the indispensability of prajñā in 

his statement: ‘Oh Rama, approaching a guru and exposing oneself to his teaching is 

only a formality in terms of observing the norms of the scriptures. The primary means 

of gaining Brahmajñāna is prajñā (ātmākāra-vṛtti) born in the pure antaḥkaraṇa 

(śuddha citta) of the disciple’ (Yo.Vā.Ni.Pū.83-13).

The accomplishment of sādhana-catuṣṭaya-saṃpatti (fourfold qualification) 

with intense vairāgya, a life of karmayoga, upāsanā, etc., are necessary to develop 

citta-śuddhi with niścala antaḥkaraṇa (single pointed mind). Śuddha citta is that 

frame of mind which can display nirupādhika Brahman as its replica like in the 

mirror. In fact the delay in gaining Brahmajñāna is for want of such mind. This can 

make it clear that the study of Vedānta is distinct from academic studies. Bhāṣyakāra 

emphasizes the indispensability of Brahmānubhava in gaining Brahmajñāna in his 

statement, ‘Brahmajñāna culminates in experience’ (anubhavāvasānatvāt 

brahmajñānasya, Br.Sū.Bh.1-1-2). Anything short of it is parokṣajñāna (indirect 

knowledge) and not the aparokṣa (direct) one. 

The description of sthitaprajña, bhakta and guṇātīta described in the 

Bhagavadgītā (Ch.2, 12, 14) is actually that of a jīvanmukta (Jī.Vi.Ch.1). Vyāsa 

describes jīvanmukta in Mahābhārata as a brāhmaṇa whereas Sūtasaṃhitā contained 

in the Skandapurāṇa describes him an atyāśramī (Jī.Vi. Ch-1).
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LåiÉUårÉoÉë¼ÌuÉ±ÉÇ urÉÉZrÉÉiÉÉÇ xÉXçaÉëWûÉÌSqÉÉqÉç |

xÉÑÎxjÉUÉqÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||108||

The time, place and the mode of 

death has some bearing upon the future 

of an ajñānī jīva after death. The 

question arises whether the same is 

applicable to a jīvanmukta or a jñānī 

after his body is cast away. The answer is 

in the negative. He is liberated at the time 

o f  g a i n i n g  a p a r o k ṣ a j ñ ā n a  

(jñānasamakālamuktaḥ). In the wake of 

Brahmajñāna the hitherto jīva with his 

karmaphalas for future transmigration is 

not there at all though his body continues 

because of the momentum of prārabdha 

until his death. Dropping the body in 

holy places such as Kāśi or the banks of 

holy rivers such as Ganges, etc., or in the 

house of the lowliest of the lowly such as 

a dog-eater or in a state of coma are all 

irrelevant to him because he is already 

liberated at the time he gained the 

knowledge and he has no rebirth 

(Paramārthasāra by Ādiśeṣa, vs.81). 

His subtle body gets disintegrated at 

death. He was liberated while living in 

the body and now gains the bodiless 

liberation.

CONCLUSION

The first chapter of this text 

containing the exposition on the 

Aitareyopaniṣad is being concluded by 

offering the prayers to Parameśvara and 

the guru.

LåiÉUårÉoÉë¼ÌuÉ±ÉÇ urÉÉZrÉÉiÉÉÇ xÉXçaÉëWûÉÌSqÉÉqÉç |

xÉÑÎxjÉUÉqÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||108||

ÌuÉ±ÉiÉÏjÉ ïqÉW å ûµÉUÈ 

xÉXçaÉëWûÉiÉç urÉÉZrÉÉiÉÉÇ 

Cq É É q É ç  

LåiÉUårÉoÉë¼ÌuÉ±ÉqÉç 

xÉÑÎxjÉUÉqÉç 

AlÉÑaÉ×ºûÉiÉÑ 

ÌuÉ±ÉiÉÏjÉ ïqÉW å ûµÉUÈ 

Maheśvara who is the abode (tīrtha) of 

all 64 branches of knowledge (vidyā) 

xÉXçaÉëWûÉiÉç - comprehensively urÉÉZrÉÉiÉÉÇ - 

commented upon Cq É É q É ç  -  this  

LåiÉUårÉoÉë¼ÌuÉ±ÉqÉç - Brahmavidyā unfolded in 

the Aitareyopaniṣad xÉÑÎxjÉUÉqÉç - steadfast 

AlÉÑaÉ×ºûÉiÉÑ - may he foster/protect us – 

(108).

108. May Bhagavān Maheśvara 

who is the abode of all 64 branches of 

knowledge foster us with this 

Brahmavidyā ,  unfolded in  the  

Aitareyopaniṣad which is commented 

u p o n  h e r e  i n  t h i s  c h a p t e r  

comprehensively, in such a way that we 

get steadfastly rooted in it.

The above is a prayer offered to 

Parameśvara  o r  to  the  guru .  

Vidyātīrthamaheśvara  can mean 

Parameśvara or Bhagavān Śiva who is 

the abode of 64 branches of knowledge. 

The last verse of twelfth chapter of     

t h i s  t e x t  q u a l i f i e s  t h e  n a m e  

Vidyātīrthamaheśvara by antaryāmī 

(indwelling Īśvara principle in all) 

which obviously points out to Īśvara. Or 

taking into account the identity between 

the guru and Īśvara, the name can refer 

to guru  who is  the abode of  

Brahmavidyā. Vidyātīrtha is also the 

name of the guru of Bhāratitīrtha who in 

turn is the pre-monastic guru of 

- Bhagavān 
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Vidyāraṇya Muni. In this case 

Vidyātīrthamaheśvara can refer to 

Bhāratitīrtha as the one who has 

Vidyātīrtha as his master (Maheśvara) or 

guru. But the question arises why does 

Vidyāraṇya Muni prays to pre-monastic 

guru instead of Śaṅkarānanda, the 

monastic guru to whom he salutes in the 

beginning of Pañcadaśī text? Therefore 

it is proper to take this prayer as offered 

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉM×üiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

LåiÉUårÉÉåmÉÌlÉwÉÌ²uÉUhÉÇ lÉÉqÉ mÉëjÉqÉÉåÅkrÉÉrÉÈ |

to Parameśvara or to guru who is 

identical with Parameśvara. With this 

the first chapter of Anubhūtiprakāśa 

called Aitareyopaniṣadvivaraṇam ends.

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉM×üiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

LåiÉUårÉÉåmÉÌlÉwÉÌ²uÉUhÉÇ lÉÉqÉ mÉëjÉqÉÉåÅkrÉÉrÉÈ |

॥ॐ॥
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ॐ
CHAPTER - II

TAITTIRĪYAVIDYĀPRAKĀŚA
(TAITTIRĪYOPANIṢAD)

S  U  M  M  A  R  Y

[The chapter, Taittirīyavidyāprakāśa, mostly deals with the explanation of 

Brahmānandvalli of Taittirīyopaniṣad. The Śīkṣāvallī and Bhṛguvalli are only 

alluded to. Mahānārayaṇopaniṣad is included in this chapter.  The teaching starts 

with a sūtra as it were which declares that the Brahmajñānī (Brahmavit) gains 

(āpnoti) the limitless Brahman itself, (i.e. param) concealed in the caves (guhā) of 

five sheaths.  This statement describes, (i) the entity - Brahman - to be known, (ii) the 

locus where and the manner in which the actual knowledge of Brahman is to be 

gained, and (iii) the result of this knowledge.  Pañcakośa-viveka (inquiry into the five 

sheaths) is the main method adopted in this Upaniṣad. The adhyāropa-apavāda is 

resorted to in addition.  Universally, there is an error of identifying oneself ‘I’ with the 

five sheaths.  As a result, all sorrows arising from each of the sheaths are suffered by 

the individual as if belonging to him as his intrinsic nature.  This is what is called 

saṃsāra.  Pañcakośa-viveka  is a means of overcoming this error of misidentification 

of ‘I’ - oneself - with the Pañcakośa and knowing directly (aparokṣatayā) one's true 

nature, ātmā/Brahman.  The author highlights that Brahmasākṣātkāra can be gained 

only by ‘antarmukhā-dṛṣṭi’ (introvert mind) free from the perception of the jagat and 

five sheaths.  One's false status as saṃsārī jīva can never be ended by sopādhika 

bahirdṛṣṭi (extrovert mind) engaged in the external world, and five sheaths.

To begin with, teaching starts with a thorough self-inquiry into the nature of 

ātmā/Brahman. It is called śravaṇa. The Upaniṣads then proceed to answer certain 

questions that arise from the teaching.  This aspect of clearing the doubts is called 

manana (reflection).  Ānanda-mīmāṃsā (quantitative investigation or analysis of 

happiness) gives some inkling of what the magnitude of limitless Brahmānanda can 

be.  It is an attempt to contrast the existence of limitless happiness with the limited 

happiness experienced by us directly through the sense-objects (viṣayas). Even if all 



happiness experienced on account of the sense-objects (viṣayas) by all embodiments 

from the lowliest Jīva to the highest Jīva - Hiraṇyagarbha (who has the highest share 

of it) is put together, it is equivalent only to a drop in the ocean of Brahmānanda.  This 

should motivate mumukṣu to intensify his vairāgya towards paltry sense-pleasures. 

Without vairāgya gaining Brahmajñāna is next to impossible.]

INTRODUCTION TO TAITTIRĪYA -VIDYĀPRAKĀŚA

Having explained Aitareyopaniṣad from Ṛgveda the author is now going to 

comment upon Taittirīyopaniṣad from Kṛṣṇa Yajurveda. But what is the necessity of 

studying further Upaniṣads when one of them has clearly unfolded the true nature of 

ātmā? The reply to this question will be clear by the time the following analysis is 

concluded. At a cursory glance it is true that studying more Upaniṣads appears to be 

unnecessary. But unlike academic studies wherein certain informations and 

techniques are gathered to derive benefits by using them, the approach of Vedānta is 

distinct by itself. It involves three steps of śravaṇa, manana and nididhyāsana with 

the eligibility of sādhana-catuṣṭaya-saṃpatti. Śravaṇa is ātma-vicāra (self-inquiry) 

on the guidelines of scriptures to ascertain thereby the ultimate truth unanimously 

established by all the Upaniṣads and allied texts based on them. It is taken to by 

exposing to the teaching of a competent ācārya (teacher). Mananam is the constant 

reflection in accordance with the reasonings given in Vedānta to verify the veracity of 

what is unfolded in the Upaniṣads. Nididhyāsana is a consistent endeavour to 

maintain the flow of thoughts (vṛttis) conforming to the non-dual ātmā to the 

exclusion of dissimilar thoughts related to the body and dṛśya jagat. With the 

sufficient practice of nididhyāsana backed up by śravaṇa and manana the 

antaḥkaraṇa (mind) becomes ātmākāra/ Brahmākāra (a replica of ātmā/Brahman) 

and gets absorbed in it. This is what is called aparokṣajñāna (direct knowledge) of 

ātmā/Brahman or the sākṣātkāra of ātmā/Brahman. That itself is the liberation. 

Anything short of it is parokṣajñāna (indirect knowledge). It cannot liberate.

In Vedānta, the indirect (parokṣa) knowledge is the correct understanding or 

grasp of details regarding ātmā, etc., as told in the śāstra (scripture) and taught by the 

ācārya (B.G.Bh.3-41,6-8). But one should get direct experience of ātmā/Brahman 

called vijñāna in conformity with what is learnt (B.G.Bh.3-41, 6-8). Why this is so can 

be clear to an extent if we consider what is aparokṣa and sākṣātkāra as mentioned 

above. From the standpoint of cognition, the world can be categorized as parokṣa, 

pratyakṣa and aparokṣa. The parokṣa is that which is remote in terms of time or space 
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and therefore is not available for direct perception. What is available for direct 

perception through the sense-organs (jñānendriyas) is pratyakṣa. The knowledge so 

gained perceptually also is called pratyakṣa. A parokṣa entity can become pratyakṣa 

when the distancing factor such as space or time is removed. For example, the arctic 

region is parokṣa for us now, but it becomes pratyakṣa when we reach there. As for 

entities such as heavens, they are nitya parokṣa (ever remote) with respect to our 

present bodies.

Aparokṣa is an entity which is neither pratyakṣa (perceptible through the 

sense-organs) nor parokṣa (remote or unavailable for cognition at times). It is ever 

experienced as ‘I’ without any means of cognition such as sense-organs, the mind or 

intellect. It is simultaneously self-evident, self-experiencing and self-knowing 

principle present in the waking, dream and deep sleep. The universal recollection, ‘I 

slept well, I did not know anything’, shows that the sleep experience was possible 

because of this basic principle of experience. Actually this ‘I’ itself is the ātmā or 

Brahman revealed by the Upaniṣads as the ever-existent principle (sat), the very 

knowledge principle (cit) and the limitless happiness (ānanda) totally free from 

sorrows. Then the question is how do we experience ourselves to be calamitously 

sorrowful saṃsārīs subject to transmigration? This is the problem of universal error 

giving rise to the mistaken identity and its effects born of self-ignorance. In Vedāntic 

terminology the diagnosis is adhyāsa (superimposition) of avidyā (self-ignorance) 

and its effect anātmā on the true ‘I’ (ātmā). Adhyāsa is anubhavasiddha (proved by 

experience) though false (mithyā) in nature. Freedom from it can be possible only by 

the experience of its termination by the direct knowledge of ‘I’ (ātmā) to be sat-cit-

ānanda. It has to be free from all superimposed entities because the self-experiencing 

principle ātmā is so. For example, hunger or sickness experienced gets ended only by 

the contrary experience of its appeasement or regaining the health. Merely knowing 

the remedial measures however accurate and in detail they may be, cannot by 

themselves set right any experiential problem. ‘What is known subjectively (by 

antaḥkaraṇa-vṛtti), true or false, is established by experience’ (Yo.Va.Ni.U.79-31). 

The outcome of this implies that any deeply rooted erroneous knowledge of an entity 

(e.g. ātmā), which is subjectively experienced (as I am a saṃsārī) cannot be ended 

without the correct experience of that entity (viz. true ‘I’ - ātmā). Thus ātma-vicāra 

must culminate in the direct experience of what ātmā truly is. Such an experience is 

called ātmasākṣātkāra or Brahmasākṣātkāraḥ. Adequate nididhyāsana leads to it.
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The phrase Brahmasākṣātkāraḥ contains three words. They are Brahman, 

sākṣāt and kāraḥ. Brahman or ātmā is revealed by the Upaniṣads as the only non-dual 

caitanya or cit (pure awareness) principle which itself is sat and ānanda. It is all 

pervasive in nature, the basis (adhiṣṭhāna) of prapañca falsely superimposed on it, 

but itself totally free from it. Sākṣāt (direct) in this context means the Brahman that is 

not at all obstructed by avidyā and its effect the dṛśya jagat known through 

antaḥkaraṇa vṛttis (Bṛ.U.Bh.3-4-1). That means it is totally unobstructed by avidyā 

and any vṛtti (thought). Kāra (MüÉU) derived from the verbal root Kṛ (M×ü, to do) with a 

suffix bÉgÉç (to form a noun) means doer, maker, doing, making. Thus 

Brahmasākṣātkāra is making Brahman or doer of Brahman totally unobstructed by 

avidyā and all vṛttis (thoughts). This is accomplished by nididhyāsana. The vṛtti 

conforming to ātmā/Brahman free from all dṛśyas called ātmākāra, akhaṇḍākāra, 

etc., eliminates the avidyā. The lingering akhaṇḍākāra-vṛtti which is also dṛśya 

anātmā drops down in its steadfastness. What remains is the self-revealed self-

experiencing Brahman in its true nature totally free from avidyā and saṃsāra. This is 

mokṣa. Mere understanding of śāstras is not Brahmajñāna. In fact ātmā/Brahman 

cannot be understood in the sense it cannot be the entity ‘the understood’ (prameya) 

of the understander (pramātā) because ātmā/Brahman is the true nature of the 

understander. In Brahmasākṣātkāra making Brahman direct or unobstructed is from 

our state of its ignorance. Wherein we are required to know it in its true nature. 

Otherwise, Brahman is in its true nature even in our state of ignorance. It never 

changes or deviates from its real nature. All that is required is to strip off avidyā and 

dṛśya jagat which hinders our vision of true Brahman.

The English verb ‘realize’ can correspond to ‘sākṣātkāra’. The suffix ‘ize’ (or 

‘ise’) is used in the sense ‘to make’. Thus ‘realize’ means ‘make it real’. In the present 

state of ignorance Brahman appears to be other than what it truly is. Therefore make it 

appear in its real nature as guided by the Upaniṣads.

Brahmasākṣātkāra is the final result of śravaṇa, manana and nididhyāsana. It 

is gained here while living and not hereafter. Therefore repetition of śravaṇa, etc., is 

necessary until Brahmasākṣātkāra is gained. Only the person who can command 

Brahmasākṣātkāra within a trice does not need them. This is highlighted in the 

Brahmasūtra. ‘Repetition of śravaṇa, etc., has to be taken to; because the śruti itself 

advises repeatedly’ (Br.Sū.4-1-1).

Different Upaniṣads adopt different modes of teaching called prakriyās. This 

1112. TAITTIRĪYAVIDYĀPRAKĀŚA



helps mumukṣus because different people have different preferences and likings. It 

caters to their needs. Moreover, all the Upaniṣads irrespective of their different 

prakriyās reveal one and the same Brahman having the nature of Caitanya as the basis 

(adhiṣṭhāna) of falsely superimposed jagat. This proves the status of Upaniṣads as 

infallible pramāṇa (means of knowledge) which imparts the same knowledge 

through all Upaniṣads just as all eyes see the same form and all ears hear the same 

sound, etc. (Br.Sū.Bh.1-1-10).

Another reason why many Upaniṣads need to be studied is that different facets 

of Brahman are discussed in different Upaniṣads. Since Brahman unfolded in all 

Upaniṣads is one and the same and therefore Brahmavidyā also is the same, the 

different features of Brahman such as ānanda, vijñānaghana, sarvagata, sarvātmā, 

ananta, prajñānam, etc., described in different Upaniṣads need to be collected 

together for its knowledge to be complete. This is called guṇopasaṃhāra and is 

established in ‘ānandādi adhikaraṇa’ (Br.Sū.3-3-11 to 13). These features described 

by different words can be grouped together as, satyatva (ever-existent changeless), 

jñānatva (basic knowledge principle), ānandatva (basic happiness distinct from 

sense-pleasures), ātmatva (as pratyagātmā ‘I’ in all), pūrṇatva (limitlessness or 

ananta). Thus Vedāntic pursuit of śravaṇa, etc., has to be repeated up to the point of 

Brahmasākṣātkāra. It is said that daily the time should be spent in Vedāntic 

discussions until one sleeps (āsupteḥ) during the whole life till one dies (āmṛteḥ) or 

gets Brahmajñāna. But the problem with the majority is that they have no priority for 

this. The śruti knows the danger and warns with the love of thousands of mothers: If 

you gain Brahmajñāna in this birth, you have fulfilled the goal of human existence; if 

not, calamitous disaster of transmigratory saṃsāra is in store for you (Ke.U.2-5).

According to Muktikopaniṣad 

there are 109 śākhās (recensions) of 

Yajurveda out of which names of 43 

śākhās are available in some Purāṇas 

and other texts. This Veda has main 

d iv is ion  of  Kṛṣṇa  and  Śukla .  

Śuklayajurveda (Vājasaneyī Saṃhitā) 

has two śākhās  of Kāṇva  and 

Mādhyandina having some differences 

in the reading at places. The biggest 

śākhā of Kṛṣṇayajurveda is Taittirīya. 

Customarily there is a story about the 

name Taittirīya having more or less the 

same central theme but with slight 

variations. It is there in Viṣṇu Purāṇa 

(Aṃśa 3, Ch.5) also. Once Yājñavalkya 

disobeyed his guru Vaiśampāyana 

(disciple of Vyāsa) justifying it by his 

own reason. The annoyed guru asked 

Yājñavalkya to return what he has learnt 
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from him. It is said that he vomited 

whatever he learnt from his guru and the 

other disciples of Vaiśampāyana 

consumed it by taking the form of tittiri 

birds (francoline partridges). But this 

story is not found anywhere in 

Upaniṣads and brāhmaṇas. According to 

Pāṇinī, the sage Tittiri taught Taittirīya 

śākhā (Pā.Sū.4-3-102). The followers of 

Tittiri are called taittirīyāḥ.

The anukramaṇikā  ( index 

showing the succession) of Kṛṣṇa 

Yajurveda shows its lineage as 

Vedavyāsa, Vaiśampāyana, Yāska (the 

first Vedic lexicographer) and Tittiri. 

Tittiri's disciples are called taittirīya. 

Taittirīyāraṇyaka contained in the 

Kṛṣṇayajurveda has ten parts. Its 

seventh to ninth parts are called 

Taittirīyopaniṣad. It contains Śīkṣāvallī 

(also called Sāṃhiti Upaniṣad), 

Brahmānandavallī and Bhṛguvallī 

(together called Vāruṇī Upaniṣad). The 

tenth part of Taittirīyāraṇyaka is called 

Yājñikī Upaniṣad which is famous as 

Mahānārāyaṇopaniṣad.

A m o n g  t h e  t h r e e  v a l l ī s   

(chapters) of Taittirīyopaniṣad, the 

middle one,  Brahmānandavall ī     

r evea l s  Brahmav idyā  whe reas          

other two describe the means of    

ga in ing  Brahmavidyā .  In  th i s        

chapter, Taittirīyavidyāprakāśa, the 

Brahmānandavallī is described in   

oÉë¼uÉssrÉÉÇ oÉë¼ÌuÉ±ÉÇ ÌiÉÍ¨ÉËUÈ mÉëÉWû rÉÉÍqÉqÉÉqÉç |

uÉ¤rÉå xÉÑZÉÉuÉoÉÉåkÉÉrÉ ¢üÏQûliuÉ§É qÉÑqÉÑ¤ÉuÉÈ ||1||

ÌiÉÍ¨ÉËUÈ rÉÉqÉç 

oÉ ë¼ÌuÉ±ÉÇ 

oÉë¼uÉssrÉÉqÉç 

mÉëÉWû CqÉÉqÉç 

xÉÑZÉÉuÉoÉÉåkÉÉrÉ 

uÉ¤rÉå A§É 

qÉÑqÉÑ¤ÉuÉÈ 

¢üÏQûliÉÑ 

detail with a brief gist of the other two. 

At  the  end  a  brief  narration  of  the 

last two sections (anuvākas) of 

Mahānārāyaṇopaniṣad  is included.

Some scholars opine that Ādi 

Śaṅkarācārya wrote first of all his 

commentary (bhāṣya) on this Upaniṣad. 

Sureśvarācārya has written vārtika on 

the Taittirīyopaniṣad-bhāṣya. It speaks 

of esteemed importance of this 

Upaniṣad.

TOPIC  OF 

TAITTIRĪYAVIDYĀPRAKĀŚAḤ

oÉë¼uÉssrÉÉÇ oÉë¼ÌuÉ±ÉÇ ÌiÉÍ¨ÉËUÈ mÉëÉWû rÉÉÍqÉqÉÉqÉç |

uÉ¤rÉå xÉÑZÉÉuÉoÉÉåkÉÉrÉ ¢üÏQûliuÉ§É qÉÑqÉÑ¤ÉuÉÈ ||1||

ÌiÉÍ¨ÉËUÈ Sage Tittiri rÉÉqÉç - 

whatever oÉë¼ÌuÉ±ÉÇ - Brahmavidyā 

oÉë¼uÉssrÉÉqÉç - in the Brahmānandavallī  

mÉëÉWû - taught with pros and cons CqÉÉqÉç -   

the same one xÉÑZÉÉuÉoÉÉåkÉÉrÉ - for an easy 

understanding uÉ¤rÉå - I shall explain A§É - 

in this exposition qÉÑqÉÑ¤ÉuÉÈ - mumukṣus 

¢üÏQûliÉÑ - let them sport – (1)

1. I (Vidyāraṇya Muni) shall 

explain for an easy understanding in this 

exposition the Brahmavidyā taught   

with pros and cons by the sage Tittiri     

in the Brahmānandavallī (called 

Brahmavallī). Let the mumukṣus revel 

(in it) as if in sports.

The sage Tittiri, the promulgator 

o f  Tai t t i r īya śākhā  has  t augh t  

- 
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Brahmavidyā elaborately in a language 

and style of Vedic age. Though it is in 

saṃskṛt language, the nuances therein 

are beyond the grasp of common 

mumukṣus who are not that much 

learned. Considering this difficulty in 

light of the indispensability that 

Brahmavidyā commands, Vidyāraṇya 

Muni is undertaking this task of teaching 

the same in an easily understandable 

style without compromising with the 

basic principles. He has dispensed with 

the details contained in Śīkṣāvallī and 

Bhṛguvallī by giving only their salient 

points  and focused mainly on 

Brahmavallī by presenting it in a simple 

easy manner. The difficulties one may 

encounter in the direct study of the 

Upaniṣads are not going to be here.

‘Krīḍantu’ means let mumukṣus 

sport. It shows that the study be taken to 

with delight as in sports with much 

interest in it and not as a dreary 

endeavour. Or more precisely it means: 

having gained Brahmavidyā delightfully 

let one revel in it as in sports. In other 

words, let one become ‘ātmakrīdaḥ’- the 

one who revels in ātmānanda.

CONNECTION  OF 

KARMA  / UPĀSANĀ  WITH 

BRAHMAVIDYĀ

B r a h m a v a l l ī  i s  n o t  a n  

independent treatise. It is a portion from 

the Vedas. Even before this Upaniṣad 

SvÉÉïÌSÌmÉiÉ×qÉåkÉÉliÉæÈ MüqÉïÍpÉoÉïWÒûeÉlqÉxÉÑ |

AlÉÑÌ¸iÉæÌuÉïÌuÉÌSwÉÉ eÉÉrÉiÉåÅÎliÉqÉeÉlqÉÌlÉ ||2||

oÉWÒûeÉlqÉxÉÑ AlÉÑÌ¸iÉæÈ 

SvÉÉïÌSÌmÉiÉ×qÉåkÉÉliÉæÈ 

MüqÉïÍpÉÈ 

AÎliÉqÉeÉlqÉÌlÉ ÌuÉÌuÉÌSwÉÉ 

eÉÉrÉiÉå 

there is a voluminous portion dealing 

with Karmas, etc. Therefore it is 

expected that the connection of 

Brahmavallī with the earlier portion is 

shown. The author does this by 

specifying in verses 2 and 3 how the 

karmas and saṃhitopāsanās enjoined in 

the preceding Śīkṣāvallī serve as the 

useful means in the pursuit of gaining 

Brahmajñāna.

SvÉÉïÌSÌmÉiÉ×qÉåkÉÉliÉæÈ MüqÉïÍpÉoÉïWÒûeÉlqÉxÉÑ |

AlÉÑÌ¸iÉæÌuÉïÌuÉÌSwÉÉ eÉÉrÉiÉåÅÎliÉqÉeÉlqÉÌlÉ ||2||

oÉWÒûeÉlqÉxÉÑ - in many births AlÉÑÌ¸iÉæÈ - 

by (the karma) performed SvÉÉïÌSÌmÉiÉ×qÉåkÉÉliÉæÈ 

MüqÉïÍpÉÈ - by the karmas beginning from 

darśa, etc., ending with pitṛmedha 

AÎliÉqÉeÉlqÉÌlÉ - in the last birth ÌuÉÌuÉÌSwÉÉ - 

intense desire to know Brahman eÉÉrÉiÉå - is 

born – (2)

2. By the performance of Karmas 

beginning from darśa, etc., ending with 

pitṛmedha in many births the intense 

desire to know Brahman is born in the 

last birth.

The narration of Karmas in 

Yajurveda begins from the chapter of 

darśa-pourṇamāsa and ends with the 

chapter dealing with pitṛmedha. It does 

not mean that darśa is the first and 

pitṛmedha is the last one. In fact 

agnihotra is the basic unit of Karma. 

Darśa-paurṇamāsa constitute its 

occasional supplementary karmas. 
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iÉiÉÉå rÉÉåaÉÇ xÉqÉprÉxrÉ xÉÇÌWûiÉÉåmÉÉxÉlÉÉÌSÍpÉÈ |

xÉÉÍkÉiÉåÅjÉÉxrÉ ÌuÉ±ÉÇ xÉÔ§ÉrÉÌiÉ ́ ÉÑÌiÉÈ ||3||LMüÉaÉëå 

iÉiÉÈ 

xÉÇÌWûiÉÉåmÉÉxÉlÉÉÌSÍpÉÈ 

rÉÉåaÉÇ 

xÉqÉprÉxrÉ 

LMüÉaÉëå xÉÉÍkÉiÉå xÉÌiÉ  

AjÉ AxrÉ 

´ÉÑÌiÉÈ ÌuÉ±ÉÇ xÉÔ§ÉrÉÌiÉ 

essential. This cannot be gained by 

Karmas. On the contrary, they have a 

tendency to create Vikṣepa (agitations or 

distractions) in the mind. The means 

recommended to gain ekāgratā of mind 

are upāsanās and yoga. Therefore the 

Vedas invariably enjoin upāsanās after 

the Karma chapters. Taittirīyopaniṣad is 

not an exception to it. Such upāsanās are 

found in the Śīkṣāvallī. Their purpose is 

told before introducing Brahmavidyā.

iÉiÉÉå rÉÉåaÉÇ xÉqÉprÉxrÉ xÉÇÌWûiÉÉåmÉÉxÉlÉÉÌSÍpÉÈ |

LMüÉaÉëå xÉÉÍkÉiÉåÅjÉÉxrÉ ÌuÉ±ÉÇ xÉÔ§ÉrÉÌiÉ ́ ÉÑÌiÉÈ ||3||

iÉiÉÈ - then (after gaining vividiṣā) 

xÉÇÌWûiÉÉåmÉÉxÉlÉÉÌSÍpÉÈ - through the means such 

as saṃhitopāsanā, etc. rÉÉåaÉÇ - single 

pointedness of the mind, ( i .e.  

cittanaiścalya) or ending the thoughts 

from the mind, (i.e. cittavṛttinirodha) 

xÉqÉprÉxrÉ - having practiced very well 

LMüÉaÉëå xÉÉÍkÉiÉå (xÉÌiÉ) - when cittanaiścalya 

is gained AjÉ - thereafter AxrÉ - to this 

vividiṣu (the one who has got vividiṣā) 

´ÉÑÌiÉÈ - the Veda ÌuÉ±ÉÇ xÉÔ§ÉrÉÌiÉ - imparts 

Brahmavidyā in an aphoristic form – (3)

3. After gaining vividiṣā ,     

having practiced very well the single 

pointedness of the mind, ( i .e.  

cittanaiścalya) or ending the thoughts 

from the mind, (i.e. cittavṛttinirodha) 

t h r o u g h  t h e  m e a n s  s u c h  a s  

saṃhitopāsanā, etc., the cittanaiścalya 

ÍcÉ¨ÉlÉæ¶ÉsrÉ 

Aśvamedhayāga is the higher karma. 

The phrase ‘darśa to pitṛmedha’ used 

here based on the chapters in the 

Yajurveda has to be taken to signify all 

Karmas told in the Vedas. It is not true 

that all have to do all Karmas. Everyone 

has to perform whatever maximum 

Karmas possible to oneself within the 

framework of varṇāśrama dharma. By 

such performance which presupposes 

the dhārmika life inherent in them, one's 

duritas (past sins) get nullified. Thereby 

viveka (discrimination of ever-lasting 

and transient) dawns leading to 

vairāgya. Such an evolution over the 

period of many births finally gives rise to 

very intense desire to know one's true 

nature Brahman by all means. This is 

called vividiṣā. Such a Brahmajijñāsu 

(or vividiṣu) does not rest contented 

unless he gains Brahmasākṣātkāra 

which itself is mokṣa. From that 

standpoint the birth in which a very 

strong vividiṣā is born is called the last 

birth since he is determined to gain 

mokṣa. Until such vividiṣā is not gained, 

everyone must follow one's varṇa-

āśrama dharma.

Karmas performed during many 

births can give vividiṣā and when 

coupled with Karmayoga can also 

confer cittaśuddhi (purity of mind). But 

to gain Brahmajñāna cittanaiścalya 

(ÍcÉ¨ÉlÉæ¶ÉsrÉ Single pointedness of the 

mind) or called cittaikāgratā is also 

- 
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Brahmā - Hiraṇyagarbha (sūtrātmā) 

and i ts  counterpart  prāṇavāyu 

perceptibly available in this body in 

terms of respiration. Both of them are 

extolled and further prayed to. O Prāṇa 

in the form of vāyu, you are Brahman 

perceptibly available in my body by 

nourishing it. To you alone I call the 

Brahman available as ‘I’ in everyone. To 

you of the nature of Prāṇavāyu, I call 

ṛtam - the things to be done as 

ascertained by the śāstras. I call you 

satyam - the verbally expressed and 

physically performed ṛtam because 

without you the Prāṇavāyu these are not 

possible. May that sūtrātmā Brahmā 

available in this body as prāṇa protect 

me the disciple by conferring the power 

to grasp Brahmavidyā. May the same 

Brahmā protect my ācārya by giving 

him the capacity to teach well. These 

blessings are sought for both the teacher 

and the taught, first at the time of 

learning. Then the same prayer for both 

is once again repeated for the second 

time to seek the blessing for the 

fructification of learning so that myself 

the disciple gets freed from avidyā    

with its consequent saṃsāra, and the 

ācārya feels delighted by having such a 

worthy disciple who can continue the 

lineage of Brahmavidyā. Invoking the 

peace (śānti) thrice is to ward off 

obstructions arising from (i) one's body 

(ādhyātmika), (ii) from surrounding 

is gained. Thereafter the Veda (śruti) 

imparts Brahmavidyā in an aphoristic 

form to this vividiṣu.

After gaining the eligibility, the 

means of accomplishing mokṣa (the 

highest puruṣārtha) is nothing but 

Brahmavidyā. Brahmavidyā does not 

fructify without the eligibility such as 

vividiṣā, cittaśuddhi and cittanaiścalya.

Śīkṣāvallī has twelve anuvākas 

(sections). Even an eligible mumukṣu 

may have many obstructions that can 

deprive him of Brahmavidyā. Therefore 

a peace invocatory mantra (śānti 

mantra) is necessary to ward off 

different types of obstacles. The first 

anuvāka provides it. The prayer is on the 

following pattern beginning from “Om, 

śam nomitraḥśam varuṇaḥ”, etc. Om, 

may Mitra (the presiding deity of day 

and prāṇa as respiration) favour us the 

mumukṣus who are being exposed to 

Brahmavidyā. Similar prayers are 

offered to Varuṇa (the deity of night and 

apāna), Aryamā (the deity of eyes and 

the solar orb), Indra (the deity of arms 

and the strength), Bṛhaspati (the deity of 

speech and the intellect), Viṣṇu having 

long strides (the deity of feet). Thus the 

prayers to these presiding deities of vital 

airs (prāṇas) and the senses, etc., 

abiding in the body is for unobstructed 

śravaṇa and gaining the self-knowledge. 

Further salutations are offered to 
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(ādhibhautika) and (iii) from phenomenal powers, etc., (ādhidaivika).

The second anuvāka advises about phonetics so that students should take extra 

care while chanting the Vedas. The third anuvāka describes saṃhitopāsanās. They 

are meant to gain Cittaikāgrya in the case of mumukṣus whereas for others to get the 

results here and hereafter. The word Saṃhitā or ‘contact’ means the closest proximity 

of letters (Pā.Sū.1-4-109). The conjunction (sandhi) found in the Vedas or anywhere 

else has to be divided into four parts, viz. prior form (pūrvarūpa), latter form 

(uttararūpa), gap (sandhi different from the meaning of Saṃhitā) and the result of 

union (Sandhāna). This upāsanā is to be done with respect to five loci (ālambanas - 

adhikaraṇas) told by the Vedas. Further each of the four parts should be loaded 

(superimposed) by (or looked upon as) each of four relevant entities strictly as told by 

the Vedas but not by one's imagination. The details of saṃhitopāsanā can be tabulated 

as follows.

At all places such as earth, heavens, etc., their presiding deities are to be 

considered because mere earth, etc., cannot be upāsya (object of upāsanā).

Locus

(ālambana)

Adhiloka

(Centered 

on lokās)

Adhijyautiṣa

(Centered on 

luminaries)

Adhividya

(Centered on 

learning)

Adhipraja

(Centered 

on progeny)

Adhyātma

(Centered 

on the body)

Prior form

(pūrvarūpa)

Earth

Fire

Ācārya

Mother

Lower lip

Latter form

(uttararūpa)

Heavens

Sun

Resident 

Student

Father

Upper lip

Gap

(sandhi)

Intervening 

Space

Water

Knowledge

Progeny

Speech

Result of union

(sandhāna)

Air (vāyu)

Lightning

Pravacana 

(interaction 

by question 

and answer)

Procreation

Tongue
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The fourth anuvāka enjoins japa 

to gain medhā (power that retains what is 

studied). It also tells mantras to be used 

for homas (small sacrifices) to gain food, 

wealth and fame. The fifth and the sixth 

anuvākas describe respectively the 

upāsanās of aṅgas (auxiliaries) of 

hārdākāśabrahma and that of Brahman 

itself abiding in hārdākāśa (space in the 

heart). For those who are unable to take 

the earlier subtle upāsanās, the upāsanā 

of Brahman with the gross upādhis is 

recommended in the seventh anuvāka. 

The eighth anuvāka enjoins upāsanā of 

omkāra as Brahman to those who are 

highly eligible (uttama adhikārī). The 

ninth anuvāka highlights the necessity of 

performing Karmas by all upāsakas. 

The tenth one gives an alternative of 

doing japa of ‘aham vṛkṣasya’, etc., to 

those who cannot take to the Karma of 

svādhyāya (reciting one's branch of 

Veda) because of dull intelligence, etc. 

The eleventh anuvāka is like a 

convocational address highlighting how 

one has to conduct oneself before 

gaining Brahmajñāna in the case of 

those who opt for gṛhasthāśrama. The 

twelth anuvāka contains the same prayer 

of śānti mantra as offered in the 

beginning with the two verbs in the past 

tense. It says that Parameśvara has 

protected me and my ācārya. This 

expresses the gratitude and absolves 

oneself from ungratefulness.

The word ‘yoga’ in the verse 

stands for cittavṛttinirodha (controlling 

the thoughts in the mind). This is very 

essential along with ekāgratā (single 

pointedness of the mind) to gain 

akhaṇḍākāravṛtti and its steadfastness.

In the modern context most of  

the Vaidika Karmas and Upāsanās are 

not in vogue. Many of paurāṇika     

pūjās (worships) and upāsanās of  

Īśvara (saguṇabrahma) and bhakti 

(devotion) are in practice. How a 

mumukṣu has to conduct oneself in such 

a situation? There is no contradiction. 

Navavidhābhakti (ninefold devotion), 

pūjā, japa, Bhagavannāma saṅkīrtana, 

serving the distressed and needy besides 

philanthropic activities (iṣṭāpūrta) come 

under the category of Karma as 

envisaged by the Vedas. Even upāsanās 

of all type are mānasa karmas (mental 

karmas). Devotion is indispensable in 

Karmayoga. That is why Bhagavān 

Kṛṣṇa says that there are two niṣṭhās 

(firm adherence of life style) of jñāna 

and karma (B.G. 3-3). He does not 

postulate bhakti (devotion) separately as 

the third one. Therefore all the karmas 

and upāsanās in the modern context 

having scriptural sanction do have the 

capability of conferring vividiṣā, 

cittaikāgrata when taken to with 

required attitude.
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There are certain votaries who claim a specific one among jñāna, bhakti 

(devotion) or karma to be superior over the other two. This only exhibits their 

immaturity due to the lack of knowing the roles played by them. It is true that 

knowledge of Brahman gives mokṣa the highest accomplishment. But it is just next to 

impossible to gain it without acquiring the disposition for which karma and 

upāsanā/devotion alone are the means. At the same time karma, upāsanā and 

devotion by themselves cannot give mokṣa. Arjuna had sakhya-bhakti (devotion with 

friendliness). Yet Bhagavān Kṛṣṇa imparted him ātmajñāna through his Gītā at the 

zero hour of the dreaded Mahābhārata war only after Arjuna sought it. Pāṇḍavas 

(Dharmarājā with his brothers) had a very high degree of devotion. Even then 

Bhagavān Kṛṣṇa ensured that they get Brahmavidyā through their grandfather 

Bhiṣma in spite of his lying on the death bed. That teaching is famous as 

mokṣadharma. Therefore all of them being mutually dependant are necessary as the 

means. Only the difference is that Brahmavidyā is direct and others are supportive 

indirect means. It is just like the academic education divided into primary, secondary 

and higher or up to post-doctoral research. Higher education gives maximum return. 

But it is just impossible to accomplish it without the earlier two.

The word atha (thereafter) in    

the verse shows the eligibility of the 

mumukṣu to gain Brahmasākṣātkāra   

on gaining intense vividiṣā, cittaśuddhi 

and cittaikāgratā. Its meaning is 

synonymous with the word ‘atha’ used 

in the Brahmasūtra (Br.Sū.1-1-1) 

wherein it means after gaining the 

indispensable sādhana-catuṣṭaya-

saṃpatti (fourfold qualification of 

viveka, vairāgya, etc.). The sūtra 

(aphorism) from the śruti referred         

to is ‘Brahmavit āpnoti param’ 

(Brahmajñānī gains or discover) himself 

to be Brahman (Tai.U.2-1-1). It is quoted 

in verse five with a synonymous verb.

xÉÔ§ÉÉiÉç mÉÔuÉïÇ vÉÉÎliÉqÉl§ÉÉå 

eÉmÉÉrÉÉ§ÉÉåmÉuÉÍhÉïiÉÈ |

eÉmÉålÉ ÌuÉblÉÉ ²åwÉÉ±ÉÈ 

vÉÉqrÉÎliÉ qÉlÉÍxÉ ÎxjÉiÉÉÈ ||4||

A§É 

xÉÔ§ÉÉiÉç mÉÔuÉïÇ 

vÉÉÎliÉqÉl§ÉÈ 

eÉmÉÉrÉ EmÉuÉÍhÉïiÉÈ 

eÉmÉålÉ qÉlÉÍxÉ ÎxjÉiÉÉÈ 

The Brahmavallī has two śānti 

mantras. The first is the same as the one 

in Śīkṣāvallī. The second one begins 

with ‘Om, sahanāvavatu …’, etc. The 

author first tells us the purpose of śānti 

mantras.

xÉÔ§ÉÉiÉç mÉÔuÉïÇ vÉÉÎliÉqÉl§ÉÉå 

eÉmÉÉrÉÉ§ÉÉåmÉuÉÍhÉïiÉÈ |

eÉmÉålÉ ÌuÉblÉÉ ²åwÉÉ±ÉÈ 

vÉÉqrÉÎliÉ qÉlÉÍxÉ ÎxjÉiÉÉÈ ||4||

A§É - here in the Brahmavallī  

xÉÔ§ÉÉiÉç mÉÔuÉïÇ - prior to the presenting of sūtra 

vÉÉÎliÉqÉl§ÉÈ - the mantra for invoking the 

peace eÉmÉÉrÉ - to take to its japa EmÉuÉÍhÉïiÉÈ - 

is narrated eÉmÉålÉ - by the japa qÉlÉÍxÉ ÎxjÉiÉÉÈ 
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²åwÉÉ±ÉÈ ÌuÉblÉÉÈ 

vÉÉqrÉÎliÉ

- abiding in the mind (of the disciple) 

²åwÉÉ±ÉÈ - hatred, etc. ÌuÉblÉÉÈ - obstacles 

vÉÉqrÉÎliÉ- get eliminated – (4)

4. In the Brahmavallī, the mantra 

for invoking the peace is narrated prior 

to the presenting of sūtra to take to its 

japa. By the result of this japa the 

obstacles such as hatred, etc., abiding in 

the mind of the disciple get eliminated.

Besides the obstacles originating 

from one's mind and the body, the 

mumukṣus are liable to be disturbed by 

people around and the hosti le 

circumstances. Even the presiding 

deities to an extent obstruct. Therefore 

scriptures advise us to pray to 

Parameśvara  repeatedly. Every 

Upaniṣad has its specific mantra, at 

times more than one. They are chanted 

before commencing the study of the 

Upaniṣad and after the daily lesson is 

over. Customarily ten of them are 

chanted everyday as a general prayer for 

a trouble-free pursuit of gaining 

Brahmajñāna. Though the author here 

refers to only one śānti mantra, 

‘sahanāvavatu’, etc., there is another 

one ‘śaṃ no mitraḥ’, etc., of Śīkṣāvallī 

also according to bhāṣyakāra.

The mantra ‘sahanāvavatu’, etc., 

means: ‘May the Parameśvara revealed 

in the Upaniṣads protect us both   

(ācārya and disciples) by revealing 

Brahmavidyā as it is. May he protect us 

both by bestowing liberation the result of 

this vidyā. May we accomplish the 

strength and the splendour born of 

Brahmavidyā. May whatever studied by 

us who are brilliant be well studied. May 

we not hate each other either because of 

inadvertently done unjust action or  

some misunderstanding related to 

defects in teaching and learning.’ This 

mantra is mainly to ward off the 

obstacles at mental level because it 

clearly says, ‘let us not hate each other’. 

The very important means in gaining 

Brahmajñāna is the right mental 

disposition. That is why this verse refers 

to the obstacles abiding in the mind 

(manasi sthitāḥ). The mumukṣu should 

develop with intent efforts the values 

and dispositions given in the thirteenth 

chapter of Bhagavadgītā (vs.7 to 11) and 

avoid the things contrary to it. Similarly 

the daivi-saṃpat to be cultivated and 

āsurī-saṃpat to be totally discarded 

(B.G.Ch.16). In Śāntimantra thrice 

repeated śānti word includes the prayer 

to seek freedom from other possible 

obstacles.

After the peace invocation, 

B r a h m a v a l l ī  b e g i n s  w i t h  

‘Brahmavidāpnoti param’. Actually the 

Upaniṣad does not refer to it as a sūtra. 

But the author of this text presents it as a 

sūtra and justifies it by explaining how it 

is so.
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oÉë¼ÌuÉiÉç mÉUqÉåiÉÏÌiÉ xÉÔ§ÉÇ xÉuÉÉïjÉïxÉÔcÉlÉÉiÉç |

¥ÉårÉÇ ¥ÉÉlÉÇ TüsÉÇ cÉåÌiÉ xÉuÉåïÅjÉÉïÈ xÉÔÍcÉiÉÉ CWû ||5||

oÉë¼ÌuÉiÉç 

mÉUqÉç 

LÌiÉ 

CÌiÉ uÉÉYrÉÇ  

xÉuÉÉïjÉïxÉÔcÉlÉÉiÉç 

xÉÔ§ÉÇ xÉuÉåï 

AjÉÉïÈ ¥ÉårÉÇ 

¥ÉÉlÉÇ TüsÉÇ cÉ 

CÌiÉ CWû 

xÉÔÍcÉiÉÉÈ 

BRAHMAVALLĪ

oÉë¼ÌuÉiÉç mÉUqÉåiÉÏÌiÉ xÉÔ§ÉÇ xÉuÉÉïjÉïxÉÔcÉlÉÉiÉç |

¥ÉårÉÇ ¥ÉÉlÉÇ TüsÉÇ cÉåÌiÉ xÉuÉåïÅjÉÉïÈ xÉÔÍcÉiÉÉ CWû ||5||

oÉë¼ÌuÉiÉç 

Brahmajñānī mÉUqÉç - the limitless 

Brahman itself LÌiÉ - gains, discovers 

oneself to be CÌiÉ (uÉÉYrÉÇ) - this statement 

of the śruti xÉuÉÉïjÉïxÉÔcÉlÉÉiÉç - because it 

suggests all topics xÉÔ§ÉÇ - is a sūtra xÉuÉåï - all 

AjÉÉïÈ - topics (are) ¥ÉårÉÇ - entity to be 

known ¥ÉÉlÉÇ - actual knowledge TüsÉÇ cÉ - 

and the result CÌiÉ - so CWû - in this 

statement xÉÔÍcÉiÉÉÈ - are suggested – (5)

5. The statement of the śruti, that 

the Brahmajñānī (knower of Brahman) 

gains (discovers oneself to be) limitless 

Brahman itself, is a sūtra (aphorism) 

because it suggests all topics. The topics 

are, (i) the entity to be known, (ii) the 

locus where and how the actual 

knowledge can be gained and (iii) the 

result. All these are suggested in this 

statement. Here the word jñānam (actual 

knowledge) does not mean the nature of 

Brahman which is jñāna tattva 

(knowledge principle).

The Brahmavit the knower of 

Brahman or Brahmajñānī is the one who 

has Brahmasākṣātkāra. He gains (eti, 

āpnoti) in the sense of discovering 

oneself to be param, the limitless entity. 

It can be nothing but all pervasive 

Brahman only.

- the knower of Brahman, 

A sūtra is a short rule or precept, 

an aphorism, a formula. It is a short or 

concise technical sentence framed as a 

rule that can be easily remembered. A 

sūtra is brief in its composition, has a 

clear and unambiguous meaning, 

contains the essence or the main points 

and at times yields more than one 

meaning. It is flawless and free from 

superfluous words.

The author calls the quoted śruti 

statement a sūtra because it contains all 

the necessary aspects or topics of final 

accomplishment in human life, viz. 

mokṣa (liberation). It speaks of the entity 

to be known, the means to be adopted 

and the result to be gained.

The śruti quotes a ṛk mantra 

(Tai.U.2-1) to elaborate the aphoristic 

statement, ‘Brahmvid āpnoti param’. It 

defines Brahman the jñeya (the entity to 

be known) as satyam (ever-changeless), 

jñānam (knowledge principle), and 

anantam (limitless being free from the 

limitations of deśa or space, kāla or time 

and vastu - objects). The three defining 

adjectives satyam, etc., are kept in 

juxtaposition to eliminate by the other 

two words their shortcomings such as 

being inert, false, destructible, limited, 

etc., inherent in them since the same 

words are used in the empirical sense 

having limitations. The locus where and 

how can Brahman be known is explained 
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by, ‘yo veda’ (one who knows by 

sākṣātkāra as I am Brahman), nihitam 

(abiding, manifest or concealed) parame 

(in the most exalted) vyoman, (i.e. 

vyomani) guhāyām (in the form of 

avyākṛta hārdākāśa or buddhi the 

vijñānamayakośa indicating all the five 

kośas wherein it manifests as ‘I’ or 

hidden as it were in the true nature 

because of its identification with them). 

The verb veda (knows) suggests that the 

knowledge is to be gained through a 

Brahmākāra-vṛtti to end its ignorance 

which abides in the buddhi. The result of 

such Brahmajñāna is described by saḥ 

(that jñānī who has Brahmasākṣātkāra) 

Brahmaṇāvipaścitā (in the form of 

Brahman that is omniscient caitanya 

principle) sarvān kāmān (all sense-

objects or sense-pleasures) saḥ 

(together, simultaneously) aśnute 

(enjoys) in the sense his true nature that 

is Brahmānanda (limitless happiness) 

includes all happiness enjoyed by an 

insignificant creature onwards up to 

Hiraṇyagarbha. It does not mean that all 

sense-pleasures are literally enjoyed by 

the jñānī simultaneously which is just 

impossible also. This ṛk mantra will be 

explained till the verse 29 with 

thoroughness.

The jñeyam, jñānam and phalam 

contained in the sūtra as suggested in the 

above verse are named quoting their 

source.

¥ÉårÉÇ oÉë¼ iÉSÏrÉÉ kÉÏ¥ÉÉïlÉÇ xrÉÉSè oÉë¼iÉÉ TüsÉqÉç |

xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉqÉ×crÉåiÉÌ²vÉSÏM×üiÉqÉç ||6||

¥ÉårÉÇ oÉë¼ 

iÉSÏrÉÉ 

kÉÏÈ ¥ÉÉlÉÇ 

xrÉÉiÉç oÉë¼iÉÉ 

TüsÉÇ xrÉÉiÉç  

xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉÇ GÍcÉ 

LiÉiÉç 

ÌuÉvÉSÏM×üiÉqÉç

¥ÉårÉÇ oÉë¼ iÉSÏrÉÉ kÉÏ¥ÉÉïlÉÇ xrÉÉSè oÉë¼iÉÉ TüsÉqÉç |

xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉqÉ×crÉåiÉÌ²vÉSÏM×üiÉqÉç ||6||

¥ÉårÉÇ oÉë¼ 

- Brahman iÉSÏrÉÉ - belonging to it 

(Brahman) kÉÏÈ - antaḥkaraṇavṛtti ¥ÉÉlÉÇ 

xrÉÉiÉç - is (its) knowledge oÉë¼iÉÉ - to be 

Brahman itself TüsÉÇ (xrÉÉiÉç) - is the result 

(of Brahmajñāna) xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉÇ GÍcÉ - 

in the ṛk mantra in the form of 

commentary on the sūtra LiÉiÉç - this (fact 

about jñeya, jñāna and phala) ÌuÉvÉSÏM×üiÉqÉç- 

is explained – (6)

6. The entity to be known is 

Brahman. Brahmākāra antaḥkaraṇa 

vṛtti is the knowledge of Brahman. The 

result of Brahmajñāna is to be Brahman 

itself. This (fact about jñeya, jñāna and 

phala) is explained in the ṛk mantra 

which comments on the sūtra.

The ṛk mantra referred to is 

‘Satyam jñānam anantam Brahma’, etc. 

The word Brahmavit means the knower 

of Brahman. It implies that the Brahman 

is the entity to be known (jñeya). That is 

what the ṛk mantra, defines first. The 

question that follows is how can the 

direct knowledge (jñāna) of Brahman be 

gained?

According to Vedānta the 

definition of direct and correct 

knowledge of an entity either in the case 

of perceptual knowledge through the 

sense-organs or the knowledge of self-

- the entity to be known is 
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evident ‘I’ (ātmā/Brahman) is Caitanya 

(pure awareness itself). Here, what is 

meant by caitanya is not śuddha 

caitanya (free from all antaḥkaraṇa 

vṛttis), but its reflection (cidābhāsa) in a 

specific vṛtti (thought) conforming to the 

nature of entity to be known. It is called 

tattadākāra-vṛtti in general. For 

practical purpose, such a vṛtti itself is 

called jñānam (knowledge) secondarily 

because it alone can end the ajñāna-vṛtti 

(ignorance of the entity to be known) 

whereby its (of that entity) knowledge is 

gained. The tattadākāra-vṛtti qualifies 

the caitanya, enabling to cognize the 

actual features of the entity to be known. 

Śuddha caitanya (though by nature is the 

knowledge principle cit) cannot end any 

ajñāna-vṛtti because it illumines (makes 

known) all vṛttis alike irrespective of 

their features (Ved.P.Bh).

Bhāṣyakāra explains the how of 

gaining of Brahmajñāna in sūtrabhāṣya. 

He says: Brahman is accepted to be 

revealed by the pramāṇa of jñāna – the 

antaḥkaraṇavṛtti conforming to 

Brahman which confers its direct 

cognition (jñānena hipramāṇena 

avagantum iṣṭam Brahma, Br.Sū.Bh.1-1-
th1). The author explicitly tells in the 13  

chapter of this text that dhīvṛtti or 

ātmākāra-vṛtti is vedanam (jñānam) 

(A.Pr.13-115). Further that dhīvṛtti is 

described as ātmābhimukhadhīvṛtti 

(vṛtti assuming the nature of ātmā) is 

¥ÉÉiÉurÉÇ oÉë¼ rÉ¨ÉiÉç ÌMüÍqÉÌiÉ cÉåiÉç iÉxrÉ sÉ¤ÉhÉqÉç |

xÉirÉÇ ¥ÉÉlÉqÉlÉliÉÇ rÉ¨ÉSèoÉë¼åirÉuÉaÉqrÉiÉÉqÉç ||7||

rÉiÉç ¥ÉÉiÉurÉÇ oÉë¼ 

ātmavedanam (ātmajñāna) (A.Pr.13-

116).

The result of this Brahmajñāna is 

discovering oneself to be paramānanda 

svarūpa Brahman in its reality in 

contrast to the presently experienced    

‘ I’ as  sorrowful  saṃsār ī .  The 

M u ṇ ḍ a k o p a n i ṣ a d  ( 3 - 2 - 9 )  a n d  

Bhagavadgītā tells in the same vein that 

the knower of Brahman becomes 

Brahman itself. This shows that the true 

nature of the individual jīva should 

necessarily be Brahman and its 

appearance as saṃsārī is an error. 

Otherwise no entity can give up its own 

nature (svasvabhāvātna nivṛttiḥ). Once 

the self-ignorance is ended the Brahman 

the true nature of jīva gets revealed.

JÑEYAM BRAHMA

The quoted ṛk mantra first of all 

defines Brahman to be known in its 

phrase ‘Satyam jñānam anantam 

Brahma’ through its svarūpa lakṣaṇa 

(the intrinsic characteristic of an entity) 

in contrast to taṭastha lakṣaṇa (a feature 

which defines an entity via an 

adventitious relationship with that 

entity). The next four verses give the 

definition of Brahman with the 

meanings of the words contained 

therein.

¥ÉÉiÉurÉÇ oÉë¼ rÉ¨ÉiÉç ÌMüÍqÉÌiÉ cÉåiÉç iÉxrÉ sÉ¤ÉhÉqÉç |

xÉirÉÇ ¥ÉÉlÉqÉlÉliÉÇ rÉ¨ÉSèoÉë¼åirÉuÉaÉqrÉiÉÉqÉç ||7||

rÉiÉç - whatever ¥ÉÉiÉurÉÇ oÉë¼ - 
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iÉiÉç ÌMüqÉç 

CÌiÉ cÉåiÉç 

iÉxrÉ sÉ¤ÉhÉqÉç AÍpÉkÉÏrÉiÉå 

rÉiÉç xÉirÉqÉç 

¥ÉÉlÉqÉç 

AlÉliÉqÉç iÉiÉç oÉë¼ 

CÌiÉ AuÉaÉqrÉiÉÉqÉç 

Brahman to be known - that - 

what (it is) CÌiÉ cÉåiÉç - if the question is so 

iÉxrÉ - its sÉ¤ÉhÉqÉç - definition (AÍpÉkÉÏrÉiÉå - is 

told) rÉiÉç - whatever xÉirÉqÉç - ever-

changeless ¥ÉÉlÉqÉç - knowledge principle 

AlÉliÉqÉç - limitless iÉiÉç - that (is) oÉë¼ - 

Brahman CÌiÉ - so AuÉaÉqrÉiÉÉqÉç - should be 

known directly – (7)

7. If the question is, ‘what is the 

Brahman to be known?’, here is its 

definition. Brahman should be known as 

satyam (ever-changeless), jñānam 

(knowledge principle), anantam 

(limitless).

The word lakṣaṇa also means a 

definition. Each of satyam, jñānam and 

anantam by itself is a foolproof 

definition of Brahman. It can be taken as 

three sentences. Satyam is Brahman. 

Jñānam is Brahman. Anantam is 

Brahman. Or it can be one sentence as 

‘that which is satyam, jñānam and 

anantam is Brahman’. These three 

words are used in the empirical world 

also. There the word Satya as true can be 

an inert entity. Jñānam as a specific 

knowledge can be limited. Anantam  

may be relatively limitless like the  

space. Such shortcomings of each word 

are eliminated by the other two when   

the two are kept in juxtaposition 

(sāmānādhikarṇyam). Among these 

three words the first two words define 

iÉiÉç ÌMüqÉç 

AÉMüÉvÉÉÌSeÉaÉixÉuÉïqÉlÉ×iÉÇ qÉÉÌrÉMüiuÉiÉÈ |

lÉÉlÉ×iÉÇ oÉë¼ iÉålÉæiÉiÉç xÉirÉÍqÉirÉÍpÉkÉÏrÉiÉå ||8||

AÉMüÉvÉÉÌS 

xÉuÉïÇ eÉaÉiÉç 

qÉÉÌrÉMüiuÉiÉÈ 

AlÉ×iÉqÉç 

oÉë¼ AlÉ×iÉqÉç lÉ 

iÉålÉ LiÉiÉç 

xÉirÉqÉç 

CÌiÉ 

AÍpÉkÉÏrÉiÉå

Brahman by positive assertion whereas 

the third one does it by negation of 

limitations.

What is satyam that is Brahman is 

told here.

AÉMüÉvÉÉÌSeÉaÉixÉuÉïqÉlÉ×iÉÇ qÉÉÌrÉMüiuÉiÉÈ |

lÉÉlÉ×iÉÇ oÉë¼ iÉålÉæiÉiÉç xÉirÉÍqÉirÉÍpÉkÉÏrÉiÉå ||8||

AÉMüÉvÉÉÌS - beginning from space 

onwards xÉuÉïÇ - the entire eÉaÉiÉç - jagat 

(world) qÉÉÌrÉMüiuÉiÉÈ - because of being the 

product of (false) māyā AlÉ×iÉqÉç - is false in 

nature oÉë¼ - Brahman AlÉ×iÉqÉç - false lÉ - is 

not iÉålÉ - therefore LiÉiÉç - this Brahman 

xÉirÉqÉç - is satyam (ever-existent principle 

without any change or destruction) CÌiÉ - 

so AÍpÉkÉÏrÉiÉå- is called – (8)

8. The entire world beginning 

from space onwards is false in nature 

because of being the product of (false) 

māyā. Brahman is not false. Therefore 

Brahman is called satyam (the ever-

existent principle without any change or 

destruction).

Brahman is going to be told as the 

cause of jagat (vs.30 to 40). This needs to 

be understood properly. Brahman is 

satya which exists forever without 

change or destruction. It is impossible 

for anything to be born from satya 

Brahman because any birth involves a 

change. Yet the presence of the 



125

eÉaÉeeÉQûÇ xuÉiÉÈ xTÔüÌiÉïUÉÌWûirÉÉSè oÉë¼ iÉÑ xuÉrÉqÉç |

xTÑüUiÉÏirÉeÉQûÇ iÉålÉ ¥ÉÉlÉÍqÉirÉÍpÉkÉÏrÉiÉå ||9||

eÉaÉiÉç xuÉiÉÈ 

xTÔüÌiÉïUÉÌWûirÉÉiÉç 

eÉQûqÉç 

oÉë¼ iÉÑ xuÉrÉqÉç 

xTÑüUÌiÉ CÌiÉ 

AeÉQûqÉç iÉålÉ ¥ÉÉlÉqÉç 

CÌiÉ AÍpÉkÉÏrÉiÉå

perceptual world cannot be denied. 

Therefore a factor called māyā in the 

form of ignorance is postulated from 

which the jagat is born. It is just like a 

snake can never be born from a rope. 

And yet, due to the ignorance of the rope, 

it appears as a snake or such an entity 

other than itself. But the so called snake 

disappears on knowing its basis the rope. 

Similarly the ignorance of Brahman at 

totality level called the māyā ends when 

Brahman is known in its true nature. 

Therefore it is false because a real 

(satya) entity never gets destroyed. The 

jagat born of māyā is equally false. 

Brahman is not so. Therefore it is satya. 

This chapter itself will describe more 

about māyā later.

What is meant by jñānam that 

features Brahman is described now.

eÉaÉeeÉQûÇ xuÉiÉÈ xTÔüÌiÉïUÉÌWûirÉÉSè oÉë¼ iÉÑ xuÉrÉqÉç |

xTÑüUiÉÏirÉeÉQûÇ iÉålÉ ¥ÉÉlÉÍqÉirÉÍpÉkÉÏrÉiÉå ||9||

eÉaÉiÉç - the jagat xuÉiÉÈ - by oneself 

xTÔüÌiÉïUÉÌWûirÉÉiÉç - because of being non-

cognitive or insentient in nature eÉQûqÉç - is 

inert oÉë¼ iÉÑ - whereas Brahman xuÉrÉqÉç - 

oneself xTÑüUÌiÉ - becomes evident CÌiÉ - so 

AeÉQûqÉç - not inert iÉålÉ - therefore ¥ÉÉlÉqÉç - 

knowledge principle CÌiÉ - so AÍpÉkÉÏrÉiÉå- 

called – (9)

9. The jagat is inert by itself 

eÉQûÇ bÉOûÉ±liÉuÉiÉç xrÉÉSè 

SåvÉMüÉsÉÉlrÉuÉxiÉÑÍpÉÈ |

lÉ SåvÉÉÌSM×üiÉÉåÅliÉÉåÅxrÉ oÉë¼ÉlÉliÉÇ 

iÉiÉÈ xqÉ×iÉqÉç ||10||

eÉQûqÉç bÉOûÉÌS 

SåvÉMüÉsÉÉlrÉuÉxiÉÑÍpÉÈ 

AliÉuÉiÉç xrÉÉiÉç 

AxrÉ SåvÉÉÌSM×üiÉÈ 

AliÉÈ lÉ iÉiÉÈ 

oÉë¼ AlÉliÉqÉç xqÉ×iÉqÉç 

because of being insentient in nature, but 

Brahman is self-evident by itself and not 

inert. Therefore Brahman is called 

jñānam (knowledge principle).

Svayam sphurati means it is   

self-evident. The word jñānam as one   

of the defining words of Brahman  

means the knowledge principle. It is   

not in the sense of any specific 

knowledge produced by a relevant 

antaḥkaraṇavṛtti.

What does the word Ananta mean 

which defines Brahman?

eÉQûÇ bÉOûÉ±liÉuÉiÉç xrÉÉSè 

SåvÉMüÉsÉÉlrÉuÉxiÉÑÍpÉÈ |

lÉ SåvÉÉÌSM×üiÉÉåÅliÉÉåÅxrÉ oÉë¼ÉlÉliÉÇ 

iÉiÉÈ xqÉ×iÉqÉç ||10||

eÉQûqÉç - inert bÉOûÉÌS - pot, etc. 

SåvÉMüÉsÉÉlrÉuÉxiÉÑÍpÉÈ - by the space, time and 

other entities AliÉuÉiÉç xrÉÉiÉç - become 

limited AxrÉ - of Brahman SåvÉÉÌSM×üiÉÈ - 

effected by or on account of space, etc. 

AliÉÈ - limitation lÉ - is not there iÉiÉÈ - 

therefore oÉë¼ - Brahman AlÉliÉqÉç xqÉ×iÉqÉç - is 

known to be limitless – (10)

10. The inert pot, etc., are limited 

by the space, time and other entities. 

Brahman has no limitation on account of 

space, etc. Therefore Brahman is known 

to be limitless in nature.

An entity occupying a particular 

2. TAITTIRĪYAVIDYĀPRAKĀŚA



126 ANUBHŪTIPRAKĀŚA

place is not present at other places. This is deśa-paricchinnatā (limitation cast by 

space). Again an entity present now does not exist before its birth or after its 

destruction. This is limitation on account of time (kāla). A given entity is different 

from all other entities. No two things are the same. This limitation is cast by other 

entities. Space is relatively all pervasive. Brahman is everywhere in the presence of 

space. But Brahman exists even beyond the space and it is also free from space. Thus 

space cannot limit it. The time, a concept of intellect, is in Brahman (caitanya), but 

Brahman is free from time. One may think that it has vastu-paricchinnatā because the 

jagat is different from it. This is not possible because Brahman is the basis 

(adhiṣṭhāna) of jagat. So Brahman is there wherever jagat is there and at the same 

time it is free from jagat.

Though satyam, jñānam and anantam by themselves define or indicate 

Brahman, for the sake of clarity all things that feature Brahman are put together in 

accordance with topic established in ‘ānandādi adhikaraṇa’ (Br.Sū.3-3-11 to 13). In a 

famous Vedāntic text, Saṅkṣepaśārīraka (Saṅ.Śā.1-173), all such characteristics 

which feature Brahman are collected together. They are: nitya, śuddha, buddha, 

muktasvabhāva, satya, sūkṣma, sadrūpa, vibhu, advitīya, ānanda, Paramātmā, 

pratyak. Therefore satyam, jñānam, anantam is not a complete enumeration but it is 

only an indication.

The sūtra, ‘Brahmavidāpnoti 

param’ (the knower of Brahman 

becomes Brahman) implies in itself the 

māyā having the nature of ignorance. 

The knowledge of Brahman needs to be 

gained only when its ignorance is there. 

In addition the Creation elaborated from 

verse 31 establishes the empirical 

existence of māyā because Creation is 

just  impossible from nirvikār ī  

(changeless) Brahman. Even the 

taṭastha-lakṣaṇa which supposes 

Creation actually suggests māyā. Māyā 

is not established by the Vedas with 

purport because it is false in nature. But 

it is referred to in Bṛhadāraṇyaka 

(Bṛ.U.2-5-9) and Śvetāśvatara (Śv.U.6-

8) Upaniṣads. Even when the śruti 

declares that Creation is born from 

nirvikārī ātmā/Brahman, it does take for 

granted māyā. Thus the concept of māyā 

propounded in the advaita-siddhānta 

has its basis in the Veda though it is not 

elaborated therein. The author highlights 

here the Creation projected by māyā 

before commenting on the statement of 

the Upaniṣad that Creation was born 

from ātmā/Brahman. This also explains 

why Brahman is free from the 

limitations of space, time and objects.
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SåvÉMüÉsÉÉ±lrÉuÉxiÉÑ§ÉrÉÇ 

qÉÉrÉÉÌuÉeÉ×ÎqpÉiÉqÉç |

oÉë¼ xÉirÉÇ qÉÉÌrÉMæüxiÉæÈ 

mÉËUÎcNû³ÉÇ MüjÉÇ pÉuÉåiÉç ||11||

SåvÉMüÉsÉÉÌS 

AlrÉuÉxiÉÑ§ÉrÉqÉç 

qÉÉrÉÉÌuÉeÉ×ÎqpÉiÉqÉç 

oÉë¼ 

xÉirÉqÉç iÉæÈ 

qÉÉÌrÉMæüÈ 

MüjÉqÉç mÉËUÎcNû³ÉÇ pÉuÉåiÉç 

SåvÉMüÉsÉÉ±lrÉuÉxiÉÑ§ÉrÉÇ 

qÉÉrÉÉÌuÉeÉ×ÎqpÉiÉqÉç |

oÉë¼ xÉirÉÇ qÉÉÌrÉMæüxiÉæÈ 

mÉËUÎcNû³ÉÇ MüjÉÇ pÉuÉåiÉç ||11||

SåvÉMüÉsÉÉÌS 

objects) AlrÉuÉxiÉÑ§ÉrÉqÉç - the three entities 

different from Brahman qÉÉrÉÉÌuÉeÉ×ÎqpÉiÉqÉç - 

are falsely projected by māyā oÉë¼ - 

Brahman xÉirÉqÉç - is satya (real) iÉæÈ - by 

those qÉÉÌrÉMæüÈ - by falsely projected 

entities of māyā MüjÉqÉç - how mÉËUÎcNû³ÉÇ pÉuÉåiÉç 

- can it be limited? – (11)

11. The space, time and objects, 

the three entities different from 

Brahman, are falsely projected by māyā. 

Brahman is satya (real). How can it be 

limited by those falsely projected 

entities of māyā? (Certainly not).

The word ādi stands for objects. 

Actually ‘vastu’ means a really existing 

entity, the real or reality. Only Brahman 

can be the ‘vastu’. But in the world any 

existing thing or object in general is 

called ‘vastu’. In this sense the trio of 

space, time and object is taken as vastu. 

They are different from Brahman 

because they are not its intrinsic nature. 

They are false because they get 

destroyed and themselves are the 

products of false māyā. In contrast to 

this, Brahman is satya (real), the ever-

existent principle. A false entity cannot 

limit it.

- space, time, etc., (for 

eÉQûÉlÉ×iÉmÉËUÎcNû³ÉurÉÉuÉ×¨rÉæuÉ 

mÉS§ÉrÉqÉç |

sÉ¤ÉMüÇ xrÉÉSZÉhQûxrÉ rÉiÉç iÉSè 

oÉë¼åÌiÉ oÉÑkrÉiÉÉqÉç ||12||

mÉS§ÉrÉqÉç 

eÉQûÉlÉ×iÉmÉËUÎcNû³ÉurÉÉuÉ×¨rÉÉ 

In the verse 8 to 10 while giving 

the meanings of words satyam, jñānam 

and anantam the impression one can get 

is that Brahman is neither false (na 

anṛta) nor inert (na jaḍa) or not even 

limited (na antavān). Further it was told 

(vs.11) that prapañca (Creation) 

consisting of space, time and objects, 

etc., is false (anṛta). Therefore the 

question arises whether there is an 

existing entity called Brahman which is 

the basis of the jagat? The answer is now 

being given by pointing out that the 

statements such as ‘not false’, ‘not inert’ 

and ‘not limited’ also can point out an 

existing entity. For example, if it is said 

that ‘this is not a pot’, there must be some 

other things such as cloth, etc. If it is said 

that ‘there is no pot here’, there must be a 

bare ground or table without the pot. 

‘Now, there is no pot’ means there is a 

time when pieces of mud pot, etc., are 

there. Further there is a cognitive entity 

who makes such statements. Therefore 

the three words satyam, jñānam and 

anantam indicate by implication 

Brahman that is akhaṇḍa (pūrṇa, non-

dual).

eÉQûÉlÉ×iÉmÉËUÎcNû³ÉurÉÉuÉ×¨rÉæuÉ 

mÉS§ÉrÉqÉç |

sÉ¤ÉMüÇ xrÉÉSZÉhQûxrÉ rÉiÉç iÉSè 

oÉë¼åÌiÉ oÉÑkrÉiÉÉqÉç ||12||

mÉS§ÉrÉqÉç - the three words (satyam, 

jñānam, anantam) eÉQûÉlÉ×iÉmÉËUÎcNû³ÉurÉÉuÉ×¨rÉÉ - 
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LuÉ AZÉhQûxrÉ 

sÉ¤ÉMüÇ xrÉÉiÉç 

rÉiÉç LuÉqÉç AÎxiÉ  

iÉSè oÉë¼ CÌiÉ 

oÉÑkrÉiÉÉqÉç 

by the exclusion of inert, false and the 

limited entities LuÉ - only AZÉhQûxrÉ  of 

non-dual (Brahman) sÉ¤ÉMüÇ xrÉÉiÉç - become 

the indicators rÉiÉç (LuÉqÉç AÎxiÉ) - whatever 

(that is so) iÉSè - that oÉë¼ - is Brahman CÌiÉ - 

so oÉÑkrÉiÉÉqÉç - let it be known – (12)

12. The three words (satyam, 

jñānam and anantam) become the 

indicators of non-dual Brahman only by 

the exclusion of inert, false and the 

limited entities respectively. Let it be 

known that whatever that is so, is 

Brahman.

Any negation or exclusion 

presupposes a basis or existence of 

something. Therefore the words satya, 

etc., while excluding false, etc., do 

indicate the existence of some entity. 

This is implied in such statements. Thus 

the three statements ‘Brahman is 

satyam’, ‘Brahman is jñānam’ and 

‘Brahman is anantam’ with their 

meanings of exclusion as ‘Brahman is 

not false’, ‘Brahman is not inert’ and 

‘Brahman is not limited’ by implication 

serve as the means of knowing one 

single entity, Brahman.

‘Akhaṇḍa’ means whole, entire. It 

has no parts or divisions and has no 

connection with any of the guṇa 

(attribute), kriyā (action), jāti (species), 

dravya (things) and saṃbandha 

(relation). Such an entity has to be non-

dual. It is necessarily the pure awareness 

-
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iÉÉSØaÉç oÉë¼ MüjÉÇ 

ÌuÉ±ÉÌSÌiÉ cÉåSÍpÉkÉÏrÉiÉå |

aÉÑWûÉrÉÉÇ mÉUqÉå urÉÉåÎqlÉ ÎxjÉiÉÇ 

oÉë¼ iÉÑ uÉåS rÉÈ ||13||

iÉÉSØMç 

principle, caitanya which is self-evident 

‘I’ whose existence is universally 

experienced as a cognitive entity jīva or 

knowledge principle. If ‘akhaṇḍa’ entity 

were distinct from self-evident ‘I’, this 

‘I’ will limit it being different from it. 

Then it will not be ananta. Further we do 

not need the Upaniṣads to tell us that ‘I’ 

exists. Thus satyam, jñānam and 

anantam which imply akhaṇḍa indicates 

Brahman which is identical with ‘I’ free 

from inertness, falsity and limitations. 

This is aikyārtha, the identity of jīva and 

Brahman. Such sentences are called 

avāntara-vākyas in contrast to 

mahāvākyas such as ‘tat tvam asi’.

JÑEYAM  BRAHMA – 

GUHĀHITAM  (CONCEALED  

IN  FIVE  SHEATHS)

What are the means of knowing 

Brahman and where can it be known? 

This is answered by the śruti portion: Yo 

veda nihitam guhāyām parame vyoman 

(Tai.U.2-1). First how Brahman is 

concealed in five sheaths due to 

erroneous identification with them will 

be told (vs.13 to 17). Thereafter the exact 

mode of gaining its knowledge will be 

described (vs.18 to 22).

iÉÉSØaÉç oÉë¼ MüjÉÇ 

ÌuÉ±ÉÌSÌiÉ cÉåSÍpÉkÉÏrÉiÉå |

aÉÑWûÉrÉÉÇ mÉUqÉå urÉÉåÎqlÉ ÎxjÉiÉÇ 

oÉë¼ iÉÑ uÉåS rÉÈ ||13||

iÉÉSØMç - having the nature such as 



oÉë¼ MüjÉÇ 

ÌuÉ±ÉiÉç CÌiÉ cÉåiÉç 

AÍpÉkÉÏrÉiÉå rÉÈ 

aÉÑWûÉrÉÉÇ mÉUqÉå urÉÉåÎqlÉ 

ÎxjÉiÉÇ 

uÉåS xÉÈ  iÉÑ LuÉ  

oÉë¼ 

satyam, etc. - Brahman - how 

ÌuÉ±ÉiÉç - can it be known CÌiÉ cÉåiÉç - if it is 

asked so AÍpÉkÉÏrÉiÉå - here is the answer rÉÈ 

- the one who aÉÑWûÉrÉÉÇ mÉUqÉå urÉÉåÎqlÉ - in the 

cave of avyākṛta/hārdākāśa or buddhi 

the vijñānamaya-kośa ÎxjÉiÉÇ - abiding 

entity uÉåS - knows (xÉÈ) iÉÑ (LuÉ) - 

undoubtedly he only oÉë¼ - is Brahman – 

(13)

13. If it is asked, ‘how can the 

Brahman having the nature such as 

satyam, etc., be known?’ here is the 

answer. Undoubtedly the person who 

knows the entity abiding in the cave of 

avyākṛta/hārdākāśa or buddhi the 

vijñānamaya-kośa is himself in reality 

the Brahman.

The question how can Brahman 

be known implies two questions. Can it 

be known as an object known by the 

subject, the knower? Or is it to be known 

as very subject the knower? The answer 

is: Brahman is the real nature of the 

knower and the very knowledge 

principle which enables all to know. It is 

sākśi, the direct illuminator of buddhi 

and illumines (makes known) the 

division of subject (knower) and the 

object (known).

The f ive kośas  (sheaths)  

annamaya (food-sheath) to ānandamaya 

(bliss-sheath) are called guhā, a cave 

which hides the things in it. This 

oÉë¼ MüjÉÇ 
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statement of śruti that Brahman is 

concealed (nihitam) in ‘param vyoma 

guhā’ is not to be taken literally. If all 

pervasive Brahman is to be actually 

hidden, that entity who hides Brahman 

must be bigger than Brahman which is 

just not possible. Therefore hiding is the 

universally experienced denial of the 

knowledge of Brahman at the loci of five 

sheaths which are mistaken as ‘I’ though 

they are anātmā. This erroneous 

identification convinces all that the 

sorrowful features of five sheaths are our 

nature as saṃsārī which truly is not. 

Thus our true nature as asaṃsārī 

Brahman gets covered. Only knowledge 

can make us discover directly that in 

reality we are Brahman.

The material cause of this pañca-

kośa guhā in the form of ajñāna is 

a v y ā k ṛ t ā k ā ś a ,  t h e  u n m a n i f e s t    

condition of Creation, also called māyā. 

In the akṣarabrāhmaṇa of the 

Bṛhadāraṇyakopaniṣad, avyākṛta is 

clearly referred to as ākāśa. But here the 

word vyoman as vyomni (in ākāśa, in 

space) can mean elemental space and 

therefore the adjective parame (in the 

most exalted) is added. This param 

vyoma is also called hārdākāśa (ākāśa 

abiding in hṛdaya-antaḥkaraṇa). 

Therein abides Brahman enlivening the 

individual jīva to function. By mistaking 

the features of upādhis as that of myself 

who in reality is Brahman, we miss the 
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SåWûÉSprÉliÉUÈ mÉëÉhÉÈ mÉëÉhÉÉSprÉliÉUÇ qÉlÉÈ |

iÉiÉÈ MüiÉÉï iÉiÉÉå pÉÉå£üÉ aÉÑWûÉ xÉårÉÇ mÉUqmÉUÉ ||14||

SåWûÉiÉç AprÉliÉUÈ 

mÉëÉhÉÈ 

mÉëÉhÉÉiÉç 

AprÉliÉUqÉç 

qÉlÉÈ 

iÉiÉÈ MüiÉÉï 

iÉiÉÈ 

p É É å£ ü É 

xÉÉ CrÉÇ 

mÉUqmÉUÉ 

aÉÑWûÉ

true knowledge of Brahman. One who 

strips off all upādhis of five sheaths 

without identifying with them by the 

direct knowledge of Brahman, discovers 

that the knower the hitherto saṃsārījīva 

‘I’ itself is Brahman.

The word guhā as used here 

where Brahman is to be known signifies 

the five sheaths. This is being explained.

SåWûÉSprÉliÉUÈ mÉëÉhÉÈ mÉëÉhÉÉSprÉliÉUÇ qÉlÉÈ |

iÉiÉÈ MüiÉÉï iÉiÉÉå pÉÉå£üÉ aÉÑWûÉ xÉårÉÇ mÉUqmÉUÉ ||14||

SåWûÉiÉç AprÉliÉUÈ - inside the physical 

body made of food and called 

annamaya-kośa (food-sheath) mÉëÉhÉÈ - is 

the vital air (main prāṇa) called 

prāṇamaya-kośa (vital air-sheath) mÉëÉhÉÉiÉç 

AprÉliÉUqÉç - inside the prāṇamaya-kośa 

qÉlÉÈ - is the mind or manomaya-kośa 

(mental-sheath) iÉiÉÈ - inside that MüiÉÉï - is 

the  doer  or  vi jñānamaya-kośa 

(intellectual-sheath) iÉiÉÈ - inside that 

pÉ É å£ ü É -  is  the experiencer or 

ānandamaya-kośa (bliss-sheath) xÉÉ CrÉÇ - 

this is that mÉUqmÉUÉ - assemblage, series 

aÉÑWûÉ- of what is called guhā (cave) – (14)

14. Inside the physical body 

made of food and called annamaya-kośa 

(food-sheath) is the vital air (main 

prāṇa) called prāṇamaya-kośa (vital air-

sheath). Inside the prāṇamaya-kośa is 

the mind or manomaya-kośa (mental-

sheath). Inside that is the doer or 

vijñānamaya-kośa (intellectual-sheath). 

Inside that is the experiencer or 

ānandamaya-kośa (bliss-sheath). This is 

that assemblage of what is called guhā 

(cave).

A kośa or sheath is a covering 

such as a scabbard. One knows that 

sword is in it, but cannot see its form. 

Similarly at each level of pañcakośas, 

the kośa itself ‘I’ is experienced as ‘I’, 

but one's true nature as Brahman is not 

known on account of ignorance and 

consequent identification with each of 

the five sheaths respectively. A kośa also 

means the cocoon spun by silk-worm 

around itself wherein it gets trapped and 

suffers even to the point of death. So is 

our identification with the kośas which 

opens the flood-gates of sorrowful 

saṃsāra.

Though the śruti refers to ‘param 

vyoma’ or buddhi only as guhā, the 

author here clarifies it as the series of 

five sheaths, wherein the ‘I’ness is 

experienced universally. It is not 

possible to give up the identification 

with all these simultaneously at one 

stretch. So the Upaniṣad provides a 

successive method of discarding the 

‘I’ness in the earlier grosser sheath first 

and identify with the next subtler one up 

to the innermost ānandamaya-kośa, 

only to make one discover oneself to be 

its basis (pratiṣṭhā) Brahman (called 
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mÉgcÉMüÉåvÉaÉÑWûÉrÉÉÇ rÉS¥ÉÉlÉÇ MüÉUhÉÇ ÎxjÉiÉqÉç |

iÉSèurÉÉåqÉ mÉUqÉÇ iÉÎxqÉlÉç ÌlÉaÉÔRûÇ oÉë¼ ÌiÉ¸ÌiÉ ||15|| 

mÉgcÉMüÉåvÉaÉÑWûÉrÉÉÇ 

rÉiÉç MüÉUhÉqÉç A¥ÉÉlÉÇ 

ÎxjÉiÉqÉç 

iÉiÉç mÉUqÉÇ urÉÉåqÉ 

iÉÎxqÉlÉç 

oÉë¼ ÌlÉaÉÔRûqÉç 

ÌiÉ¸ÌiÉ 

puccham, i.e. a tail of a figurative bird). 

In the direct experience of oneself as 

Brahman, the hitherto identification 

with five sheaths is given up 

successively. This process is called 

‘upasaṅkramaṇa’ or ‘saṅkrāntiḥ’.

The śruti  phrase ‘parame 

vyoman’ has to be taken as ‘parame 

vyomni’ by changing ‘vyoman’ to its 

locative case as ‘vyomni’ (in the exalted 

avyākṛtākaśa). There are two locative 

cases pointing out two different loci in 

that śruti phrase, viz. ‘guhāyām’ and 

‘parame vyomni’. What are they and 

what is the relation between them 

besides what is the entity abiding 

(nihitam) in that ‘param vyoma’ which 

needs to be known? These three 

questions are answered now.

mÉgcÉMüÉåvÉaÉÑWûÉrÉÉÇ rÉS¥ÉÉlÉÇ MüÉUhÉÇ ÎxjÉiÉqÉç |

iÉSèurÉÉåqÉ mÉUqÉÇ iÉÎxqÉlÉç ÌlÉaÉÔRûÇ oÉë¼ ÌiÉ¸ÌiÉ ||15|| 

mÉgcÉMüÉåvÉaÉÑWûÉrÉÉÇ in the cave of five 

sheaths rÉiÉç - whatever MüÉUhÉqÉç A¥ÉÉlÉÇ - 

ignorance in the form of cause ÎxjÉiÉqÉç - is 

there iÉiÉç - that mÉUqÉÇ urÉÉåqÉ - is the exalted 

ākāśa (space), i.e. avyākṛta ākāśa iÉÎxqÉlÉç 

- in that oÉë¼ - Brahman ÌlÉaÉÔRûqÉç - concealed 

by the ignorance or param vyoma ÌiÉ¸ÌiÉ - 

abides – (15)

15. Whatever ignorance of 

Brahman in the form of cause is there in 

the cave of five sheaths, that is the 

exalted ākāśa (space called avyākṛta). 

- 
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eÉÏuÉcÉæiÉlrÉqÉåuÉÉ§É ÌlÉaÉÔRûÍqÉÌiÉ cÉåiÉç iÉSÉ |

iÉxrÉæuÉ oÉë¼iÉÉÇ ÌuÉ±ÉeeÉÏuÉiuÉpÉëÉÎliÉWûÉlÉrÉå ||16||

A§É 

eÉÏuÉcÉæiÉlrÉqÉç 

LuÉ ÌlÉaÉÔRûqÉç CÌiÉ 

Brahman abides in that concealed by the 

ignorance or param vyoma.

The ignorance of ātmā/Brahman 

called param vyoma, avyākṛtākāśa, etc., 

itself manifests as five sheaths and rest 

of the world. The cause inheres in its 

effect. Therefore it is natural that the 

param vyoma, the ignorance is in the 

guhā having the form of five sheaths. 

This ignorance, the param vyoma ends 

in the Brahmajñāna and so it is false. A 

false entity should have a basis. That 

basis is Brahman in the case of param 

vyoma. Because of ignorance the 

Brahman is not known. This is described 

as Brahman is concealed (nigūḍham) in 

param vyoma.

A doubt may arise that the entity 

concealed (or that abides) in the param 

vyoma must be the individual sentient 

jīva (jīva-caitanya). Then why is it said 

that the all pervasive Brahman is 

concealed and it needs to be known? The 

śruti emphasizes that Brahman should 

be known because the same is not 

distinct from the true nature of the 

knower jīva. This is clarified in terms of 

a question and its answer.

eÉÏuÉcÉæiÉlrÉqÉåuÉÉ§É ÌlÉaÉÔRûÍqÉÌiÉ cÉåiÉç iÉSÉ |

iÉxrÉæuÉ oÉë¼iÉÉÇ ÌuÉ±ÉeeÉÏuÉiuÉpÉëÉÎliÉWûÉlÉrÉå ||16||

A§É - here in this ‘param vyoma’ 

eÉÏuÉcÉæiÉlrÉqÉç - caitanya in the form of jīva 

LuÉ - only ÌlÉaÉÔRûqÉç - abides or concealed CÌiÉ 
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cÉåiÉç iÉSÉ eÉÏuÉiuÉpÉëÉÎliÉ 

WûÉlÉrÉå 

iÉxrÉ LuÉ 

oÉë¼iÉÉqÉç ÌuÉ±ÉiÉç 

cÉåiÉç iÉSÉ eÉÏuÉiuÉpÉëÉÎliÉ 

WûÉlÉrÉå - to end the erroneous notion of 

being a jīva iÉxrÉ LuÉ - of that jīva only 

oÉë¼iÉÉqÉç - real nature as Brahman ÌuÉ±ÉiÉç - 

should be known – (16)

16. If it is said that in this ‘param 

vyoma’ the caitanya in the form of jīva 

only abides (or is concealed), to end this 

erroneous notion of being jīva only its 

real nature as Brahman should be 

known.

The one who is identified with the 

five sheaths is the jīva. Therefore the jīva 

must be the entity who is hidden in the 

guhā. Then how can the Brahman be so? 

Thus the doubt seems prima facie to be 

correct. Another aspect of the doubt also 

can be there. Muṇḍakopaniṣad speaks of 

two sentient entities as ‘two birds’, etc., 

to begin with. Therefore unaware of its 

final ascertainment one may conclude 

that the other sentient entity different 

from jīva must be Brahman. When such 

doubts prevail, the śruti wants to reveal 

to us that the jīva in reality is Brahman 

only, but appears as saṃsarī jīva 

erroneously on account of ignorance of 

oneself. Therefore the jīva in reality free 

from ignorance and its effects should be 

directly known to be Brahman only.

How the jīva is the product of 

erroneous notion born of ignorance is 

explained.

- if it is said so - then xuÉiÉÉå oÉë¼æuÉ cÉæiÉlrÉÇ 

eÉÏuÉiuÉÇ mÉëÉhÉkÉÉUhÉÉiÉç |

MüÉåvÉiÉÉSÉiqrÉÌuÉpÉëÉlirÉÉ 

pÉÉirÉxrÉ mÉëÉhÉkÉÉUhÉqÉç ||17||

cÉæiÉlrÉÇ 

xuÉiÉÈ oÉë¼ LuÉ 

cÉæiÉlrÉxrÉ eÉÏuÉiuÉÇ 

mÉëÉhÉkÉÉUhÉÉiÉç 

MüÉåvÉiÉÉSÉiqrÉÌuÉpÉëÉlirÉÉ 

mÉëÉhÉkÉÉUhÉqÉç 

AxrÉ pÉÉÌiÉ

xuÉiÉÉå oÉë¼æuÉ cÉæiÉlrÉÇ 

eÉÏuÉiuÉÇ mÉëÉhÉkÉÉUhÉÉiÉç |

MüÉåvÉiÉÉSÉiqrÉÌuÉpÉëÉlirÉÉ 

pÉÉirÉxrÉ mÉëÉhÉkÉÉUhÉqÉç ||17||

cÉæiÉlrÉÇ 

xuÉiÉÈ - itself oÉë¼ - is Brahman LuÉ - only 

(cÉæiÉlrÉxrÉ - of caitanya) eÉÏuÉiuÉÇ - the state 

(role) as a jīva is mÉëÉhÉkÉÉUhÉÉiÉç - because of 

sustaining the prāṇa MüÉåvÉiÉÉSÉiqrÉÌuÉpÉëÉlirÉÉ - 

by the delusion of identity with the five 

sheaths mÉëÉhÉkÉÉUhÉqÉç - sustenance of prāṇa 

AxrÉ pÉÉÌiÉ- appears to belong to this 

(caitanya) – (17)

17. Caitanya (pure awareness) 

itself is Brahman only. Its state as a jīva is 

because of sustaining the prāṇa. The 

sustenance of prāṇa appears to belong to 

caitanya by its delusive identity with the 

five sheaths.

The word itself (svataḥ) in the 

phrase ‘caitanya itself’ means without 

the aid of anything or nirupādhika in its 

true nature. Thus caitanya by itself is the 

limitless Brahman. The seeming 

limitations such as a jīva, etc., is on 

account of upādhi. For example, the 

space is all pervasive. But it appears to 

be limited in the upādhi of a pot. To 

sustain or wield the prāṇa itself is 

upādhi because of which caitanya is 

considered to be a jīva. Though caitanya 

itself being Brahman is all pervasive, the 

presence of jīva is felt only in those 

- caitanya (pure awareness) 
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bodies where there is prāṇa. It is not so 

with the inert objects including a corpse. 

This is how prāṇa happens to be the 

upādhi of caitanya in presenting it as a 

jīva in a specific body. But the question 

is how can asaṅga caitanya have any 

connection with the prāṇa? The second 

line of the verse answers it. The 

er roneous  not ion  (bhrānt i )  of  

identification (tādātmya) with the five 

kośas which are actually distinct from 

caitanya makes it appear as jīva by 

giving it a semblance of prāṇa as if its 

intrinsic feature. This tādātmya is a 

problem of adhyāsa (superimposition) 

born of avidyā. It can end only by 

ātmavidyā (the knowledge of ātmā).

BRAHMAJÑĀNAM

The fifth verse had mentioned the 

śruti statement, ‘Brahmavidāpnoti 

param’ is a sūtra because it suggests all 

the essential aspects of Vedānta, viz. 

jñeya (Brahman to be known), jñānam 

(the nature of Brahmajñāna) and its 

phalam (the result of Brahmajñāna). 

Out of these, the jñeya Brahman was 

discussed so far. Now begins the 

narration of Brahmajñāna. It ends with 

the verse 22. How the delusive 

kośatādātmya can be ended is being 

shown here. Any bhrānti (erroneous 

notion) ends with the knowledge of its 

reality. Jīvatva-bhrānti (erroneous 

notion that I am a saṃsārī jīva) also is 

not an exception to this rule. What is 

uÉ¤rÉqÉÉhÉÌuÉuÉåMåülÉ 

iÉ¨ÉÉSÉiqrÉqÉmÉÉå½iÉå |

oÉë¼xÉÉ¤ÉÉiM×üÌiÉxiuÉÏSØaÉç 

oÉÉåkÉålÉæuÉ lÉ cÉÉlrÉjÉÉ ||18||

uÉ¤rÉqÉÉhÉÌuÉuÉåMåülÉ 

iÉ¨ÉÉSÉiqrÉqÉç 

AmÉÉå½iÉå DSØMç 

oÉÉåkÉålÉ 

LuÉ oÉë¼xÉÉ¤ÉÉiM×üÌiÉÈ 

pÉuÉÌiÉ iÉÑ 

lÉ cÉ AlrÉjÉÉ 

required is the antardṛṣṭi (a vṛtti 

objectifying caitanya/Brahman as its 

replica) which is totally devoid of 

bahirdṛṣṭi specifying all superimposed 

anātma-jagat (including the five 

sheaths).

uÉ¤rÉqÉÉhÉÌuÉuÉåMåülÉ 

iÉ¨ÉÉSÉiqrÉqÉmÉÉå½iÉå |

oÉë¼xÉÉ¤ÉÉiM×üÌiÉxiuÉÏSØaÉç 

oÉÉåkÉålÉæuÉ lÉ cÉÉlrÉjÉÉ ||18||

uÉ¤rÉqÉÉhÉÌuÉuÉåMåülÉ - by the means of 

discrimination or investigation that is 

going to be told iÉ¨ÉÉSÉiqrÉqÉç - identification 

with sheaths or between ātmā and 

anātmā AmÉÉå½iÉå - is ended DSØMç - of such 

type oÉÉåkÉålÉ - by aparokṣajñāna, direct 

knowledge LuÉ - only oÉë¼xÉÉ¤ÉÉiM×üÌiÉÈ - 

Brahmasākṣātkāra (pÉuÉÌiÉ - takes place) iÉÑ 

- but lÉ cÉ - not at all AlrÉjÉÉ -by any other 

means – (18)

18. That identification with the 

sheaths or between ātmā and anātmā is 

ended (discarded) by the means of 

discrimination or inquiry that is going to 

be told. Brahmasākṣātkāra takes place 

by such type of aparokṣajñāna (direct 

knowledge) only, but not at all by any 

other means (such as karma, upāsanās, 

etc.).

The superimposition (adhyāsa) 

that I am a saṃsārī jīva is universally 

experienced as is the case with all 
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adhyāsa. It is subjectively known 

though incorrect in nature. As seen in the 

introduction of this chapter, it can be 

ended only by correct experience of 

ātmā free from the superimposed 

ignorance, five sheaths including the 

entire dṛśya jagat. Such an experience as 

shown earlier is Brahmasākṣātkāra 

called Brahmaṣāksātkṛtiḥ here in this 

verse.

There are many people who 

consider that karmas and upāsanās are 

very powerful and can attain any height 

of accomplishments. Why can they not 

produce Brahmasākṣātkāra? Why this 

insistence on gaining aparokṣajñāna 

only? These questions are born because 

of not knowing the root cause of 

saṃsāra and the prerequisite of karmas 

and upāsanās. Saṃsāra is born of 

ignorance of oneself and the consequent 

erroneous identification with the five 

sheaths. What is needed is the ending of 

self-ignorance in the wake of jñāna 

which in turn terminates the bodily 

identification. On the contrary karmas 

and upāsanās take for granted the bodily 

identification, the product of self-

ignorance, without which both of them 

cannot be taken to. Instead of ending 

bodily identification, they strengthen it 

leave alone the terminating the 

ignorance. All that karmas and upāsanās 

can do is to help the mumukṣu in   

gaining purity of mind (cittaśuddhi) and 

oÉÉ½Ç eÉaÉiÉç mÉgcÉMüÉåvÉÉÇ¶ÉÉmÉÉå½ÉliÉqÉÑïZÉÉxrÉ kÉÏÈ |

oÉë¼ xÉÉ¤ÉÉiMüUÉåirÉåuÉ xÉuÉÉåïmÉÉÍkÉÌuÉuÉÎeÉïiÉqÉç ||19||

oÉÉ½qÉç eÉaÉiÉç 

mÉgcÉMüÉåvÉÉlÉç cÉ AmÉÉå½ 

AxrÉ 

AliÉqÉÑïZÉÉ kÉÏÈ 

xÉuÉÉåïmÉÉÍkÉÌuÉuÉÎeÉïiÉqÉç 

oÉë¼ xÉÉ¤ÉÉiMüUÉåÌiÉ 

LuÉ 

its ekāgratā (single pointedness) 

indispensable in the pursuit of 

Brahmajñāna. ‘The karma is meant for 

gaining the purity of mind; but not 

Brahman. Brahman is to be gained by 

self-inquiry and not by crores of karma’ 

(Vi.cu.11).

How the viveka is to be conducted 

to gain Brahmasākṣātkāra is shown in 

the next four verses. Here is the exact 

mode of gaining Brahmasākṣātkāra.

oÉÉ½Ç eÉaÉiÉç mÉgcÉMüÉåvÉÉÇ¶ÉÉmÉÉå½ÉliÉqÉÑïZÉÉxrÉ kÉÏÈ |

oÉë¼ xÉÉ¤ÉÉiMüUÉåirÉåuÉ xÉuÉÉåïmÉÉÍkÉÌuÉuÉÎeÉïiÉqÉç ||19||

oÉÉ½qÉç - external eÉaÉiÉç - world 

mÉgcÉMüÉåvÉÉlÉç - five sheaths cÉ - and AmÉÉå½ - 

having discarded, ended AxrÉ - of this 

(mumukṣu) AliÉqÉÑïZÉÉ kÉÏÈ - introvert 

antaḥkaraṇavṛtti, i.e. Brahmākāravṛtti 

xÉuÉÉåïmÉÉÍkÉÌuÉuÉÎeÉïiÉqÉç - free from all upādhis 

oÉë¼ - Brahman xÉÉ¤ÉÉiMüUÉåÌiÉ - directly 

experiences without the tripuṭī as the 

self-experiencing principle LuÉ - 

certainly – (19)

19. Having discarded the external 

world and the five sheaths (from the 

range of one's cognition) the mumukṣu's 

introvert antaḥkaraṇa-vṛtti (which has 

become necessarily Brahmākārā) free 

from all upādhis certainly experiences 

Brahman direct ly  as  the self -

experiencing principle.

The word (antaḥ) in the phrase 



The jagat consisting of dṛśya sense-objects external to our body and the body 

itself comprising of five sheaths comes within the ambit of our experience only 

through the medium of antaḥkaraṇa-vṛttis corresponding to them. This is true for 

dream also. In the absence of these vṛttis as in sleep, there is no cognition of either the 

waking or the dream world. All these inner vṛttis having vivid features of all upādhis 

come to the level of our consciousness or experience through the cidābhāsa (reflected 

caitanya) in them. This cidābhāsa pre-supposes cit their basis (adhiṣṭhāna) the ever-

existent caitanya whether the vṛttis are present or not. If by some conscious and 

deliberate efforts all these vṛttis having specific features of jagat containing varieties 

of sense- objects and upādhis including the five sheaths are put out of the cognitive 

range of our antaḥkaraṇa, what remains is caitanya synonymous with 

ātmā/Brahman only. This state of antaḥkaraṇa presents the experience of replica of 

Brahman free from all adhyasta upādhis including ignorance. Finally in the 

steadfastness of such a state of antaḥkaraṇa called akhaṇḍākāra, ātmākāra or 

Brahmākāra even such a vṛtti, a replica of Brahman drops. Then what remains is the 

self-experiencing Brahman and Brahman alone totally free from adhyasta 

(superimposed) jagat (prapañca, world). This is Brahmasākṣātkāra or aparokṣa 

Brahmajñāna (direct Brahmajñāna). Anything short of this experience is parokṣa 

(indirect) jñāna. It lacks the certitude of Brahmānubhava (experience of Brahman).

Bhāṣyakāra highlights the indispensability of Brahmānubhava when he says: 

Anubhavāvasānatvāt Brahmajñānasya (Brahmānubhava is necessary because 

Brahmajñāna culminates in such anubhava, experience). (Br.Sū.Bh.1-1-2). 

Anubhavārūḍham eva vidyā phalam (the result of Brahmajñāna, i.e. mokṣa) is 

absorption in Brahmānubhava alone (Br.Sū.Bh.3-4-15). Anubhavaparyantā buddhiḥ 

(the culmination of Brahmajñāna is in Brahmānubhava, (Va.U. 4-43). 

Maitreyopaniṣat (2-23) rejoinders: ‘In vain does the ignorant fool rejoice in Brahman 
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sorrow-ridden parāk beginning from 

ahaṃkāra up to the external jagat 

(Br.Ā.P.37). Thus the word antaḥ 

signifies the principle pratyak which 

itself is ātmā. It is the basis (pratiṣṭhā) of 

the most interior sheath, ānandamaya-

kośa.

antarmukha (introvert) refers to 

pratyagātmā. ‘Pratyak’ is that which is 

known having the nature contrary to 

parāk (external) such as body, senses, 

etc., and the jagat (Br.Sū.Bh.Bhāmatī,1-

1-1). Or ‘pratyak’ is that which 

manifests as satya, jñāna and ananta 

contrary to asat (false), inert and the 

2. TAITTIRĪYAVIDYĀPRAKĀŚA



xÉÉåmÉÉkrÉåuÉ oÉÌWûSØïwOèrÉÉ pÉÉÌiÉ 

oÉë¼ lÉ iÉÉuÉiÉÉ |

AmÉæÌiÉ eÉÏuÉiÉÉ 

iÉxqÉÉSliÉSØïwOèrÉæuÉ oÉÑkrÉiÉÉqÉç ||20||

oÉÌWûSØïwOèrÉÉ 

xÉÉåmÉÉÍkÉ oÉë¼ 

LuÉ pÉÉÌiÉ 

iÉÉuÉiÉÉ eÉÏuÉiÉÉ 

lÉ 

AmÉæÌiÉ iÉxqÉÉiÉç 

AliÉSØïwOèrÉÉ 

LuÉ oÉÑkrÉiÉÉqÉç 

xÉÉåmÉÉkrÉåuÉ oÉÌWûSØïwOèrÉÉ pÉÉÌiÉ 

oÉë¼ lÉ iÉÉuÉiÉÉ |

AmÉæÌiÉ eÉÏuÉiÉÉ 

iÉxqÉÉSliÉSØïwOèrÉæuÉ oÉÑkrÉiÉÉqÉç ||20||

oÉÌWûSØïwOèrÉÉ 

perception xÉÉåmÉÉÍkÉ oÉë¼ - Brahman 

together with upādhis LuÉ - only pÉÉÌiÉ - is 

known iÉÉuÉiÉÉ - thereby eÉÏuÉiÉÉ - saṃsāra or 

the erroneous notion that ‘I am a jīva’ lÉ 

AmÉæÌiÉ - does not end iÉxqÉÉiÉç - therefore 

AliÉSØïwOèrÉÉ - by the introvert vṛtti free from 

all upādhis LuÉ - only oÉÑkrÉiÉÉqÉç - Brahman 

should be known – (20)

20. By the extrovert perception 

only the Brahman together with upādhis 

is known. Thereby the erroneous notion 

that ‘I am a jīva’ (or the state of saṃsāra) 

does not end. Therefore Brahman should 

be known only by the introvert vṛtti free 

from all upādhis.

B a h i rd ṛ ṣ ṭ i  s i g n i f i e s  a l l  

- by the extrovert 

antaḥkaraṇavṛttis corresponding to 

anātmā comprising ahaṃkāra, memory 

and five sheaths onwards up to all 

objects, beings and events in the jagat. 

The Brahman that enables their 

e x p e r i e n c e s  o r  k n o w l e d g e  i s  

experienced in and through them. Yet 

that experience is coupled with the 

features of superimposed anātmā 

appearing as though the intrinsic feature 

of Brahman. It is Brahman together with 

adhyasta upādhis (sopādhika Brahma). 

In the case of direct perception and the 

knowledge of aparokṣa ātmā/Brahman, 

an experience true to the entity to be 

known is indispensable. Therefore the 

vṛtti that imparts the knowledge of 

Brahman has to be its replica totally free 

from all adventitious superimposed 

upādhis. Such a vṛtti conforms to the 

nirupādhika nature of Brahman. It is 

called akhaṇḍākāra, ātmākāra or 

Brahmākāra. Here it is described as 

antarmukhā dhiḥ (vs.19) and antardṛṣṭi 
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without its experience, akin to enjoying fruits on a branch that is reflected (in a lake).’

Why is it necessary to discard the external jagat and five sheaths from the 

range of one's experience, when Vedānta the ultimate pramāṇa throughout declares 

that everything is Brahman (sarvam Brahma) and the entire adhyasta anātmā called 

prapañca is mithyā (false) in nature? Bhāṣyakāra says that the sāmānādhikaraṇyam 

– viz. everything is Brahman is intended for the dissolution (pravilāpanārtham) of 

Creation (prapañca)-(Br.Sū.Bh.1-3-1). No doubt in and through all experiences, 

caitanya the Brahman is certainly experienced. Yet that experience is not that of 

Brahman in its true nature. Therefore the reason why antarmukha dhī-vṛtti free from 

all upādhis is essential is told now.



oÉÌWûSØïÌ¹eÉïaÉ°ÉlÉÇ iÉxrÉ xÉirÉiuÉkÉÏUÌmÉ |

ÌuÉuÉåMüÉiÉç xÉirÉiÉÉmÉæÌiÉ eÉaÉ°ÉlÉÇ iÉÑ rÉÉåaÉiÉÈ ||21||

oÉÌWûSØïÌ¹È 

eÉaÉ°ÉlÉqÉç AÌmÉ 

iÉxrÉ xÉirÉiuÉ kÉÏÈ 

EimÉÉSrÉÌiÉ 

xÉirÉiÉÉ 

ÌuÉuÉåMüÉiÉç AmÉæÌiÉ iÉÑ 

eÉaÉ°ÉlÉqÉç 

rÉÉåaÉiÉÈ

(vs.20). By such a vṛtti only the identity 

of ātmā in its true nature stripped off 

from the state of saṃsārī jīva, with 

Brahman can be known.

What all are produced by 

bahirdṛṣṭi (extrovert cognition) and their 

remedial measures are being told now.

oÉÌWûSØïÌ¹eÉïaÉ°ÉlÉÇ iÉxrÉ xÉirÉiuÉkÉÏUÌmÉ |

ÌuÉuÉåMüÉiÉç xÉirÉiÉÉmÉæÌiÉ eÉaÉ°ÉlÉÇ iÉÑ rÉÉåaÉiÉÈ ||21||

oÉÌWûSØïÌ¹È - the extrovert cognition 

eÉaÉ°ÉlÉqÉç - the experience of jagat AÌmÉ - 

and iÉxrÉ - of that (jagat) xÉirÉiuÉ kÉÏÈ - 

notion of reality (EimÉÉSrÉÌiÉ - produces) 

xÉirÉiÉÉ - the notion of the reality of jagat 

ÌuÉuÉåMüÉiÉç - by inquiry AmÉæÌiÉ - ends iÉÑ - 

whereas eÉaÉ°ÉlÉqÉç - the experience of the 

jagat rÉÉåaÉiÉÈ- (ends) by yoga – (21)

21. The bahirdṛṣṭi (extrovert 

cognition) produces the experience of 

jagat and its reality. The reality of jagat 

ends by its inquiry whereas its 

experience (ends) by yoga.

The extrovert perception not only 

makes us perceive the five sheaths and 

the external world, but also induces the 

notion that it is real. The perceived world 

gets presented to us through five facets. 

They are asti (is), bhāti (known), priyam 

(pleasing), nāma (name) and rūpa 

(form). The first three aspects belong to 

Brahman whereas the last two constitute 

the jagat. (Dṛ.dṛ.vi.20, S.R.U.58). But in 

the worldly practice there is mutual 

superimposition of these two categories. 

The existence (is-ness), knowledge and 

happiness aspects really belonging to 

Brahman are attributed to jagat. The 

name and form, the features of jagat are 

mistaken as those of Brahman. For 

example, whenever it is said that a ‘thing 

is’, the experience of its ‘is-ness’ is 

mistaken as its reality though it belongs 

to Brahman and not to the mithyā nāma 

and rūpa. This notion of reality of jagat 

can be eliminated by an inquiry as 

guided by the śāstras (scriptures).

As for the experience of the  

jagat, it is bound to continue so long     

as antaḥkaraṇavṛttis (thoughts) 

corresponding to the external world are 

produced through the mind and the 

senses. The means by which these are 

totally restrained and ended is called 

yoga. According to Patañjalayogasūtras 

yoga means Samādhi – the state of mind 

totally free from all thoughts including 

the pramātā (knower). It is gained by 

cittavṛtti-nirodhah - making all thoughts 

absorbed in their cause through 

introvertedness (antarmukhatayā) by 

giving up extrovertedness (Pa.Yo.Sū.1-

1, 2).

Bhāṣyakāra highlights different 

aspects of yoga at different places. Yoga 

is described as karmayoga and 

Samādhiyoga (B.G.Bh.4-38). The 

antaḥkaraṇa purified by samādhi is    

the means to know ātmā directly 
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oÉÌWûSØï¹ÉuÉmÉåiÉÉrÉÉqÉliÉSØïwOèrÉÉ rÉSÏ¤rÉiÉå |

ÌlÉaÉÔRûÇ eÉÏuÉcÉæiÉlrÉÇ iÉSèoÉë¼åÌiÉ mÉëmÉvrÉÌiÉ ||22||

oÉÌWûSØï¹Éæ AmÉåiÉÉrÉÉqÉç 

AliÉSØïwOèrÉÉ 

rÉiÉç 

ÌlÉaÉÔRûqÉç 

eÉÏuÉcÉæiÉlrÉqÉç 

D¤rÉiÉå iÉSè 

oÉë¼ CÌiÉ mÉëmÉvrÉÌiÉ 

(B.G.Bh.6-20). The absorption of the 

mind (samādhāna/Samādhi) in ātmā 

through a total withdrawal of the      

mind from sense-objects (viṣayas) is 

adhyātmayoga (Kṭ.U.Bh.1-2-12). 

Dhyānayoga is making the mind 

absorbed (ekāgrākaraṇam) in only ātmā 

(ātmaviṣaye eva) (B.G.Bh.18-52).

The result of viveka and yoga or 

in other words the result of ending the 

bahirdṛṣṭi and steady maintenance of 

antardṛṣṭi is told now.

oÉÌWûSØï¹ÉuÉmÉåiÉÉrÉÉqÉliÉSØïwOèrÉÉ rÉSÏ¤rÉiÉå |

ÌlÉaÉÔRûÇ eÉÏuÉcÉæiÉlrÉÇ iÉSèoÉë¼åÌiÉ mÉëmÉvrÉÌiÉ ||22||

oÉÌWûSØï¹Éæ AmÉåiÉÉrÉÉqÉç - when bahirdṛṣṭi 

(extrovert cognition) is ended AliÉSØïwOèrÉÉ - 

by antardṛṣṭi (ātmākāravṛtti) rÉiÉç - 

whatever ÌlÉaÉÔRûqÉç - concealed in the guhā 

(cave) of five sheaths or ‘param vyoma’ 

eÉÏuÉcÉæiÉlrÉqÉç - the caitanya which appears 

as jīva D¤rÉiÉå - is considered iÉSè - that itself 

oÉë¼ CÌiÉ - as Brahman mÉëmÉvrÉÌiÉ - knows 

directly – (22)

22. When the (mumukṣu) ends the 

bahirdṛṣṭi and considers by antardṛṣṭi 

(ātmākāravṛtti) whatever caitanya 

concealed in the guhā (cave) of five 

sheaths or ‘param vyoma’ which appears 

as jīva, knows directly that (jīva) itself as 

Brahman (or gains Brahmasākṣātkāra).

The self-evident caitanya free 

from upādhis is the absolute reality 

Brahman. It is mistaken as jīva in the 

state of ignorance. It is the sākṣī 

(illuminator) of buddhi. Yet, it is 

considered as having pañcakośa (which 

includes vijñānamaya-buddhi) as its 

feature. This gives rise to bahirdṛṣṭi on 

account of erroneous identification with 

the body. When the mumukṣu totally 

withdraws from bahirdṛṣṭi what remains 

is antardṛṣṭi called antarmukhā or 

ātmābhimukhā vṛtti. This reveals ātmā 

in its true nature which itself is Brahman 

as pronounced by the mahāvākyas. Such 

a direct cognition totally free from all the 

upādhis is Brahmasākṣātkāra.
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From the verses 19 to 22 it should be clear by now that Brahmajñāna or 

Brahmasākṣātkāra is a state of mind wherein there is no trace of any upādhi in its 

cognitive range. Bahirdṛṣṭi is totally absent. Then what remains there is the antardṛṣṭi 

or ātmākāra/Brahmākāra-vṛtti to begin with which drops down in its steadfastness. 

Thereby there is the total extinction of saṃsārī jīva and nirupādhika self-evident 

Brahma alone remains in one's cognitive range. When the seeker becomes aware of 

Brahma in its real nature in such a state, the self-ignorance ends. It is the state of 

aparokṣa (direct) ātmajñāna/Brahmajñāna based on aparokṣa ātmānubhava. 

Thereby the scriptural statement, ‘Jīva is satya-svarūpa Brahman and the jagat is 
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mithyā (a false appearance)’, gets verified and confirmed in the light of one’s direct 

cognition of ātmā. Without such ātmānubhava which itself is the darśana (direct 

cognition) of satya adhiṣṭhāna (basis) of jagat, to say that the jagat is mithyā can at 

best be a solace but not the solution of calamitous saṃsāra. The means adopted to 

gain such antardṛṣṭi are viveka (inquiry) and yoga.

In fact the complete antardṛṣṭi or a totally introvert mind is the cessation of 

that mind though its saṃskāras remain on account of that person's prārabdha karmas. 

Being unaware of the exact nature of the mind, and the phenomenon of gaining the 

ātmajñāna/Brahmajñāna, some people question: ‘Why stone the mind which is a 

beautiful instrument at our disposal?’ First of all, they have to clarify what they mean 

by the phrase, ‘stoning the mind’. If they consider the word ‘stone’ as a transitive verb 

meaning ‘to intoxicate’ (especially with narcotics), it is totally out of context here. 

Vedānta is not the hippy culture. The mind may be a beautiful and indispensable 

means in all vyavahāras while interacting with the world. But, it is also the disastrous, 

worst, invincible enemy that projects the calamitous saṃsāra at the practical level. 

Yet, the mind can be transformed into a best friend by the means of viveka and 

vairāgya (vs. 21). The mind needs to be ended by totally withdrawing it from its 

extrovertedness in the wake of knowledge. It is highly desirable that we know fully 

well that the mind has the capacity to function in a totally opposed manners. The 

Upaniṣad declare: ‘The mind alone is the cause of both bondage and liberation. The 

mind addicted to the sense-objects (viṣayas) binds whereas the same mind detached  

from viṣayas liberates’ (Maitrāyaṇyupaniṣad, 4-11; Brahmabindu or also called 

Amṛtabindu Upaniṣad 2). Therefore cessation of mind to gain knowledge is 

indispensable. This is not stoning the mind but purifying it so that the anubhava-

svarūpa, nirupādhika ātmā/Brahman gets reflected in it clearly. This reflection itself 

is the direct experience of self-evident ātmā.

The above should give enough clue that mere understanding the Vedāntic 

scriptures is not aparokṣa Brahmajñāna or Brahmasākṣātkāra though it is necessary 

in the beginning. In such understanding there is the understander (jñātā) who is aware 

of his body and the jagat, the understanding (jñāna-vṛtti) and the understood (jñeya a 

concept of ātmā as told in the scriptures). This is knowing sopādhika Brahma and not 

nirupādhika. Such scriptural knowledge (śāstra-jñāna) has to be reduced to 

aparokṣānubhava/Brahmānubhava - the direct experience of Brahman without the 

tripuṭī of understander, understanding and the understood.

2. TAITTIRĪYAVIDYĀPRAKĀŚA



An understanding of an entity can be mere information-based or with 

experiential corroboration. The former gives an idea about the entity under 

consideration. It is an incomplete knowledge. But it can become complete knowledge 

when  experientially ascertained. This rule applies to all perceptible sense-objects 

and the self-evident caitanya-svarūpa ātmā since they are experientially available at 

the time of gaining the knowledge. For instance a westerner who has never seen or 

eaten the Indian mango understands it to be a highly desirable fruit on hearing its 

vivid descriptions. But after eating it his exact understanding of mango becomes its 

complete knowledge. Similarly ātmānubhava (experience of ātmā) makes the mere 

understanding or the parokṣa (indirect) jñāna culminate in the direct or exact 

understanding called aparokṣa-jñāna.

That is why Bhagavān Kṛṣṇa at places uses the phrases such as ‘jñāna-

vijñāna’ and ‘jñāna-yoga-vyavasthitiḥ’ (B.G.6-8 and 16-1). The bhāṣyakāra 

comments: Jñānam - A thorough understanding of what is expounded in the Vedāntic 

scriptures. Vijñānam - One's own experience in accordance with what is known 

through the scriptures (B.G.Bh.6-8). Bhāṣya continues further: Jñānam - The 

knowledge of things such as ātmā, etc., gained through the scriptures and the teacher. 

Yogaḥ - The reduction to experience of that which is (thus) known, through 

withdrawal of the senses, etc., and single pointedness of the mind. Vyavasthitiḥ - 

Abidance or steadfastness, in both jñānam and yogaḥ (B.G.Bh.16-1). Those who 

think after understanding some Vedāntic texts that ātmā is ever-liberated without 

transmigration, bondage is mithyā and therefore Brahmānubhava is not necessary, 

should take a lesson from the above four verses.
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iÉÎxqÉlÉç SØ¹å 

mÉUmÉëÉmirÉÉ 

ÌuÉSÒwÉÈ 

A§É MüÈ AÌiÉvÉrÉÈ 

CÌiÉ cÉåiÉ 

rÉÑaÉmÉiÉç xÉuÉïMüÉqÉÉÎmiÉÈ 

AÍkÉMüÉ pÉuÉåiÉç 

iÉÎxqÉlÉç SØ¹å 

known directly mÉUmÉëÉmirÉÉ - because of the 

accomplishment of absolutely real entity 

(Paramārtha vastu) ÌuÉSÒwÉÈ - of a 

Brahmajñānī (in comparison with an 

ajñānī) A§É - herein mokṣa MüÈ AÌiÉvÉrÉÈ - 

what excellence (is there)? CÌiÉ cÉåiÉ - if it is 

asked so rÉÑaÉmÉiÉç - simultaneous xÉuÉïMüÉqÉÉÎmiÉÈ 

- fulfilment of all desires AÍkÉMüÉ pÉuÉåiÉç - is 

an advantage – (23)

- when Brahman is 

SØ¹å iÉÎxqÉlÉç mÉUmÉëÉmirÉÉ ÌuÉSÒwÉÉåÅÌiÉvÉrÉÉåÅ§É MüÈ |

CÌiÉ cÉå±ÑaÉmÉiÉç xÉuÉïMüÉqÉÉÎmiÉUÍkÉMüÉ pÉuÉåiÉç ||23||

PHALA (RESULT) OF 

BRAHMAJÑĀNA

Having described the jñeya 

Brahman besides the nature of 

Brahmajñāna with mode of gaining it, 

the remaining topic of phala (vs.5) is 

described up to verse 29.

SØ¹å iÉÎxqÉlÉç mÉUmÉëÉmirÉÉ ÌuÉSÒwÉÉåÅÌiÉvÉrÉÉåÅ§É MüÈ |

CÌiÉ cÉå±ÑaÉmÉiÉç xÉuÉïMüÉqÉÉÎmiÉUÍkÉMüÉ pÉuÉåiÉç ||23||



MüÉqrÉliÉå ÌuÉwÉrÉÉlÉlSÉ ÌlÉÎZÉsÉæÈ mÉëÉÍhÉÍpÉÈ xÉSÉ |

oÉë¼ÉlÉlSxrÉ iÉå xÉuÉåï sÉåvÉÉ CirÉmÉUÉ ́ ÉÑÌiÉÈ ||24||

ÌlÉÎZÉsÉæÈ  mÉëÉÍhÉÍpÉÈ 

xÉSÉ  rÉå  ÌuÉwÉrÉÉlÉlSÉÈ 

MüÉqrÉliÉå 

iÉå xÉuÉåï oÉë¼ÉlÉlSxrÉ 

sÉåvÉÉÈ CÌiÉ 

AmÉUÉ ´ÉÑÌiÉÈ

23. If it is asked as to what 

excellence does a Brahmajñānī enjoy (in 

comparison with an ajñānī) in mokṣa 

because of the accomplishment of the 

absolutely real entity (Paramārtha 

vastu) when Brahman is known directly? 

Here is the answer. Simultaneous 

fulfilment of all desires is an advantage 

over the ignorant one.

The nature of Brahman is 

limitless happiness called Brahmānanda 

or Paramānanda. It was told earlier that 

all the sense-pleasures from the least to 

the highest as that of Hiraṇyagarbha put 

together are infinitisimal portion of 

Brahmānanda. Therefore the direct 

(aparokṣa) experience of Brahmānanda 

is infinitefold of all sense-pleasures    

put together. This is figuratively 

described as the jñānī fulfills all     

desires simultaneously. The cravings  

for any sense-pleasure is just impossible 

for  him. The phrase ‘yugapat  

sarvakāmāptiḥ’ is explained up to the 

verse 29.

MüÉqrÉliÉå ÌuÉwÉrÉÉlÉlSÉ ÌlÉÎZÉsÉæÈ mÉëÉÍhÉÍpÉÈ xÉSÉ |

oÉë¼ÉlÉlSxrÉ iÉå xÉuÉåï sÉåvÉÉ CirÉmÉUÉ ́ ÉÑÌiÉÈ ||24||

ÌlÉÎZÉsÉæÈ  by all mÉëÉÍhÉÍpÉÈ by living 

creatures xÉSÉ - always (rÉå) ÌuÉwÉrÉÉlÉlSÉÈ - 

(whatever) sense-pleasures MüÉqrÉliÉå - are 

desired for iÉå xÉuÉåï - all of them oÉë¼ÉlÉlSxrÉ - 

of Brahmānanda sÉåvÉÉÈ - are particles CÌiÉ 

- so AmÉUÉ - (says) another ´ÉÑÌiÉÈ- śruti 

statement – (24)

- - 

AÉlÉlSWåûiÉuÉÉå oÉÉ½É 

ÌuÉwÉrÉÉ CÌiÉ ÌuÉpÉëqÉÉiÉç |

MüÉqÉrÉliÉå oÉÌWûSØïwOèrÉÉ 

ÌuÉwÉrÉÉlÉç mÉëÉÍhÉlÉÉåÅÎZÉsÉÉÈ ||25||

24. (Whatever) sense-pleasures 

are desired for by all the living creatures 

at all the time, all of them are particles of 

Brahmānanda, so says another śruti 

statement.

The other śruti is: ‘Etasya eva 

ānandasya anyāni bhūtani mātrām 

upajīvanti’ (Other living beings subsist 

on a particle of this Brahmānanda only) 

(Bṛ.U.4-3-32). The sat (existence) 

aspect of Brahman is the basis of 

existence (‘is’ness) of everything in 

Creation. The cit (jñāna, knowledge 

principle) aspect of Brahman is the basis 

of all knowledge available in the world. 

So is the Brahman that is limitless 

ānanda (happiness) the basis of all 

sense-pleasures. There is no other 

happiness principle in the entire cosmos. 

Therefore all sense-pleasures without 

any exception are particles of the 

limitless (ananta) Brahmānanda. In fact 

sense-objects have no trace of happiness 

in their nature. On the contrary they are 

the sources of sorrows. If so all living 

be ings  must  ge t  immersed  in  

Brahmānanda effortlessly since it is 

their true nature. Why do they run after 

sense-objects (viṣayas)? The next verse 

answers this question.

AÉlÉlSWåûiÉuÉÉå oÉÉ½É 

ÌuÉwÉrÉÉ CÌiÉ ÌuÉpÉëqÉÉiÉç |

MüÉqÉrÉliÉå oÉÌWûSØïwOèrÉÉ 

ÌuÉwÉrÉÉlÉç mÉëÉÍhÉlÉÉåÅÎZÉsÉÉÈ ||25||
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MüÉqÉrÉiÉå (sense-objects) - desires – (26)

26. When the desired object is 

gained, the buddhi having returned 

(from the desired object) and thereafter 

having enjoyed for a moment the 

Brahmānanda abiding in the heart 

(antaḥkaraṇa), again desires the 

external sense-objects.

When a desire is fulfilled, the 

buddhi hitherto preoccupied in that 

pursui t  gets  rel ieved from i ts  

preoccupation for a while until it is 

seized by the next desire. During this 

calmness the subtle vṛttis called priya, 

moda and pramoda having varying 

capacity to bear the reflection of 

Brahmānanda get produced. That gives 

the temporary sense-pleasures. The cit 

aspect of Brahman gets reflected (as 

cidābhāsa) just in the presence of 

antaḥkaraṇa. But it needs specific past 

puṇya for vṛttis such as priya, etc., to get 

produced by fulfilment of desires or in 

deep sleep. Outwardly, it seems that 

sense-pleasure is occasioned by sense-

objects, but it is not true. This is how the 

bahirdṛṣṭi deludes us. Everyone hankers 

for perennial pleasure. Therefore being 

not content with the momentary sense-

pleasure, the person entertains repeated 

desires which is a never ending process 

unless our nature Brahmānanda is 

gained by Brahmasākṣātkāra.

Ānanda is the svarūpa (true 

MüÉqÉrÉiÉå 
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AÎZÉsÉÉÈ mÉëÉÍhÉlÉÈ 

oÉÉ½ÉÈ ÌuÉwÉrÉÉÈ 

AÉlÉlSWåûiÉuÉÈ CÌiÉ 

ÌuÉpÉëqÉÉiÉç oÉÌWûSØïwOèrÉÉ 

ÌuÉwÉrÉÉlÉç 

MüÉqÉrÉliÉå

ApÉÏ¹ÌuÉwÉrÉå sÉokÉå 

kÉÏÈ mÉëirÉÉuÉ×irÉ 

WØûªiÉqÉç 

oÉë¼ÉlÉlSqÉç 

¤ÉhÉÇ pÉÑYiuÉÉ 

mÉÑlÉÈ oÉÉ½Ç 

ApÉÏ¹ÌuÉwÉrÉå sÉokÉå kÉÏÈ mÉëirÉÉuÉ×¨rÉ WØûªiÉqÉç |

oÉë¼ÉlÉlSÇ ¤ÉhÉÇ pÉÑYiuÉÉ oÉÉ½Ç MüÉqÉrÉiÉå mÉÑlÉÈ ||26||

AÎZÉsÉÉÈ mÉëÉÍhÉlÉÈ 

oÉÉ½ÉÈ - external ÌuÉwÉrÉÉÈ - sense-objects 

AÉlÉlSWåûiÉuÉÈ - sources of happiness CÌiÉ 

ÌuÉpÉëqÉÉiÉç - by such mistake oÉÌWûSØïwOèrÉÉ - 

extrovertedly ÌuÉwÉrÉÉlÉç - sense-objects 

MüÉqÉrÉliÉå- desire for – (25)

25. All living beings extro-

vertedly long for the external sense-

objects because of their mistake that they 

are the sources of happiness.

Bahirdṛṣṭi is as seen earlier 

because of identification with the five 

sheaths. It is coupled with the wrong 

notion that the sense-objects are real. It is 

also a matter of general experience that 

external sense-objects favourable to 

oneself do give some pleasure. But none 

cares to inquire the true nature of this 

phenomenon. As a result this notion 

continues perennially until the mokṣa is 

gained.

Then how do the viṣayas appear 

to produce some pleasure?

ApÉÏ¹ÌuÉwÉrÉå sÉokÉå kÉÏÈ mÉëirÉÉuÉ×¨rÉ WØûªiÉqÉç |

oÉë¼ÉlÉlSÇ ¤ÉhÉÇ pÉÑYiuÉÉ oÉÉ½Ç MüÉqÉrÉiÉå mÉÑlÉÈ ||26||

ApÉÏ¹ÌuÉwÉrÉå sÉokÉå - when the desired 

object is gained kÉÏÈ - buddhi mÉëirÉÉuÉ×irÉ - 

having returned (from the desired 

object) WØûªiÉqÉç - abiding in the heart 

(antaḥkaraṇa) oÉë¼ÉlÉlSqÉç - Brahmānanda 

¤ÉhÉÇ - for a moment pÉÑYiuÉÉ - having 

enjoyed mÉÑlÉÈ - again oÉÉ½Ç - external 

- all - living beings 



¤ÉÍhÉMüiuÉÉssÉåvÉiÉÉxrÉ 

mÉÔhÉïxrÉÉmrÉÑmÉcÉrÉïiÉå |

ÌuÉwÉrÉÉlÉlSiÉÉ pÉëÉlirÉÉ 

oÉë¼ÉlÉlSÉå ÌWû uÉxiÉÑiÉÈ ||27||

AxrÉ mÉÔhÉïxrÉ 

AÌmÉ 

¤ÉÍhÉMüiuÉÉiÉç 

sÉåvÉiÉÉ EmÉcÉrÉïiÉå 

ÌWû uÉxiÉÑiÉÈ 

oÉë¼ÉlÉlSÈ 

pÉëÉlirÉÉ 

ÌuÉwÉrÉÉlÉlSiÉÉ 

nature) of Brahman which is pūrṇa 

(limitless). Brahmānanda the limitless 

or pūrṇa entity, cannot have parts being 

non-dual. Then how does the śruti 

(Bṛ.U.4-3-32) use the word ‘mātrā’ 

(particle) to point out the quantum or 

magnitude of happiness enjoyed by all 

the living beings put together? The use of 

the word ‘mātrā’ is in the secondary 

sense because the actual limited 

happiness enjoyed by them is  

momentary and in accordance with their 

puṇya. Brahmānanda is like the oceanic 

vast water. How much of its water you 

can carry depends on your capacity and 

the volume of your vessel. This is being 

brought to our notice in the next verse.

¤ÉÍhÉMüiuÉÉssÉåvÉiÉÉxrÉ 

mÉÔhÉïxrÉÉmrÉÑmÉcÉrÉïiÉå |

ÌuÉwÉrÉÉlÉlSiÉÉ pÉëÉlirÉÉ 

oÉë¼ÉlÉlSÉå ÌWû uÉxiÉÑiÉÈ ||27||

AxrÉ mÉÔhÉïxrÉ - of this pūrṇa 

(limitless) Brahmānanda AÌmÉ - also 

¤ÉÍhÉMüiuÉÉiÉç - because of being momentary 

sÉåvÉiÉÉ - very minuteness EmÉcÉrÉïiÉå - is told 

secondarily ÌWû - because uÉxiÉÑiÉÈ - in 

reality oÉë¼ÉlÉlSÈ - Brahman by its nature is 

limitless ānanda (happiness) pÉëÉlirÉÉ - 

mistakenly ÌuÉwÉrÉÉlÉlSiÉÉ - appears as the 

happiness produced by sense-objects – 

(27)

27. Because of being momentary, 

the very minuteness of this pūrṇa 

AliÉSØïwOèrÉÉ ÌuÉuÉåMüÐ iÉÑ oÉë¼ÉlÉlSÇ xÉSå¤ÉiÉå |

AliÉpÉïuÉÎliÉ ¤ÉÍhÉMüÉÈ xÉuÉåï iÉÎxqÉÌ³ÉUliÉUå ||28||

ÌuÉuÉåMüÐ iÉÑ 

AliÉSØïwOèrÉÉ 

xÉSÉ oÉë¼ÉlÉlSqÉç 

D¤ÉiÉå 

iÉÎxqÉlÉç ÌlÉUliÉUå 

oÉë¼ÉlÉlSå  xÉuÉåï 

¤ÉÍhÉMüÉÈ ÌuÉwÉrÉÉlÉlSÉÈ  

AliÉpÉïuÉÎliÉ 

Brahmānanda also is told secondarily. 

In reality, Brahman by its nature itself is 

limitless ānanda, but by mistake it 

appears as ānanda produced by sense-

objects.

The excellence of a jñānī in 

comparison with an ajñānī implied in the 

śruti statement, ‘he enjoys all sense-

pleasures together’, is deduced in the 

verse 29 by describing the necessary 

details in the verse 28.

AliÉSØïwOèrÉÉ ÌuÉuÉåMüÐ iÉÑ oÉë¼ÉlÉlSÇ xÉSå¤ÉiÉå |

AliÉpÉïuÉÎliÉ ¤ÉÍhÉMüÉÈ xÉuÉåï iÉÎxqÉÌ³ÉUliÉUå ||28||

ÌuÉuÉåMüÐ - a Brahmajñānī iÉÑ - in 

contrast to (an ajñānī) AliÉSØïwOèrÉÉ - by 

ātmākāravṛtti xÉSÉ - always oÉë¼ÉlÉlSqÉç - 

Brahmānanda without any upādhi D¤ÉiÉå - 

experiences iÉÎxqÉlÉç - in that ÌlÉUliÉUå 

(oÉë¼ÉlÉlSå) - limitless (Brahmānanda) xÉuÉåï - 

all ¤ÉÍhÉMüÉÈ (ÌuÉwÉrÉÉlÉlSÉÈ) - momentary 

sense-pleasures AliÉpÉïuÉÎliÉ - are included 

– (28)

28. A Brahmajñānī in contrast    

to an ajñānī always experiences 

Brahmānanda (without any upādhi) by 

ātmākāravṛtti. In that pūrṇa (limitless) 

Brahmānanda, all momentary sense-

pleasures are included.

Here the word vivekī refers to a 

Brahmajñānī. Antardṛṣṭi as seen earlier 

is the ātmākāra or Brahmākāra vṛtti 

which leads to nirupādhika sākṣātkāra. 
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iÉ¨uÉÌuÉSè oÉë¼ÃmÉåhÉ xÉuÉÉïlÉç MüÉqÉÉlÉç xÉWûÉvlÉÑiÉå |

CirÉåwÉÉåÅÌiÉvÉrÉÉå oÉë¼mÉëÉÎmiÉÃmÉÇ TüsÉÇ ́ ÉÑiÉqÉç ||29||

iÉ¨uÉÌuÉiÉç oÉë¼ÃmÉåhÉ 

xÉuÉÉïlÉç MüÉqÉÉlÉç 

xÉW û 

AvlÉÑiÉå CÌiÉ 

LwÉÈ AÌiÉvÉrÉÈ 

LiÉSè LuÉ oÉë¼mÉëÉÎmiÉÃmÉÇ 

TüsÉqÉç 

´ÉÑiÉqÉç 

It is a replica of ātmā/Brahman in its true 

nature. It is totally free from bahirdṛṣṭi - 

the extrovert cognitions. This is what a 

jñānī experiences all along once the 

niṣṭhā (sthiratā-steadfastness) in the 

knowledge is gained. Since sense-

pleasures (viṣayānandas) are particles of 

Brahmānanda which is pūrṇa, they 

au tomat ica l ly  ge t  inc luded  in  

Brahmānanda. Such an experience of 

Brahmānanda called sākṣātkāra is 

spontaneous without the means of even 

ātmākāravṛtti. It is experienced by the 

self-experiencing principle caitanya 

itself without the tripuṭī. This is what 

śruti declares that the jñānī enjoys all 

sense-pleasure simultaneously in the 

form of Brahman that is omniscient 

caitanya (Brahmaṇā vipaścitā).

iÉ¨uÉÌuÉSè oÉë¼ÃmÉåhÉ xÉuÉÉïlÉç MüÉqÉÉlÉç xÉWûÉvlÉÑiÉå |

CirÉåwÉÉåÅÌiÉvÉrÉÉå oÉë¼mÉëÉÎmiÉÃmÉÇ TüsÉÇ ́ ÉÑiÉqÉç ||29||

iÉ¨uÉÌuÉiÉç - Brahmajñānī oÉë¼ÃmÉåhÉ - 

in the form of Brahman that is 

omniscient caitanya xÉuÉÉïlÉç - all MüÉqÉÉlÉç - 

sense-pleasures xÉW û - together, 

simultaneously AvlÉÑiÉå - experiences CÌiÉ - 

so LwÉÈ - this (is) AÌiÉvÉrÉÈ - excellence (that 

the jñānī has in comparison with an 

ajñānī) (LiÉSè LuÉ - this itself) oÉë¼mÉëÉÎmiÉÃmÉÇ 

TüsÉqÉç - is the result in the form of gaining 

Brahman ´ÉÑiÉqÉç - told by the Upaniṣad – 

(29)

29. The Brahmajñānī in the form 

of Brahman that is omniscient caitanya 

experiences all  sense-pleasures 

simultaneously. This is the excellence 

(that the jñānī has in comparison with an 

ajñānī). (This itself) is the result in the 

form of gaining Brahman told by the 

Upaniṣad.

This is the conclusion of the 

answer to the question raised in the verse 

23. Whether the Brahmajñāna is gained 

or not can be verified from this result  

that in the experience of Brahmānanda 

all sense-pleasures are as good as 

fulfilled. Such a person has no more 

hankering for any sense-pleasures. The 

jñānī is full (pūrṇa). This vindicates   

that Brahmajñāna culminates in 

Brahmānubhava. That itself is the 

unique experience. Brahmānada is free 

from all upādhis including tripuṭī. 

Therefore the presence of even a single 

desire by fulfilment of which the person 

considers oneself to be happy shows that 

Brahmajñāna is still lacking. With this 

the explanation of the sūtra, ‘Brahmavid 

āpnoti param’ is over.

ADHYĀROPA 

(SUPERIMPOSITION) OF 

CREATION ON BRAHMAN

Now the super imposi t ion 

(adhyāropa) of Creation (jagat) on 

Brahman with its negation (apavāda) is 

going to be described to reveal the 

ānantyam (limitlessness) of Brahman 

and its ascertainment by the method of 
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xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉqÉ×crÉlÉliÉÍqÉiÉÏËUiÉqÉç |

iÉSÉlÉlirÉmÉëÍxÉSèkrÉjÉïÇ eÉaÉiMüÉUhÉiÉÉåcrÉiÉå ||30||

xÉÔ§ÉurÉÉZrÉÉlÉÂmÉÉrÉÉÇ GÍcÉ 

oÉë¼ AlÉliÉqÉç 

CÌiÉ DËUiÉqÉç 

iÉSÉlÉlirÉmÉëÍxÉSèkrÉjÉïÇ 

eÉaÉiMüÉUhÉiÉÉ 

EcrÉiÉå 

pañcakośa-viveka. The false (mithyā) 

jagat cannot limit its basis (adhiṣṭhāna) 

Brahman. To begin with, the connection 

of the sūtra and its commentary with the 

forthcoming portion is told.

xÉÔ§ÉurÉÉZrÉÉlÉÃmÉÉrÉÉqÉ×crÉlÉliÉÍqÉiÉÏËUiÉqÉç |

iÉSÉlÉlirÉmÉëÍxÉSèkrÉjÉïÇ eÉaÉiMüÉUhÉiÉÉåcrÉiÉå ||30||

xÉÔ§ÉurÉÉZrÉÉlÉÂmÉÉrÉÉÇ GÍcÉ - in the ṛk 

mantra in the form of an explanation of 

the sūtra (oÉë¼ - Brahman) AlÉliÉqÉç - is 

limitless CÌiÉ - so DËUiÉqÉç - was told 

iÉSÉlÉlirÉmÉëÍxÉSèkrÉjÉïÇ - to establish its (of 

Brahman) limitlessness (ānantyam) 

eÉaÉiMüÉUhÉiÉÉ - Brahman as the cause of 

jagat EcrÉiÉå - is told – (30)

30. It was told in the ṛk mantra in 

the form of an explanation of the sūtra 

(Brahmavid āpnoti param) that the 

Brahman is limitless. To establish its (of 

Brahman) limitlessness (ānantyam), 

Brahman as the cause of jagat is told.

Brahman was defined in the ṛk 

mantra as ‘satyam, jñānam, anantam’. It 

is not that difficult to know that Brahman 

is satya because it is changeless (avikārī) 

and indestructible (avināśī). Once it is 

known to be pratyagātmā, which is 

somewhat difficult to accomplish, it 

becomes clear that it is jñāna 

(knowledge principle). Compared to the 

knowing of these two, it is most difficult 

to know that Brahman is ananta 

(limitless). We know that all entities are 

rÉiÉç xÉirÉÇ oÉë¼MüÉåvÉÉZrÉaÉÑWûÉrÉÉÇ urÉÉåqÉlÉÉqÉMåü |

A¥ÉÉlÉå MüÉUhÉå aÉÔRûÇ iÉxqÉÉSÉMüÉvÉ EªiÉÈ ||31||

rÉiÉç MüÉåvÉÉZrÉaÉÑWûÉrÉÉÇ 

urÉÉåqÉlÉÉqÉMåü 

A¥ÉÉlÉå MüÉUhÉå 

aÉÔRûÇ 

xÉirÉÇ oÉë¼ 

iÉxqÉÉiÉç AÉMüÉvÉÈ EªiÉÈ 

limited by the deśa (space), kāla (time) 

and vastu (objects). So also to consider 

that Brahman is also an entity and 

therefore must be limited by these three 

is natural. Therefore the śruti establishes 

its ānantyam (limitlessness) whereby to 

know it as pratyagātmā (the innermost 

‘I’) and ānanda (happiness) principle 

becomes easy. Deśa, kāla and vastu are 

falsely superimposed on Brahman. 

Therefore they can never limit Brahman. 

The vārtikakāra Sureśvarācārya states 

the rule: ‘Kalpitena paricchedaḥ na hi 

akalpita-vastunaḥ’ (a falsely projected 

entity cannot limit the real one) 

(Taittirīyopaniṣad bhāṣyavārtikam, 

Brahmavall ī  1 -35).  Chāndogya 

vācārambhaṇa śruti (Ch.U.6-1-4 to 6, 

Ch.U.6-4-1 to 4) proves that any vikāra 

(effect) is mithyā in nature. Deśa, etc., 

are mithyā because vikāras they are. 

Therefore the śruti describes Brahman 

as jagatkāraṇam from ‘tasmād vā 

etasmād ākāśāḥ sambhūtaḥ’, etc. This 

phrase is now explained.

rÉiÉç xÉirÉÇ oÉë¼MüÉåvÉÉZrÉaÉÑWûÉrÉÉÇ urÉÉåqÉlÉÉqÉMåü |

A¥ÉÉlÉå MüÉUhÉå aÉÔRûÇ iÉxqÉÉSÉMüÉvÉ EªiÉÈ ||31||

rÉiÉç - whatever MüÉåvÉÉZrÉaÉÑWûÉrÉÉÇ - in 

the cave called five sheaths urÉÉåqÉlÉÉqÉMåü 

A¥ÉÉlÉå MüÉUhÉå - as well as in the cause of 

self-ignorance called vyoma aÉÔRûÇ - 

concealed xÉirÉÇ oÉë¼ - satyam Brahman 

iÉxqÉÉiÉç - from that AÉMüÉvÉÈ - space EªiÉÈ - is 

born – (31)
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31. From the satyam Brahman 

concealed in the cave called five sheaths 

as well as vyoma in the form of self-

ignorance, the space is born.

It was seen earlier (vs.14) that the 

five sheaths are called cave (guhā) 

because the knowledge of Brahman gets 

concealed at their level due to 

identification with them. In the context 

of that cave avyākṛta or self-ignorance 

was called ‘paramavyoma’ (exalted 

space distinct from elemental space) 

(vs.15). In the śruti statement the words 

tasmāt (from that) vā (as vai – certainly) 

etasmāt (from this) ātmanaḥ (from 

ātmā) reveal the identity of jīvātmā and 

Brahman as propounded in the 

Upaniṣads (indicated by vai – certainly). 

That (from tasmāt) refers to ‘tat’ word 

signifying Brahman which is parokṣa 

(presently remote in the realm of 

ignorance which can be known: only 

through śāstra) whereas ‘etat’ (from 

etasmāt) means jīvātmā, the ‘tvam’ word 

and it is self-evident. Thus ‘tat’ and 

‘tvam’ referred here as one and the same 

entity, reveal jīva – Brahma identity 

according to the mahāvākya ‘tat tvam 

asi’. The ablative cases used in both 

‘tasmāt’ and ‘etasmāt’ indicate 

ātmā/Brahman as the upādāna kāraṇa 

(material cause) of jagat. Even if it is 

said that ‘māyā’ is the ‘upādānakāraṇa’, 

it refers to Brahman only because māyā 

cannot exist independent of Brahman. 

This does not mean Brahman undergoes 

change (vikāra) to become jagat, but it 

just appears so without itself undergoing 

any change. Such Creation is called 

vivarta (different appearance without 

giving up one's true nature). It is just like 

a rope appearing as a snake or garland, 

etc. Jñānam Brahma being the only 

sentience (cit) entity in the entire 

cosmos, it serves as the nimitta kāraṇa 

(efficient cause) also of the jagat. Thus 

from the cit standpoint Brahman is 

nimitta kāraṇa of the jagat and it is 

material cause (upādāna-kāraṇa) from 

the standpoint of upādhi, māyā. That is 

why Brahman or Parameśvara 

(Brahman conditioned by māyā) is 

called abhinna-nimitta-upādāna-

kāraṇa (undifferentiated efficient and 

material cause) of the jagat. It is worth 

noting that the theories of Creation differ 

in many Upaniṣads, but not the fact that 

Brahman/Parameśvara is the cause of 

the jagat. The differing theories of 

Creation only point out that the jagat is 

false in nature. Those theories are only 

stop a gap explanations for the 

questioning intellects which want to 

know how, why and when of Creation 

until one has Brahmasākṣātkāra only to 

find out that never there was any 

Creation.

The further śruti portion, ‘ākāśāt 

vāyu’ onwards up to ‘annāt puruṣaḥ’ 

describes that from space (ākāśa) the air 
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ZÉÇ uÉÉruÉÎalÉeÉsÉÉåurÉÉåïwÉkrÉ³ÉSåWåûwÉÑ MüÉUhÉqÉç |

mÉÔuÉïÇ mÉÔuÉïÇ pÉuÉåiÉç MüÉrÉïÇ mÉUÇ mÉUÍqÉiÉÏ¤rÉiÉÉqÉç ||32||

ZÉÇ uÉÉrÉÑ AÎalÉ eÉsÉ EuÉÏï AÉåwÉÍkÉ A³É SåWåûwÉÑ 

mÉÔuÉïÇ mÉÔuÉïÇ 

MüÉUhÉÇ pÉuÉåiÉç 

mÉUÇ mÉUÇ 

MüÉrÉïÇ CÌiÉ D¤rÉiÉÉqÉç 

(vāyu), from air the fire (agni), from fire 

the water (āpaḥ), from water the earth 

(pṛthivī), from earth the vegetation 

(oṣadhayaḥ), from vegetation the food 

(annam), from food the body (puruṣaḥ). 

This is summarized in the next verse.

ZÉÇ uÉÉruÉÎalÉeÉsÉÉåurÉÉåïwÉkrÉ³ÉSåWåûwÉÑ MüÉUhÉqÉç |

mÉÔuÉïÇ mÉÔuÉïÇ pÉuÉåiÉç MüÉrÉïÇ mÉUÇ mÉUÍqÉiÉÏ¤rÉiÉÉqÉç ||32||

ZÉÇ uÉÉrÉÑ AÎalÉ eÉsÉ EuÉÏï AÉåwÉÍkÉ A³É SåWåûwÉÑ 

- in the space, air, fire, water, earth, 

vegetation and the body mÉÔuÉïÇ mÉÔuÉïÇ - the 

preceding one MüÉUhÉÇ - the cause pÉuÉåiÉç - 

happens to be mÉUÇ mÉUÇ - the succeeding one 

MüÉrÉïÇ - is the effect CÌiÉ D¤rÉiÉÉqÉç - (thus it) 

should be considered – (32)

32. The preceding one in the 

series of space, air, fire, water, earth, 

vegetation and the body happens to be 

the cause (of the succeeding one); the 

succeeding one is the effect (of the 

preceding one). Thus it should be 

considered.

The statements such as ‘from 

space the air is born’, etc., should not be 

taken literally as the actual space is the 

cause of air, etc. It means the Brahman 

conditioned by space is the cause of air 

because the space has no existence 

independent of Brahman. This rule 

applies to all the stages of Creation. 

Therefore Brahman alone is the cause at 

all the levels. The word ‘puruṣa’ in this 

Taittirīya śruti means the body and not 

the jīva. The jīva is not born. It is only an 

erroneous appearance of Brahman, as is 

the case with jagat and Iśvara. The 

mistaken snake is not born from the rope. 

It is only a delusive appearance.

The sequential cause (kāraṇa) 

and effect (kārya) relation from 

Brahman, space up to the body can 

provide a method of meditation wherein 

the effect is seen as nothing but its cause. 

Thus by reversing the process of 

Creation step by step in terms of 

knowledge, one can arrive at the ultimate 

source the Brahman. This is called 

Pañcīkaraṇa meditation. It is found in 

Paiṅgala, Kaṭharudra, Varāh Upaniṣads 

and Yogavāsiṣṭha (Yo.vā.Ni.Pu.128). 

Ādi Śaṅkarācārya has composed a small 

text ‘Pañcīkaraṇa’ describing this 

meditation*. In the beginning, to 

worship the all pervasive Parameśvara/ 

Brahman in an idol by continuing him 

(Parameśvara)  therein may be 

necessary. It is prescribed by the 

scriptures only. But one has to grow out 

of this to see the Parameśvara in and 

through the entire Creation and finally 

discover directly that there is Brahman 

only to the total exclusion of any other 

entity. For this the seeker has to know the 

superimposition (adhyāropa) only to 

refute (do apavāda) it later.

Earlier it was seen that nothing 

can be born from the non-dual 

* Vide ‘Om Based Meditation’ (Pañcīkaraṇa) by this commentator.
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ClSìÉå qÉÉrÉÉÍpÉUpÉuÉSè 

oÉWÒûÃmÉ CÌiÉ ´ÉÑiÉåÈ |

AÉxÉlÉç qÉÉÌrÉMüÃmÉÉÍhÉ 

ZÉÉSÏÌlÉ oÉë¼aÉÉÌlÉ ÌW ||33||

changeless Brahman. Yet, if it appears as 

if the jagat is born, it only implies that 

some power such as māyā in the form of 

ignorance projects the sṛṣṭi (Creation). 

This Upaniṣad has taken māyā for 

granted without telling it explicitly. To 

cater to those who follow the beaten path 

and therefore demand an evidence from 

the Vedas that the jagat is projected by 

the false māyā, the author quotes 

different śruti statements to this effect. It 

also proves that the created entities such 

as space, etc., which are the products of 

false māyā cannot be the real attributes 

of attributeless (nirvīśeṣa, nirguṇa) 

Brahman.

First the Bṛhadāraṇyakopniṣat 

statement is quoted. It says: (That 

Brahman) became manifold with respect 

to every upādhi of embodiment as their 

replica only to reveal its true nature. 

Indra (Brahman, Parameśvara) through 

māyā-powers (māyābhiḥ), (i.e. through 

the varieties of cognitions furnished by 

buddhi or because of identification with 

various bodies having different names 

and forms) appears to be many (but not 

in reality) in spite of itself being nothing 

but knowledge principle all along 

(Bṛ.U.2-5-19). This statement is told 

now summarily.

ClSìÉå qÉÉrÉÉÍpÉUpÉuÉSè 

oÉWÒûÃmÉ CÌiÉ ´ÉÑiÉåÈ |

AÉxÉlÉç qÉÉÌrÉMüÃmÉÉÍhÉ 

ZÉÉSÏÌlÉ oÉë¼aÉÉÌlÉ ÌW ||33||

ClSìÈ 

qÉÉrÉÉÍpÉÈ oÉWÒûÃmÉÈ 

ApÉuÉiÉç 

CÌiÉ ́ ÉÑiÉåÈ 

oÉë¼aÉÉÌlÉ ÌW 

ZÉÉSÏÌlÉ 

qÉÉÌrÉMüÃmÉÉÍhÉ 

AÉxÉlÉç 

ClSìÈ 

qÉÉrÉÉÍpÉÈ - through māyā-powers oÉWÒûÃmÉÈ - 

many forms ApÉuÉiÉç - became, assumes 

CÌiÉ ́ ÉÑiÉåÈ - because of this śruti statement 

oÉë¼aÉÉÌlÉ - appearing in Brahman ÌW - so it 

is well-known in the śruti ZÉÉSÏÌlÉ - space, 

etc. qÉÉÌrÉMüÃmÉÉÍhÉ - forms produced by 

māyā AÉxÉlÉç - were there – (33)

33. Because of the śruti statement 

that Parameśvara/ Brahman through 

māyā-power assumes many forms, it is 

well-known that therein (in Brahman) 

space, etc., are the forms produced by 

māyā.

The  name Indraḥ  means  

Parameśvara or Brahman as described 

in the Aitareyopaniṣad (1-3-14) and not 

Devendra, the King of devas (deities). 

Since the cause māyā is false (mithyā) its 

product (effect) the entire jagat also is 

equally false. This is well-known in the 

Upaniṣads though the ignorant people 

take the jagat to be real.

The Bṛhadāraṇyaka śruti uses 

the phrase ‘māyābhiḥ’ in the plural 

sense. This raises two questions. Are 

there māyās more than one? If not, how 

can one māyā accomplish innumerable 

effects (kāryas)? The answer is given to 

both the questions taking recourse to 

Śvetāśvatara Upaniṣad (Śv.U.6-8). One 

and the same māyā has potential to 

accomplish many and varied effects. 

- Parameśvara, Brahman 



xÉirÉxrÉ 

oÉë¼ÃmÉiuÉÉcNû£åüUlÉ×iÉiÉÉåÍcÉiÉÉ |

ÌlÉxiÉ¨uÉÉ pÉÉxÉiÉå rÉÉxÉÉæ 

qÉÉrÉÉ xrÉÉÌSlSìeÉÉsÉuÉiÉç ||35||

manifoldness (vividhatā) of māyā can be 

considered in different ways. It operates 

as āvaraṇa-śakti which veils the 

knowledge of Brahman and thereafter 

functions as vikṣepa-śakti, the projecting 

power that creates the jagat. Or one who 

operates as the power of knowledge 

(jñāna-śakti), desire (icchā-śakti) and 

action (kriyā-śakti). Or it serves as the 

cause of the birth (utpatti), sustenance 

(sthiti) and destruction (laya) of this 

jagat, the very nature of whose genesis 

(racanā) is inconceivable (acintya) to 

the mind.

Māyā is vikārī (changing) in 

nature because it produces the jagat 

besides operating in manifold ways. 

Therefore it has to be distinct from 

satyam (avikārī) Brahman having false 

(anṛta) nature and not a real entity 

(vastu). If it were real, it will cast vastu-

paricchinnatā to anantam (limitless) 

Brahman. This is not possible because 

anantam Brahman has no real entity 

other than itself which can possibly 

attribute to it the vastu-paricchinnatā. 

Thus māyā has to be necessarily anṛta 

(false). This fact is now brought to our 

notice and the nature of māyā is 

explained.

xÉirÉxrÉ 

oÉë¼ÃmÉiuÉÉcNû£åüUlÉ×iÉiÉÉåÍcÉiÉÉ |

ÌlÉxiÉ¨uÉÉ pÉÉxÉiÉå rÉÉxÉÉæ 

qÉÉrÉÉ xrÉÉÌSlSìeÉÉsÉuÉiÉç ||35||

149

mÉUÉxrÉ vÉÌ£üÌuÉïÌuÉkÉåirÉåuÉÇ 

´ÉÑirÉliÉUåUhÉÉiÉç |

ÌuÉÌuÉkÉÉ oÉë¼hÉÈ vÉÌ£üÈ 

xÉÉ cÉ qÉÉrÉÉlÉ×iÉiuÉiÉÈ ||34||

AxrÉ 

mÉUÉ vÉÌ£üÈ 

ÌuÉÌuÉkÉÉ CÌiÉ LuÉÇ 

´ÉÑirÉliÉUåUhÉÉiÉç 

rÉÉ 

oÉë¼hÉÈ ÌuÉÌuÉkÉÉ 

vÉÌ£üÈ AuÉaÉqrÉiÉå 

xÉÉ cÉ qÉÉrÉÉ 

MÑüiÉÈ 

AlÉ×iÉiuÉiÉÈ 

Therefore the phrase specifying māyā in 

the plural sense is appropriate.

mÉUÉxrÉ vÉÌ£üÌuÉïÌuÉkÉåirÉåuÉÇ 

´ÉÑirÉliÉUåUhÉÉiÉç |

ÌuÉÌuÉkÉÉ oÉë¼hÉÈ vÉÌ£üÈ 

xÉÉ cÉ qÉÉrÉÉlÉ×iÉiuÉiÉÈ ||34||

AxrÉ - of this (Paramātmā / 

Brahman) mÉUÉ - most exalted vÉÌ£üÈ - 

power ÌuÉÌuÉkÉÉ - manifold CÌiÉ LuÉÇ - so 

´ÉÑirÉliÉUåUhÉÉiÉç - because it is said (so) in 

another śruti (viz. Śv.U.6-8) (rÉÉ - the 

one) oÉë¼hÉÈ - of Brahman ÌuÉÌuÉkÉÉ - 

manifold vÉÌ£üÈ - power (AuÉaÉqrÉiÉå - is 

known) xÉÉ cÉ - and that (power) qÉÉrÉÉ - is 

māyā, an illusion of magic, trick (MÑüiÉÈ - 

how come?) AlÉ×iÉiuÉiÉÈ - because it is false 

– (34)

34. The most exalted power of 

Brahman is manifold. So it is said in the 

Śvetāśvatara śruti (Śv.U.6-8). This 

manifold power of Brahman called māyā 

is like the illusion of magic because it is 

false.

‘Asya’ (of this) refers to Brahman 

(Paramātmā, Maheśa, Deva). The word 

māyā also means deceit, fraud, trick, 

jugglery or an illusion of magic. 

Therefore the name of this power as 

māyā gets justified because it deludes all 

by presenting Brahman as the jagat 

which is next to impossible. It is parā 

(superior) to space, etc., the created jagat 

because of being their cause. The 
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35. The false nature of māyā-śakti 

(power of Brahman) is justifiable 

(proper) because the true nature of 

Brahman is satya. The entity that has no 

reality or which is really non-existent 

(and yet) appears to be there is māyā. It is 

like the magical play.
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xÉirÉxrÉ oÉë¼ÃmÉiuÉÉiÉç 

vÉ£åüÈ 

AlÉ×iÉiÉÉ 

EÍcÉiÉÉ rÉÉ 

ÌlÉxiÉ¨uÉÉ 

pÉÉxÉiÉå 

AxÉÉæ qÉÉrÉÉ xrÉÉiÉç 

ClSìeÉÉsÉuÉiÉç 

xÉirÉxrÉ oÉë¼ÃmÉiuÉÉiÉç 

is the true nature of Brahman vÉ£åüÈ - of 

māyā-śakti (power of Brahman) AlÉ×iÉiÉÉ - 

falsity EÍcÉiÉÉ - is proper, justifiable rÉÉ - 

the one that is ÌlÉxiÉ¨uÉÉ - without reality, 

really non-existent pÉÉxÉiÉå - appears to be 

there AxÉÉæ - that entity qÉÉrÉÉ xrÉÉiÉç - is māyā 

ClSìeÉÉsÉuÉiÉç - like the magical play – (35)

- because satya 

Any power (śakti) is only to be inferred from its effects, (i.e. kāryānumeyā). A 

power cannot be known before its effect is seen. It has no real existence (nistatvā). If 

māyā the power (śakti) of Brahman were satyam (real) like Brahman itself, it should 

not end. But māyā ends in Brahmasākaṣātkāra. A power (śakti) and the entity to 

whom the power belongs, (i.e. śaktimān) cannot be said to be either identical or 

distinct. For example, fire itself is not its power to burn or vice versa. Even if the fire 

continues to be there its power to burn can be obstructed by some maṇi (specific 

stone), mantra (some incantation) or auṣadha (specific herbs). Therefore they are not 

identical because of being separate entities. If they are distinct we cannot relate the 

burning power to fire by nature. Another aspect to be considered is whether the śakti is 

distinct from śaktimān. Is the śakti totally non-existent (śūnyam) or real? It cannot be 

śūnyam in which case there can be no effect (kārya) of śakti which is not true. It 

cannot be some real entity totally distinct from śaktimān because śakti inheres in the 

śaktimān like the power to burn in the fire. That is why we say that śakti belongs to 

śaktimān. Thus śakti is inexplicable (anirvacanīya) being neither real (sat) nor non-

existent (asat). Māyā the śakti of Brahman also is inexplicable and therefore mithyā 

(false) (P.2-47 to 49).

In the world that which exists always and never ends is called sat. That which 

appears to be there but ends is asatya. Further whatever that is never perceived being 

totally non-existent is asat or tuccham such as the horn of a rabbit. Māyā does not 

continue after Brahmajñāna. Therefore it is not sat. But it is not totally non-existent 

for the jīva before jñāna because its effect the jagat is perceived in the realm of 

ignorance and so the existence of māyā can be inferred. Thus māyā is neither ever-

existent (sat) nor totally non-existent (asat). Sat and asat being totally opposed to 

each other, māyā cannot be both simultaneously. Therefore it cannot be defined either 

as sat or asat or having both the features. This shows that māyā is inexplicable 



(anirvacanīyā). Māyā cannot be totally different from Brahman because in that case 

all the śruti statements which describe Brahman as non-dual will go wrong. If it is 

identical with Brahman it cannot be destroyed since Brahman is indestructible. To be 

different and identical simultaneously is opposed to each other. So it is not possible. 

Thus it cannot be described as identical with or distinct from Brahman or 

simultaneously related as identical and distinct. Māyā is anādi (unborn, 

beginningless). Therefore it should be niravayava (without parts or aṅga). If it has 

parts (sāvayava) it will be something that is born which is not true. But if it is 

niravayava, it cannot produce the jagat because of being nirvikārī (changeless). 

Being with parts and without parts simultaneously is opposed to each other. Māyā 

cannot have such nature. Thus from all these standpoints māyā is inexplicable. This 

shows that its nature itself is a great wonder (Vi.Cu.109).

Māyā is postulated to explain the vividly experienced phenomenon of jagat 

which actually can never be born from Brahman. The concern of mumukṣus should 

not be in trying to know what the māyā is. On the contrary they should direct their all 

efforts to end that delusive entity by gaining aparokṣa Brahmajñāna 

/Brahmasākṣātkāra. The māyā (not in the sense of tricks but casting of spell) wielded 

by a magician can only be inferred, but can never be known. But māyā can be known 

directly (aparokṣatayā) as ignorance of oneself, (i.e. avidyā) though we may not 

know it to be so. Avidyā and māyā are not different though at places some ācāryas 

have presented them separately because it helps to make the mumukṣus understand 

clearly besides it can readily provide answers to certain questions. Therefore the 

effort must be to end avidyā by Brahmavidyā and there is no separate attempt needed 

to end the māyā.

As described earlier the jagat 

originated from Brahman and so it is the 

effect (kārya) of Brahman. Then how 

can it be known that this jagat is effect of 

māyā? This is answered by pointing out 

the māyā to be pariṇāmī-kāraṇa (the 

cause that gets transformed) of prapañca 

(jagat) whereas Brahman serves as 

vivarta-upādānam (the material cause 

that never transforms itself) and the 
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qÉÉrÉÉrÉÉ ÌuÉÌuÉkÉiuÉålÉ iÉxrÉÉÈ MüÉrÉåïwÉÑ ZÉÉÌSwÉÑ |

lÉÉqÉÃmÉåwuÉlÉåMüiuÉÇ pÉÉirÉlrÉÉålrÉÌuÉsÉ¤ÉhÉqÉç ||36||

qÉÉrÉÉrÉÉÈ ÌuÉÌuÉkÉiuÉålÉ 

adhiṣṭhānam (basis) of jagat. From the 

space to the body that are created have 

both false multifaceted māyā and the 

basis Brahman. By showing this the 

satya nature of Brahman is asserted in 

the next four verses.

qÉÉrÉÉrÉÉ ÌuÉÌuÉkÉiuÉålÉ iÉxrÉÉÈ MüÉrÉåïwÉÑ ZÉÉÌSwÉÑ |

lÉÉqÉÃmÉåwuÉlÉåMüiuÉÇ pÉÉirÉlrÉÉålrÉÌuÉsÉ¤ÉhÉqÉç ||36||

qÉÉrÉÉrÉÉÈ ÌuÉÌuÉkÉiuÉålÉ - because of the 
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iÉxrÉÉÈ MüÉrÉåïwÉÑ 

ZÉÉÌSwÉÑ lÉÉqÉÃmÉåwÉÑ 

AlrÉÉålrÉÌuÉsÉ¤ÉhÉqÉç 

AlÉåMüiuÉqÉç 

pÉÉÌiÉ

manifoldness of māyā  - in its 

effects ZÉÉÌSwÉÑ - such as space, etc. lÉÉqÉÃmÉåwÉÑ 

- in the form of all names and forms 

AlrÉÉålrÉÌuÉsÉ¤ÉhÉqÉç - mutually distinct from 

one another AlÉåMüiuÉqÉç - diversity, 

manyness pÉÉÌiÉ - appears – (36)

36. Because of the manifoldness 

of māyā, in its effects such as space, etc., 

in the form of all names and forms, there 

appears (also) a diversity (or manyness) 

mutually distinct from one another.

The manifoldness of māyā was 

mentioned in the verse 34. In this verse 

the diversity that is found in the world is 

shown as the effect of manifold nature of 

māyā. Thereby māyā inheres in the  

jagat as its cause becomes clear. The 

phrase ‘nāma-rūpa’ (name/word and 

form) encompasses the entire jagat. 

Everything is described in terms of 

words. The word ‘rūpa’ (form) does not 

mean only the visual forms but it 

includes in itself all the specific   

features by which a thing is described. 

For example, the ‘sound’, the unique   

feature of ākāśa (space) or its 

‘accommodativeness’ is its form. All the 

things in the jagat are mutually distinct 

from one another. They are diverse and 

varied.

I n  s p i t e  o f  m a n y  a n d  

variegatedness of effects in terms of 

iÉxrÉÉÈ MüÉrÉåïwÉÑ 
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pÉÉÌiÉ xÉuÉåïwÉÑ xÉirÉiuÉqÉåMüÇ rÉSè oÉë¼aÉÇ ÌWû iÉiÉç |

xÉuÉÉïÍkÉ¸ÉlÉkÉqÉïiuÉÉiÉç iÉixÉuÉï§ÉÉlÉÑaÉcNûÌiÉ ||37||

xÉuÉåïwÉÑ 

rÉiÉç xÉirÉiuÉqÉç 

pÉÉÌiÉ 

iÉiÉç LMüqÉç ÌWû 

oÉë¼aÉqÉç 

iÉiÉç 

xÉuÉÉïÍkÉ¸ÉlÉkÉqÉïiuÉÉiÉç 

xÉuÉï§É 

AlÉÑaÉcNûÌiÉ 

created jagat the one common 

denominator in them cognized as ‘is’ 

(san) reveals the satyatvam (existence) 

which pertains to the basis (adhiṣṭhāna), 

the Brahman. This ‘sat’ (existence) 

aspect as adhiṣṭhāna is one and the same 

for all distinct effects having different 

names and forms that abide in the jagat. 

Brahman as adhiṣṭhāna of jagat is now 

shown.

pÉÉÌiÉ xÉuÉåïwÉÑ xÉirÉiuÉqÉåMüÇ rÉSè oÉë¼aÉÇ ÌWû iÉiÉç |

xÉuÉÉïÍkÉ¸ÉlÉkÉqÉïiuÉÉiÉç iÉixÉuÉï§ÉÉlÉÑaÉcNûÌiÉ ||37||

xÉuÉåïwÉÑ  in all the effects (kāryas) 

such as space, etc., in the form of all 

names and forms rÉiÉç - whatever xÉirÉiuÉqÉç - 

sat (existence) aspect pÉÉÌiÉ - is 

experienced iÉiÉç LMüqÉç - that one ÌWû - 

certainly oÉë¼aÉqÉç - belongs to the nature of 

Brahman iÉiÉç - that sat (existence) aspect 

xÉuÉÉïÍkÉ¸ÉlÉkÉqÉïiuÉÉiÉç - because of being of the 

nature of Brahman which is the basis of 

everything xÉuÉï§É - in all the effects (called 

jagat) AlÉÑaÉcNûÌiÉ - inheres – (37)

37. Whatever sat (existence) 

aspect is experienced (as ‘is’) in all the 

effects (kāryas) such as space, etc., in the 

form of all names and forms, certainly 

that sat (existence) aspect because of 

being of the nature of Brahman which is 

the basis of everything inheres in all the 

effects (kāryas) (called jagat).

-



xÉmÉïkÉÉUÉShQûqÉÉsÉÉ UeeuÉÉÇ rÉÉÈ mÉËUMüÎsmÉiÉÉÈ |

LiÉÉxÉÑ UeeÉÑaÉÇ SæbrÉïÇ xÉuÉÉïxuÉlÉÑaÉiÉÇ rÉjÉÉ ||38||

rÉÉÈ xÉmÉï kÉÉUÉ ShQû qÉÉsÉÉÈ 

UeeuÉÉÇ mÉËUMüÎsmÉiÉÉÈ 

LiÉÉxÉÑ xÉuÉÉïxÉÑ 

AlÉÑaÉiÉÇ SæbrÉïÇ 

rÉjÉÉ UeeÉÑaÉÇ 

The feature of the basis  

(adhiṣṭhāna-dharma) appears in the 

adhyasta jagat is demonstrated with an 

illustration.

xÉmÉïkÉÉUÉShQûqÉÉsÉÉ UeeuÉÉÇ rÉÉÈ mÉËUMüÎsmÉiÉÉÈ |

LiÉÉxÉÑ UeeÉÑaÉÇ SæbrÉïÇ xÉuÉÉïxuÉlÉÑaÉiÉÇ rÉjÉÉ ||38||

rÉÉÈ  those xÉmÉï-kÉÉUÉ-ShQû-qÉÉsÉÉÈ - 

such as snake, small stream of water, 

stick, garland UeeuÉÉÇ - in a rope mÉËUMüÎsmÉiÉÉÈ 

- are entirely imagined LiÉÉxÉÑ xÉuÉÉïxÉÑ - in all 

these AlÉÑaÉiÉÇ - the inherent SæbrÉïÇ - length 

rÉjÉÉ - just as UeeÉÑaÉÇ - belongs to the rope – 

(38)

38. Consider the entirely 

imagined (superimposed) entities such 

as snake, small stream of water, stick or a 

garland in a piece of rope. Just as the 

-
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In our all experiences such as ‘pot is’, ‘cloth is’, ‘tree is’, etc., the feature of ‘is-

ness’, the sat (existence) aspect, belongs to the nature of Brahman. It is also referred 

to as the dharma (feature) of adhiṣṭhāna (basis) of everything, viz. Brahman. The 

nāma, rūpa (names and forms) such as ‘pot’, ‘cloth’, ‘tree’, etc., are effects of māyā 

which manifests in diverse ways. This shows both Brahman and māyā as the cause of 

jagat. Here jagat having names and forms is called adhyasta (superimposed). Its 

basis Brahman, is adhiṣṭhāna whereas sat (existence) is referred to as the dharma 

(feature) of adhiṣṭhāna (Brahman). That which is truly non-existent, but is 

experienced as existent is adhyasta. The entity by whose direct knowledge the 

adhyasta is discovered to be non-existent in three periods of time is called 

adhiṣṭhāna. That aspect which is experienced in the cognition of adhyasta and also in 

the experience of adhiṣṭhāna is called adhiṣṭhāna-dharma. At places it is also called 

‘ādhāra’ (support). But mere experience of adhiṣṭhāna-dharma in the adhyasta 

cannot sublate (show as never existent in reality) it. The direct knowledge of 

adhiṣṭhāna alone can end the adhyasta. Thus it becomes clear that Brahman 

conditioned by māyā is the cause of jagat.

urÉÉåqÉÉ±É SåWûmÉrÉïliÉÉÈ xÉirÉå oÉë¼ÍhÉ MüÎsmÉiÉÉÈ |

xÉuÉåïwuÉlÉÑaÉiÉÇ oÉë¼ xÉirÉiuÉÇ iÉxrÉ xÉÑÎxjÉiÉqÉç ||39||

urÉÉåqÉÉ±ÉÈ 

SåWûmÉrÉïliÉÉÈ xÉirÉå 

oÉë¼ÍhÉ 

MüÎsmÉiÉÉÈ 

AiÉÈ xÉuÉåïwÉÑ 

oÉë¼ AlÉÑaÉiÉqÉç 

iÉxrÉ xÉirÉiuÉÇ 

MüÉrÉïmÉëmÉgcÉå mÉëiÉÏrÉiÉå 

CÌiÉ xÉÑÎxjÉiÉqÉç 

inherent length in all of them belongs to 

the rope (similarly what is told in the 

next verse holds good).

urÉÉåqÉÉ±É SåWûmÉrÉïliÉÉÈ xÉirÉå oÉë¼ÍhÉ MüÎsmÉiÉÉÈ |

xÉuÉåïwuÉlÉÑaÉiÉÇ oÉë¼ xÉirÉiuÉÇ iÉxrÉ xÉÑÎxjÉiÉqÉç ||39||

urÉÉåqÉÉ±ÉÈ - beginning from space 

SåWûmÉrÉïliÉÉÈ - ending with the body xÉirÉå 

oÉë¼ÍhÉ - in the ever-existent Brahman 

MüÎsmÉiÉÉÈ - are falsely projected 

(imagined) (AiÉÈ - therefore) xÉuÉåïwÉÑ - in the 

entire kārya-jagat oÉë¼ - Brahman AlÉÑaÉiÉqÉç 

- inheres iÉxrÉ xÉirÉiuÉÇ - (thereby) its (of 

Brahman) existence aspect (only) 

(MüÉrÉïmÉëmÉgcÉå  mÉëiÉÏrÉiÉå - is experienced in the 

kārya-jagat) (CÌiÉ) xÉÑÎxjÉiÉqÉç - so this fact is 

well-established – (39)
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39. (According to what was told 

in the earlier verse) the jagat comprising 

the entities ranging from space to the 

body is falsely projected (imagined) in 

When a rope is mistaken as a snake, stick, garland, etc., the length of the rope is 

perceived in all those superimposed entities. Similarly the sat (existence) aspect of 

Brahman is experienced in and through the entire jagat or saṃsāra. ‘Parikalpitaḥ’ 

means a given entity is entirely mistaken to be another entity. It is called 

svarūpādhyāsa (superimposition in terms of nature). A rope being mistaken as a 

snake is an example of svarūpādhyāsa. But the length of the rope seen in the mistaken 

snake is a saṃsargādhyāsa – superimposition by association. The svarūpādhyāsa 

ends only when it is known for certain that the superimposed entity is never there on 

knowing its basis. As for the superimposition by association (saṃsargādhyāsa), it can 

end when it is known that the superimposed feature belongs to the basis and it is not a 

feature of the superimposed entity. For example, the length of the mistaken snake 

belongs to its basis rope and it is not the nature of the snake. The length is not false, but 

true because it belongs to the basis rope. The notion that the length is the true feature 

of mistaken snake is wrong. It is an adhyāsa.

The above facts can be seen now in the case of jagat beginning from space to 

the body. Though the Taittirīyopaniṣad has described sṛṣṭi (jagat) from space to the 

body, it applies to the entire saṃsāra. The satyatā or sat (existence) aspect belonging 

to jagat is not false by its nature. But the notion that the sat aspect belongs to the jagat 

as its nature is false. It belongs to Brahman and attributing it to the jagat is wrong or a 

superimposition. The ‘sat’ (existence or ‘is-ness’ aspect) that is the true nature of 

Brahman being superimposed on the jagat is the case of saṃsargādhyāsa. Everything 

in the saṃsāra appears to be existent because the sat (existence) nature of Brahman is 

superimposed on them.

The word ‘kalpita’ (imagined) used in the verse 39 is not to be mistaken as all 

jīvas came together and imagined the jagat. In fact the jīva itself is a product of 

adhyāsa. The adhyāsa or delusion projected by ignorance is also called ‘kalpanā’ 

(imagination). No doubt the ignorance of the adhiṣṭhāna is necessary for the 

phenomenon of adhyāsa. But its total ignorance cannot project adhyāsa. If the rope is 

not at all seen there is no occasion for mistaking it as a snake, etc. Something long and 

tubular lying down is seen but it is not known as a rope. That leads to adhyāsa. 

the ever-existent Brahman. Thereby the 

existence (sat) aspect of Brahman itself 

is experienced in the kārya-jagat (as 

‘is’). So this fact is well-established.
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Similarly Brahman (caitanya principle) is not known in reality. Yet, all know that 

some sentient entity called ‘I’ is there and it is directly experienced as ‘I am’. Thus a 

partial or superficial knowledge of the basis (adhiṣṭhāna) is necessary for adhyāsa. 

Another requirement for adhyāsa is some impressions (saṃskāras) of what is 

adhyasta (superimposed). Unless some impression about the snake is there, the same 

will not be projected on a rope. As for saṃsāra which is a beginingless flow, the 

impressions of its past experiences are always available.

Thus the illustration of a rope being mistaken as snake, etc., demonstrates that 

Brahman is satya (the ever-existent principle) whereas the jagat comprising name 

and forms is false in nature. The existence experienced in the jagat belongs to 

Brahman and not to the jagat. The superimposition (adhyāropa) of Creation on 

Brahman begun from the verse 30 is concluded by disclosing the purpose of 

adhyāropa-apavāda-prakriyā. A  prakriyā in Vedānta is a methodology of teaching 

to reveal Brahman in its true nirupādhika nature.

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ ÌlÉwmÉëmÉgcÉÇ mÉëmÉgcrÉiÉå |

CÌiÉ lrÉÉrÉålÉ SåWûÉliÉÈ AÉUÉåmÉÈ ZÉÉÌSUÏËUiÉÈ ||40||

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉqÉç 

ÌlÉwmÉëmÉgcÉÇ oÉë¼

mÉëmÉgcrÉiÉå CÌiÉ lrÉÉrÉålÉ 

ZÉÉÌSÈ 

SåWûÉliÉÈ 

AÉUÉåmÉÈ 

DËUiÉÈ 

APAVĀDA  (REFUTATION)  OF 

CREATION

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉÇ ÌlÉwmÉëmÉgcÉÇ mÉëmÉgcrÉiÉå |

CÌiÉ lrÉÉrÉålÉ SåWûÉliÉÈ AÉUÉåmÉÈ ZÉÉÌSUÏËUiÉÈ ||40||

AkrÉÉUÉåmÉÉmÉuÉÉSÉprÉÉqÉç 

of superimposition of Creation and its 

refutation ÌlÉwmÉëmÉgcÉÇ (oÉë¼) - the Brahman 

free from Creation (prapañca, jagat) 

mÉëmÉgcrÉiÉå - is elaborated CÌiÉ lrÉÉrÉålÉ - in 

accordance with this method ZÉÉÌSÈ - 

beginning with space SåWûÉliÉÈ - ending 

with the body AÉUÉåmÉÈ - superimposition 

DËUiÉÈ - was told – (40)

40. In accordance with the 

method of elaborating the Brahman free 

from Creation by superimposition and 

its refutation, the superimposition was 

told from space to the body.

- by the method 

We face the problem of saṃsāra 

in terms of joys, sorrows and 

transmigration because of jagat. In 

reality this jagat is a delusion and false. 

It is not there at all at any times in our true 

nature Brahman. Then the question is 

how does it appear to be there all along? 

Therefore this phenomenon needs to be 

explained. The process of explaining this 

step by step to show its delusive nature is 

adhyāropa. Unless this is clearly 

understood, its termination called 

apavāda to know Brahman directly free 

from prapañca (jagat) is not possible. 

So far the śruti has described the process 

of adhyāropa.

Now starts the inquiry, called 

śravaṇa in Vedāntic terminology, to 

refute or do apavādā of adhyasta jagat 

to reveal Brahman wherein there is not 
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even a trace of superimposed jagat 

including avidyā. The Upaniṣad begins 

the apavāda by having recourse to 

pañcakośa-viveka. This method can be 

best explained by śākhācandra nyāya - 

the method of showing the crescent with 

the help of a branch of a tree. It is 

difficult to point out directly the crescent 

in the sky on the second day of the bright 

fortnight when the sunlight is still 

present. To direct the gaze towards the 

crescent a specific branch of a tree is 

used. The eyes of the viewer, the tip of 

the branch and the crescent have to be in 

one straight line. First the gaze is 

directed and fixed at the tip of such a 

branch. Then the tip is discarded 

extending the gaze yonder to the 

crescent. Similarly the notion of ‘I’ness 

is shifted from annamaya-kośa in 

succession to ānandamayakośa only to 

get the buddhi absorbed in its basis, 

Brahman, by discarding all the earlier ‘I’ 

notions born of identification with those 

kośas. Otherwise it is not possible for the 

mind with all the earlier preoccupations 

to get absorbed in Brahman at once. The 

author here adds figuratively the near 

dear ones as another kośa to remove the 

identification and preoccupations with 

them. The Upaniṣad also enjoins 

upāsanās in the form of a pakṣi (imagery 

of a bird) at all the five sheaths. This 

enables to develop cittaikāgratā - single 

pointedness of the mind/buddhi. It is 

AjÉÉmÉuÉÉSÉå eÉaÉiÉÈ MüjrÉiÉå oÉë¼oÉÑ®rÉå |

iÉ§ÉÉSÉæ mÉÑ§ÉÍqÉ§ÉÉÌSlÉÑ¨rÉæ SåWûÉiqÉiÉÉåcrÉiÉå ||41||

AjÉ 

oÉë¼oÉÑ®rÉå 

eÉaÉiÉÈ 

AmÉuÉÉSÈ MüjrÉiÉå 

iÉ§É AÉSÉæ 

mÉÑ§ÉÍqÉ§ÉÉÌSlÉÑ¨rÉæ 

SåWûÉiqÉiÉÉ EcrÉiÉå 

essential to gain Brahmajñāna. This 

pañcakośa-viveka is one of the methods 

to know the Brahman described as 

concealed in the guhā (cave) of five 

sheaths. After the ānandamaya kośa 

there being no other interior kośa, the 

Upaniṣad clarifies certain related  

doubts by posing the questions as 

‘anupraśnāḥ’. Now the topic of apavāda 

is introduced.

AjÉÉmÉuÉÉSÉå eÉaÉiÉÈ MüjrÉiÉå oÉë¼oÉÑ®rÉå |

iÉ§ÉÉSÉæ mÉÑ§ÉÍqÉ§ÉÉÌSlÉÑ¨rÉæ SåWûÉiqÉiÉÉåcrÉiÉå ||41||

AjÉ - after (describing the 

adhyāropa) oÉë¼oÉÑ®rÉå - to gain the 

knowledge of non-dual Brahman eÉaÉiÉÈ - 

of jagat AmÉuÉÉSÈ - refutation MüjrÉiÉå - is 

described iÉ§É - while doing apavāda AÉSÉæ 

- in the beginning mÉÑ§ÉÍqÉ§ÉÉÌSlÉÑ¨rÉæ - to 

remove the ‘I’ notions in the near and 

dear ones such as the son, friend, etc. 

SåWûÉiqÉiÉÉ - physical body as ātmā (‘I’) EcrÉiÉå 

- is told (as a temporary arrangement) – 

(41)

41. After (describing the 

adhyāropa) refutation of jagat is 

described to gain the knowledge of non-

dual Brahman. While doing so, the 

physical body as ātmā (‘I’) is told (as a 

temporary arrangement) to remove the 

‘I’ notions in the near and dear ones such 

as the son, friend, etc.



157

Apavāda is the process of setting right the erroneous vision produced by 

adhyāropa. Different definitions of apavāda are found taking into account the 

different aspects of the result produced by adhyāropa. In the Brahmasūtrabhāṣya 

(Br.Sū.Bh.3-3-9) we find: ‘When there is an erroneous knowledge of an entity, its true 

knowledge born later ends the former wrong notion. That is apavāda’. For example, 

the wrong concept of quarters born of perplexity ends by their correct knowledge. ‘To 

know that the effect (kārya) is not distinct from the cause (kāraṇa) is apavāda’ 

(Laghuvāsudeva-mananam). ‘Knowing the avastu (mistaken entity) to be nothing 

but vastu (actual entity) is apavāda’ (Vedāntasāra).

The word ‘atha’ means thereafter 

in the sense ‘after describing the 

adhyāropa’. Without knowing it, the 

apavāda is not possible. Adhyāropa of 

anātma-jagat and its consequent 

presence and cognition obstructs the 

direct knowledge or experience of our 

true nature ātmā/Brahman that is 

paramānanda and totally free from the 

sorrows of saṃsāra. Even the least pre-

occupation of our mind in the jagat 

denies the knowledge of Brahman. That 

is why the vairāgya has a role to play. 

Modernists may accuse Vedānta as anti-

jagat. It is not so. Vedānta is against the 

inherent nature of jagat which breeds 

perpetual sorrows. It is against the 

cheating that the jagat does by 

presenting itself as real. It needs a mature 

mind with unbiased assessment of jagat 

to diagnose these two drawbacks. A 

mind steeped in sensualism however 

intelligent and scientific it may be, 

cannot discover the defects inherent in 

the jagat. Vedānta addresses to the 

mature mind. To those who do not have 

AÉiqÉÉ uÉæ mÉÑ§ÉlÉÉqÉÉxÉÏirÉåuÉqÉÉiqÉiuÉÌuÉpÉëqÉÈ |

sÉÉæÌMüMüÉåÅlÉÔ±iÉå mÉÑ§Éå ́ ÉÑirÉÉ rÉÑÌ£ü¶É ÌuÉ±iÉå||42||

mÉÑ§Éå sÉÉæÌMüMüÈ 

AÉiqÉiuÉ ÌuÉpÉëqÉÈ 

such a mind, but are steeped in sense-

pleasures only, the Vedas do recommend 

various means of fulfilling dhārmika 

desires in such a way that in due course 

of time (which may span over many 

lives) they develop maturity and turn to 

Vedānta for the final solution to get past 

the saṃsāra. The choice to solve the 

problem of saṃsāra now or later is left to 

the discretion of an individual. But there 

is no other shortcut method to escape 

saṃsāra than to know. directly one's true 

nature (ātmā/Brahman).

APAVĀDA – ‘I’ NOTION IN SON, 

ETC.

Does anyone identify with near 

and dear ones such as sons, etc., as ‘I’? 

Why should the śruti advise us to give up 

‘I’ notion in the son, etc.? Here are the 

reasons.

AÉiqÉÉ uÉæ mÉÑ§ÉlÉÉqÉÉxÉÏirÉåuÉqÉÉiqÉiuÉÌuÉpÉëqÉÈ |

sÉÉæÌMüMüÉåÅlÉÔ±iÉå mÉÑ§Éå ́ ÉÑirÉÉ rÉÑÌ£ü¶É ÌuÉ±iÉå||42||

mÉÑ§Éå - in the son sÉÉæÌMüMüÈ - 

experienced by people AÉiqÉiuÉ ÌuÉpÉëqÉÈ - 
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AÉiqÉÉ uÉæ 

mÉÑ§É lÉÉqÉ AÍxÉ

CÌiÉ LuÉÇ 

´ÉÑirÉÉ AlÉÔ±iÉå 

rÉÑÌ£üÈ 

cÉ ÌuÉ±iÉå 

mÉÑ§ÉpÉÉrÉÉïSåÈ 

xÉÉMüsrÉÇ mÉÑ§ÉpÉÉrÉÉïSåuÉæïMüsrÉÇ 

cÉÉiqÉlÉÏ¤rÉiÉå |

CirÉÉWû pÉÉwrÉM×üiÉç iÉålÉ 

mÉÑ§ÉåÅÎxiÉ xuÉÉiqÉiÉÉpÉëqÉÈ ||43||

erroneous notion of ātmā (‘I’) ‘

mÉÑ§É lÉÉqÉ AÍxÉ’- ‘the one who is called the 

son is ātmā only’ (Kau.U.2-11) CÌiÉ LuÉÇ 

´ÉÑirÉÉ - by such śruti AlÉÔ±iÉå - (the worldly 

notion) is restated rÉÑÌ£üÈ - the reason (for 

it) cÉ - also ÌuÉ±iÉå - is there (which will be 

told in the next verse) – (42)

42. The erroneous notion of ātmā 

(‘I’) in the son experienced by the people 

is restated by the śruti such as, ‘the one 

who is called the son is ātmā only’ 

(Kau.U.2-11). There is a reason for it 

also (which will be told in the next 

verse).

Taking into account the prevalent 

notion in the world whereby the son is 

considered as everything for oneself, the 

Kauṣītaki Upaniṣad restates that the son 

is ātmā. The Upaniṣad does not intend to 

establish that the son is really ātmā 

because it is obvious that none takes the 

body of the son as oneself even if he is 

the dearest. The śruti takes into account 

the secondary identification of people 

with the near and dear ones such as son, 

etc., while making the above statement. 

The author gives in the next verse the 

reason for such a statement made by the 

śruti.

xÉÉMüsrÉÇ mÉÑ§ÉpÉÉrÉÉïSåuÉæïMüsrÉÇ 

cÉÉiqÉlÉÏ¤rÉiÉå |

CirÉÉWû pÉÉwrÉM×üiÉç iÉålÉ 

mÉÑ§ÉåÅÎxiÉ xuÉÉiqÉiÉÉpÉëqÉÈ ||43||

mÉÑ§ÉpÉÉrÉÉïSåÈ - of son, wife, etc. 

AÉiqÉÉ uÉæ xÉÉMüsrÉÇ uÉæMüsrÉÇ 

cÉ AÉiqÉÌlÉ 

D¤rÉiÉå CÌiÉ pÉÉwrÉM×üiÉç 

AÉWû iÉålÉ

mÉÑ§Éå xuÉÉiqÉiÉÉpÉëqÉÈ 

AÎxiÉ 

xÉÉMüsrÉÇ uÉæMüsrÉÇ 

deficiency cÉ - and AÉiqÉÌlÉ - in oneself 

D¤rÉiÉå - is observed CÌiÉ - so pÉÉwrÉM×üiÉç - Ādi 

Śaṅkarācārya AÉWû - has said iÉålÉ - therefore 

mÉÑ§Éå - in the son xuÉÉiqÉiÉÉpÉëqÉÈ delusion of 

taking one's ātmā AÎxiÉ - is there – (43)

43. Bhāṣyakāra Ādi Śaṅkarācārya 

has said that the perfection and 

imperfection (deficiency) of son, wife, 

etc., are observed in oneself. Therefore 

the delusion of taking the son as one's 

ātmā is there.

Sākalya (perfection) stands for 

entirety, nourishment, flourishment and 

accomplishment. Vaikalya means the 

opposite of it. The Bhāṣyakāra says: 

Adhyāsa is the mistaken cognition of a 

thing on a basis other than its own.      

(Its nature is made clear by the  

following illustration). People (lokaḥ) 

superimpose external attributes on the 

embodied self (dehaviśiṣṭātmani) in 

statements such as ‘I am deficient 

(vikalaḥ)’ or ‘I am perfect (sakalaḥ)’ 

when it is the son, wife and other near 

and dear ones who are deficient or 

perfect (adhyāsa-bhāṣya).

The word ‘ātmā’ as oneself is used 

in three different meanings. The near and 

dear ones such as wife, son, etc., are 

considered ātmā in the gauṇa 

(secondary) sense. The pañcakośas as 

ātmā is an instance of mithyā (false) one. 

- perfection - imperfection, 
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xÉÉåÅxrÉÉrÉqÉÉiqÉÉ mÉÑhrÉåprÉÈ 

mÉëÌiÉkÉÏrÉiÉ CirÉSÈ |

uÉcÉÉå uÉYirÉæiÉUårÉÉåÅiÉÈ 

xuÉÉiqÉiÉÉ pÉëqÉ LuÉ ÌWû ||44||

xÉÈ AxrÉ ArÉqÉç AÉiqÉÉ 

mÉÑhrÉåprÉÈ 

The principle of caitanya as sākṣī is the 

main ātmā. In vyavahāra (common 

practice) depending on the context, 

anyone of these three gains the status of 

being the primary (pradhāna, aṅgi) and 

the remaining two become secondary 

(gauṇa). For a dying person the close 

relatives such as the wife, son or some 

trusted persons become the primary 

ātmā to take care of his property, etc. To 

an emaciated person the body (which 

needs nourishment) becomes the 

primary ātmā. For those who desire 

heavens, the Kartā of Yāgas (sacrifices), 

etc., is the main ātmā. For a mumukṣu the 

sākṣī only is the primary ātmā (P.12-39 

to 42). This is a matter of common 

observation in the world. There are 

instances of  brave individuals  

undisturbed by the personal, (i.e. of 

mithyātmā) trials and tribulations but 

they get easily distressed by the 

afflictions of near and dear ones, (i.e. 

gauṇātmā).

Such notion of ātmā in the son is 

now pointed out by quoting a statement 

from Aitareyopaniṣad (Ai.U.2-4).

xÉÉåÅxrÉÉrÉqÉÉiqÉÉ mÉÑhrÉåprÉÈ 

mÉëÌiÉkÉÏrÉiÉ CirÉSÈ |

uÉcÉÉå uÉYirÉæiÉUårÉÉåÅiÉÈ 

xuÉÉiqÉiÉÉ pÉëqÉ LuÉ ÌWû ||44||

xÉÈ AxrÉ ArÉqÉç AÉiqÉÉ - this ātmā of 

the father in the form of his son mÉÑhrÉåprÉÈ - 

ÌmÉiÉÑÈ xjÉÉlÉå 

mÉëÌiÉkÉÏrÉiÉå CÌiÉ ASÈ 

LåiÉU årÉÈ uÉcÉÈ 

uÉÌ£ü AiÉÈ LuÉ ÌWû 

xuÉÉiqÉiÉÉ pÉëqÉÈ 

to perform the karmas enjoined by the 

scriptures (ÌmÉiÉÑÈ xjÉÉlÉå - in the place of his 

father) mÉëÌiÉkÉÏrÉiÉå - is assigned CÌiÉ - so ASÈ - 

this LåiÉU årÉÈ uÉcÉÈ - statement of 

Aitareyopaniṣad  uÉÌ£ü - tells AiÉÈ LuÉ ÌWû - 

therefore indeed xuÉÉiqÉiÉÉ pÉëqÉÈ - the notion 

‘I’ness in the son, etc., (cannot be 

denied) – (44)

44. Aitareyopaniṣad says: This 

ātmā of the father in the form of his son is 

assigned to perform the karmas enjoined 

by the scriptures (in the place of his 

father). Therefore indeed the notion of 

‘I’ness in the son, etc., (cannot be 

denied).

The figurative concept of ātmā in 

the son was described in the first chapter. 

The father himself is born in the form of 

his son. Therefore the ‘I’ness in the son 

is proper. At the time of dying, the father 

appoints his son for making good his all 

l ap se s  r ega rd ing  t he  karmas ,  

Vedādhyana and gaining of heavens. The 

well-trained son according to the śāstras 

accepts this. This ensures the good 

hereafter of the father. All this is told in 

the Vedas (Bṛ.U.1-4-17) as saṃpratti-

karma. Therefore the concept of son as 

‘I’ is quite tenable. Otherwise the 

karmas, etc., done by the son cannot be 

considered as performed by the father. 

The results of antyeṣṭi (funeral rites) and 

śrāddha (annual rites for the dead father, 

etc.), etc., certainly go to the father. Thus 
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LlÉÇ urÉÑSÍxÉiÉÑÇ 

SåWûxrÉæuÉÉiqÉiuÉÍqÉWûÉåcrÉiÉå |

rÉÉå SåWûÉåÅ³ÉqÉrÉÈ xÉÉåÅrÉqÉåuÉÉiqÉÉlrÉÉå 

lÉ Mü¶ÉlÉ ||45||

LlÉÇ 

urÉÑSÍxÉiÉÑÇ CWû 

SåWûxrÉ LuÉ AÉiqÉiuÉÇ 

EcrÉiÉå rÉÈ 

A³ÉqÉrÉÈ SåWûÈ 

xÉÈ ArÉqÉç LuÉ AÉiqÉÉ 

AlrÉÈ lÉ Mü¶ÉlÉ 

there are enough reasons to consider the 

son as one's ātmā.

APAVĀDA – ANNAMAYAKOŚA 

(FOOD-SHEATH)

The identification with the five 

sheaths itself is the main source of 

sorrows. It gets further compounded 

with the ‘I’ notion in the near and dear 

ones such as son, etc. As the first step 

towards gaining the direct knowledge of 

Brahman, the identification with the son, 

etc., is discarded by shifting it to the 

physical body. This method will be 

followed successively until the puccham 

(basis, adhiṣṭhāna) of ānandamayakośa 

is directly known.

LlÉÇ urÉÑSÍxÉiÉÑÇ 

SåWûxrÉæuÉÉiqÉiuÉÍqÉWûÉåcrÉiÉå |

rÉÉå SåWûÉåÅ³ÉqÉrÉÈ xÉÉåÅrÉqÉåuÉÉiqÉÉlrÉÉå 

lÉ Mü¶ÉlÉ ||45||

LlÉÇ - this ‘I’ notion in the son, etc. 

urÉÑSÍxÉiÉÑÇ - to abandon CWû - here in this 

Taittirīyopaniṣad SåWûxrÉ LuÉ AÉiqÉiuÉÇ - the 

body alone as ātmā EcrÉiÉå -is being told rÉÈ 

-whatever A³ÉqÉrÉÈ SåWûÈ - physical body 

(that is) food sheath xÉÈ ArÉqÉç LuÉ AÉiqÉÉ - 

that only is ātmā AlrÉÈ lÉ Mü¶ÉlÉ - nothing 

else – (45)

45. To abandon this ‘I’ notion in 

the son, etc., in the Taittirīyopaniṣad, the 

body alone as ātmā is being told. The 

physical body called food-sheath only is 

qÉSÏrÉÈ mÉÑ§ÉpÉÉrÉÉïÌSËUÌiÉ 

pÉåSÉuÉpÉÉxÉlÉÉiÉç |

aÉÉæhÉÏ xrÉÉSÉiqÉiÉÉ mÉÑ§Éå 

pÉ×irÉÉSÉæ ÍxÉÇWûiÉÉ rÉjÉÉ ||46||

qÉSÏrÉÈ mÉÑ§ÉpÉÉrÉÉïÌSÈ 

CÌiÉ pÉåSÉuÉpÉÉxÉlÉÉiÉç 

mÉÑ§Éå 

AÉiqÉiÉÉ aÉÉæhÉÏ xrÉÉiÉç 

ātmā and nothing else.

The pronoun ‘enam’ (this) refers 

to the ‘I’ notion in the son, etc. There is 

another reading as ‘evam’ (thus) in the 

place of ‘enam’. In that case the phrase: 

“the ‘I’ notion in the son, etc.”, will have 

to be added to specify the object of the 

verb abandon. Here in this verse the 

assertion that physical body or 

annamayakośa only is ātmā and nothing 

else is not a statement of final truth. It is 

only to impress upon the fact that son, 

etc., can never be ātmā though the śruti 

has said so for different purposes such as 

karma, saṃskāras, etc. Giving up of the 

identification with the earlier kośa 

including the near and dear ones is only 

to make the mind more and more 

introvert (antarmukha) so that finally it 

can be antardṛṣṭi or ātmābhimukha (a 

replica of ātmā) to the total exclusion of 

bahirdṛṣṭi. This was already seen in the 

verse 20.

The reason why the body alone 

has to be taken as ātmā and not the son, 

etc., is given.

qÉSÏrÉÈ mÉÑ§ÉpÉÉrÉÉïÌSËUÌiÉ 

pÉåSÉuÉpÉÉxÉlÉÉiÉç |

aÉÉæhÉÏ xrÉÉSÉiqÉiÉÉ mÉÑ§Éå 

pÉ×irÉÉSÉæ ÍxÉÇWûiÉÉ rÉjÉÉ ||46||

qÉSÏrÉÈ - my mÉÑ§ÉpÉÉrÉÉïÌSÈ - son, wife, 

etc. CÌiÉ - so pÉåSÉuÉpÉÉxÉlÉÉiÉç - because the 

separation is clearly perceived mÉÑ§Éå - in the 

son AÉiqÉiÉÉ - ‘I’ ness aÉÉæhÉÏ - secondary xrÉÉiÉç 
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rÉjÉÉ pÉ×irÉÉSÉæ 

ÍxÉÇWûiÉÉ

- should be - just as - in the 

servant, etc. ÍxÉÇWûiÉÉ- the practice of calling 

them lion (because of their fearlessness 

and strength) – (46)

46. The concept of ‘I’ness in the 

son (etc.) should be secondary because 

in the experiences such as ‘my son’, ‘my 

wife’ the separation of oneself (from 

them) is clearly perceived. It is just like 

the practice of calling the servant, etc., as 

lion (because of their fearlessness and 

strength).

It is a general rule that whatever 

that is mine, (i.e. related to me) cannot be 

myself. The possessor can never be the 

possessed. Such a relation is possible 

only in two distinct entities. To add 

further, the father or the husband does 

exist all along as an individual having 

‘I’ness in his body before the son was 

born or he got married to have the wife. 

For any reason if they die earlier to him, 

the ‘I’ness in the referred father or 

husband as an individual distinct from 

the son or the wife continues. A brave 

and strong person is called figuratively a 

lion. But the one who calls so knows that 

he is a man and not a lion. A brilliant 

student may be called ‘fire’. But all 

know that he is a boy and not the actual 

fire. Even the bhāṣyakāra has told this 

rÉjÉÉ pÉ×irÉÉSÉæ 

mÉÔuÉïuÉÉxÉlÉrÉÉ mÉÑ§Éå xuÉÉiqÉiÉÉ pÉÉÌiÉ cÉåiÉç mÉÑlÉÈ |

iÉ²ÉxÉlÉÉmÉlÉÑ¨rÉjÉïÇ SåWûÉiqÉiuÉqÉÑmÉÉxrÉiÉÉqÉç ||47||

mÉÔuÉïuÉÉxÉlÉrÉÉ 

mÉÑ§Éå 

xuÉÉiqÉiÉÉ 

mÉÑlÉÈ pÉÉÌiÉ cÉåiÉç 

iÉ²ÉxÉlÉÉmÉlÉÑ¨rÉjÉïÇ 

SåWûÉiqÉiuÉÇ EmÉÉxrÉiÉÉqÉç

fact (B.G.Bh.18-66). In such statements 

the meaning of the word lion or fire is 

connected to its guṇas (features) such as 

fearlessness, strength or brilliance, etc. It 

is not in the sense of the main invariable 

meaning of the word such as the lion as 

an wild animal or actual fire, but 

something related to it.

If by inquiry or viveka the 

identification with the entit ies 

secondarily considered as ātmā does not 

end because of excessive āsakti 

(attachment) in them, the śruti 

recommends an upāsanā as ‘I am the 

body’.

mÉÔuÉïuÉÉxÉlÉrÉÉ mÉÑ§Éå xuÉÉiqÉiÉÉ pÉÉÌiÉ cÉåiÉç mÉÑlÉÈ |

iÉ²ÉxÉlÉÉmÉlÉÑ¨rÉjÉïÇ SåWûÉiqÉiuÉqÉÑmÉÉxrÉiÉÉqÉç ||47||

mÉÔuÉïuÉÉxÉlÉrÉÉ - (but) by the past 

vāsanās (impressions, saṃskāras) mÉÑ§Éå 

xuÉÉiqÉiÉÉ - in the son ‘I’ness (as ‘I am the 

son’) mÉÑlÉÈ - again pÉÉÌiÉ cÉåiÉç - if it appears 

iÉ²ÉxÉlÉÉmÉlÉÑ¨rÉjÉïÇ - to get rid of those vāsanās 

SåWûÉiqÉiuÉÇ - as ‘I am the body’ EmÉÉxrÉiÉÉqÉç- 

should do the upāsanā – (47)

47. In spite of inquiry, if by the 

past vāsanās the notion that ‘I am the 

son’ appears again, one should do the 

upāsanā as ‘I am the body’ to get rid of 

those vāsanās.

Generally a decision by itself may not be powerful to overcome the old habits. 

In spite of knowing the actual fact, one can do the contrary by the old habits. Thus 
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even after getting convinced that son, etc., are anātmā, it is likely that the mumukṣu 

continues to get entangled in the joys and sorrows of the near and dear ones. Therefore 

if vicāra (inquiry) or what is called viveka (discrimination) is not adequate to get rid 

of the identification with the son, etc., the upāsanā ‘that the body is ātmā’ is advised. 

For this purpose a bird-imagery is given by the śruti at the stage of each kośa. The 

purpose is to enable the mumukṣu to discard the identification with the five kośas to 

know directly Brahman. Bhāṣyakāra introduces the pakṣikalpanā (bird-imagery) as 

follows. ‘It is desirable that the mumukṣu called annarasmayaḥ puruṣah in 

Brahmavallī who has got now the eligibility (adhikāritva) to gain vidyā 

(Brahmajñāna) should be led to gain the innermost Brahman. His buddhi has to be 

made to get absorbed in upādhiless Brahman.  But presently it is identified with all 

the external anātma-kośas. It cannot be shifted at once directly to Brahman. 

Therefore the method of showing the crescent with the tip of a branch (which is 

actually not connected to the crescent) has to be adopted. For this purpose the 

mumukṣu's buddhi is led from its identification with the outer sheath step by step to 

the inner one by pointing it as “anyontarātmā” (another interior ātmā). This is done 

with the help of bird-imagery to make the pursuit easy’ (Tai.U.Bh.2-1). The upāsaka 

looks upon the different parts or aspects of each kośa as the different limbs of a bird as 

told by the śruti. First of all the physical body is described in terms of bird-imagery.

ÍvÉUÈ mÉ¤ÉÉæ qÉkrÉmÉÑcNåû 

CÌiÉ SåWûxrÉ mÉÍ¤ÉiÉÉqÉç |

krÉÉiuÉÉ iÉÌ³É¸iÉÉÇ mÉëÉmrÉ 

irÉeÉåiÉç mÉÑ§ÉÉiqÉiÉÉqÉÌiÉqÉç ||48||

ÍvÉUÈ mÉ¤ÉÉæ 

qÉkrÉmÉÑcNåû CÌiÉ 

SåWûxrÉ 

mÉÍ¤ÉiÉÉqÉç krÉÉiuÉÉ 

iÉÌ³É¸iÉÉÇ mÉëÉmrÉ 

mÉÑ§ÉÉiqÉiÉÉqÉÌiÉqÉç 

irÉeÉåiÉç

ÍvÉUÈ mÉ¤ÉÉæ qÉkrÉmÉÑcNåû 

CÌiÉ SåWûxrÉ mÉÍ¤ÉiÉÉqÉç |

krÉÉiuÉÉ iÉÌ³É¸iÉÉÇ mÉëÉmrÉ 

irÉeÉåiÉç mÉÑ§ÉÉiqÉiÉÉqÉÌiÉqÉç ||48||

ÍvÉUÈ mÉ¤ÉÉæ 

wings qÉkrÉmÉÑcNåû - the trunk and the tail CÌiÉ 

- having these SåWûxrÉ - (form) of the body 

mÉÍ¤ÉiÉÉqÉç - as a bird krÉÉiuÉÉ - having 

meditated upon iÉÌ³É¸iÉÉÇ mÉëÉmrÉ - having got 

the firm identification with the body 

mÉÑ§ÉÉiqÉiÉÉqÉÌiÉqÉç - the notion of the son as 

ātmā (‘I’) irÉeÉåiÉç- should be given – (48)

48. Having meditated upon the 

- head - the left and right 

body by looking it as a bird having head, 

left and right wings, trunk and the tail, 

one should get firm abidance in the 

concept that ‘I am such a bird in the form 

of  body’. Thereby the notion of ‘I’ness 

in the son (etc.) should be ended.

There is another reading of 

‘putrātmatāśrutim’ in the place of 

‘putrātmatāmatim’. In that case it means 

that by such meditation the saṃskāras 

that the son is ātmā end. Thereby the 

śruti (Aitareya) which states that the son 

is ātmā gets discarded.

According to bhāṣyakāra in the 
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context of pakṣikalpanā there is only an 

imagery to make the buddhi single 

pointed to get it absorbed in the 

innermost Brahman, but no upāsanā. 

Vārtikakāra Sureśvarācārya justifies the 

stand taken by bhāṣyakāra but he also 

says that the possibility of upāsanā 

cannot be ruled out. He accepts upāsanā 

also (Tai.Vā.2-1-242). Therefore 

Sāyaṇācārya describes it as upāsanā 

only. In Śaṅkarānanda Dīpikā, while 

upāsanā is accepted in the second 

anuvāka of Brahmavallī, the elaboration 

of kośa in the first anuvāka is considered 

only as a means to gain ātmajñāna. 

Ānandagiri while commenting on this 

bhāṣya portion positively rules out the 

possibility of upāsanā. He establishes 

based on ṣaḍliṅgas (six criteria) that 

Brahmajñāna alone is the purport of this 

portion. Bhāṣya does not accept upāsanā 

at the stage of ānandamaya-kośa also. It 

follows automatically that the upāsanās 

at earlier stage are ruled out. Even then 

the Vārtikakāra as an alternative gives 

consent to upāsanā .  Therefore 

Vidyāraṇya Muni, like Sāyaṇabhāṣya 

accepts upāsanā also. Both views  

cannot be considered as contrary 

because they can be reconciled based on 

adhikāribheda – gradation of eligible 

persons.

The yajñakuṇḍa (sacrificial pit) 

prepared for agnicayana (keeping or 

arranging the sacred fire) has the shape 

kÉÏqÉïlÉÑwrÉÉåÅWûÍqÉirÉÎxiÉ 

mÉÑ§ÉÉåÅWûÍqÉÌiÉ lÉÉÎxiÉ kÉÏÈ |

ÌuÉMüÉUÉåÅÎxiÉ mÉËUuÉëÉeÉÉå lÉ 

mÉÑ§ÉxÉÑZÉSÒÈZÉrÉÉåÈ ||49||

AWûÇ qÉlÉÑwrÉÈ CÌiÉ 

kÉÏÈ AÎxiÉ 

mÉÑ§ÉÈ AWûqÉç CÌiÉ kÉÏÈ 

lÉ AÎxiÉ mÉËUuÉëÉeÉÈ 

of a bird. One should consider that I am 

such a bird. The head of my physical 

body is in the place of the head of bird. 

My left and right arms are its left and 

right wings. My trunk (middle portion of 

the body) is in the place of its trunk. The 

portion below the navel is its tail. The 

south (dakṣiṇa) and the north (uttara) 

pakṣas (wings) of the bird as the arms of 

the body to be decided by facing oneself 

the east. This means of bird imagery 

meditation is to get rid of the 

identification with the son, etc. At other 

times also one has to be careful in 

dealings with the near and dear ones by 

not having ‘I’ness in them. Otherwise it 

will be like the kunjara-śauca (the bath 

of an elephant). It is said that the 

elephant after its bath blows the dust or 

dirt on itself if it comes across it.

The notion of ‘ātmā’ in the near 

and dear ones was shown on the basis of 

worldly experience, the śruti and 

reasoning. Now it is proved by reasoning 

that the son, etc., cannot be ātmā.

kÉÏqÉïlÉÑwrÉÉåÅWûÍqÉirÉÎxiÉ 

mÉÑ§ÉÉåÅWûÍqÉÌiÉ lÉÉÎxiÉ kÉÏÈ |

ÌuÉMüÉUÉåÅÎxiÉ mÉËUuÉëÉeÉÉå lÉ 

mÉÑ§ÉxÉÑZÉSÒÈZÉrÉÉåÈ ||49||

AWûÇ - I am qÉlÉÑwrÉÈ - a man CÌiÉ - such 

kÉÏÈ - concept, experience AÎxiÉ - is there 

mÉÑ§ÉÈ - the son AWûqÉç - is ‘I’ CÌiÉ - such kÉÏÈ - 

experience lÉ AÎxiÉ - is not there mÉËUuÉëÉeÉÈ - 
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mÉÑ§ÉxÉÑZÉSÒÈZÉrÉÉåÈ 

ÌuÉMüÉUÈ lÉ 

AÎxiÉ 

for a sannyāsī - on account 

of joys and the sorrows of the son (in his 

prior stage of life) ÌuÉMüÉUÈ - reaction lÉ 

AÎxiÉ - is not there – (49)

49. An experience (concept) such 

as ‘I am a man’ is there but not that ‘the 

son is I’. (When the father develops 

vairāgya and takes to sannyāsa) he has 

no reaction on account of joys and 

sorrows of his son (in his prior stage of 

life).

The near and dear ones as 

gauṇātmā (secondary ātmā) can evoke 

reaction of elation or dejection in an 

individual. But no one experiences their 

body as ‘I’. Therefore like ‘I am the body 

or a man’, the experience that ‘the body 

of the son is I’ is not there. It is just like a 

pot, etc., different from oneself because 

the actual ahaṃkāra (‘I’ notion) in the 

body of the son is not there. That body 

cannot be ātmā (oneself). The notion of 

oneness in one's body is so long as the 

body is there unless one gains aparokṣa 

Brahmajñāna. But that is not the case 

with the son because a sannyāsī who has 

staunch vairāgya does not experience 

reaction by the plight of his son (in his 

earlier stage of life). He has no notion of 

‘I’ in his son any longer. This shows that 

the notion ‘I’ness in the son is an error.

T h e  s e c o n d  a n u v ā k a  o f  

Brahmavallī starts with an upāsanā of 

annam. Here ‘annam’ means both the 

mÉÑ§ÉxÉÑZÉSÒÈZÉrÉÉåÈ 

A³ÉeÉÉå SåWû LuÉÉiqÉÉ iÉS³ÉÇ oÉë¼oÉÑÌ®iÉÈ |

EmÉÉxrÉ xÉuÉïqÉmrÉ³ÉÇ xuÉÉpÉÏ¹Ç sÉpÉiÉå mÉÑqÉÉlÉç ||50||

A³ÉeÉÈ SåWûÈ 

LuÉ AÉiqÉÉ iÉSè 

A³ÉqÉç 

oÉë¼oÉÑÌ®iÉÈ EmÉÉxrÉ 

mÉÑqÉÉlÉç xuÉÉpÉÏ¹Ç 

xÉuÉïÇ AÌmÉ A³ÉÇ 

sÉpÉiÉå 

edible food and also the macrocosmic 

Virāṭ. All beings on earth are born of 

food. They live because of it and finally 

merge back in food. Anna is described as 

the jyeṣṭha (senior, prior existing one). It 

is called sarvauṣadha – the medicine of 

all. The food cures the cyclic disease of 

jāṭharāgni (stomach fire) called hunger 

in all by appeasing it. It is sarvauṣadha 

also because the starving can give rise to 

varieties of other diseases. One who does 

the upāsanā of annam as Brahman gets 

plenty of food (Tai.U.2-2). The next 

verse suggests this upāsanā.

A³ÉeÉÉå SåWû LuÉÉiqÉÉ iÉS³ÉÇ oÉë¼oÉÑÌ®iÉÈ |

EmÉÉxrÉ xÉuÉïqÉmrÉ³ÉÇ xuÉÉpÉÏ¹Ç sÉpÉiÉå mÉÑqÉÉlÉç ||50||

A³ÉeÉÈ - born of food SåWûÈ - body  

LuÉ - itself AÉiqÉÉ - is ātmā (oneself) iÉSè - 

that body A³ÉqÉç - food (which is the  

cause of the body) oÉë¼oÉÑÌ®iÉÈ EmÉÉxrÉ - 

having meditated upon as Brahman  

mÉÑqÉÉlÉç - that upāsaka xuÉÉpÉÏ¹Ç - desired for 

oneself xÉuÉïÇ - all AÌmÉ - also A³ÉÇ - food  

sÉpÉiÉå - gets – (50)

50. The body born of food itself is 

ātmā (oneself). Having meditated upon 

the food, the cause of the body, as 

Brahman the upāsaka gets even all the 

food desired (by him) for himself.

Earlier it was seen that from 

ākāśa onwards up to anna (food) are 

born from Brahman. Therefore the anna 

the effect is nothing but Brahman the 
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cause. The body called puruṣa is born 

from anna. So it is also Brahman. But it 

does not mean that only the food that 

constitutes our body is Brahman. All the 

bodies in the cosmos are from anna 

which is Brahman.

Sāyaṇabhāṣya explains this 

upāsanā in two ways. Here anna (food) 

is a pratīka (a symbol or locus for 

upāsanā). That anna is to be looked 

upon as Brahman. The body born of 

anna which is Brahman is to be 

meditated as ‘I am that bird’ as described 

earlier. The upāsanā wherein the upāsya 

(meditated entity) is considered as ‘I’ the 

meditator is called ‘ahaṃgraha’ 

upāsanā. In general upāsanās, the 

meditator (upāsaka) meditates on the 

meditated (upāsya) different from 

oneself. The other way of meditation 

therein takes into account the Creation of 

ākāśa to anna. The same anna is our 

body at the microcosmic (Vyaṣṭi) level 

and Virāṭ at the macrocosmic (samaṣṭi) 

level because all bodies are made from 

anna. One has to meditate on anna 

which is thus both as Brahman. In this 

case bird-imagery is not to be 

considered. Vyaṣṭi and Samaṣṭi should 

be merged in their cause the anna and it 

has to be looked upon as Brahman. The 

result of this upāsanā  is to gain anna in 

the form of Virāṭ. It leads to kramamukti 

(gradual liberation). The secondary 

result is that the upāsaka has no dearth of 

ÌuÉuÉåMüÉ²É krÉÉlÉiÉÉå uÉÉ 

mÉÑ§ÉÉ±ÉiqÉiuÉÌlÉ»ÒûiÉÉæ |

iÉjÉÉ SåWûÉiqÉiÉÉÇ irÉ£ÑüÇ 

mÉëÉhÉÉiqÉiuÉÇ ÌuÉÍcÉlirÉiÉÉqÉç ||51||

ÌuÉuÉåMüÉiÉç uÉÉ 

krÉÉlÉiÉÈ uÉÉ 

mÉÑ§ÉÉ±ÉiqÉiuÉÌlÉ»ÒûiÉÉæ 

iÉjÉÉ 

SåWûÉiqÉiÉÉÇ irÉ£ÑüÇ 

mÉëÉhÉÉiqÉiuÉÇ 

ÌuÉÍcÉlirÉiÉÉqÉç 

food and he gets varieties of food that he 

wants.

As already seen, the purpose of 

the Upaniṣad in describing pañcakośa-

viveka is to reveal the Brahman 

concealed in the guhā (cave) of     

sheaths (kośas). Having described the 

annamayakośa as ātmā, the next 

prāṇamayakośa is considered only 

to  knock down the not ion of  

annamayakośa as ātmā. This step is 

being introduced.

ÌuÉuÉåMüÉ²É krÉÉlÉiÉÉå uÉÉ 

mÉÑ§ÉÉ±ÉiqÉiuÉÌlÉ»ÒûiÉÉæ |

iÉjÉÉ SåWûÉiqÉiÉÉÇ irÉ£ÑüÇ 

mÉëÉhÉÉiqÉiuÉÇ ÌuÉÍcÉlirÉiÉÉqÉç ||51||

ÌuÉuÉåMüÉiÉç uÉÉ - either by viveka 

(vs.46,.49) krÉÉlÉiÉÈ uÉÉ - or by meditation 

(vs.48) mÉÑ§ÉÉ±ÉiqÉiuÉÌlÉ»ÒûiÉÉæ - when the ‘I’ 

notion in the son, wife, etc., is rid of iÉjÉÉ - 

similarly SåWûÉiqÉiÉÉÇ irÉ£ÑüÇ - to give up the ‘I’ 

notion in the physical body mÉëÉhÉÉiqÉiuÉÇ - 

prāṇa as ‘I’ (ātmā) ÌuÉÍcÉlirÉiÉÉqÉç - should be 

considered – (51)

51. When the ‘I’ notion in the son, 

wife, etc., is got rid of either by viveka 

(vs.46, 49) or by meditation (vs.48) to 

give up similarly the ‘I’ notion in the 

physical body the prāṇa as ‘I’ (ātmā) 

should be considered.

To end the notion of ‘I’ness in the 

son, etc., the body as ‘I’ was suggested. 
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prāṇa (vital airs) which is kriyāśakti 

(power of action) having five functions. 

One of them corresponding to 

respiration is also called prāṇa. 

Identified with the prāṇa we experience 

as ‘I breathe’, ‘I am hungry’, ‘I am 

thirsty’, etc. Generally we do not take 

ourselves to be different from prāṇa.  It 

is closer to us than the physical body. To 

save life (prāṇa), people even undergo 

the amputation of bodily parts. 

Therefore it is apt that the śruti asks us to 

identify with prāṇa as ātmā to get rid of 

‘I’ness in the body. Son, etc., are 

gauṇātmā  whereas the body is 

mithyātmā. In spite of knowing the son, 

etc., as anātmā (not actually ourself) 

there is a dealing as if they are ātmā. But 

‘I’ness in the body is natural. Through 

śāstra we may understand ourselves to 

be distinct from the body. But the 

experience that ‘I am not the body’ is 

possible only in ātmasākṣātkāra. 

Similarly by the practice of ‘prāṇa is 

ātmā’, the notion that the body is ‘I’ does 

not become totally extinct like the  

notion of ‘son is ātmā’, but one    

became relatively more introvert with 

diminution in the notion that body is ‘I’.

It is true that the Upaniṣad 

describes the identification with each 

kośa as though in an action replay. But in 

practice we do not take the physical body 

isolated from the rest of the kośas as ‘I’, 

but all of them put together as ‘I’ even 

After discarding the ‘I’ notion in the 

entities other than oneself, the means 

adopted by taking the physical body as 

‘I’ also needs to be given up because it is 

not the final truth. It is also a concept 

a c c e p t e d  o n l y  a s  a  s t o p - g a p  

arrangement.

APAVĀDA - PRĀṆAMAYAKOŚA

The physical body which is    

inert by itself cannot be ātmā is       

going to be established hereafter.       

The Upaniṣad further describes 

prāṇamaya ātmā distinct and interior to 

annarasamaya ātmā who is pervading 

the annarasamaya kośa. That ātmā also 

is puruṣākāra (has the form of 

puruṣa/body). This does not mean that 

prāṇa has actual form of the body. But it 

is like the molten copper poured in a 

mould or cast appearing similar to the 

mould. The same norm is applicable to 

the rest of the kośas. Its five limbs 

namely prāṇa, vyāna, apāna, samāna 

(called ākāśa), udāna (called pṛthivī) are 

respectively the head, right wing, left 

wing, trunk and the tail of the bird-

imagery. Devas (inhabitants of heaven), 

humans and all the other living beings 

become active because of prāṇa. It is the 

life of all the beings. The upāsanā of 

prāṇa with Brahmadṛṣṭi (meditating on 

it as Brahman) gives the result of full life 

span.

Prāṇa referred to here is the main 
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AÉrÉÑqÉïUhÉrÉÉåWåïûiÉÉæ mÉëÉhÉå eÉÏuÉÉiqÉiÉÉåÍcÉiÉÉ |

ÎxjÉiÉå mÉëÉhÉå pÉuÉirÉÉrÉÑÈ mÉëÉhÉÉmÉÉrÉå iÉÑ WûÏrÉiÉå ||53||

AÉrÉÑqÉïUhÉrÉÉåÈ WåûiÉÉæ 

mÉëÉhÉå eÉÏuÉÉiqÉiÉÉ 

EÍcÉiÉÉ mÉëÉhÉå ÎxjÉiÉå 

AÉrÉÑÈ  

pÉuÉÌiÉ iÉÑ mÉëÉhÉÉmÉÉrÉå 

WûÏrÉiÉå 

subject to transmigration. The bodies 

inhabited in each birth differ. In every 

birth the physical body existing therein 

is taken as ‘I’. If the body is truly ‘I’ 

(ātmā), the individual jīva being one and 

the same, the same body should be there 

in all births. We know that this is far from 

the truth. The present body also is not 

accidental. It is the result of karmas 

performed by the specific jīva in many 

past births. Thus the ‘I’ (ātmā) - concept 

in the physical body is wrong.

The suitability of prāṇa as ātmā 

is being shown by explaining the process 

of life and death.

AÉrÉÑqÉïUhÉrÉÉåWåïûiÉÉæ mÉëÉhÉå eÉÏuÉÉiqÉiÉÉåÍcÉiÉÉ |

ÎxjÉiÉå mÉëÉhÉå pÉuÉirÉÉrÉÑÈ mÉëÉhÉÉmÉÉrÉå iÉÑ WûÏrÉiÉå ||53||

AÉrÉÑqÉïUhÉrÉÉåÈ - of life and death WåûiÉÉæ - 

in the cause mÉëÉhÉå - in the prāṇa eÉÏuÉÉiqÉiÉÉ - 

as jīvātmā EÍcÉiÉÉ - is proper mÉëÉhÉå ÎxjÉiÉå - 

when prāṇa abides in the body AÉrÉÑÈ  

pÉuÉÌiÉ - there is life iÉÑ - whereas mÉëÉhÉÉmÉÉrÉå - 

when prāṇa departs WûÏrÉiÉå - (life) ends 

(therefore prāṇa is ātmā) – (53)

53. It is proper to say that prāṇa, 

the cause of life and death is jīvātmā. 

(Because) life is there when prāṇa 

abides in the body whereas the life ends 

when prāṇa departs. (Therefore prāṇa is 

ātmā).

So long as prāṇa is present in the 

body, invariably the experience of 

lÉ SåWûxrÉÉiqÉiÉÉ rÉÑ£üÉ mÉÔuÉïeÉlqÉlrÉpÉÉuÉiÉÈ |

mÉÑUÉiqÉÉ SåWûSÇ MüqÉï M×üiuÉÉ mÉëÉmlÉÉåirÉSÉå uÉmÉÑÈ ||52||

SåWûxrÉ AÉiqÉiÉÉ 

lÉ rÉÑ£üÉ mÉÔuÉïeÉlqÉÌlÉ 

ApÉÉuÉiÉÈ 

AÉiqÉÉ 

mÉÑUÉ 

SåWûSÇ MüqÉï M×üiuÉÉ 

ASÈ uÉmÉÑÈ 

mÉëÉmlÉÉåÌiÉ 

though one may refer the body as ‘I’. 

Bhāṣyakāra clarifies this point 

(Tai.U.Bh.2-3). He says: The living 

beings do not become the whole 

individual entities because of being 

limited only by the annamayakośa, but 

also by prāṇamaya, manomaya, 

vijñānamaya and ānandamaya kośas put 

together.

To promote the prāṇamayakośa 

as ātmā, hitherto established notion that 

the physical body is ātmā is being 

refuted.

lÉ SåWûxrÉÉiqÉiÉÉ rÉÑ£üÉ mÉÔuÉïeÉlqÉlrÉpÉÉuÉiÉÈ |

mÉÑUÉiqÉÉ SåWûSÇ MüqÉï M×üiuÉÉ mÉëÉmlÉÉåirÉSÉå uÉmÉÑÈ ||52||

SåWûxrÉ AÉiqÉiÉÉ - the physical body  

as ātmā lÉ rÉÑ£üÉ - is not correct mÉÔuÉïeÉlqÉÌlÉ - 

in the past life ApÉÉuÉiÉÈ - because (the 

present body) was non-existent AÉiqÉÉ - 

the individual jīva mÉÑUÉ - in the past lives 

SåWûSÇ MüqÉï M×üiuÉÉ - (remaining in other 

bodies) having done the karmas yielding 

the future bodies ASÈ - this uÉmÉÑÈ - body 

mÉëÉmlÉÉåÌiÉ - gets – (52)

52. The (notion that the) physical 

body is ātmā is not correct because the 

present body was non-existent in the past 

life. (But) the (present) individual jīva 

(inhabiting the other bodies) in the past 

lives gets this body having done the 

karmas yielding the future bodies.

It is well-known that every jīva is 
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mÉëÉhÉÉåÅmÉÉlÉÈ xÉqÉÉlÉ¶ÉÉåSÉlÉurÉÉlÉÉæ cÉ uÉ×¨ÉrÉÈ |

LiÉÉxÉÑ mÉÔuÉïuÉiÉç mÉ¤ÉqÉÔkÉÉïSÏlÉç mÉËUMüsmÉrÉåiÉç ||55||

mÉëÉhÉÈ AmÉÉlÉÈ 

xÉqÉÉlÉÈ 

ESÉlÉurÉÉlÉÉæ 

cÉ uÉ×¨ÉrÉÈ 

LiÉÉxÉÑ 

mÉÔuÉïuÉiÉç 

mÉ¤ÉqÉÔkÉÉïSÏlÉç 

who is ātmā of all living beings as āyu 

the cause of their life’ (Tai.U.Bh.2-3). 

The secondary result of this upāsanā is 

that the upāsaka gains his full life-span 

as earmarked by the prārabdha-karma. 

That means he will not have sudden or 

untimely or accidental or unnatural 

death. Some may argue that the duration 

of life is determined by the prārabdha-

karma. How can there be any death prior 

to that? Therefore Bhāṣyakāra gives 

another meaning for ‘sarvam āyu’: as 

one hundred years. This is according to 

the maximum human life span told in 

some statements of śrutis such as, 

‘Aspire to live for one hundred years’ 

(Ī.U.2), ‘May we live for hundred years’, 

‘Humans have life span of a hundred 
rd 

years’ (Taittirīya Brāhmaṇa, 3 Kāṇḍa).

The different parts or functions of 

prāṇa are enumerated with an advice to 

form a bird-imagery.

mÉëÉhÉÉåÅmÉÉlÉÈ xÉqÉÉlÉ¶ÉÉåSÉlÉurÉÉlÉÉæ cÉ uÉ×¨ÉrÉÈ |

LiÉÉxÉÑ mÉÔuÉïuÉiÉç mÉ¤ÉqÉÔkÉÉïSÏlÉç mÉËUMüsmÉrÉåiÉç ||55||

mÉëÉhÉÈ - prāṇa (respiration) AmÉÉlÉÈ - 

apāna (downward thrust) xÉqÉÉlÉÈ - 

samāna (digestion) ESÉlÉurÉÉlÉÉæ - udāna 

(vomiting, ejecting the subtle body out 

from the gross body at death) and vyāna 

(blood circulation) cÉ - and uÉ×¨ÉrÉÈ - (are) 

the functions (of main prāṇa) LiÉÉxÉÑ - in 

these five functions mÉÔuÉïuÉiÉç - as earlier (in 

the case of annamayakośa) mÉ¤ÉqÉÔkÉÉïSÏlÉç - 

SåWûÉiqÉuÉÉxÉlÉÉlÉÑ¨rÉæ mÉëÉhÉÉiqÉiuÉqÉÑmÉÉxrÉiÉÉqÉç |

mÉëÉhÉÉå oÉë¼åirÉÑmÉÉxÉÏlÉÈ xÉuÉïqÉÉrÉÑÈ xÉqÉvlÉÑiÉå ||54||

SåWûÉiqÉuÉÉxÉlÉÉlÉÑ¨rÉæ 

mÉëÉhÉÉiqÉiuÉqÉç EmÉÉxrÉiÉÉqÉç 

mÉëÉhÉÉå oÉë¼ CÌiÉ 

EmÉÉxÉÏlÉÈ 

xÉuÉïqÉç AÉrÉÑÈ 

xÉqÉvlÉÑiÉå 

‘I’ness and life is there (Kau.U.3-2). 

Such an experience stops the moment 

the prāṇa departs from the body. This 

establishes a definite relation between 

the prāṇa and ‘I’ as ‘I am the prāṇa’. The 

popular understanding also considers 

that the body is alive so long as ātmā is in 

it and it is dead when ātmā leaves it. This 

feature attributed to ātmā can be found in 

prāṇa. Therefore it is proper to say that 

‘prāṇa is ātmā’.

The upāsanā of prāṇa as ātmā 

and its secondary result is being told.

SåWûÉiqÉuÉÉxÉlÉÉlÉÑ¨rÉæ mÉëÉhÉÉiqÉiuÉqÉÑmÉÉxrÉiÉÉqÉç |

mÉëÉhÉÉå oÉë¼åirÉÑmÉÉxÉÏlÉÈ xÉuÉïqÉÉrÉÑÈ xÉqÉvlÉÑiÉå ||54||

SåWûÉiqÉuÉÉxÉlÉÉlÉÑ¨rÉæ - to remove (end) 

the vāsanā (saṃskāra) that the body is ‘I’ 

mÉëÉhÉÉiqÉiuÉqÉç - ‘I am prāṇa’ EmÉÉxrÉiÉÉqÉç - such 

upāsanā should be done mÉëÉhÉÉå oÉë¼ CÌiÉ - as 

‘prāṇa is Brahman’ EmÉÉxÉÏlÉÈ - one who 

does such upāsanā xÉuÉïqÉç AÉrÉÑÈ - full life 

span (or 100 years) xÉqÉvlÉÑiÉå - gains – (54)

54. To remove the vāsanā that the 

body is ‘I’, the upāsanā as ‘I am prāṇa’ 

should be done. The upāsaka who 

meditates as ‘prāṇa is Brahman’ gains 

full life-span (or lives for 100 years).

As seen earlier prāṇa is to be 

considered as ātmā is to discard the 

notion that the body is ātmā. Bhāṣyakāra 

explains the upāsanā of ‘prāṇa is 

Brahman’ to be done as ‘I am the prāṇa 
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SåWåû oÉsÉÇ 

CqÉÉÈ ¢üqÉÉiÉç 

iÉÉxÉÉÇ 

Ì¢ürÉÉÈ 

at the time of death - impart 

bodily strength CqÉÉÈ - these (are) ¢üqÉÉiÉç  

in the respective order iÉÉxÉÉÇ - of those 

(prāṇas) Ì¢ürÉÉÈ - functions – (56)

56. The functions of those prāṇas 

in the order of prāṇa, apāna, samāna, 

udāna and vyāna are respiration, 

downward thrust, equal distribution of 

the food in the entire body, (i.e. 

digestion), vomiting and the ejection of 

the subtle body at the time of death and 

impart bodily strength (by blood-

circulation).

All the five divisions of prāṇa are 

basically vāyu (vital air), but differ 

functionally. The above division is as 

accepted by the Vedāntaśāstra. Those 

who follow Kāpila-mata (opinion of 

Sage Kapila) accept five more prāṇas. 

They are Nāga having the function of 

vomiting, Kūrma (opening and closing 

of eyelids), Kṛkala or Kṛkara (sneezing), 

Devadatta (yawning) and Dhanañjaya 

abiding all over the body. It has the 

function of inducing the swelling in the 

body and it continues to be there in the 

body even after death for some time 

making the dead body swell. Vedānta 

includes these Nāga, etc., in the five 

prāṇas beginning from prāṇa, apāna, 

etc. This fivefold prāṇa combined with 

five organs of action (karmendriyas) 

constitute the prāṇamayakośa.

The purpose of meditating upon 

SåWåû oÉsÉÇ 

-

mÉËUMüsmÉrÉåiÉç 

µÉÉxÉÈ AkÉÉåaÉqÉlÉÇ 

M×üixlÉå SåWåû 

A³ÉxrÉ xÉqÉÏM×üÌiÉÈ 

EªÉUÉÌSÈ 

µÉÉxÉÉåÅkÉÉåaÉqÉlÉÇ M×üixlÉå SåWåûÅ³ÉxrÉ xÉqÉÏM×üÌiÉÈ |

EªÉUÉÌSoÉïsÉÇ SåWåû Ì¢ürÉÉxiÉÉxÉÉÇ ¢üqÉÉÌSqÉÉÈ ||56||

wings, head, etc. - should be 

thought of – (55)

55. Prāṇa (respiration), apāna 

(downward thrust), samāna (digestion), 

udāna (vomiting, upward tendency to 

eject the subtle body out from the gross 

body at death) and vyāna (blood 

circulation) are the functions of the main 

prāṇa. In these five functions wings, 

head, etc., (of the bird-imagery) should 

be thought of as earlier (in the case of 

annamayakośa).

The word vṛtti here means the 

function. In the prāṇamayakośa, the 

main prāṇa has five functions. The 

prāṇa and its functions are not different. 

These five vṛttis are to be looked upon as 

the different limbs of the bird in the bird-

imagery. The prāṇa is to be considered 

or meditated as the head of the bird. The 

vyāna and apāna to be meditated as right 

and left wings respectively. The samāna 

to be taken as the trunk and the udāna as 

the tail.

The author himself tells the vṛttis 

(functions) of the prāṇa.

µÉÉxÉÉåÅkÉÉåaÉqÉlÉÇ M×üixlÉå SåWåûÅ³ÉxrÉ xÉqÉÏM×üÌiÉÈ |

EªÉUÉÌSoÉïsÉÇ SåWåû Ì¢ürÉÉxiÉÉxÉÉÇ ¢üqÉÉÌSqÉÉÈ ||56||

µÉÉxÉÈ - respiration AkÉÉåaÉqÉlÉÇ - 

downward thrust M×üixlÉå SåWåû - in the entire 

body A³ÉxrÉ - of the food xÉqÉÏM×üÌiÉÈ - equal 

distribution, (i.e. digestion) EªÉUÉÌSÈ - 

vomiting and ejection of the subtle body 

mÉËUMüsmÉrÉåiÉç 
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stage of manomayakośa. The Upaniṣad 

advises this now. Before proceeding 

further it is advisable to have a cursory 

glance about the nature of manomaya 

and vijñānamaya kośas.

APAVĀDA – MANOMAYAKOŚA

The mind (manaḥ) is one of the 

four functions of antaḥkaraṇa (inner 

instrument) whose functions are called 

vṛttis (thoughts). It is made of collective 

sāttvika content of all the five elements. 

Because of the nature of sattva-guṇa in 

them the cit (knowledge) aspect of ātmā 

gets reflected in it. The reflected cit is 

called cidābhāsa which enlivens the 

inert body and the prāṇa. As a result they 

appear to be sentient. The manaḥ (mind) 

is antaḥkaraṇavṛtti in the form of 

saṅkalpa-vikalpa (consideration or 

reflection and indecision). Coupled  

with the five sense-organs it is called 

manomayakośa. It is in the form of 

means (karaṇa) endowed with the 

desiring power (icchāśakti). The buddhi 

(intellect) is a decisive (niścayātmikā) 

antaḥkaraṇa-vṛtti. The buddhi along 

wi th  the  f ive  sense-organs  i s  

vijñānamayakośa. It is in the form of 

kartā (doer). The other two functions of 

antaḥkaraṇa are ahaṃkāra (the vṛtti that 

identifies the body as ‘I’) and cittam (the 

vṛtti in the form of faculty of 

recollection). Some others club the 

ahaṃkāra and cittam in manaḥ and 

uÉ×Í¨ÉxÉXçbÉÇ mÉëÉhÉqÉrÉÇ krÉÉiuÉÉ 

SåWûÉiqÉuÉÉxÉlÉÉqÉç |

xÉlirÉerÉÉjÉ mÉëÉhÉqÉrÉå irÉeÉåSè 

SåWûuÉSÉiqÉiÉÉqÉç ||57||

uÉ×Í¨ÉxÉXçbÉÇ mÉëÉhÉqÉrÉÇ 

krÉÉiuÉÉ 

SåWûÉiqÉuÉÉxÉlÉÉqÉç 

xÉlirÉerÉ 

AjÉ SåWûuÉiÉç 

mÉëÉhÉqÉrÉå 

AÉiqÉiÉÉqÉç irÉeÉåiÉç 

the prāṇamayakośa as ātmā and how 

long it has to be done is pointed out.

uÉ×Í¨ÉxÉXçbÉÇ mÉëÉhÉqÉrÉÇ krÉÉiuÉÉ 

SåWûÉiqÉuÉÉxÉlÉÉqÉç |

xÉlirÉerÉÉjÉ mÉëÉhÉqÉrÉå irÉeÉåSè 

SåWûuÉSÉiqÉiÉÉqÉç ||57||

uÉ×Í¨ÉxÉXçbÉÇ mÉëÉhÉqÉrÉÇ - the prāṇamaya 

ātmā which is a collection of five 

functions krÉÉiuÉÉ - having meditated   

upon (it) as ‘I’ SåWûÉiqÉuÉÉxÉlÉÉqÉç - the 

saṃskāras (vāsanās) of taking the 

physical body as ‘I’ xÉlirÉerÉ - having 

given up AjÉ - thereafter SåWûuÉiÉç - like     

the ‘I’ness in the body mÉëÉhÉqÉrÉå - in the 

prāṇamayakośa AÉiqÉiÉÉqÉç - ‘I’ness irÉeÉåiÉç - 

should be given up – (57)

57. Having meditated upon the 

prāṇamayakośa which is a collection of 

five functions as ātmā (‘I’), the vāsanās 

of taking the physical body as ‘I’ should 

be given up. Thereafter, like the ‘I’ness 

in the body, the ‘I’ness (ātmatā) in the 

prāṇamayakośa should be given up.

‘I’notion (ātmatā) in the physical 

body was advised to get rid of ‘I’ness in 

the near and dear ones. But the body as 

ātmā (‘I’) also is wrong. Therefore 

‘I’ness in the prāṇamaya was 

recommended to end the wrong concept 

that the body is ‘I’. When that purpose is 

served, the mumukṣu has to shift the 

focus of ‘I’ness (ātmatā) to the next 
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mÉëÉhÉÉå lÉÉiqÉÉ eÉQûiuÉålÉ cÉåiÉlÉxrÉÉiqÉiÉÉåÍcÉiÉÉ |

qÉlÉxiÉÑ cÉåiÉlÉiuÉålÉ xÉuÉïxrÉ mÉëÌiÉpÉÉxÉlÉÉiÉç ||58||

cÉ¤ÉÑUÉ±¤ÉxÉÉmÉå¤ÉÇ qÉlÉÉå oÉÉ½ÉjÉïpÉÉxÉMüqÉç |

ÌlÉUmÉå¤ÉåhÉ qÉlÉxÉÉ xÉÑZÉÉ±ÉliÉUpÉÉxÉlÉqÉç ||59||

eÉQûiuÉålÉ 

mÉëÉhÉÈ AÉiqÉÉ lÉ 

cÉåiÉlÉxrÉ AÉiqÉiÉÉ 

EÍcÉiÉÉ 

iÉÑ xÉuÉïxrÉ mÉëÌiÉpÉÉxÉlÉÉiÉç 

cÉåiÉlÉiuÉålÉ qÉlÉÈ 

AÉiqÉÉ  

buddhi taking into account their 

different similar functions.

mÉëÉhÉÉå lÉÉiqÉÉ eÉQûiuÉålÉ cÉåiÉlÉxrÉÉiqÉiÉÉåÍcÉiÉÉ |

qÉlÉxiÉÑ cÉåiÉlÉiuÉålÉ xÉuÉïxrÉ mÉëÌiÉpÉÉxÉlÉÉiÉç ||58||

eÉQûiuÉålÉ - because of being inert in 

nature mÉëÉhÉÈ - prāṇa AÉiqÉÉ lÉ - cannot be 

ātmā cÉåiÉlÉxrÉ - of a sentient entity AÉiqÉiÉÉ - 

being the nature of ātmā EÍcÉiÉÉ - is proper 

iÉÑ - and xÉuÉïxrÉ mÉëÌiÉpÉÉxÉlÉÉiÉç - because of 

revealing (making it known) everything 

cÉåiÉlÉiuÉålÉ - on account of its sentience qÉlÉÈ 

(AÉiqÉÉ) - the mind is ātmā – (58)

58. The prāṇa cannot be ātmā 

because it is inert in nature. A sentient 

entity as the nature of ātmā is proper. The 

mind on account of its sentience is ātmā 

because it reveals (makes known) 

everything.

Irrespective of what the exact 

nature of ātmā (‘I’) is, all do know that 

the entity ‘I’ is some sentient principle 

because all living beings are sentient by 

nature. This totally rules out the 

possibility of prāṇa being ātmā since it 

is inert. On the contrary the mind appears 

to be sentient. The reason for this was 

given by the phrase, ‘sarvasya 

pratibhāsanāt’ (because it reveals 

everything). This phrase is explained 

now.

cÉ¤ÉÑUÉ±¤ÉxÉÉmÉå¤ÉÇ qÉlÉÉå oÉÉ½ÉjÉïpÉÉxÉMüqÉç |

ÌlÉUmÉå¤ÉåhÉ qÉlÉxÉÉ xÉÑZÉÉ±ÉliÉUpÉÉxÉlÉqÉç ||59||

qÉlÉÈ cÉ¤ÉÑUÉ±¤ÉxÉÉmÉå¤ÉqÉç 

oÉÉ½ÉjÉïpÉÉxÉMüÇ 

ÌlÉUmÉå¤ÉåhÉ qÉlÉxÉÉ 

xÉÑZÉÉ±ÉliÉUpÉÉxÉlÉqÉç 

qÉlÉÈ cÉ¤ÉÑUÉ±¤ÉxÉÉmÉå¤ÉqÉç 

depending on the sense-organs such     

as eyes, etc. oÉÉ½ÉjÉïpÉÉxÉMüÇ - reveals the 

external sense-objects ÌlÉUmÉå¤ÉåhÉ qÉlÉxÉÉ - by 

the mind independent of sense-organs 

xÉÑZÉÉ±ÉliÉUpÉÉxÉlÉqÉç - the internal entities 

such as happiness, etc., are made evident 

– (59)

59. The mind reveals the external 

sense-objects depending on the sense-

organs such as eyes, etc. The internal 

entities such as happiness, etc., are made 

evident by it independent of sense-

organs. (Therefore the sentient mind 

which makes known internal and 

external entities is ātmā).

The sentient entity is that which 

has the power of cognition or being 

aware of something. In the sleep the 

mind is dormant. It does not function. 

But the prāṇa that functions is not aware 

of what is going on around including the 

internal joys, sorrows, hunger, thirst, etc. 

Hunger, thirst, etc., are the features of the 

prāṇa. And yet, prāṇa is not aware of it 

unless revealed by the mind. This can be 

verified by our ignorance of it in such 

cases. That is why a person totally 

engrossed in some work is unaware of 

his hunger in spite of being very hungry. 

The mind needs the help of sense-organs 

to perceive the external sense-objects 

whereas it is aware of all subjective joys, 

- the mind - 
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AÉiqÉiuÉÇ qÉlÉxÉÉå oÉÑSèkuÉÉ irÉ£ÑüÇ mÉëÉhÉÉiqÉuÉÉxÉlÉÉqÉç |

EmÉÉxÉÏiÉ qÉlÉxiÉccÉ uÉ×¨rÉÉZrÉÉuÉrÉuÉærÉÑïiÉqÉç ||60||

qÉlÉxÉÈ AÉiqÉiuÉÇ 

oÉÑSèkuÉÉ 

mÉëÉhÉÉiqÉuÉÉxÉlÉÉqÉç 

irÉ£ÑüÇ qÉlÉÈ AÉiqÉÉ CÌiÉ  

CÌiÉ EmÉÉxÉÏiÉ 

iÉiÉç cÉ 

uÉ×irÉÉZrÉÉuÉrÉuÉæÈ rÉÑiÉqÉç 

etc., on its own.

Following the earlier pattern, the 

upāsanā of mind is enjoined to discard 

the notion that prāṇamayakośa is ātmā.

AÉiqÉiuÉÇ qÉlÉxÉÉå oÉÑSèkuÉÉ irÉ£ÑüÇ mÉëÉhÉÉiqÉuÉÉxÉlÉÉqÉç |

EmÉÉxÉÏiÉ qÉlÉxiÉccÉ uÉ×¨rÉÉZrÉÉuÉrÉuÉærÉÑïiÉqÉç ||60||

qÉlÉxÉÈ - of the mind AÉiqÉiuÉÇ - the 

nature as ātmā oÉÑSèkuÉÉ - having known 

mÉëÉhÉÉiqÉuÉÉxÉlÉÉqÉç - the saṃskāras of prāṇa as 

ātmā irÉ£ÑüÇ - to give up qÉlÉÈ (AÉiqÉÉ CÌiÉ) - the 

mind as ātmā (CÌiÉ) EmÉÉxÉÏiÉ - such upāsanā 

(meditation) should be practised iÉiÉç cÉ - 

that mind that is to be meditated upon 

uÉ×irÉÉZrÉÉuÉrÉuÉæÈ - by parts called vṛttis. rÉÑiÉqÉç - 

is endowed with – (60)

60. Having known the nature of 

the mind as ātmā, to give up the vāsanās 

(saṃskāras) of prāṇa as ātmā the 

upāsanā (meditation) of the mind as 

ātmā is to be practised. The mind that is 

to be meditated upon is endowed with 

parts called vṛttis.

A vṛtti means function. In 

general, different vṛttis or modifications 

of the mind are thoughts. However, here 

what is described as mind is restricted to 

the vṛttis corresponding to the Vedic 

words. The monumental collection of 

Vedic words cannot be the parts of the 

mind. Therefore the vṛttis revealing the 

proper Vedic recitation in the form of 

sound are the avayavas (parts) of the 

rÉeÉÑUÉ±É¶ÉiÉÑuÉåïSÉ AÉSåvÉxiÉªiÉÉå ÌuÉÍkÉÈ |

iÉ°ÉxÉMåü qÉlÉÉåuÉ×Í¨ÉmÉgcÉMåü mÉÍ¤ÉMüsmÉlÉÉ ||61||

rÉeÉÑUÉ±ÉÈ cÉiÉÑuÉåïSÉÈ 

iÉªiÉÈ ÌuÉÍkÉÈ 

AÉSåvÉÈ iÉ°ÉxÉMåü 

qÉlÉÉåuÉ×Í¨ÉmÉgcÉMåü 

mÉÍ¤ÉMüsmÉlÉÉ MüiÉïurÉÉ  

mind for pakṣi-kalpanā. Even though 

the mind has endless vṛttis, because of 

prominence, Vedic vṛttis alone are 

considered as avayavas for upāsanā. 

The form of manomayakośa as the bird-

imagery is being told.

rÉeÉÑUÉ±É¶ÉiÉÑuÉåïSÉ AÉSåvÉxiÉªiÉÉå ÌuÉÍkÉÈ |

iÉ°ÉxÉMåü qÉlÉÉåuÉ×Í¨ÉmÉgcÉMåü mÉÍ¤ÉMüsmÉlÉÉ ||61||

rÉeÉÑUÉ±ÉÈ -Yajus, etc. cÉiÉÑuÉåïSÉÈ - (are) 

the four Vedas iÉªiÉÈ ÌuÉÍkÉÈ - the 

injunctions (vidhis) contained therein 

AÉSåvÉÈ - (are called) ādeśa iÉ°ÉxÉMåü 

qÉlÉÉåuÉ×Í¨ÉmÉgcÉMåü - in the five types of mental 

vṛttis (thoughts) that reveal the four 

Vedas and the ādeśa mÉÍ¤ÉMüsmÉlÉÉ (MüiÉïurÉÉ) - 

the bird-imagery (has to be imagined by 

the upāsaka) – (61)

61. The Yajurveda, etc., are the 

four Vedas. The injunctions (vidhis) 

contained therein are called ādeśa. (The 

upāsaka has to imagine) the bird-

imagery in the five types of mental vṛttis 

(thoughts) that reveal the four Vedas and 

the ādeśa.

The mental vṛttis (thoughts) that 

reveal or depict the chanting of mantras 

pertaining to the Ṛgveda, Yajurveda, 

Sāmaveda, Atharvāṅgirasaveda and the 

brāhmaṇa portion of ādeśa are to be 

taken as the avayavas (limbs, parts) of 

the bird-imagery (pakṣi-kalpanā). The 

Upaniṣad says that Yajurveda (mantras 

in the form of prose) is the head of the 
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bird because of its prominence in the 

sacrifices, etc., as their very core. By 

chanting the Yajurmantras, the havis 

(sacrificial oblations) are offered 

accompanied by svāhākāra (utterance of 

the exclamation in offering the havis). 

The reasons seen in determining the 

Yajurveda as the head are only for the 

sake of our understanding. Primarily 

such imaginations are to be accepted 

because the Vedas say so. It is called 

vācanikī. This rule applies to all 

sacrifices and upāsanās, etc. Wherever 

possible, it can be reasoned out. But it is 

not possible everywhere. Therefore they 

have to be accepted because the Vedas 

have said so. The Ṛgveda (mantras 

poetic in nature) is the right wing. The 

Sāma (mantras that are sung) is the left 

wing. The ādeśa is the trunk and the 

Atharvāṅgirasa (mantras revealed to 

sages Atharvaṇa and Aṅgirasa) is the tail. 

The Atharvāṅgirasa mainly gives 

prāyaści t takarmas (karmas for  

atonement) and pauṣṭikakarmas 

(karmas for regaining the health).

To gain the aparokṣa Brahma-

jñāna the mind assuming the exact 

attributeless form of Brahman, (i.e. 

Brahmākāra) is indispensable to end the 

ignorance.  The Bṛhadāraṇyaka 

Upaniṣad says: By the mind alone the 

Brahman is to be known (Bṛ.U.4-4-19). 

But the mind and the words or speech 

cannot objectify Brahman as their 

distinct object (Tai.U.2-4; 2-9). Thus 

AuÉÉXçqÉlÉxÉaÉqrÉxrÉ oÉë¼hÉÉåÅmrÉuÉoÉÉåkÉlÉå |

vÉ£üÇ pÉuÉålqÉlÉxiÉccÉ qÉlÉÉå oÉë¼åÌiÉ MüsmÉlÉÉ ||62||

qÉlÉÈ AuÉÉXçqÉlÉxÉaÉqrÉxrÉ 

oÉë¼hÉÈ 

AÌmÉ AuÉoÉÉåkÉlÉå 

vÉ£üÇ pÉuÉåiÉç 

AiÉÈ iÉiÉç qÉlÉÈ cÉ 

oÉë¼ CÌiÉ MüsmÉlÉÉ

though the mind cannot objectify 

Brahman as an object known by it, it has 

a role in ending the ignorance of 

Brahman. This is possible only if the 

mind is made ready for it. To prepare the 

mind to dispel such ignorance, the 

upāsanā of ‘mind is Brahman’ is a means 

that is suggested by the śruti in the 

context of bird-imagery.

AuÉÉXçqÉlÉxÉaÉqrÉxrÉ oÉë¼hÉÉåÅmrÉuÉoÉÉåkÉlÉå |

vÉ£üÇ pÉuÉålqÉlÉxiÉccÉ qÉlÉÉå oÉë¼åÌiÉ MüsmÉlÉÉ ||62||

qÉlÉÈ - the mind AuÉÉXçqÉlÉxÉaÉqrÉxrÉ 

oÉë¼hÉÈ - of the Brahman that cannot be 

objectified by the speech (or words)   

and the mind AÌmÉ - also AuÉoÉÉåkÉlÉå - in 

knowing directly vÉ£üÇ pÉuÉåiÉç - should be 

able to (AiÉÈ - therefore) iÉiÉç - that qÉlÉÈ cÉ 

oÉë¼ - the mind also is Brahman CÌiÉ MüsmÉlÉÉ 

- so the imagination (upāsanā) (should 

be done) – (62)

62. The mind also should be able 

to know directly the Brahman that 

cannot be objectified by the speech (or 

words) and itself. Therefore the upāsanā 

as ‘the mind also is Brahman’ (should be 

done by the upāsaka).

The knowledge of any entity can 

be gained by the antaḥkaraṇavṛtti 

corresponding to that entity, (i.e. 

tattadākāra). The knowledge of 

Brahman is not an exception to this 

because its ignorance cannot be ended 

by any other means. For this the mind 
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lÉ oÉë¼ÍhÉ qÉlÉÉåeÉlrÉxTÔüÌiÉïxiÉxqÉÉSaÉqrÉiÉÉ |

qÉlÉxrÉliÉqÉÑïZÉå lÉvrÉåSÌuÉ±É iÉålÉ vÉ£üiÉÉ ||63||

oÉë¼ÍhÉ 

has to be pure and single pointed. Here 

comes the role of sādhanās such as 

sādhana-catuṣṭaya-saṃpatti, upāsanā, 

etc. A prepared mind alone can be 

ātmākāra, Brahmākāra or akhaṇḍākāra 

since ātmā/Brahman is limitless 

sentience principle unlike the sense-

objects. The mind can objectify only the 

limited inert sense-objects. The mind 

cannot objectify the knowledge 

principle Brahman which enables it to 

cognize (Ke.U.1-5). Therefore to enable 

the mind to dispel the ignorance of 

Brahman by making it introvert, the 

upāsanā of ‘mind is Brahman’ is advised 

here since the pañcakośa-viveka with 

pakṣi-kalpanā is under consideration.

How can the mind know 

Brahman which it cannot objectify? This 

is answered.

lÉ oÉë¼ÍhÉ qÉlÉÉåeÉlrÉxTÔüÌiÉïxiÉxqÉÉSaÉqrÉiÉÉ |

qÉlÉxrÉliÉqÉÑïZÉå lÉvrÉåSÌuÉ±É iÉålÉ vÉ£üiÉÉ ||63||

oÉë¼ÍhÉ - in the self-luminous   

qÉlÉÉåeÉlrÉxTÔüÌiÉïÈ 

lÉ AÎxiÉ  

iÉxqÉÉiÉç AaÉqrÉiÉÉ 

qÉlÉÍxÉ AliÉqÉÑïZÉå  

xÉÌiÉ

AÌuÉ±É 

lÉvrÉåiÉç iÉålÉ

vÉ£üiÉÉ 

(self-evident) Brahman - 

the cidābhāsa born in the manovṛtti 

having Brahmākāra lÉ (AÎxiÉ) - has no 

access iÉxqÉÉiÉç - therefore AaÉqrÉiÉÉ - 

(Brahman) cannot be known by the  

mind qÉlÉÍxÉ - when the mind AliÉqÉÑïZÉå  

(xÉÌiÉ) - becomes totally introvert and 

Brahmākāra AÌuÉ±É - ignorance (of 

Brahman) lÉvrÉåiÉç - necessarily ends iÉålÉ - 

thereby vÉ£üiÉÉ - the mind is capable of 

imparting Brahmajñāna – (63)

63. The cidābhāsa born in the 

manovṛtti having Brahmākāra has no 

access in the self-luminous Brahman, 

(i.e. that cidābhāsa [reflection of cit] 

cannot illumine its source citsvarūpa 

Brahman). Therefore the mind cannot 

know Brahman (as its object). However 

when the mind becomes totally introvert 

and Brahmākāra the ignorance of 

Brahman necessarily ends (whereby 

self-evident/Brahman gets revealed in 

its real nature). In this sense the mind is 

capable of imparting Brahmajñāna.

qÉlÉÉåeÉlrÉxTÔüÌiÉïÈ 

As seen earlier the knowledge of an entity is gained by tattadākāra-vṛtti - a 

vṛtti (thought) corresponding to the entity to be known. Obviously the vṛtti is 

endowed with cidābhāsa in it. This mode whereby such vṛtti coupled with cidābhāsa 

conforming to the entity to be known is called vṛtti-vyāpti wherein the cidābhāsa 

permeates the vṛtti. This vṛtti-vyāpti removes the ignorance of the entity to be known. 

The cidābhāsa in such vṛttis is called phala. It illumines the inert object to be known. 

This modus operandi is called phala-vyāpti, wherein the phala objectifies the entity 

to be known in order to reveal it.

In the process of gaining Brahmajñāna, there is a slight difference. The vṛtti-
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vyāpti in the form of Brahmākāravṛtti removes the ignorance. Thereafter the phala 

(cidābhāsa) in that vṛtti is not necessary to make the self-luminous Brahman known. 

The author highlights this point in his text Pañcadaśi. ‘Vṛtti-vyāpti’ is necessary to 

destroy the ignorance of Brahman, but Brahman being the self-luminous knowledge 

principle, the cidābhāsa (phala) is not useful (P.7-92). This is also the import of two 

paradoxical Upaniṣadic statements. They are: ‘Brahman should be known by the 

well-prepared mind only’ (manasā eva anudraṣṭavyam - Bṛ.U.4-4-19). This shows 

the necessity of vṛtti-vyāpti. ‘Brahman cannot be known by the mind’ (yanmanasā na 

manute - Ke.U.1-5). This shows the futility of phala-vyāpti. All these aspects are 

implied in this verse (63). The same fact is emphasized by Bhāṣyakāra when he says: 

‘All that is required for gaining Brahmajñāna is therefore the nirākaraṇam of 

avidyādhyāropa, namely, termination of the ignorance and its effect. The means to 

abide in the true nature of ātmā is verily the withdrawal (nivṛtti) of the mind from the 

distinct pluralistic cognitions alien to ātmā’ (B.G.Bh.18-50). In short the knowing of 

ātmā is to end the superimposed ignorance with its effects (Bṛ.U.Bh.1-4-13).

APAVĀDA - 

VIJÑĀNAMAYAKOŚA

The Upaniṣad proceeds further to 

describe the vijñānamayakośa which is 

interior to the manomaya. Manomaya 

was described in the form of the Vedas. 

In the same trend, here the vijñāna is 

taken as the ascertained knowledge of 

the Vedas. That also is the feature of 

antaḥkaraṇa. Therefore the śruti 

describes śraddhā (attitude of trust in the 

scriptures, etc.) as the head, ṛta (the 

ascertained meaning of duties as per 

śāstra) as the right wing, Satya (ṛta put 

in practice) as left wing, yoga 

(composure of mind) as the trunk 

whereas manaḥ (Hiraṇyagarbha) as the 

tail. Though the prakaraṇa-granthas 

(topicwise treatises) describe the  

mÉëÉhÉÉiqÉuÉÉxÉlÉÉlÉÉvÉå qÉlÉxÉÉåÅmrÉÉiqÉiÉÉÇ irÉeÉåiÉç |

MüiÉÑïUÉiqÉiuÉqÉÑÍcÉiÉÇ qÉlÉÉåÅliÉÈMüUhÉÇ ZÉsÉÑ ||64||

mÉëÉhÉÉiqÉuÉÉxÉlÉÉlÉÉvÉå

qÉlÉxÉÈ AÌmÉ 

AÉiqÉiÉÉÇ 

irÉeÉåiÉç qÉlÉÈ

ZÉsÉÑ AliÉÈMüUhÉÇ 

MüiÉÑïÈ 

AÉiqÉiuÉÇ 

EÍcÉiÉÇ 

buddhi coupled with sense-organs as 

vijñānamayakośa, here it has to be taken 

as the antaḥkaraṇa endowed with the 

śraddhā, etc., because the Upaniṣad says 

so.

mÉëÉhÉÉiqÉuÉÉxÉlÉÉlÉÉvÉå qÉlÉxÉÉåÅmrÉÉiqÉiÉÉÇ irÉeÉåiÉç |

MüiÉÑïUÉiqÉiuÉqÉÑÍcÉiÉÇ qÉlÉÉåÅliÉÈMüUhÉÇ ZÉsÉÑ ||64||

mÉëÉhÉÉiqÉuÉÉxÉlÉÉlÉÉvÉå-when the vāsanās 

of prāṇa as ātmā have ended (by 

practicing the upāsanā of the mind as 

ātmā) qÉlÉxÉÈ AÌmÉ - pertaining to the mind 

also AÉiqÉiÉÉÇ - the notion of ātmā (‘I’ness) 

irÉeÉåiÉç - should be given up qÉlÉÈ - the mind 

ZÉsÉÑ - indeed AliÉÈMüUhÉÇ - inner instrument 

MüiÉÑïÈ - as for the ‘doer’ vijñānamayakośa 

AÉiqÉiuÉÇ - the nature of being ātmā (‘I’) 

EÍcÉiÉÇ - is proper – (64)
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AWûÇ MüiÉåïirÉSÉå ¥ÉÉlÉÇ ÌuÉÍvÉ¹Ç rÉxrÉ pÉÉxÉMüqÉç |

iÉiMüiÉ×ïÃmÉÇ ÌuÉ¥ÉÉlÉqÉÉiqÉiuÉålÉÉuÉaÉqrÉiÉÉqÉç ||65||

AWûÇ MüiÉÉï CÌiÉ ASÈ 

64. When the vāsanās of prāṇa as 

ātmā have ended (by practicing the 

upāsanā of the mind as ātmā), the notion 

of ātmā (‘I’ness) in the mind also should 

be given up. Indeed the mind is an inner 

instrument. (Therefore) it is proper that 

the ‘doer’ (kartā) vijñānamayakośa is 

ātmā.

The manomayakośa as ātmā was 

a temporary arrangement to get rid of  

the wrong notion that was adopted by 

taking the prāṇamaya as ātmā. Once   

the notion of prāṇa as ātmā is overcome, 

the next step is to discard the concept  

that the mind is ātmā. For this the 

support of vijñānamayakośa as ātmā has 

to be resorted to. At this juncture 

vijñānamayakośa as ātmā is justified by 

showing that the mind cannot be so. The 

mind is in the place of an inner 

instrument at the disposal of others to 

wield it. It is meant for serving others 

like a pot, etc. But vijñānamayakośa is in 

the place of kartā (doer) and is therefore 

independent unlike the dependant mind. 

Thus i t  is  proper to consider 

vijñānamayakośa as ātmā.

The vijñānamayakośa that is to 

be meditated as ‘I’ (ātmā) is being 

indicated.

AWûÇ MüiÉåïirÉSÉå ¥ÉÉlÉÇ ÌuÉÍvÉ¹Ç rÉxrÉ pÉÉxÉMüqÉç |

iÉiMüiÉ×ïÃmÉÇ ÌuÉ¥ÉÉlÉqÉÉiqÉiuÉålÉÉuÉaÉqrÉiÉÉqÉç ||65||

‘AWûÇ MüiÉÉï’ I am the doer’ CÌiÉ ASÈ - ‘

ÌuÉÍvÉ¹Ç ¥ÉÉlÉÇ 

rÉxrÉ 

pÉÉxÉMüqÉç 

iÉiÉç LuÉ

MüiÉ×ïÃmÉÇ 

ÌuÉ¥ÉÉlÉqÉç iÉSè

AÉiqÉiuÉålÉ AuÉaÉqrÉiÉÉqÉç 

eÉQûÈ AÌmÉ SåWûÈ 

rÉålÉ AWûÇ 

Ì¢ürÉiÉå CÌiÉ WåûiÉÉåÈ

LwÉÈ 

AWûXçMüÉUÉZrÉÈ 

AWûÎXç¢ürÉiÉ CirÉåwÉÉåÅWûXçMüÉUÉZrÉÈ 

xÉ ÌuÉaÉëWåû |

AÉlÉZÉÉaÉëqÉÍpÉurÉÉmrÉ ÎxjÉiÉÉå 

eÉÉaÉUhÉå xTÑüOûÈ ||66||

- this type of - specific - 

knowledge rÉxrÉ  is whose, (i.e. of 

vijñānamayakośa) pÉÉxÉMüqÉç - the revealer, 

one who makes it known iÉiÉç (LuÉ)- that 

itself MüiÉ×ïÃmÉÇ - in the form of ‘doer’ 

(kartā) ÌuÉ¥ÉÉlÉqÉç - is vijñānamayakośa (iÉSè 

- that) AÉiqÉiuÉålÉ - as ātmā AuÉaÉqrÉiÉÉqÉç - 

should be considered – (65)

65. The one who is revealed 

(made known) by the specific 

knowledge that ‘I am the doer’ is itself 

the vijñānamayakośa in the form of 

‘doer ’ (kartā).  That should be 

considered as ātmā.

In the experience ‘I am a doer’, 

there is ‘I’ (ātmā) qualified by an action. 

That entity referred to as ahaṃkāra itself 

is called vijñānamayakośa.

Why vijñānamayakośa is called 

ahaṃkāra and what is its nature is being 

explained in the next two verses.

AWûÎXç¢ürÉiÉ CirÉåwÉÉåÅWûXçMüÉUÉZrÉÈ 

xÉ ÌuÉaÉëWåû |

AÉlÉZÉÉaÉëqÉÍpÉurÉÉmrÉ ÎxjÉiÉÉå 

eÉÉaÉUhÉå xTÑüOûÈ ||66||

(eÉQûÈ AÌmÉ SåWûÈ - the inert body also 

which is not ‘I’) (rÉålÉ - by whom) AWûÇ - ‘I’ 

Ì¢ürÉiÉå - is made, is objectified CÌiÉ (WåûiÉÉåÈ) - 

because of this (reason) LwÉÈ - this 

vijñānamayakośa AWûXçMüÉUÉZrÉÈ - is called 

ahaṃkāra (the notion of ‘I’ in the body) 

ÌuÉÍvÉ¹Ç ¥ÉÉlÉÇ 

-
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xÉÈ ÌuÉaÉëWåû AÉlÉZÉÉaÉëqÉç 

AÍpÉurÉÉmrÉ 

ÎxjÉiÉÈ eÉÉaÉUhÉå 

xTÑüOûÈ

iÉålÉ 

SåWûÈ 

cÉåiÉlÉuÉiÉç pÉÉÌiÉ xÉÑmiÉÉæ iÉÑ 

iÉssÉrÉÉiÉç 

SåWûÈ 

MüÉ¸xÉqÉÈ 

pÉuÉåiÉç iÉålÉ 

AWûXçMüÉUå 

AÉiqÉiÉÉ 

rÉÑ£üÉ

iÉålÉ cÉåiÉlÉuÉSè SåWûÉå pÉÉÌiÉ 

xÉÑmiÉÉæ iÉÑ iÉssÉrÉÉiÉç |

pÉuÉåiÉç MüÉ¸xÉqÉÉå SåWûxiÉålÉÉWûXçMüÉUå 

AÉiqÉiÉÉ ||67||

xÉÈ ÌuÉaÉëWåû AÉlÉZÉÉaÉëqÉç 

the tip of the nail AÍpÉurÉÉmrÉ - having 

pervaded ÎxjÉiÉÈ - remains eÉÉaÉUhÉå - during 

the waking xTÑüOûÈ- clearly perceived – 

(66)

66. This vijñānamayakośa (by 

whom the inert body also which is not 

‘I’) is objectified as ‘I’ is called 

ahaṃkāra (the notion of ‘I’ in the body). 

It remains in the body having pervaded 

up to the tip of the nail and is clearly 

perceived during the waking state.

iÉålÉ cÉåiÉlÉuÉSè SåWûÉå pÉÉÌiÉ 

xÉÑmiÉÉæ iÉÑ iÉssÉrÉÉiÉç |

pÉuÉåiÉç MüÉ¸xÉqÉÉå SåWûxiÉålÉÉWûXçMüÉUå 

AÉiqÉiÉÉ ||67||

iÉålÉ - by that vijñānamaya called 

ahaṃkāra SåWûÈ - the physical body  

cÉåiÉlÉuÉiÉç - sentient pÉÉÌiÉ - appears xÉÑmiÉÉæ iÉÑ - 

whereas in sleep iÉssÉrÉÉiÉç - because the 

vijñānmaya merges in its cause SåWûÈ - the 

physical body MüÉ¸xÉqÉÈ - like the wood 

pÉuÉåiÉç - becomes (inert) iÉålÉ - therefore 

AWûXçMüÉUå - in the ahaṃkāra, (i.e. in the 

vijñānamayakośa) AÉiqÉiÉÉ - ‘I’ness 

(consideration as ātmā) (rÉÑ£üÉ - is   

proper) – (67)

67. The physical body appears 

sentient by vijñānamaya called 

ahaṃkāra whereas in sleep because it 

merges in its cause the body becomes 

(inert) like the wood. Therefore in the 

- it - in the body - up to 

qÉSÏrÉÇ qÉlÉ CirÉÑ£åüUÉiqÉlÉÈ MüUhÉÇ qÉlÉÈ |

CirÉÉiqÉÉlÉÇ ÌuÉÌuÉcrÉÉjÉ iÉqÉÑmÉÉxÉÏiÉ mÉÍ¤ÉuÉiÉç ||68||

qÉSÏrÉÇ qÉlÉÈ CÌiÉ E£åüÈ 

qÉlÉÈ AÉiqÉlÉÈ 

MüUhÉqÉç CÌiÉ 

AÉiqÉÉlÉÇ ÌuÉÌuÉcrÉ 

AjÉ 

iÉqÉç 

mÉÍ¤ÉuÉiÉç EmÉÉxÉÏiÉ 

ahaṃkāra, (i.e. in the vijñānamayakośa) 

the ‘I’ness (consideration as ātmā) is 

proper.

Ahaṃkāra is that entity which is 

experienced as ‘I’. It also generates such 

experience in any other entity to which it 

gets connected. ‘Ahaṃ’ in Sanskrit 

means ‘I’, and the suffix ‘kāra’ at the end 

of the compound conveys the sense of 

‘maker’ or ‘doer’. Therefore ahaṃkāra 

is a befitting name for vijñānamayakośa 

who is characterized by the specific 

knowledge in the form of ‘I am the doer’ 

(vs.65). Based on the reasons seen so far, 

it is proper to take vijñānamayakośa 

called ahaṃkāra as ‘ātmā’.

The reason why the manomaya-

kośa is an instrument is given to 

ascertain finally that the vijñānamaya is 

ātmā. Thereafter the upāsanā of 

vijñānamaya as ātmā with the help of 

bird-imagery will be introduced.

qÉSÏrÉÇ qÉlÉ CirÉÑ£åüUÉiqÉlÉÈ MüUhÉÇ qÉlÉÈ |

CirÉÉiqÉÉlÉÇ ÌuÉÌuÉcrÉÉjÉ iÉqÉÑmÉÉxÉÏiÉ mÉÍ¤ÉuÉiÉç ||68||

qÉSÏrÉÇ qÉlÉÈ - ‘my mind’ CÌiÉ E£åüÈ - by 

this statement qÉlÉÈ - the mind AÉiqÉlÉÈ - of 

ātmā MüUhÉqÉç - an instrument CÌiÉ - on the 

basis that AÉiqÉÉlÉÇ ÌuÉÌuÉcrÉ - having 

ascertained the vijñānamaya as ātmā by 

distinguishing it from manomaya AjÉ - 

thereafter iÉqÉç - that vijñānamayakośa 

mÉÍ¤ÉuÉiÉç - like a bird EmÉÉxÉÏiÉ - upāsanā 

should be done as ‘I am that’ – (68)
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ÌuÉ¥ÉÉlÉqÉrÉ 

iÉ§ÉxjÉÉÈ 

´É®É±ÉÈ mÉgcÉ 

qÉÔkÉÉïÌSÃmÉiÉÈ 

MüsmrÉÉÈ 

´É®É 

´É®É±ÉÈ mÉgcÉ iÉ§ÉxjÉÉÈ 

MüsmrÉÉÈ qÉÔkÉÉïÌSÃmÉiÉÈ |

´É®ÉÎxiÉYrÉqÉ×iÉÇ oÉÑ®Éæ 

rÉjÉÉuÉxiuÉlÉÑÍcÉliÉlÉqÉç ||69||

68. By the statement, ‘my mind’, 

it becomes clear that the mind is an 

instrument employed by ātmā. On the 

basis of that the vijñānamayakośa         

as ātmā has to be ascertained by 

distinguishing it from the manomaya-

kośa. Thereafter the vijñānamayakośa 

should be meditated upon ‘as I am that’ 

considering it like a bird.

An instrument is at the disposal of 

the one who wields it. So the mind is an 

instrument of myself (ātmā). It cannot be 

the ātmā the one who uses it. Therefore 

the ‘doer’ (kartā) in the form of 

vijñānamayakośa is ātmā or who 

employs the instrument mind. Thus 

vijñānamayakośa should be understood 

as ātmā after distinguishing it from 

manomaya. Then the upāsanā as 

depicted in the bird-imagery should be 

done.

The avayavas (limbs) of ÌuÉ¥ÉÉlÉqÉrÉ 

are explained in the next two verses.

´É®É±ÉÈ mÉgcÉ iÉ§ÉxjÉÉÈ 

MüsmrÉÉÈ qÉÔkÉÉïÌSÃmÉiÉÈ |

´É®ÉÎxiÉYrÉqÉ×iÉÇ oÉÑ®Éæ 

rÉjÉÉuÉxiuÉlÉÑÍcÉliÉlÉqÉç ||69||

iÉ§ÉxjÉÉÈ - there in the vijñānamaya-

kośa ´É®É±ÉÈ - śraddhā, etc. mÉgcÉ - five in 

numbers qÉÔkÉÉïÌSÃmÉiÉÈ - in the form of head, 

etc., (of bird-imagery) MüsmrÉÉÈ - should be 

imagined ´É®É - the word śraddhā   

AÉÎxiÉYrÉqÉç 

GiÉqÉç oÉÑ®Éæ 

rÉjÉÉuÉxiÉÑ 

AlÉÑÍcÉliÉlÉqÉç

means - the firm conviction 

that what is told in the scriptures is true 

GiÉqÉç - the word means oÉÑ®Éæ - in the 

intellect rÉjÉÉuÉxiÉÑ - rituals, duties, etc., as 

told in the scriptures AlÉÑÍcÉliÉlÉqÉç- 

ascertaining – (69)

69. There in the vijñānamaya-

kośa the śraddhā (faith), etc., five in 

numbers, should be imagined in the form 

of head, etc., (of bird-imagery). The 

śraddhā is the firm conviction that what 

is told in the scriptures is true. The word 

ṛtam means the ascertainment of rituals 

and duties in accordance with the 

scriptures.

The different aspects of pakṣi-

kalpanā (bird-imagery) in the case of 

vijñānamayakośa were seen in the 

introduction of the verse 64. The author 

explains the meaning of every limb of 

this kośa. The śraddhā is considered as 

the ‘head’ because it is the first one 

necessary before undertaking any 

endeavour. One has to get convinced 

about the genuine nature of what is to be 

done by a proper scrutiny of śāstras. It is 

an attitude of trust because the related 

means of knowledge is found to be 

authentic. It can be considered as 

indispensable as a seed-capital in a 

business enterprise. Ṛtam is determining 

the exactness of what is to be done, etc., 

as per the śāstras (scriptures).

AÉÎxiÉYrÉqÉç 

ṛtam 
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rÉjÉÉjÉïpÉÉwÉhÉÇ xÉirÉÇ rÉÉåaÉ 

LMüÉaÉëiÉÉ ÍkÉrÉÈ |

qÉWûxiÉÑ rÉÉåaÉeÉÇ ¥ÉÉlÉÇ ÍcÉlirÉÉÈ 

´É®ÉSrÉÉåÅÎZÉsÉÉÈ ||70||

rÉjÉÉjÉïpÉÉwÉhÉÇ xÉirÉÇ 

ÍkÉrÉÈ 

LMüÉaÉëiÉÉ 

rÉÉåaÉÈ qÉWûÈ iÉÑ 

rÉÉåaÉeÉÇ ¥ÉÉlÉÇ 

AÎZÉsÉÉÈ ´É®ÉSrÉÈ 

mÉÍ¤ÉMüsmÉlÉrÉÉ 

ÍcÉlirÉÉÈ 

rÉjÉÉjÉïpÉÉwÉhÉÇ xÉirÉÇ rÉÉåaÉ 

LMüÉaÉëiÉÉ ÍkÉrÉÈ |

qÉWûxiÉÑ rÉÉåaÉeÉÇ ¥ÉÉlÉÇ ÍcÉlirÉÉÈ 

´É®ÉSrÉÉåÅÎZÉsÉÉÈ ||70||

rÉjÉÉjÉïpÉÉwÉhÉÇ xÉirÉÇ 

- inner is satya ÍkÉrÉÈ - inner of the buddhi 

LMüÉaÉëiÉÉ - single pointedness, composure 

or samādhi rÉÉåaÉÈ -is yoga qÉWûÈ iÉÑ -whereas 

maha is rÉÉåaÉeÉÇ - born of yoga ¥ÉÉlÉÇ - 

knowledge AÎZÉsÉÉÈ - all ´É®ÉSrÉÈ - 

śraddhā, etc. (mÉÍ¤ÉMüsmÉlÉrÉÉ - in the form of 

bird-imagery) ÍcÉlirÉÉÈ - should be 

considered – (70)

70. Speaking the truth is satya. 

Single pointedness (composure or 

samādhi) of buddhi is yoga. Maha is the 

knowledge born of yoga. These śraddhā, 

etc., all should be considered (in the 

form of bird-imagery).

Bhāṣyakāra describes satya as 

the ṛtam put in practice. Bhāṣya also 

describes maha as the mahat tattva the 

first born (prathamaja), Hiraṇyagarbha 

the presiding deity of macrocosmic 

subtle bodies.

The Upaniṣad further quotes a 

mantra in support of what is said about 

the vijñānamayakośa. It describes that 

vijñānamayakośa with śraddhā, etc., 

produces both the Vedic and worldly 

karmas. All the deities such as Indra, 

etc., do the upāsanā of vijñānamaya 

- speaking the truth 

sÉÉæÌMüMåü uÉæÌSMåü MüiÉ×ïÌuÉ¥ÉÉlÉÇ 

oÉë¼ uÉåÍ¨É cÉåiÉç |

irÉeÉåSÉqÉUhÉÇ lÉÉå cÉåiÉç oÉë¼sÉÉåMåü 

xÉÑZÉÇ uÉëeÉåiÉç ||71||

sÉÉæÌMüMåü uÉæÌSMåü MüiÉ×ï 

ÌuÉ¥ÉÉlÉqÉç oÉë¼ 

uÉåÍ¨É cÉåiÉç 

AÉqÉUhÉqÉç 

lÉ E irÉeÉåiÉç cÉåiÉç 

oÉë¼sÉÉåMåü 

xÉÑZÉÇ uÉëeÉåiÉç 

ātmā as the first born (prathamaja) 

Hiraṇyagarbha (called Brahmā). Any 

upāsaka who does such upāsanā no 

more commits the mistake of identifying 

with the earlier kośas. Thereby he 

cleanses himself of all pāpas (sins) while 

l iving itself  and remains with 

identification only in vijñānamaya ātmā. 

The result of this upāsanā is that the 

upāsaka after death goes to Brahmaloka 

and enjoys all pleasures available there. 

The topic of vijñānamayakośa is 

concluded now by pointing out the result 

of its upāsanā as mentioned in the 

mantra.

sÉÉæÌMüMåü uÉæÌSMåü MüiÉ×ïÌuÉ¥ÉÉlÉÇ 

oÉë¼ uÉåÍ¨É cÉåiÉç |

irÉeÉåSÉqÉUhÉÇ lÉÉå cÉåiÉç oÉë¼sÉÉåMåü 

xÉÑZÉÇ uÉëeÉåiÉç ||71||

sÉÉæÌMüMåü uÉæÌSMåü MüiÉ×ï - the doer of  

both worldly and the Vedic karmas 

ÌuÉ¥ÉÉlÉqÉç - vijñānamaya ātmā oÉë¼ - as 

Brahmā (saguṇa one) uÉåÍ¨É cÉåiÉç - if one 

does such upāsanā AÉqÉUhÉqÉç - until death 

lÉ E irÉeÉåiÉç cÉåiÉç - is continued without 

giving it up oÉë¼sÉÉåMåü - in the Brahmaloka 

xÉÑZÉÇ uÉëeÉåiÉç - gains happiness – (71)

71. The one who does the 

continuous upāsanā until death of the 

vijñānamaya ātmā the doer of both 

worldly and the Vedic karmas, as 

Brahmā (saguṇa one, Hiraṇyagarbha) 

gains happiness in the Brahmaloka.
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ÌuÉ¥ÉÉlÉkrÉÉlÉiÉÉå lÉvrÉålqÉlÉxrÉÉiqÉiuÉuÉÉxÉlÉÉ |

ÌuÉ¥ÉÉlÉÉiqÉiuÉqÉmrÉåwÉ irÉeÉåcNûÉåMürÉÑiÉiuÉiÉÈ ||72||

ÌuÉ¥ÉÉlÉkrÉÉlÉiÉÈ 

The upādhi by which ātmā 

appears to be the ‘doer’ (kartā) is called 

vijñānamayakośa. That is why the 

vijñānamayakośa is instrumental in 

doing the worldly and Vedic karmas. But 

due to error this ‘doership’ (kartṛtva) is 

superimposed on ātmā. Therefore it 

should be known that this ‘doership’ 

belongs to vijñānamaya and not to the 

nirupādhika (upādhiless) ātmā. The 

‘I’ness that is superimposed on 

vijñānamayakośa is only a step to 

remove the wrong notion that ātmā is 

kartā (doer). It is not meant to accept 

ātmā as really a kartā. The mantra 

quoted in the Upaniṣad says that the 

upāsaka enjoys all kāmas (sense-

objects). This only means that he gets 

identified with Hiraṇyagarbha, the deity 

of macrocosmic vijñānamayakośas. 

Therefore all pleasures are as good as 

his.

The statement that the upāsaka 

gains happiness in the Brahmaloka 

implies that there is no perpetual 

happiness so long as one is identified 

with the individual vijñānamayakośa. 

Resorting to this fact the next advice      

is to give up the identification with 

vijñānamayakośa also once the ‘I’ness 

(ātmatva) in manomaya has ended.

ÌuÉ¥ÉÉlÉkrÉÉlÉiÉÉå lÉvrÉålqÉlÉxrÉÉiqÉiuÉuÉÉxÉlÉÉ |

ÌuÉ¥ÉÉlÉÉiqÉiuÉqÉmrÉåwÉ irÉeÉåcNûÉåMürÉÑiÉiuÉiÉÈ ||72||

ÌuÉ¥ÉÉlÉkrÉÉlÉiÉÈ - by the upāsanā of 

qÉl É ÍxÉ 

AÉiqÉiuÉuÉÉxÉlÉÉ 

lÉvrÉåiÉç 

ÌuÉ¥ÉÉlÉÉiqÉiuÉqÉç AÌmÉ 

vÉÉåMürÉÑiÉiuÉiÉÈ 

LwÉÈ 

irÉeÉåiÉç 

AÉiqÉoÉÉåkÉÉiÉç 

vÉÉåMüÇ iÉUÌiÉ 

vÉÉåMüÇ iÉUirÉÉiqÉoÉÉåkÉÉÌSÌiÉ ´ÉÑirÉliÉUÇ eÉaÉÉæ |

vÉÉåMüxÉÉaÉUqÉalÉÉåÅrÉÇ MüiÉÉï iÉxrÉÉiqÉiÉÉ lÉ ÌWû ||73|| 

vijñānamayakośa as ātmā 

AÉiqÉiuÉuÉÉxÉlÉÉ - the vāsanās that the 

manomaya is ātmā lÉvrÉåiÉç - should 

necessarily end ÌuÉ¥ÉÉlÉÉiqÉiuÉqÉç AÌmÉ - the 

notion that vijñānamayakośa is ātmā 

also vÉÉåMürÉÑiÉiuÉiÉÈ - because it is endowed 

with sorrows LwÉÈ - this (notion that 

vijñānamaya is ātmā) irÉeÉåiÉç - should be 

given up – (72)

7 2 .  B y  t h e  u p ā s a n ā  o f  

vijñānamayakośa as ātmā the vāsanās 

that the manomaya is ātmā should 

necessarily end. This notion of 

vijñānamayakośa as ātmā should be 

given up because it is endowed with 

sorrows.

Sorrows are bound to be there for 

a kartā (doer) who is subject to change 

and has to function in the limited jagat. 

Though it was told (vs.68) that 

vijñānamaya kartā as a wielder of mind 

is relatively independent in comparison 

with the mind which is its instrument 

(karaṇa), he is dependant on many 

factors so as to function as kartā. Then 

how is it possible for kartā to be free 

from sorrow which is inevitable? 

Therefore sorrow-prone vijñānamaya 

cannot be ātmā.

vÉÉåMüÇ iÉUirÉÉiqÉoÉÉåkÉÉÌSÌiÉ ´ÉÑirÉliÉUÇ eÉaÉÉæ |

vÉÉåMüxÉÉaÉUqÉalÉÉåÅrÉÇ MüiÉÉï iÉxrÉÉiqÉiÉÉ lÉ ÌWû ||73||

AÉiqÉoÉÉåkÉÉiÉç - by the knowledge of 

ātmā vÉÉåMüÇ - sorrow iÉUÌiÉ - one crosses 

qÉl É ÍxÉ 
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CÌiÉ ´ÉÑirÉliÉUÇ 

eÉaÉÉæ ArÉÇ MüiÉÉï 

vÉÉåMüxÉÉaÉUqÉalÉÈ 

iÉxrÉ AÉiqÉiÉÉ 

lÉ ÌW 

over - so - another Upaniṣad 

(Ch.U.7-1-3) - has said - this 

- doer, (i.e. vijñānamaya ātmā) 

vÉÉåMüxÉÉaÉUqÉalÉÈ - is drowned in the ocean of 

sorrows iÉxrÉ - its AÉiqÉiÉÉ - nature as ātmā 

unfolded in the Upaniṣads lÉ ÌW - is not at 

all possible – (73)

73. The Chāndogyopaniṣad 

(Ch.U.7-1-3) declares that sorrow is 

crossed over by the knowledge of ātmā. 

This ‘doer’ (kartā), (i.e. vijñānamaya 

ātmā) is drowned in the ocean of 

sorrows. He can never be the ātmā 

unfolded in the Upaniṣads.

The celebrated sage Nārada 

a p p r o a c h e s  t h e  g r e a t  m a s t e r  

Sanatkumāra with a request to impart 

him the ātmajñāna. In an answer to the 

query by his guru he complains that he is 

in great sorrow in spite of himself being a 

very highly learned person. Further he 

says that he has also heard from great 

masters that ātmajñānī gets freed from 

sorrows totally (tarati śokam ātmavit). 

Therefore he be taught the same. 

Sanatkumāra points out that his learning 

was confined to the realm of nāma, (i.e. 

name and form) which is changing in 

nature and so false. Thereafter step by 

step Nārada was lead to the superior 

entities in succession with their 

upāsanās up to sukha (happiness). 

Having found Nārada eligible to gain 

Brahmajñāna, finally the Bhūmā the 

CÌiÉ ´ÉÑirÉliÉUÇ 

eÉaÉÉæ ArÉÇ MüiÉÉï 

limitless sukha (happiness) otherwise 

called Brahman was unfolded. This 

shows that ātmā/Brahman is limitless 

happiness without any trace of sorrow. 

Anything inferior to Bhūma (Brahman) 

called alpam (limited) is full of sorrows. 

It is a matter of universal experience that 

the ‘doer’ (vijñānamaya ātmā) is always 

a victim of sorrows. Therefore the ‘doer’ 

or vijñānamayakośa cannot be ātmā. In 

view of this Upaniṣad shifts the ‘I’ness 

(ātmatva) to ānandamayakośa.

APAVĀDA - ĀNANDAMAYAKOŚA

It is a fact that the vijñānamaya, 

the kartā (doer) does karmas and 

upāsanās for procuring good results so 

that the bhoktā (enjoyer, experiencer) 

can be happy. Thus vijñānamaya ātmā 

becomes subordinate to the main one 

cal led  bhoktā  in  the  form of  

ānandamaya ātmā who is the most 

proximate to ātmā. Ānandamayakośa is 

a dhīvṛtti (antaḥkaraṇavṛtti) that gets 

produced at the time of enjoying the 

results of good karmas/upāsanās, (i.e. 

puṇya). When the bhoga (experiences) 

of karmaphalas during the waking and 

dream are over it merges in its cause 

ajñāna in the form of sleep. The ānanda 

(happiness) nature of ātmā gets reflected 

in it. Though the ānandamayakośa is 

characterized by limbs (parts) such as 

priya, moda and pramoda, these 

themselves are of the nature of joy 

produced by puṇya of good karmas and 
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AÉlÉlSxrÉÉiqÉiÉÉ rÉÑ£üÉ xÉÉåÅ§ÉÉÎxiÉ mÉëÏÌiÉSvÉïlÉÉiÉç |

xÉSÉ pÉÔrÉÉxÉqÉåuÉåÌiÉ ÌlÉirÉÇ mÉëåqÉÉiqÉlÉÏ¤rÉiÉå ||74||

AÉlÉlSxrÉ 

AÉiqÉiÉÉ rÉÑ£üÉ 

xÉÈ 

A§É AÎxiÉ 

mÉëÏÌiÉSvÉïlÉÉiÉç 

xÉSÉ 

pÉÔrÉÉxÉqÉç LuÉ 

CÌiÉ AÉiqÉÌlÉ mÉëåqÉ 

ÌlÉirÉ Ç D¤rÉiÉ å 

upāsanās. It is proper that such 

ānandamayakośa is ātmā. Now begins 

the description of ānandamayakośa 

presented by the śruti as interior to 

vijñānamayakośa.

AÉlÉlSxrÉÉiqÉiÉÉ rÉÑ£üÉ xÉÉåÅ§ÉÉÎxiÉ mÉëÏÌiÉSvÉïlÉÉiÉç |

xÉSÉ pÉÔrÉÉxÉqÉåuÉåÌiÉ ÌlÉirÉÇ mÉëåqÉÉiqÉlÉÏ¤rÉiÉå ||74||

AÉlÉlSxrÉ - of the ānandamaya-

kośa AÉiqÉiÉÉ - considering as ātmā rÉÑ£üÉ - 

is proper, stands to reason xÉÈ - that 

ānanda (happiness) A§É AÎxiÉ - is there in 

ānandamayakośa mÉëÏÌiÉSvÉïlÉÉiÉç - because 

natural love is seen for oneself xÉSÉ 

pÉÔrÉÉxÉqÉç LuÉ - ‘may I exist forever without 

fail’ CÌiÉ - so AÉiqÉÌlÉ mÉëåqÉ - the love for 

oneself ÌlÉirÉ Ç D¤rÉiÉ å - is always 

experienced – (74)

74. Considering the ānandamaya-

kośa as ātmā stands to reason.      

Ānanda (happiness) is there in the 

ānandamayakośa because the natural 

love for oneself is seen. Love for oneself 

in the form of ‘May I exist forever 

without fail’ is always experienced (by 

all).

It is a matter of universal 

experience that love for oneself is very 

prominent in the case of all living beings 

without an exception. One may say that 

the love for others also is found. Yes, it is 

true. But that love is occasional and not 

perennial. This can be verified from the 

fact that all without exception want to 

AÉlÉlSæMüxuÉpÉÉuÉÉåÅÌmÉ 

MüiÉ×ïÌuÉ¥ÉÉlÉxÉXçaÉqÉÉiÉç |

ÌlÉeÉÉlÉlSÇ ÌiÉUxM×üirÉ 

MüSÉÍcÉcNûÉåMüqÉÉmlÉÑrÉÉiÉç ||75||

AÉlÉlSæMü xuÉpÉÉuÉÈ AÌmÉ 

MüiÉ×ïÌuÉ¥ÉÉlÉxÉXçaÉqÉÉiÉç 

ÌlÉeÉÉlÉlSqÉç 

ÌiÉUxM×üirÉ MüSÉÍcÉiÉç 

vÉÉåMüqÉç AÉmlÉÑrÉÉiÉç 

live forever without fail. Even a suicide 

has the concept that he will be free from 

his problems and be happy if he ends the 

body though it is not a solution at all. 

This fact is highlighted in Pañcadasī 

(P.1-8): ‘This ātmā is limitless happiness 

because (of being) the locus of limitless 

love. Surely in the wish “May I never 

cease to be, but may I exist forever 

without fail”, the love for oneself is 

experienced. It is true that this norm is 

told in the context of sat, cit, ānanda 

ātmā free from all upādhis. But it equally 

applies to notional ātmā identified with 

kośas’.

But one may argue that the 

experiences such as ‘I am sorrowful’, ‘I 

am distressed’ show the sorrow, distress, 

etc., as the feature of ātmā. Actually 

sorrow, distress, etc., do not belong to 

ātmā. Their origin is told now.

AÉlÉlSæMüxuÉpÉÉuÉÉåÅÌmÉ 

MüiÉ×ïÌuÉ¥ÉÉlÉxÉXçaÉqÉÉiÉç |

ÌlÉeÉÉlÉlSÇ ÌiÉUxM×üirÉ 

MüSÉÍcÉcNûÉåMüqÉÉmlÉÑrÉÉiÉç ||75||

AÉlÉlSæMü xuÉpÉÉuÉÈ AÌmÉ - though ātmā 

is of the nature that is nothing but 

happiness MüiÉ×ïÌuÉ¥ÉÉlÉxÉXçaÉqÉÉiÉç - because of 

the identification with the vijñānamaya-

kośa in the form of ‘doer’ ÌlÉeÉÉlÉlSqÉç - 

one's true nature that is happiness 

ÌiÉUxM×üirÉ - having set aside MüSÉÍcÉiÉç - 

at times vÉÉåMüqÉç - sorrow AÉmlÉÑrÉÉiÉç - 

gains –(75)
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xÉqÉÉÍkÉ xÉÑÎmiÉqÉÔcNûÉïxÉÑ 

ÌuÉ¥ÉÉlÉxrÉ sÉrÉå xÉÌiÉ |

ÌlÉirÉÉlÉlSxuÉÃmÉåÅÎxqÉlÉç 

vÉÉåMüÉåÅsmÉÉåÅÌmÉ lÉ uÉÏ¤rÉiÉå ||76||

75. Though ātmā is of the nature 

that is nothing but happiness, gains 

sorrow at times having set aside its true 

nature that is happiness because of its 

identification with vijñānmayakośa.

In spite of the nature of ātmā 

being happiness it appears undergoing 

sorrows on account of its identification 

with upādhis. It is like a fragrant piece of 

sandalwood that stinks when in contact 

with water for a long time. The root 

cause of sorrow is avidyā - the ignorance 

of ātmā. Bhāṣyakāra points this out in 

his statement: ‘tamaḥ iti śokādikāraṇam 

avidyā ucyate’ (Br.Sū.Bh.1-3-8). The 

word tamaḥ means avidyā which is the 

cause of sorrows, etc. But the sorrow is 

experienced only when the avidyā 

modifies into its effects. Among these 

the first is vijñānamayakośa in the form 

of ‘doer’. At places the sorrow is 

attributed to the manomayakośa. But 

manomaya is invariably connected to 

vijñānamaya. It cannot be independent. 

Therefore there is no contradiction.

Sorrows belong to buddhi 

(vijñānamaya) is established by the 

method of anvaya (presence) and 

vyatireka (absence) of buddhi.

xÉqÉÉÍkÉ xÉÑÎmiÉqÉÔcNûÉïxÉÑ 

ÌuÉ¥ÉÉlÉxrÉ sÉrÉå xÉÌiÉ |

ÌlÉirÉÉlÉlSxuÉÃmÉåÅÎxqÉlÉç 

vÉÉåMüÉåÅsmÉÉåÅÌmÉ lÉ uÉÏ¤rÉiÉå ||76||

xÉqÉÉÍkÉ xÉÑÎmiÉqÉÔcNûÉïxÉÑ 

ÌuÉ¥ÉÉlÉxrÉ 

sÉrÉå xÉÌiÉ 

AÎxqÉlÉç 

ÌlÉirÉÉlÉlSxuÉÃmÉå 

AsmÉÈ AÌmÉ vÉÉåMüÈ 

lÉ uÉÏ¤rÉiÉå 

xÉqÉÉÍkÉ xÉÑÎmiÉqÉÔcNûÉïxÉÑ 

samādhi, deep sleep and swoon ÌuÉ¥ÉÉlÉxrÉ 

sÉrÉå xÉÌiÉ - when the vijñānamayakośa   

has disappeared AÎxqÉlÉç - in this (ātmā) 

ÌlÉirÉÉlÉlSxuÉÃmÉå - in the nature of eternal 

happiness AsmÉÈ AÌmÉ - even a little of vÉÉåMüÈ 

- sorrow lÉ uÉÏ¤rÉiÉå - is not experienced – 

(76)

76. In the states of samādhi,   

deep sleep and swoon when the 

vijñānamayakośa has disappeared, even 

a little of sorrow is not experienced in 

this (ātmā) whose nature is eternal 

happiness.

The ‘doership’ or vijñānamaya 

ātmā is not experienced in the states of 

samādhi, deep sleep and swoon. In the 

nirvikalpa samādhi though antaḥkaraṇa 

is there in a subtle form, the ‘doership’ 

(vijñānamaya) is not there. In the deep 

sleep the antaḥkaraṇa merges in its 

cause the ajñāna. During the swoon also 

vijñānamayakośa is not functioning. In 

t h e s e  t h r e e  s t a t e s  w h e r e  t h e  

vijñānamayakośa is absent, there is no 

experience of even the trace of sorrow. 

Sorrow is experienced in the states other 

than these three where vijñānamayakośa 

functions. Therefore the sorrow belongs 

to vijñānamayakośa the ‘doer’.

Now the question is how does the 

vijñānamaya remember the above three 

states and the presence of ānanda 

- in the states of 
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qÉÔcNûÉïxÉÑmirÉÉårÉïS¥ÉÉlÉÇ pÉÉÌiÉ 

iÉiMüÉUhÉÇ ÍkÉrÉÈ |

MüÉUhÉå oÉÑÌ®uÉ×¨ÉÉæ cÉ 

xuÉÉlÉlSÈ mÉëÌiÉÌoÉqoÉÌiÉ ||77||

qÉÔcNûÉïxÉÑmirÉÉåÈ 

rÉSè A¥ÉÉlÉÇ 

pÉÉÌiÉ iÉiÉç 

ÍkÉrÉÈ MüÉUhÉÇ 

MüÉUhÉå 

oÉÑÌ®uÉ×¨ÉÉæ cÉ 

xuÉÉlÉlSÈ 

mÉëÌiÉÌoÉqoÉÌiÉ 

(happiness) therein in spite of its 

absence? The rule is the experiencer 

alone can be the rememberer of what is 

experienced. On waking up the 

v i jñānamaya  charac te r i zed  by  

ahaṃkāra remembers the earlier 

experiences of sleep, etc. That means its 

presence has to be accepted earlier also. 

Otherwise the remembrance is not 

possible. In an answer to this it is now 

shown how the remembrance is possible 

in spite of the absence of vijñānamaya in 

the above three states.

qÉÔcNûÉïxÉÑmirÉÉårÉïS¥ÉÉlÉÇ pÉÉÌiÉ 

iÉiMüÉUhÉÇ ÍkÉrÉÈ |

MüÉUhÉå oÉÑÌ®uÉ×¨ÉÉæ cÉ 

xuÉÉlÉlSÈ mÉëÌiÉÌoÉqoÉÌiÉ ||77||

qÉÔcNûÉïxÉÑmirÉÉåÈ - during the swoon 

and deep sleep rÉSè - whatever A¥ÉÉlÉÇ - 

ignorance pÉÉÌiÉ - is experienced iÉiÉç - that 

one (is) ÍkÉrÉÈ - of buddhi (intellect) MüÉUhÉÇ - 

cause MüÉUhÉå - in the cause (of buddhi, viz. 

ajñāna) oÉÑÌ®uÉ×¨ÉÉæ cÉ - and (thereby) in the 

vijñānamaya having the form of a 

buddhivṛtti (which is merged now in its 

cause ajñāna during the deep sleep and 

swoon and is dormant therein) xuÉÉlÉlSÈ - 

happiness that is the true nature of 

oneself mÉëÌiÉÌoÉqoÉÌiÉ - reflects (therefore it is 

possible for buddhi to remember the 

experiences of the deep sleep and swoon 

on waking up) – (77)

77. The ignorance that is 

experienced during the swoon and deep 

sleep is the cause of buddhi (intellect). 

The happiness that is the true nature of 

oneself reflects in the cause (of buddhi, 

viz. ajñāna) and (thereby) in the 

vijñānamaya having the form of 

buddhivṛtti (which is merged and is in 

the dormant form now in its cause 

ajñāna).

It is a fact that an effect though 

not manifest is always present in its 

cause in an unmanifest condition. So is 

the vijñānamayakośa having the form  

of buddhivṛtti, dormant in its cause the 

self-ignorance during the swoon and 

deep sleep. The reflection of svānanda  

in the cause ignorance amounts to its 

reflection in the vijñānamaya dormant  

in it. Because of such presence of 

vijñānamaya in deep sleep, etc., their 

remembrance on waking up is possible 

since the dormant one who had the 

reflection of svānanda in it is manifest 

now. During the deep sleep state, etc., 

the experience such as ‘I  am 

experiencing such a condition’ is not 

possible because vijñānamaya is not 

manifest though it is there in a dormant 

condition.

The verse considers only the 

swoon and deep sleep but not the 

samādhi. There is no occasion of either 

ahaṃkāra (vijñānamaya) merging in the 

ignorance or ajñāna being experienced 

in the state of viveka-prajñāsamādhi. It 



185

SÒÈZÉÇ UÉeÉxÉkÉÏuÉ×¨ÉÉæ xÉÉÎ¨uÉYrÉÉÇ iÉixÉÑZÉÇ pÉuÉåiÉç |

ÌmÉërÉÇ qÉÉåSÈ mÉëqÉÉåS¶ÉåirÉÑcrÉiÉå kÉÏxÉÑZÉÇ Ì§ÉkÉÉ ||78||

iÉiÉç 

UÉeÉxÉkÉÏuÉ×¨ÉÉæ mÉëÌiÉÌoÉÎqoÉiÉqÉç

SÒÈZÉÇ pÉuÉÌiÉ

xÉÉÎ¨uÉYrÉÉÇ kÉÏ uÉ×¨ÉÉæ mÉëÌiÉÌoÉÎqoÉiÉÇ

xÉÑZÉÇ pÉuÉåiÉç 

kÉÏxÉÑZÉqÉç 

ÌmÉërÉqÉç 

qÉÉåSÈ mÉëqÉÉåSÈ cÉ 

CÌiÉ Ì§ÉkÉÉ EcrÉiÉå 

agitations (vikṣepas) in the mind. This 

fact is shown now.

SÒÈZÉÇ UÉeÉxÉkÉÏuÉ×¨ÉÉæ xÉÉÎ¨uÉYrÉÉÇ iÉixÉÑZÉÇ pÉuÉåiÉç |

ÌmÉërÉÇ qÉÉåSÈ mÉëqÉÉåS¶ÉåirÉÑcrÉiÉå kÉÏxÉÑZÉÇ Ì§ÉkÉÉ ||78||

iÉiÉç - tm  that is happiness 

UÉeÉxÉkÉÏuÉ×¨ÉÉæ (mÉëÌiÉÌoÉÎqoÉiÉqÉç) - reflected in the 

vṛtti of buddhi having rajoguṇa as its 

nature SÒÈZÉÇ (pÉuÉÌiÉ) - becomes sorrow 

xÉÉÎ¨uÉYrÉÉÇ (kÉÏ uÉ×¨ÉÉæ mÉëÌiÉÌoÉÎqoÉiÉÇ) - (the same 

ātmā) (reflected in) buddhi-vṛtti having 

sāttvika disposition xÉÑZÉÇ pÉuÉåiÉç - reveals 

happiness kÉÏxÉÑZÉqÉç - the happiness that is 

reflected in sāttvika buddhi-vṛtti ÌmÉërÉqÉç - 

priya qÉÉåSÈ - moda mÉëqÉÉåSÈ cÉ - and pramoda 

CÌiÉ - thus Ì§ÉkÉÉ EcrÉiÉå - is called three   

ways – (78)

78. The ātmā that is happiness 

reflected in the buddhi-vṛtti having 

rajoguṇa as its nature becomes sorrow. 

(The same ātmā) reflected in the sāttvika 

buddhi-vṛtti reveals happiness. The 

happiness that is reflected in sāttvika 

buddhi-vṛtti is called in three ways as 

priya, moda and pramoda.

The desire (kāma) and anger 

(krodha) are born from rajoguṇa (B.G.3-

37). The desire obstructed becomes 

anger and when fulfilled breeds greed 

(lobha). Bhagavān Kṛṣṇa describes the 

nature of rajoguṇa as rāga (āsakti, 

preeti, love for sense-object). It creates 

tṛṣṇā (hankering for things not gained) 

ā ā

is a sāttvika state that can be gained only 

by conscious efforts. Samādhi is 

included in the waking state. Though the 

antaḥkaraṇa does not disappear in it, 

there is no ‘doership’ in samādhi as a 

result the function of vijñānamaya ends. 

Even in the absence of ‘doership’ or 

vijñānamaya there is awarefulness or 

sentience in samādhi unlike the lack of it 

in the deep sleep or swoon. The presence 

of certain subtle sāttvika vṛttis is 

accepted in samādhi. It enables 

remembrance of such experience once 

the person is out of it.

I f  se l f - luminous  ā tmā  i s  

happiness principle, why does it 

manifest only in deep sleep and not in 

waking? Vivaraṇācārya replies: The 

happiness characterized as the locus of 

limitless love does manifest in the 

waking. But it is obscure like the 

flickering flame of a lamp by powerful 

wind. It cannot illumine the objects 

around though the light is there. 

Similarly ātmānanda is not clearly 

experienced due to unsteadiness on 

account of the constant agitations 

(vikṣepas) of false worldly objects. It is 

more manifest during the deep sleep in 

the absence of such agitations. Thus 

though ātmānanda is present all along it 

gets concealed by the state of agitations 

born of mind getting involved in the 

anātma-dṛśya jagat. Therefore the cause 

of sorrows in the waking and dream is 

2. TAITTIRĪYAVIDYĀPRAKĀŚA
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C¹xrÉ SvÉïlÉÉssÉÉpÉÉiÉç pÉÉåaÉÉccÉ xrÉÑÈ ÌmÉërÉÉSrÉÈ |

iÉå §ÉrÉÈ MüÉUhÉÉlÉlS AÉiqÉÉlÉlS¶É mÉgcÉ iÉå ||79||

iÉå §ÉrÉÈ ÌmÉërÉÉSrÉÈ 

C¹xrÉ 

SvÉïlÉÉiÉç sÉÉpÉÉiÉç 

pÉÉåaÉÉiÉç cÉ xrÉÑÈ 

iÉå MüÉUhÉÉlÉlSÈ 

and āsaṅga which binds the individual 

with the viṣayas (sense-objects) 

fulfilled. As a result of all these the 

rajoguṇa entangles the person in non-

stop karmas for results here and 

hereafter (B.G.14-7). In spite of doing all 

these the greed with never depleting 

desires goad the people in new ventures 

with continuous restlessness in the mind 

without any peace. Therefore the main 

result of rajoguṇa is nothing but sorrow.

No doubt, a tāmasika person 

should be whipped into activities 

through rajoguṇa, but finally it should 

get pacified into sattvaguṇa whereby the 

buddhi-vṛtti becomes capable of 

revealing happiness that is our true 

nature. The happiness manifest in 

sāttvika buddhi is presented in three 

modes depending on the intensity of 

happiness each reveals. These three with 

the common cause in them with their 

original source are described in the next 

verse which will be used as the five parts 

of the bird-imagery.

C¹xrÉ SvÉïlÉÉssÉÉpÉÉiÉç pÉÉåaÉÉccÉ xrÉÑÈ ÌmÉërÉÉSrÉÈ |

iÉå §ÉrÉÈ MüÉUhÉÉlÉlS AÉiqÉÉlÉlS¶É mÉgcÉ iÉå ||79||

iÉå - those §ÉrÉÈ - three ÌmÉërÉÉSrÉÈ - 

priya, moda and pramoda C¹xrÉ - of the 

desired entity SvÉïlÉÉiÉç - by seeing sÉÉpÉÉiÉç - 

by gain pÉÉåaÉÉiÉç cÉ - and by enjoying xrÉÑÈ - 

are born iÉå - those three MüÉUhÉÉlÉlSÈ - (with) 

the common happiness manifest in them 

AÉiqÉÉlÉlSÈ cÉ 

mÉgcÉ

called kāraṇānanda - and 

their original source ātmā which itself is 

happiness mÉgcÉ- become totally five in 

numbers – (79)

79. Those three priya, moda and 

pramoda are born respectively from 

seeing the desired entity, its gain and 

enjoyment. The three of them with the 

common happiness manifest in all of 

them called kāraṇānanda and their 

original source ātmā which itself is 

happiness become totally five in 

numbers.

The joy that is born when the 

desired thing is seen is called priya. On 

gaining the desired thing for oneself, 

comparatively more joy is experienced 

than merely seeing it. That is moda. 

When the desired thing is actually 

enjoyed the much more intense 

happiness that is experienced is 

pramoda. All these three are essentially 

happiness in varying degree. The 

common happiness abiding in the vṛttis 

of priya, moda and pramoda is called 

kāraṇānanda. It is the ānanda 

(happiness) nature of ātmā reflected in 

ajñāna of ātmā, (i.e. self-ignorance). 

Ātmānanda is the very nature of ātmā 

totally free from the vṛttis such as priya, 

etc., and their cause the ignorance. These 

five are the parts (limbs) of the 

ānandamayakośa which will be 

employed in bird-imagery as specified 

AÉiqÉÉlÉlSÈ cÉ 
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mÉÍ¤ÉhÉÉåÅuÉrÉuÉÉÈ mÉgcÉ qÉÔkÉÉï±ÉxiÉåwÉÑ MüÎsmÉiÉÉÈ |

AÉlÉlSqÉrÉMüÉåvÉÉåÅrÉqÉÑmÉÉxrÉÈ mÉÔuÉïMüÉåvÉuÉiÉç ||80||

iÉåwÉÑ 

mÉÍ¤ÉhÉÈ 

qÉÔkÉÉï±ÉÈ 

mÉgcÉ AuÉrÉuÉÉÈ 

MüÎsmÉiÉÉÈ ArÉÇ 

AÉlÉlSqÉrÉMüÉ åvÉÈ 

mÉÔuÉïMüÉåvÉuÉiÉç 

EmÉÉxrÉÈ 

by the Upaniṣad.

The pakṣi -kalpanā  (bi rd -

imagery) is introduced in the next verse.

mÉÍ¤ÉhÉÉåÅuÉrÉuÉÉÈ mÉgcÉ qÉÔkÉÉï±ÉxiÉåwÉÑ MüÎsmÉiÉÉÈ |

AÉlÉlSqÉrÉMüÉåvÉÉåÅrÉqÉÑmÉÉxrÉÈ mÉÔuÉïMüÉåvÉuÉiÉç ||80||

iÉåwÉÑ - in those (five parts of 

ānandamayakośa) mÉÍ¤ÉhÉÈ - of the bird 

(imagined as a ānandamayakośa) qÉÔkÉÉï±ÉÈ 

- head, etc. mÉgcÉ - five AuÉrÉuÉÉÈ - limbs 

MüÎsmÉiÉÉÈ - are (to be) imagined ArÉÇ - this 

AÉlÉlSqÉrÉMüÉ åvÉÈ - ānandamayakośa 

mÉÔuÉïMüÉåvÉuÉiÉç - as told in the case of earlier 

sheaths EmÉÉxrÉÈ - the upāsanā should be 

done – (80)

80. In those (five parts of 

ānandamayakośa), the five limbs of 

head, etc., of the (bird-imagery) are (to 

be) imagined. The upāsanā  of 

ānandamayakośa should be done as 

guided in the case of earlier sheaths.

The five parts of ānandamaya-

ātmā are the ānanda manifest in three 

vṛttis called priya, moda and pramoda, 

kāraṇānda and ātmānanda. The priya is 

to be considered as the head, moda as the 

right arm, pramoda as the left arm, 

ānanda (happiness called kāraṇānda) as 

the trunk and Brahman, the basis 

(pratiṣṭhā) of sense-pleasures, as the tail 

(puccham). Thus the upāsaka has to 

meditate on such ānandamaya as myself 

the Brahma. The ātmānanda (vs.79) 

refers to Brahman. As the tail it signifies 

the pratiṣṭha (basis) in the sense of 

source in the form of limitless happiness 

(Brahmānanda) from which all sense- 

pleasures originate. The tail (puccha) in 

the case of other sheaths (kośas) was one 

of their parts. But it is not so in the case of 

ānandamayakośa. Here it is like a tail. It 

is said that monkeys, etc., sit on their tail. 

A tail can also mean an adhikaraṇa 

(substratum). Bhāṣyakāra says that the 

word tail in the statement ‘Brahma 

puccham pratiṣṭha’ means similar to a 

tail as basis. Brahmānanda is the only 

abode (ekanīḍam) or parāyaṇam (last 

resort) of all the worldly pleasures. ‘All 

living beings enjoy an insignificant 

particle of Brahmānandā’ (Bṛ.U.4-3-

32). The word Brahman used in the 

context of ānandamayakośa, is saguṇa 

(with attribute) Brahman because of its 

limbs priya, etc. Attributeless (nirguṇa) 

Brahman that is not an object of the mind 

and words will be told later (vs.140, 

Tai.U.2-9) (Br.Sū.Bh.1-1-19).

Brahman was described as 

concealed in the guhā (cave) of five 

sheaths. Beginning from annamaya-

kośa, each of the subsequent one was 

said to be internal (āntara) to the former 

kośa. This was conveyed by the phrase 

‘tasmād vā etasmāt…. anyontara ātmā 

….’ at the link of each next kośa. The 

word ‘internal’ is used in the sense of 

being subtler, relatively independent, 
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A³ÉmÉëÉhÉqÉlÉÉåÌuÉ¥ÉÉlÉÉlÉlSæeÉïÌlÉiÉÉ CqÉå |

MüÉåvÉÉxiÉåwÉÑ ¢üqÉåhÉ xrÉÑÂ¨ÉUÉå¨ÉUqÉÉliÉUÉÈ ||81||

CqÉå MüÉåvÉÉÈ 

A³ÉmÉëÉhÉqÉlÉÉåÌuÉ¥ÉÉlÉÉlÉlSæÈ 

eÉÌlÉiÉÉÈ iÉåwÉÑ 

E¨ÉUÉå¨ÉUqÉç 

¢üqÉåhÉ AÉliÉUÉÈ 

xrÉÑÈ 

more pervasive than the earlier one. This 

fact of ‘innerness’ is explained now and 

the cause of each kośa is given.

A³ÉmÉëÉhÉqÉlÉÉåÌuÉ¥ÉÉlÉÉlÉlSæeÉïÌlÉiÉÉ CqÉå |

MüÉåvÉÉxiÉåwÉÑ ¢üqÉåhÉ xrÉÑÂ¨ÉUÉå¨ÉUqÉÉliÉUÉÈ ||81||

CqÉå  these (aforesaid) MüÉåvÉÉÈ  

sheaths A³ÉmÉëÉhÉqÉlÉÉåÌuÉ¥ÉÉlÉÉlÉlSæÈ - from the 

food, vital airs, the mind, intellect and 

the happiness eÉÌlÉiÉÉÈ - are produced iÉåwÉÑ - 

among these five sheaths E¨ÉUÉå¨ÉUqÉç - the 

successive one ¢üqÉåhÉ - in order AÉliÉUÉÈ - 

internal ones xrÉÑÈ - are – (81)

81. These aforesaid sheaths are 

produced from the food, vital airs, the 

mind, intellect and the happiness. The 

successive ones among these five 

sheaths in order are internal to the former 

ones.

The above fact shows that the 

ānandamayakośa directly covers 

Brahman. It is the last guhā (cave) most 

proximate to satyam, jñānam, anantam 

Brahma denying its true knowledge. 

Unlike the upāsanās of the earlier kośas, 

the Upaniṣad has neither advised any 

upāsanā of ānandamayakośa nor any 

result told. This shows that the upāsanā 

at the level of ānandamayakośa is not 

accepted primarily. The bird-imagery at 

this stage is for viveka (discrimination) 

to gain the direct knowledge. Yet, the 

author of this text and a few others have 

accepted the upāsanā of ānandamaya 

- -

ÌuÉ¥ÉÉlÉMüÉåvÉlrÉÉrÉålÉ 

TüsÉqÉÑ³ÉÏrÉiÉÉÍqÉWû |

iÉSÒmÉÉÎxiÉTüsÉÇ cÉÉjÉÉïiÉç 

iÉ¨uÉoÉÉåkÉTüsÉÇ pÉuÉåiÉç ||82||

CWû 

ÌuÉ¥ÉÉlÉMüÉåvÉlrÉÉrÉålÉ 

TüsÉqÉç 

EÌ³ÉrÉiÉÉqÉç 

iÉiÉç EmÉÉÎxiÉTüsÉqÉç 

AjÉÉïiÉç cÉ iÉ¨uÉoÉÉåkÉTüsÉÇ 

pÉuÉåiÉç 

considering its possibility, utility and  

the fruitfulness. As told earlier the 

Upaniṣad does not specify any result for 

this last upāsanā. But the author extracts 

the result from the upāsanā of 

vijñānamayakośa, by resorting to the 

rule of ‘the lamp on the threshold’ 

(dehalī-dīpanyāya). Such a lamp 

illumines both the inside and outside 

simultaneously. It is connected to both 

sides. Thus the result of vijñānamaya-

kośopāsanā is made applicable to 

ānandamaya also. 

ÌuÉ¥ÉÉlÉMüÉåvÉlrÉÉrÉålÉ 

TüsÉqÉÑ³ÉÏrÉiÉÉÍqÉWû |

iÉSÒmÉÉÎxiÉTüsÉÇ cÉÉjÉÉïiÉç 

iÉ¨uÉoÉÉåkÉTüsÉÇ pÉuÉåiÉç ||82||

CWû - here in the case of 

ānandamayakośa ÌuÉ¥ÉÉlÉMüÉåvÉlrÉÉrÉålÉ - by an 

analogy to the vijñānamayopāsanā TüsÉqÉç 

- the result of upāsanā EÌ³ÉrÉiÉÉqÉç - be 

ascertained iÉiÉç - that one EmÉÉÎxiÉTüsÉqÉç - is 

the result of ānandamayakośopāsanā 

AjÉÉïiÉç cÉ - also by implication iÉ¨uÉoÉÉåkÉTüsÉÇ 

pÉuÉåiÉç - (the main result of) Brahmajñāna 

is gained – (82)

82. The result of ānandamaya-

kośopāsanā should be ascertained by an 

analogy to that of vijñānamayopāsanā. 

That is the result of ānandamaya-

kośopāsanā. The (main result of) 

Brahmajñāna is also gained by 

implication.
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AÉlÉlSÇ oÉë¼ ÌuÉ¥ÉÉrÉ 

irÉeÉåSÉqÉUhÉÇ lÉ cÉåiÉç |

vÉUÏUå mÉÉmqÉlÉÉå ÌWûiuÉÉ xÉuÉÉïlÉç 

MüÉqÉÉlÉuÉÉmlÉÑrÉÉiÉç ||83||

AÉlÉlSÇ oÉë¼ 

ÌuÉ¥ÉÉrÉ 

AÉqÉUhÉqÉç lÉ cÉåiÉç irÉeÉåiÉç 

vÉUÏUå 

mÉÉmqÉlÉÈ ÌWûiuÉÉ xÉuÉÉïlÉç 

MüÉqÉÉlÉç AuÉÉmlÉÑrÉÉiÉç 

An upāsaka who does the 

upāsanā of vijñānamayakośa gets rid of 

all sins and gains all sense-pleasures in 

Brahmaloka. (vs.71, Tai.U.2-5). The 

upāsaka of ānandamayakośa also gets 

the same result because both these 

upāsanās are more or less analogous. 

This is secondary result. The author also 

says that by implication the primary 

result  of  Brahmajñāna (cal led 

tattvabodha) is gained. Upāsanā gives 

rise to cittaśuddhi. It enables to gain 

Brahmajñāna. This will be explained in 

the verses 84 and 85. Both these results 

are now being described in the next three 

verses.

AÉlÉlSÇ oÉë¼ ÌuÉ¥ÉÉrÉ 

irÉeÉåSÉqÉUhÉÇ lÉ cÉåiÉç |

vÉUÏUå mÉÉmqÉlÉÉå ÌWûiuÉÉ xÉuÉÉïlÉç 

MüÉqÉÉlÉuÉÉmlÉÑrÉÉiÉç ||83||

AÉlÉlSÇ oÉë¼ - Brahman as happiness 

ÌuÉ¥ÉÉrÉ - having done the upāsanā of 

AÉqÉUhÉqÉç - till death lÉ cÉåiÉç irÉeÉåiÉç - if not 

given up vÉUÏUå - while living in the body 

mÉÉmqÉlÉÈ - sins ÌWûiuÉÉ - having given up xÉuÉÉïlÉç 

MüÉqÉÉlÉç - all desires AuÉÉmlÉÑrÉÉiÉç - the upāsaka 

fulfills – (83)

83. Having done the upāsanā of 

Brahman as happiness until death, the 

upāsaka having become sinless while 

alive fulfills all his desires.

Here  the  word  ‘v i jñāya ’  

contextually means ‘having done the 

AÉlÉlSqÉrÉMüÉåvÉåÅÎxqÉlÉç 

mÉgcÉqÉÉuÉrÉuÉÈ ´ÉÑiÉÈ |

oÉë¼vÉoSålÉ iÉSè oÉë¼ xuÉÉiqÉÉlÉlS 

CiÉÏ¤rÉiÉÉqÉç ||84||

AÎxqÉlÉ ç mÉÍ¤ÉÃmÉ å

AÉlÉlSqÉrÉMüÉ åvÉ å 

mÉgcÉqÉÉuÉrÉuÉÈ 

upāsanā’ and not ‘having gained the 

knowledge’. The upāsanā has to be 

continuous till death. What is meant by 

fulfilling all desires was elaborated 

while commenting on the verse 71. This 

is the secondary result of taking to 

ānandamayakośopāsanā. The main 

result is gaining the aparokṣa 

Brahmajñāna through cittaśuddhi. 

According to bhāṣya there is no upāsanā 

here and the result of gaining 

Brahmajñāna is through the viveka of 

ānandamayakośa only. The earlier 

upāsanās were that of the entire kośas. It 

is not so here. The author points out 

(vs.84) that the upāsanā in this case is of 

Brahma (Hiraṇyagarbha) only and not 

of jīva having the entire kośa when he 

specifically refers to the upāsanā of 

Brahma mentioned as the fifth limb 

(puccham, tail). In the case of earlier 

kośas, the entire kośas were taken as jīva 

whereas in the ānandamayakośa only 

the first four limbs together are taken as 

jīva whereas the word ‘Brahma’ 

mentioned as the fifth limb is retained 

separately for upāsanā.

AÉlÉlSqÉrÉMüÉåvÉåÅÎxqÉlÉç 

mÉgcÉqÉÉuÉrÉuÉÈ ´ÉÑiÉÈ |

oÉë¼vÉoSålÉ iÉSè oÉë¼ xuÉÉiqÉÉlÉlS 

CiÉÏ¤rÉiÉÉqÉç ||84||

AÎxqÉlÉ ç - in this (mÉÍ¤ÉÃmÉ å) 

AÉlÉlSqÉrÉMüÉ åvÉ å - ānandamayakośa 

(presented as a bird-imagery) mÉgcÉqÉÉuÉrÉuÉÈ 
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oÉë¼vÉoSålÉ 

´ÉÑiÉÈ 

iÉSè oÉë¼ 

xuÉÉiqÉÉlÉlSÈ 

CÌiÉ D¤rÉiÉÉqÉç 

EmÉÉxÉlÉÉiÉç 

ÍcÉ¨ÉvÉÑ®Éæ xÉÌiÉ  

EmÉÉxÉlÉÉÎccÉ¨ÉvÉÑ®Éæ oÉë¼iÉ¨uÉqÉuÉå¤ÉiÉå |

aÉÑWûÉÌWûiÉoÉë¼oÉÉåkÉÉiÉç xÉuÉïMüÉqÉÉÎmiÉUÏËUiÉÉ ||85||

- the fifth limb (called puccham) 

- by the word Brahma ´ÉÑiÉÈ - is described 

by the Upaniṣad iÉSè oÉë¼ - that Brahma 

(Hiraṇyagarbha) xuÉÉiqÉÉlÉlSÈ - (is) 

ātmānanda (happiness that is the true 

nature of oneself) CÌiÉ D¤rÉiÉÉqÉç - thus the 

upāsanā be done – (84)

84. In this ānandamayakośa 

presented as a bird-imagery, the 

Upaniṣad describes the fifth limb  

(called puccham) by the word     

Brahma. Upāsanā of that Brahma 

(Hiraṇyagarbha) should be done as 

ātmānanda, the true nature of oneself.

The result of this upāsanā is 

gaining the Brahmajñāna through 

cittaśuddhi here in this life itself when 

done properly.

EmÉÉxÉlÉÉÎccÉ¨ÉvÉÑ®Éæ oÉë¼iÉ¨uÉqÉuÉå¤ÉiÉå |

aÉÑWûÉÌWûiÉoÉë¼oÉÉåkÉÉiÉç xÉuÉïMüÉqÉÉÎmiÉUÏËUiÉÉ ||85||

EmÉÉxÉlÉÉiÉç - by taking to the 

upāsanā (told in the earlier verse) 

ÍcÉ¨ÉvÉÑ®Éæ (xÉÌiÉ) - when the purity of the 

oÉë¼vÉoSålÉ oÉë¼ÌuÉcÉÉUå mÉëuÉiÉïiÉå 

ÌuÉcÉÉUåhÉ aÉÑWûÉÌWûiÉÇ 

oÉë¼iÉ¨uÉqÉç 

AuÉå¤ÉiÉå aÉÑWûÉÌWûiÉ 

oÉë¼oÉÉåkÉÉiÉç 

xÉuÉïMüÉqÉÉÎmiÉÈ 

DËUiÉÉ 

mind is gained ( - the 

mumukṣu engages oneself into the 

inquiry of Brahman). (ÌuÉcÉÉUåhÉ aÉÑWûÉÌWûiÉÇ - by 

inquiry into the nature of Brahman, the 

one who is concealed in the cave/guhā) 

oÉë¼iÉ¨uÉqÉç - the true nature of Brahman 

AuÉå¤ÉiÉå - is known directly. aÉÑWûÉÌWûiÉ 

oÉë¼oÉÉåkÉÉiÉç - By gaining the aparokṣajñāna 

of Brahman concealed in the guhā 

(cave), xÉuÉïMüÉqÉÉÎmiÉÈ - the fulfilment of all 

desires DËUiÉÉ - was told earlier (vs.23, 

Tai.U. 2-1) – (85)

85. By taking to the upāsanā  

(told in the earlier verse) when the purity 

of the mind is gained (the mumukṣu 

engages oneself into the inquiry of 

Brahman). Thereby the true nature of 

Brahman is known directly. By gaining 

the aparokṣajñāna  of Brahman 

concealed in the guhā (cave), the 

fulfilment of all desires was told earlier 

(vs.23, Tai.U. 2-1).

oÉë¼ÌuÉcÉÉUå mÉëuÉiÉïiÉå 

Upāsanā is a mānasa karma (mental karma). It serves as a means to produce 

cittaśuddhi (purity of mind) besides cittanaiścalya (steadiness of mind). Aśuddha 

citta (impure mind) is the mind full of likes, dislikes, desires, anger, etc. It is incapable 

of evaluating the true worth of the world. It superimposes a silken veil of glamorous 

goodness on the objects, beings and events in the world as the only source of 

permanent joy. Such a mind always follows the beaten track of the majority without 

any investigation into its efficacy. It has no śraddhā in the śāstras. Even if a little of it 

is there, it lacks the stamina and courage to accept and follow the scriptural dictum. 

For example, Bhagavān Kṛṣṇa declares at the top of his voice that this world is 



191

transient (anityam) and it lacks true happiness, (i.e. asukham) (B.G.9-33). The 

Kaṭhopaniṣad cautions that man cannot be satiated by wealth (Kṭ.U.1-1-27). How 

many among those who have some śraddhā in the scriptures or religious disposition 

or the acceptance of the Vedas are in a mood to listen to this advice leave alone 

verifying its truth and conduct accordingly. All this is the handiwork of impure mind 

which robs away the capacity to discriminate between the permanent and the 

transient or the passing bouts of joys and the lasting good.

Naiṣkarmyasiddhi succinctly describes the means of gaining cittaśuddhi with 

its role in a sequential crescendo wherein the succeeding effect is produced by the 

preceding cause. Nityakarmānuṣṭhāna (performance of daily and occasional 

scriptural karmas) produces puṇya. It destroys pāpa (sins). Thereby the cittaśuddhi is 

gained. It enables to gain the correct knowledge of saṃsāra in the right perspective. 

That leads to vairāgya (dispassion). The vairāgya gives rise to mumukṣutvam 

(intense yearning for liberation). As a result of mumukṣā the seeker searches for the 

means of mokṣa. Because of having intense vairāgya, he further gives up all karmas 

with their means to free himself from the entanglements of karma so as to make 

himself more available for the full time pursuit of further means. Thereafter 

yogābhyāsa in terms of śravaṇa, manana and nididhyāsana is taken to. This enables 

the mind to abide in ātmā effortlessly. Therein the clear and direct knowledge of jīva-

Brahma identity revealed in the mahāvākyās such as ‘tat tvamasi’, etc., takes place. 

That destroys the avidyā (ignorance) of ātmā. As a result this jñānī is absorbed in 

ātmasvarūpa (‘I’ - one's true nature). Thus ‘the mumukṣu gains Brahman being all 

along nothing but Brahman only’ (Bṛ.U.4-4-6) (Nai.Si.1-51). The very foundation of 

this entire pursuit is centred on the cittaśuddhi and the vairāgya that it produces. The 

degree of cittaśuddhi is measured by the intensity of vairāgya. The means of 

accomplishing cittaśuddhi is described there in Naiṣkarmyasiddhi only. ‘The citta 

(mind) that is getting purified by the performance of daily and occasional karmas in 

dedication to Īśvara develops vairāgya for Brahmaloka, etc. Thereafter that mind 

becomes very pure (and cheerful) (Nai.Si.1-47).

Cittaśuddhi (also called cittaprasāda) is indispensable for the Vedānta 

pramāṇa to produce Brahmajñāna. It is defined as the purity of the antaḥkaraṇa, 

which can display Brahman in its true nirupādhika state as a faithful replica (cittasya 

Brahmākāra-prathanānukūlā svacchatā). The ‘tat tvamasi’ mahāvākya will fail to 

function in the absence of direct experience of the śodhita (nirupādhika) tvam pada 

(‘I’) which needs cittaśuddhi.
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In his teaching to Bhagavān Rāma, sage Vasiṣṭha emphasizes the 

indispensability of citta-śuddhi, for which the means such as sādhana-catuṣṭaya are 

imperative. The sage says – ‘Approaching a guru and exposing oneself to his teaching 

is only a formality in terms of observing the norms of the scriptures. The primary 

means of gaining Brahmajñāna is prajñā (ātmākāra-vṛtti) born in the pure 

antaḥkaraṇa (śuddha citta) of the disciple’ (Yo.Vā.Ni.Pū.83-13). This shows that an 

unprepared mind cannot gain direct Brahmajñāna in spite of exposure to the Vedānta 

pramāṇa - śravaṇa. Let us bear in mind that the Vedānta pramāṇa fails to operate for 

sure unless the mumukṣu has the indispensable defect-free sāmagrīs such as a śuddha 

citta with citta-naiścalya, capable of bearing in itself the replica of nirviśeṣa ātmā as 

revealed by the akhaṇḍākāra/ātmākāra vṛtti. Otherwise it would be akin to seeing 

with defective eyes, giving rise to a vision that is distorted.

On gaining the Brahmajñāna all 

desires are as good as fulfilled. This was 

explained earlier in detail in the verses 

23 to 29.

A DOUBT – DOES BRAHMAN 

EXIST OR NOT?

The topic of pañcakośa-viveka is 

over. The highest accomplishment can 

be gained by only Brahmajñāna which 

itself is the direct (aparokṣa) knowledge 

of ātmā (‘I’). Brahman is satya, jñāna 

and ananta. Its limitlessness (anantatā) 

was described by pointing it as cause of 

jagat beginning from all pervasive space 

(ākāśa). Brahman as knowledge 

principle (jñāna) should be clear from 

the fact that it is guhāhita (concealed in 

the caves of five kośas) as the self-

evident ‘I’, the knowledge principle. 

Now its existence aspect is established. 

To begin with a doubt of a lay person 

based on the general observation in the 

aÉÑWûÉÌWûiÉÇ oÉë¼ rÉiÉç iÉiÉç xÉirÉÇ 

¥ÉÉlÉÍqÉÌiÉ ´ÉÑiÉqÉç |

iÉxrÉ ¥ÉÉlÉxrÉ SØvrÉÉxiÉå MüÉåvÉÉÈ 

xÉuÉïÇ eÉaÉiÉç iÉjÉÉ ||86||

rÉiÉç aÉÑWûÉÌWûiÉÇ 

oÉë¼ 

iÉiÉç xÉirÉÇ ¥ÉÉlÉÇ 

CÌiÉ ´ÉÑiÉqÉç 

iÉå MüÉåvÉÉÈ 

iÉjÉÉ xÉuÉïÇ eÉaÉiÉç 

iÉxrÉ ¥ÉÉlÉxrÉ 

SØvrÉÉÈ 

world is posed in the next two verses as a 

contrary view (pūrva pakṣa).

aÉÑWûÉÌWûiÉÇ oÉë¼ rÉiÉç iÉiÉç xÉirÉÇ 

¥ÉÉlÉÍqÉÌiÉ ´ÉÑiÉqÉç |

iÉxrÉ ¥ÉÉlÉxrÉ SØvrÉÉxiÉå MüÉåvÉÉÈ 

xÉuÉïÇ eÉaÉiÉç iÉjÉÉ ||86||

rÉiÉç - whatever aÉÑWûÉÌWûiÉÇ - concealed 

in the cave of (five) sheaths oÉë¼ - 

Brahman iÉiÉç - that one xÉirÉÇ ¥ÉÉlÉÇ - is satya 

and jñāna CÌiÉ - thus ́ ÉÑiÉqÉç - is declared by 

the Upaniṣad iÉå MüÉåvÉÉÈ - those five sheaths 

iÉjÉÉ - and also xÉuÉïÇ eÉaÉiÉç - the entire jagat 

iÉxrÉ ¥ÉÉlÉxrÉ - of that jñāna principle 

(Brahman) SØvrÉÉÈ - (are) perceptible 

objects – (86)

86. (Contrary view:) The 

Upaniṣad declares that the Brahman 

concealed in the cave of (five) sheaths   

is satya (changeless) and jñāna 

(knowledge principle). Those five 



oÉë¼ lÉÉxiÉÏÌiÉ cÉåSè uÉåS 

xuÉrÉqÉåuÉ pÉuÉåSxÉlÉç |

MüÉåvÉÉiqÉiÉÉ SÕÌwÉiÉÉ cÉåiÉç lÉÉlrÉ 

AÉiqÉÉÎxiÉ iÉlqÉiÉå ||88||

oÉë¼ lÉ AÎxiÉ 

CÌiÉ uÉåS cÉåiÉç 

xÉÈ xuÉrÉqÉåuÉ AxÉlÉç 

nature that enables the perceiver to 

know, cannot be itself an object of 

perception which is invariably inert. Any 

dṛśya the perceived entity is inert and 

therefore subject to destruction. All 

entities such as the gross objects in the 

world, senses, the mind, the intellect and 

the ignorance are dṛśyas. They appear to 

exist but are really destructible. The 

ultimate knower (dṛk) principle 

Brahman alone can be ever-existent in 

nature. Yet the ignorant person gets 

carried away by the notion that 

perceptibly available entities only exist 

and therefore denies the existence of 

Brahman taking it to be asat (non-

existent). A vivekī sensing the necessity 

of a knowledge principle (dṛk) to know 

the dṛśya affirms the existence of 

Brahman. Thus a doubt crops up whether 

Brahman exists or not.

The Upaniṣad answers that the 

person who says that Brahman does not 

exist is no better than a non-existent 

entity (asan) because he denies his own 

existence inadvertently (Tai.U. 2-6).

oÉë¼ lÉÉxiÉÏÌiÉ cÉåSè uÉåS 

xuÉrÉqÉåuÉ pÉuÉåSxÉlÉç |

MüÉåvÉÉiqÉiÉÉ SÕÌwÉiÉÉ cÉåiÉç lÉÉlrÉ 

AÉiqÉÉÎxiÉ iÉlqÉiÉå ||88||

oÉë¼ - Brahman lÉ AÎxiÉ - does not 

exist CÌiÉ - so uÉåS cÉåiÉç - if (one) considers 

(xÉÈ - he) xuÉrÉqÉåuÉ - himself only AxÉlÉç - 
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eÉaÉiÉç MüÉåvÉÉ¶É SØvrÉiuÉÉiÉç xÉÎliÉ 

oÉë¼ lÉ SØvrÉiÉå |

AiÉÉå lÉÉxiÉÏirÉÉWû qÉÔRûxiÉixÉ¨ÉÉÇ 

uÉÌ£ü oÉÑÌ®qÉÉlÉç ||87||

eÉaÉiÉç MüÉåvÉÉ¶É 

SØvrÉiuÉÉiÉç 

xÉÎliÉ oÉë¼ iÉÑ

lÉ SØvrÉiÉå 

AiÉÈ oÉë¼  lÉ AÎxiÉ 

CÌiÉ qÉÔRûÈ 

AÉWû iÉixÉ¨ÉÉÇ 

oÉÑÌ®qÉÉlÉç 

uÉÌ£ü 

sheaths and also the entire jagat are 

perceptible objects of that jñāna 

(knowledge principle) (Brahman).

eÉaÉiÉç MüÉåvÉÉ¶É SØvrÉiuÉÉiÉç xÉÎliÉ 

oÉë¼ lÉ SØvrÉiÉå |

AiÉÉå lÉÉxiÉÏirÉÉWû qÉÔRûxiÉixÉ¨ÉÉÇ 

uÉÌ£ü oÉÑÌ®qÉÉlÉç ||87||

eÉaÉiÉç - the jagat MüÉåvÉÉ¶É - and the 

five sheaths SØvrÉiuÉÉiÉç - because of being 

perceptible objects xÉÎliÉ - do exist oÉë¼ (iÉÑ) 

- (whereas) Brahman lÉ SØvrÉiÉå - is not 

perceived AiÉÈ - therefore (oÉë¼) lÉ AÎxiÉ - 

(Brahman) does not exist CÌiÉ - thus qÉÔRûÈ - 

an ignorant person AÉWû - says iÉixÉ¨ÉÉÇ - the 

existence of that (Brahman) oÉÑÌ®qÉÉlÉç - a 

vivekī (man of discrimination) uÉÌ£ü - 

says, affirms – (87)

87. The jagat and the five sheaths 

do exist because of being perceptible 

objects (whereas) Brahman is not 

perceived. Therefore it does not exist. 

Thus says an ignorant person. (Contrary 

view is over). A vivekī affirms the 

existence of Brahman.

In the world generally a 

perceptible thing is considered as the 

existent one whereas whatever that is 

perceptibly not available as non-existent 

in nature. The five sheaths and the jagat 

are perceived. Therefore they are taken 

as the existent ones. Brahman being the 

basic knowledge principle sentient in 
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AÉlÉlSqÉrÉMüÉåvÉåÅÌmÉ 

ÌmÉërÉÉ±ÉÈ lÉµÉUÉx§ÉrÉÈ |

A¥ÉÉlÉÇ cÉ ¥ÉÉlÉlÉÉvrÉÇ 

lÉ oÉë¼ÉXçaÉÏMüUÉåirÉxÉÉæ ||89||

A É l É l S q É r É M ü É å v É å  

AÌmÉ rÉå mÉgcÉÉuÉrÉuÉÉÈ 

iÉåwÉÑ ÌmÉërÉÉ±ÉÈ 

§ÉrÉÈ lÉµÉUÉÈ A¥ÉÉlÉÇ 

cÉ 

¥ÉÉlÉlÉÉvrÉÇ 

AxÉÉæ oÉë¼ lÉ 

AXçaÉÏMüUÉåÌiÉ 

ourselves available.

The first four kośas up to 

vijñānamaya as not ātmā was already 

negated by the Upaniṣad itself in its 

phrase  ‘ tasmād vā  e tasmād…. 

anyontara ātmā….’ while introducing 

the next kośa as more appropriate     

ātmā compared to the previous one.   

The possibility of the remaining 

ānandamayakośa as ātmā will be refuted 

in the next verse.

AÉlÉlSqÉrÉMüÉåvÉåÅÌmÉ 

ÌmÉërÉÉ±ÉÈ lÉµÉUÉx§ÉrÉÈ |

A¥ÉÉlÉÇ cÉ ¥ÉÉlÉlÉÉvrÉÇ 

lÉ oÉë¼ÉXçaÉÏMüUÉåirÉxÉÉæ ||89||

A É l É l S q É r É M ü É å v É å  -  i n  t h e  

ānandamayakośa AÌmÉ - also (rÉå mÉgcÉÉuÉrÉuÉÉÈ 

iÉåwÉÑ - in its five parts) ÌmÉërÉÉ±ÉÈ - priya, etc. 

§ÉrÉÈ - three lÉµÉUÉÈ - are destructible A¥ÉÉlÉÇ - 

the ignorance (wherein ānanda is 

reflected, called kāraṇānanda) cÉ - and 

¥ÉÉlÉlÉÉvrÉÇ - is destructible by ātmajñāna 

AxÉÉæ - this contender oÉë¼ - Brahman lÉ 

AXçaÉÏMüUÉåÌiÉ - does not accept – (89)

89. Among the five limbs of 

ānandamayakośa the first three priya, 

moda and pramoda are destructible, 

(therefore they cannot be ātmā). 

The fourth part, kāraṇānanda, is 

characterized by ignorance which is 

destructible by ātmajñāna (thereby 

kāraṇānanda also cannot be ātmā.) 
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pÉuÉåiÉç MüÉåvÉÉiqÉiÉÉ 

SÕÌwÉiÉÉ cÉåiÉç iÉlqÉiÉå 

AlrÉÈ AÉiqÉÉ 

lÉ AÎxiÉ 

non-existent - becomes - 

the nature of kośas (sheaths) as ātmā 

SÕÌwÉiÉÉ cÉåiÉç - if refuted iÉlqÉiÉå - according to 

him AlrÉÈ AÉiqÉÉ - an ātmā distinct from 

the kośas lÉ AÎxiÉ - does not exist – (88)

88. If one considers that Brahman 

does not exist, he himself becomes non-

existent. If the nature of kośas as ātmā is 

refuted, then according to him an ātmā 

distinct from the kośas does not exist (at 

all). 

The contender accepts the dṛśya 

kośas alone as ātmā (‘I’), but not the 

dṛṣtā distinct from them. Therefore 

when the kośas are proved to be not 

ātmā, he has no ātmā of his own. No one 

including an atheist can say that the 

experience ‘I am’ is a delusion. It can get 

negated only by an equally evident 

experience as ‘I am not’. Universally it is 

known that such an experience is never 

there. Even if accepted theoretically that 

‘I am not’ is experienced, there still 

remains the ‘I’ who is aware of such a 

non-existence and who is verily evident 

as ‘I am’. It may be true that the words 

such as ‘ātmā’, paramātmā, Brahman 

might have created a confusion by not 

knowing what exactly they mean. In fact 

the truth is that all of them mean ‘I’ and 

‘I’ alone. But our present concept of ‘I’ is 

incorrect in spite of knowing ‘I am’. The 

mother śruti is all eager to set right this 

erroneous notion provided we make 

pÉuÉåiÉç MüÉåvÉÉiqÉiÉÉ 



AÎxiÉ oÉë¼åÌiÉ cÉåSè uÉåS 

xuÉrÉqÉåuÉÉ§É xÉlÉç pÉuÉåiÉç |

ASØvrÉxrÉÉÌmÉ xÉ¨ÉÉ xrÉÉiÉç

xuÉmÉëMüÉvÉiuÉxÉqpÉuÉÉiÉç ||90||

Hiraṇyagarbha, by viveka it signifies 

the basic happiness principle Brahman 

the existence of which is not accepted by 

the contender. Therefore he is denying 

his existence itself unknowingly 

because there is no other ‘knower 

principle’ in the entire sṛṣṭi other than 

citsvarūpa Brahman.

Or he cannot gain any worthy 

puruṣārtha. Bhāṣyakāra says: The 

entire path laid down by the Vedas in 

terms of systems such as varṇa, āśrama, 

etc., are direct or indirect means to gain 

Brahmajñāna. The person who denies 

the existence of Brahman has no 

śraddhā in the path recommended by the 

Vedas and so he is an atheist (nāstikaḥ). 

Therefore he is asan in the sense asādhu- 

not a good person. On the contrary the 

person who accepts the existence of 

Brahman has śraddhā in the Vedic path 

and follows it. He is sat in the sense he 

follows the right path. He is considered 

to be a good person (Tai.U.Bh.2-6). The 

author describes in the next verse the 

other type of person who accepts the 

existence of Brahman based on the śruti 

and reasoning. He also points out that the 

perceptibility (dṛśyatva) alone of an 

object is not the criterion for the 

existence of an entity.

AÎxiÉ oÉë¼åÌiÉ cÉåSè uÉåS 

xuÉrÉqÉåuÉÉ§É xÉlÉç pÉuÉåiÉç |

ASØvrÉxrÉÉÌmÉ xÉ¨ÉÉ xrÉÉiÉç

xuÉmÉëMüÉvÉiuÉxÉqpÉuÉÉiÉç ||90||
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(Dṛśya ends here and now what remains 

is only Brahman.) But this contender 

does not accept Brahman. (As a result, 

he loses his existence also for want of 

any other sentient knowledge principle 

evident as ‘I’).

It is well-known that the entity 

called ‘I’ is experienced as a self-evident 

principle all along in the three states of 

consciousness. Even in the deep sleep it 

is verily there because of which the 

recollection (pratyabhijñā) of sleep 

experience is possible. When the 

different features that are experienced as 

the part and parcel of ‘I’ (ātmā) get 

discarded at one time or the other, what 

finally remains is the true nature of ‘I’ 

(ā tmā).  Annamaya ,  prāṇamaya ,  

manomaya and vijñānamaya kośas 

cannot be ‘I’ ātmā for the reasons given 

by the Upaniṣad itself. The priya (head), 

moda (right wing), pramoda (left wing) 

of ānandamayakośa are basic happiness 

(ānanda) principle reflected in these 

three vṛttis. Those vṛttis are born on 

account of individual’s puṇya. They    

are transitory and therefore cannot be  

the ever-existing ātmā. The trunk in   

this case called ‘ānanda ātmā’ by        

the Upaniṣad is the basic ānanda 

principle reflected in the ajñāna       

(self-ignorance), called kāraṇānanda  

by the author (vs.79). Therefore it cannot 

be ever-existent ātmā. What remains 

now  is ‘Brahma puccham pratiṣthā’. 

Though to begin with this Brahma is 
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aÉÉæhÉÉiqÉÉ 

mÉÑ§ÉpÉÉrÉÉïÌSÍqÉïjrÉÉiqÉÉ³ÉqÉrÉÉÌSMüÈ |

oÉë¼ÉlÉlSÉå qÉÑZrÉ AÉiqÉÉ 

¢üqÉåhÉæiÉå ÌuÉuÉåÍcÉiÉÉÈ ||91||

mÉÑ§ÉpÉÉrÉÉïÌSÈ aÉÉæhÉÉiqÉÉ 

A³ÉqÉrÉÉÌSMüÈ 

ÍqÉjrÉÉiqÉÉ 

oÉë¼ÉlÉlSÈ qÉÑZrÉÈ AÉiqÉÉ 

LiÉå ¢üqÉåhÉ 

ÌuÉuÉåÍcÉiÉÉÈ 

aÉÉæhÉÉiqÉÉ 

mÉÑ§ÉpÉÉrÉÉïÌSÍqÉïjrÉÉiqÉÉ³ÉqÉrÉÉÌSMüÈ |

oÉë¼ÉlÉlSÉå qÉÑZrÉ AÉiqÉÉ 

¢üqÉåhÉæiÉå ÌuÉuÉåÍcÉiÉÉÈ ||91||

mÉÑ§ÉpÉÉrÉÉïÌSÈ aÉÉæhÉÉiqÉÉ 

(are) secondary ātmā A³ÉqÉrÉÉÌSMüÈ - 

beginning from annamayakośa up to 

ānandamayakośa ÍqÉjrÉÉiqÉÉ - are false 

ātmā oÉë¼ÉlÉlSÈ qÉÑZrÉÈ AÉiqÉÉ - Brahman 

having the nature of happiness (that was 

described as the basis [puccham] of 

ānandamayakośa) is the main ātmā     

LiÉå - these ¢üqÉåhÉ - one after the other 

ÌuÉuÉåÍcÉiÉÉÈ - were ascertained – (91)

91. The following topics were 

ascertained one after the other. (i) The 

son, wife, etc., are the secondary ātmā. 

(ii) The kośas beginning from annamaya 

to ānandamaya are false ātmā, (iii) The 

Brahman having the nature of happiness 

(that was described as the basis 

[puccham] of ānandamayakośa) is the 

main ātmā.

The topic of gauṇa (secondary), 

mithyā (false) and mukhya (main) ātmā 

was elaborated earlier in the context of 

verse 43.

How Brahman (referred to as 

Brahmānanda) is the mukhya ātmā 

(main ātmā) is being derived from the 

pañcakośa-viveka. The Upaniṣad has 

repeatedly used the following phrases 

- son, wife, etc. - 
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AÎxiÉ oÉë¼ CÌiÉ   

uÉåS cÉåiÉç xuÉrÉqÉç LuÉ 

A§É xÉlÉç pÉuÉåiÉç 

ASØvrÉxrÉ AÌmÉ 

xÉ¨ÉÉ xrÉÉiÉç 

xuÉmÉëMüÉvÉiuÉxÉqpÉuÉÉiÉç 

AÎxiÉ oÉë¼ CÌiÉ   

uÉåS cÉåiÉç - if one knows so xuÉrÉqÉç LuÉ - he 

himself A§É - in this world xÉlÉç pÉuÉåiÉç - 

becomes an existent one or the follower 

of right, (i.e. Vedic) path of adhyātma 

ASØvrÉxrÉ AÌmÉ - of an entity imperceptible 

as an object also xÉ¨ÉÉ xrÉÉiÉç - there can be 

existence xuÉmÉëMüÉvÉiuÉxÉqpÉuÉÉiÉç - because it 

having the self-evident nature is  

possible – (90)

90. If one knows in this world that 

Brahman exists, he himself becomes an 

existent one or the follower of right, (i.e. 

Vedic) path of adhyātma. The existence 

of an entity imperceptible as an object 

also is possible because it can be self-

evident in nature.

The self-evident ‘I’ is universally 

experienced. No one including an atheist 

can deny this experience and the 

existence of ‘I’. Therefore only the 

perceptible objects (dṛśyas) exist is not a 

correct proposition. Thus the person who 

accepts the existence of Brahman 

follows the Vedic path and in due course 

can discover oneself to be Brahman 

itself.

THE  SUMMARY  OF 

PAÑCAKOŚA-VIVEKA

The author summarises the 

teaching of pañcakośa-viveka in the next 

three verses and thus concludes this 

topic.

- Brahman exists 



xÉirÉåuÉÇ ÌlÉÎZÉsÉÇ mÉÔuÉïÇ vÉUÏUÇ ½ÎliÉqÉÉiqÉlÉÈ |

oÉë¼ÉlÉlSxiÉÑ vÉÉUÏUÈ mÉÔuÉïxrÉÉiqÉåÌiÉ ÌlÉhÉïrÉÈ ||93||

LuÉqÉç xÉÌiÉ 

AÎliÉqÉÉiqÉlÉÈ ÌWû 

ÌlÉÎZÉsÉÇ mÉÔuÉïÇ 

vÉUÏUÇ iÉÑ 

oÉë¼ÉlÉlSÈ 

mÉÔuÉïxrÉ 

vÉÉUÏUÈ AÉiqÉÉ CÌiÉ 

ÌlÉhÉïrÉÈ 

kośa is filled up by that subsequent 

(internal) ātmā (there is a relation of) the 

indweller ātmā and (its) body (between 

the next internal ātmā and its immediate 

preceding external kośa).

Deha means the body. It is 

subordinate and meant for the utility of 

dehī, its indweller, who is the main one. 

Because the subsequent ātmā totally fills 

up the earlier kośa as its indweller at 

every link of the latter internal ātmā, 

there is such a relation of body and its 

indweller between them. Based on this 

fact, Brahman as the main ātmā abiding 

in all the five kośas put together as one 

embodiment is now derived.

xÉirÉåuÉÇ ÌlÉÎZÉsÉÇ mÉÔuÉïÇ vÉUÏUÇ ½ÎliÉqÉÉiqÉlÉÈ |

oÉë¼ÉlÉlSxiÉÑ vÉÉUÏUÈ mÉÔuÉïxrÉÉiqÉåÌiÉ ÌlÉhÉïrÉÈ ||93||

LuÉqÉç xÉÌiÉ - this being so, therefore 

AÎliÉqÉÉiqÉlÉÈ - of the final ātmā ÌWû - indeed 

ÌlÉÎZÉsÉÇ mÉÔuÉïÇ - all the previous five sheaths 

vÉUÏUÇ - (become) the body iÉÑ - whereas 

oÉë¼ÉlÉlSÈ - Brahman having the nature of 

happiness mÉÔuÉïxrÉ - of all the earlier (kośas) 

vÉÉUÏUÈ AÉiqÉÉ - (is the) indweller CÌiÉ - so 

ÌlÉhÉïrÉÈ - is the ascertainment – (93)

93. Therefore all the previous five 

sheaths indeed become the body of the 

final ātmā whereas Brahman having the 

nature of happiness is the indweller 

(śārīraḥ) of all the earlier (kośas). Thus 

is the ascertainment.
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E¨ÉUÉiqÉÌuÉuÉåMåüÅxrÉ mÉÔuÉÉïiqÉÉ SåWûiÉÉÇ uÉëeÉåiÉç |

iÉålÉÉå¨ÉUåhÉ mÉÔuÉïxrÉ mÉÔhÉïiuÉÉSè SåÌWûSåWûiÉÉ ||92||

E¨ÉUÉiqÉÌuÉuÉåMåü 

AxrÉ mÉÔuÉÉïiqÉÉ 

SåWûiÉÉÇ uÉëeÉåiÉç 

iÉålÉ 

E¨ÉUåhÉ 

mÉÔuÉïxrÉ mÉÔhÉïiuÉÉiÉç 

SåÌWûSåWûiÉÉ 

while introducing the next kośa as ātmā 

by refuting the previous kośa as not 

ātmā: ‘Tasmāt vā etasmāt ….. anyontara 

ātmā ….. tena eṣa pūrṇaḥ, tasya eṣa eva 

śārīra ātmā yaḥ pūrvasya’ (Than the 

previous kośa considered as ātmā, the 

next internal one as ātmā is more 

appropriate. By the latter ātmā the 

previous kośa is filled up. The previous 

kośa becomes the body in which the 

latter kośa abides as ātmā). Based on this 

fact enunciated by the śruti, it is being 

proved now that Brahman is the final 

irrefutable ātmā of all the five kośas.

E¨ÉUÉiqÉÌuÉuÉåMåüÅxrÉ mÉÔuÉÉïiqÉÉ SåWûiÉÉÇ uÉëeÉåiÉç |

iÉålÉÉå¨ÉUåhÉ mÉÔuÉïxrÉ mÉÔhÉïiuÉÉSè SåÌWûSåWûiÉÉ ||92||

E¨ÉUÉiqÉÌuÉuÉåMåü - when the next 

(internal) kośa is ascertained as ātmā 

AxrÉ - its mÉÔuÉÉïiqÉÉ - earlier (external) kośa 

considered hitherto as ātmā SåWûiÉÉÇ uÉëeÉåiÉç - 

becomes the body (of the next ātmā) iÉålÉ 

E¨ÉUåhÉ - by that subsequent (internal) 

ātmā mÉÔuÉïxrÉ mÉÔhÉïiuÉÉiÉç - because the earlier 

(external) kośa is filled up SåÌWûSåWûiÉÉ - 

(there is a relation of) the indweller ātmā 

and (its) body (between the next internal 

ātmā and its immediate preceding 

external kośa) – (92)

92. When the next (internal) kośa 

is ascertained as ātmā, its earlier 

(external) kośa considered hitherto as 

ātmā becomes the body (of the next 

ātmā). Because the earlier (external) 

2. TAITTIRĪYAVIDYĀPRAKĀŚA



´ÉuÉhÉÇ qÉlÉlÉÇ cÉÉåpÉå iÉ¨uÉ¥ÉÉlÉxrÉ xÉÉkÉlÉå |

E£üÌlÉhÉïrÉmÉrÉïliÉÇ ÌuÉ¥ÉÉlÉÇ ´ÉuÉhÉÉSè pÉuÉåiÉç ||94||

´ÉuÉhÉÇ qÉlÉlÉÇ cÉ 

EpÉå 

iÉ¨uÉ¥ÉÉlÉxrÉ xÉÉkÉlÉå 

E£üÌlÉhÉïrÉmÉrÉïliÉÇ ÌuÉ¥ÉÉlÉÇ 

´ÉuÉhÉÉiÉç pÉuÉåiÉç 

of Brahmajñāna .  Therefore the 

Upaniṣad i tself  introduces the   

questions of disciples by the phrase 

‘athātonupraśnāḥ’ (after listening to the 

teaching [atha], because one and the 

same Brahman is the ātmā of one and all 

and therefore [ataḥ] here are the 

questions related to the teaching) 

(Tai.U.2-6). To deliberate doubts and 

resolve them is a process called manana 

(reflection) in Vedānta. It presupposes 

that self-inquiry or śravaṇa in terms of 

teaching is already over. The author 

explains what is śravaṇa and manana.

´ÉuÉhÉÇ qÉlÉlÉÇ cÉÉåpÉå iÉ¨uÉ¥ÉÉlÉxrÉ xÉÉkÉlÉå |

E£üÌlÉhÉïrÉmÉrÉïliÉÇ ÌuÉ¥ÉÉlÉÇ ´ÉuÉhÉÉSè pÉuÉåiÉç ||94||

´ÉuÉhÉÇ qÉlÉlÉÇ cÉ - śravaṇa (self-

inquiry) and manana (reflection) EpÉå - 

both iÉ¨uÉ¥ÉÉlÉxrÉ - of Brahmajñāna xÉÉkÉlÉå - 

are the means E£üÌlÉhÉïrÉmÉrÉïliÉÇ ÌuÉ¥ÉÉlÉÇ - the 

knowledge up to the ascertainment    

told (in the earlier verse second line,   

viz. Brahmānanda is ātmā in all     

kośas) ´ÉuÉhÉÉiÉç - by śravaṇa pÉuÉåiÉç - takes 

place – (94)

94.  Both the śravaṇa and 

manana (reflection) are the means of 

Brahmajñāna. The knowledge up to the 

ascertainment told (in the earlier verse 

second line, viz. ‘Brahmānanda is ātmā 

in all kośas’) takes place by śravaṇa.

What is the necessity of manana? 
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Literally the final ātmā (antim-

ātmā) referred to in the first line of this 

verse means the ānandamaya ātmā 

because of being the last in the series of 

five notional ātmā. Yet, taking into 

account the context, the priya, etc., the 

four limbs of ānandamaya ātmā get 

reduced to anātmā because they are 

destructible. Therefore the remaining 

limb ‘Brahma puccham pratiṣṭhā’ 

reminds us the Brahman as final ātmā 

(antimātmā) with which this Upaniṣad 

began its teaching. In the upakrama 

(beginning) we get ‘Brahmvidāpnoti 

param’ (Brahmajñānī gains the limitless 

Brahman) and that Brahman is satyam, 

jñānam, anantam (vs.5, 7). Thus 

Brahman which is ānandasvarūpa is the 

mukhya (main) ātmā. Because an ātmā 

internal to the ānandamaya one is not 

told explicitly, some commentators   

take ānandamaya ātmā as the final one. 

This is incorrect. Bhāṣya has proved     

it. Therefore the word nirṇaya 

(ascertainment) suggests that this topic 

is discussed in detail in bhāṣya, and 

Taittirīya Vārtika, etc., before arriving at 

the final decision.

MANANA (REFLECTION)

Even after exposing to the 

teaching of the Upaniṣad, there can      

be doubts in the mind of the       

mumukṣu which hinder the gaining       
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AjÉ xuÉoÉÑÌ®SÉåwÉåhÉ rÉiÉÈ 

xÉlSåWûxÉqpÉuÉÈ |

AiÉÉåÅxÉÉæ qÉlÉlÉÇ MÑürÉÉïiÉç 

xÉlSåWûÉÈ xrÉÑx§ÉrÉÉåÅxrÉ ÌWû ||95|| 

AjÉ 

rÉiÉÈ xuÉoÉÑÌ®SÉåwÉåhÉ 

xÉlSåWûxÉqpÉuÉÈ 

AiÉÈ AxÉÉæ 

qÉlÉlÉÇ MÑürÉÉïiÉç 

ÌWû AxrÉ 

§ÉrÉÈ xÉlSåWûÉÈ 

xrÉÑÈ 

Here is the answer.

AjÉ xuÉoÉÑÌ®SÉåwÉåhÉ rÉiÉÈ 

xÉlSåWûxÉqpÉuÉÈ |

AiÉÉåÅxÉÉæ qÉlÉlÉÇ MÑürÉÉïiÉç 

xÉlSåWûÉÈ xrÉÑx§ÉrÉÉåÅxrÉ ÌWû ||95|| 

AjÉ - thereafter (after the 

śravaṇa) rÉiÉÈ - because xuÉoÉÑÌ®SÉåwÉåhÉ - by 

defects in one's intellect xÉlSåWûxÉqpÉuÉÈ - 

doubts (regarding the teaching) are 

possible AiÉÈ - therefore AxÉÉæ - that 

listener (śrotā) qÉlÉlÉÇ MÑürÉÉïiÉç - should take to 

reflection ÌWû - because AxrÉ - with respect 

to Brahman §ÉrÉÈ - three xÉlSåWûÉÈ - doubts 

xrÉÑÈ - are there – (95)

95. Because of defects in one's 

intellect, after śravaṇa doubts are 

possible (regarding the teaching). 

Therefore the listener (śrotā) should take 

to reflection because three doubts are 

there with respect to Brahman (which 

are dispelled by the śruti hereafter).

The teaching of the Vedas cannot 

be defective because they are authored 

by the omniscient and omnipotent 

Īśvara. Its misunderstanding is possible 

because of the shortcomings in our 

intellect. The true nature of Brahman 

which is atīndriya (beyond the realm of 

the senses and the mind to know it as an 

object) can be known only through the 

Vedas. To know what is told in the Vedas 

according to the criteria laid down to 

unravel it is śravaṇa. Though told by the 

Vedas our understanding may not be 

clear or may be full of doubts. What we 

experience about ourselves and what the 

Vedas declare about us seems to be 

contradictory. To resolve such doubts 

and have clarity in understanding is 

manana. The mind needs to be prepared 

to grasp the contents of the Vedas. If not, 

it is the fault of the individual 

(puruṣāparādha). The Vedas cannot be 

blamed for our lapses. The śravaṇa is 

one and the same because the Veda 

pramāṇa is the same. But our doubts can 

differ from individual to individual. 

Therefore manana varies. The Vedāntic 

masters put together the reasonings 

useful to varieties of mumukṣus. Some 

may find many of them to be redundant. 

But there are people to whom they are 

useful by which they get answers to their 

doubts. These doubts cannot be resolved 

by seekers themselves. That is why from 

the second chapter of Brahmasūtras 

onward there are many texts composed 

which help the seekers to dispel their 

doubts. Some people say, ‘You say what 

Vedānta has to say. Why do you point out 

the mistakes of other schools of 

thought?’ The answer is obvious.  There 

are many who in their inability to decide 

what is right and what is wrong, get 

astrayed from the correct path by 

mistaking the wrong as the right. Such 

wrong things are not brought to one's 

2. TAITTIRĪYAVIDYĀPRAKĀŚA
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oÉë¼ÉÎxiÉ lÉÉå uÉåirÉåMüÈ xrÉÉS¥ÉÉlÉÏ qÉÑcrÉiÉå lÉ uÉÉ |

iÉ¨uÉÌuÉlqÉÑcrÉiÉå lÉÉå uÉåirÉmÉUÉæ xÉÇvÉrÉÉuÉÑpÉÉæ ||96||

oÉë¼ AÎxiÉ 

lÉ E uÉÉ CÌiÉ 

LMüÈ xÉlSåWûÈ xrÉÉiÉç A¥ÉÉlÉÏ 

qÉÑcrÉiÉå 

lÉ uÉÉ 

iÉ¨uÉÌuÉiÉç qÉÑcrÉiÉå 

lÉ E uÉÉ CÌiÉ EpÉÉæ 

AmÉUÉæ xÉÇvÉrÉÉæ 

notice out of hatred. The guru is 

responsible for correct śravaṇa whereas 

the responsibility of manana is on the 

shoulders of disciples though the guru 

certainly helps.

At  p laces  the  Upaniṣads  

themselves present the teaching which 

includes reasoning. For example, here in 

this Upaniṣad by introducing questions 

and answering them, the manana is 

being demonstrated. We find two  

doubts expressly presented but while 

answering, an earlier doubt already 

answered is taken into account by 

answering it from a different standpoint. 

Thus in all they become three doubts.

oÉë¼ÉÎxiÉ lÉÉå uÉåirÉåMüÈ xrÉÉS¥ÉÉlÉÏ qÉÑcrÉiÉå lÉ uÉÉ |

iÉ¨uÉÌuÉlqÉÑcrÉiÉå lÉÉå uÉåirÉmÉUÉæ xÉÇvÉrÉÉuÉÑpÉÉæ ||96||

oÉë¼ AÎxiÉ - (whether) Brahman 

exists lÉ E uÉÉ - or not at all CÌiÉ - thus      

LMüÈ (xÉlSåWûÈ) xrÉÉiÉç - is one doubt A¥ÉÉlÉÏ - 

the person ignorant of Brahman qÉÑcrÉiÉå - 

does he get liberated lÉ uÉÉ - or not     

iÉ¨uÉÌuÉiÉç - Brahmajñānī qÉÑcrÉiÉå - does he   

get liberated lÉ E uÉÉ - or not CÌiÉ EpÉÉæ -  

these two AmÉUÉæ xÉÇvÉrÉÉæ - are the other 

doubts – (96)

96. Whether Brahman exists or 

not at all is one doubt. Does the person 

ignorant of Brahman get liberated or 

not? Whether a Brahmajñānī gets 

liberated or not? These are the other two 

doubts - (96)

rÉSÎxiÉ lÉÉqÉÃmÉÉprÉÉÇ urÉÉmiÉÇ iÉSè ÌuÉrÉSÉÌSMüqÉç |

oÉë¼ ÌlÉlÉÉïqÉÃmÉiuÉÉ³ÉÉxiÉÏirÉÉWû ÌuÉqÉÔRûkÉÏÈ ||97||

rÉiÉç ÌuÉrÉSÉÌSMüqÉç 

lÉÉqÉÃmÉÉprÉÉqÉç 

urÉÉmiÉqÉç 

iÉiÉç AÎxiÉ 

The question about the existence 

of Brahman is very important because 

the pursuit of gaining Brahmajñāna will 

be taken only when a person is 

convinced about its existence. Earlier 

the first question was based on the 

argument that Brahman is not a dṛśya 

(perceptible object) and therefore it  

does not exist (vs.87). But now the same 

doubt is based on the argument that an 

entity having name (nāma) and form 

(rūpa) exists, but not the one without 

them. In this new context the doubt is 

answered in the verses 98 to 124. The 

other two doubts are based on the       

fact that the ātmā of both Brahmajñānī 

or an ignorant person is one and the  

same ānandarūpa Brahman (vs.93). 

Therefore either both jñānī and ajñānī 

should be liberated or bound alike. There 

is no reason why one of them can get 

liberated and not the other one. These 

two doubts are reiterated in the verse 126 

and then answered in verses 127 to 130.

The mode of thinking which 

concludes the non-existence of Brahman 

is described now.

rÉSÎxiÉ lÉÉqÉÃmÉÉprÉÉÇ urÉÉmiÉÇ iÉSè ÌuÉrÉSÉÌSMüqÉç |

oÉë¼ ÌlÉlÉÉïqÉÃmÉiuÉÉ³ÉÉxiÉÏirÉÉWû ÌuÉqÉÔRûkÉÏÈ ||97||

rÉiÉç - whatever (entity) ÌuÉrÉSÉÌSMüqÉç - 

(such as) the space, etc. lÉÉqÉÃmÉÉprÉÉqÉç - by 

the name and form urÉÉmiÉqÉç - is invariably 

accompanied iÉiÉç - that one AÎxiÉ - exists 

 



201

oÉë¼ ÌlÉlÉÉïqÉÃmÉiuÉÉiÉç 

lÉ AÎxiÉ 

CÌiÉ ÌuÉqÉÔRûkÉÏÈ 

AÉW 

oÉë¼ ÌlÉlÉÉïqÉÃmÉiuÉÉiÉç 

nameless and formless lÉ AÎxiÉ - does not 

exist CÌiÉ - so ÌuÉqÉÔRûkÉÏÈ - an avivekī totally 

engrossed in the world AÉW - says, doubts 

– (97)

97. An existent entity (such as) 

space, etc., is invariably accompanied by 

the name and form. Brahman does not 

exist because it is nameless and 

formless. So doubts an avivekī totally 

engrossed in the world. 

Nāma (name) and rūpa (form) are 

the words often found in the Vedāntic 

literature. Here the word ‘rūpa’ (form) is 

not confined only to the shape seen by 

the eyes. In the practical (vyāvahārika) 

world the word ‘name’ (nāma) means 

the word by which an individual, person, 

animal, place or thing is known, spoken 

of, etc. Or it can be described as any 

nounal word or phrase which indicates a 

particular person, place, class or thing. 

The word ‘form’ can mean shape, 

outward aspects, a person or animal, etc., 

as visible or tangible, the mode in which 

a thing exists or manifests itself. 

According to Vedānta the distinct 

features of an entity which distinguishes 

it from the others is its rūpa (form) and 

not necessarily the visible shape. 

‘Whatever that is cognized by the buddhi 

(intellect) in terms of sound, touch, taste, 

smell, etc., is considered as the rūpa’ 

(Bṛ.U.Vā.1-6-19). ‘That which is 

- Brahman - because it is 

ÌuÉuÉåMüÐ oÉë¼hÉÈ xÉ¨ÉÉÇ xÉ×Ì¹MüÉqÉÉÌSWåûiÉÑÍpÉÈ |

xÉÉkÉrÉlÉç oÉWÒûkÉÉ qÉÔRûÇ oÉÉåkÉrÉålqÉÉåWûlÉÑ¨ÉrÉå ||98||

ÌuÉuÉåMüÐ 

xÉ×Ì¹MüÉqÉÉÌSWåûiÉÑÍpÉÈ 

oÉë¼hÉÈ 

xÉ¨ÉÉÇ xÉÉkÉrÉlÉç 

qÉÉåWûlÉÑ¨ÉrÉå 

qÉÔRûÇ oÉWÒûkÉÉ 

revealed (made known) is the rūpa 

whereas the one that reveals is the nāma’ 

(Bṛ.U.Vā.1-5-141). ‘If a nāma is being 

made known, it becomes rūpa. Similarly 

if a rūpa does the function of revealing, it 

falls in the category of nāma’ 

(Bṛ.U.Vā.1-5-142).

The entire dṛśya jagat can be 

reduced to nāma and rūpa. That is why 

the contender (called vimūḍhadhīḥ) 

thinks that nāma and rūpa which operate 

in the field of attributes are the sine qua 

non of the existence of an entity. 

Brahman is free from jagat. It is 

nameless and attributeless. Therefore 

the avivekī contender concludes that 

Brahman does not exist.

MANANA  (REFLECTION) – 

BRAHMAN  DOES  EXIST

The question whether Brahman 

exists or not is answered in the verses 

from 98 to 124. First the topic is 

introduced.

ÌuÉuÉåMüÐ oÉë¼hÉÈ xÉ¨ÉÉÇ xÉ×Ì¹MüÉqÉÉÌSWåûiÉÑÍpÉÈ |

xÉÉkÉrÉlÉç oÉWÒûkÉÉ qÉÔRûÇ oÉÉåkÉrÉålqÉÉåWûlÉÑ¨ÉrÉå ||98||

ÌuÉuÉåMüÐ - a person of discrimination 

xÉ×Ì¹MüÉqÉÉÌSWåûiÉÑÍpÉÈ - because of the reasons 

such as the act of Creation, entertaining 

the desire to Create, etc. oÉë¼hÉÈ - of 

Brahman xÉ¨ÉÉÇ - existence xÉÉkÉrÉlÉç - 

establishing qÉÉåWûlÉÑ¨ÉrÉå - for removing the 

ignorance qÉÔRûÇ - the avivekī oÉWÒûkÉÉ - in 
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oÉÉåkÉrÉåiÉç manifold ways - should teach       

– (98)

98. A vivekī establishing the 

existence of Brahman on the basis such 

as the act of Creation, entertaining the 

desire to Create, etc., should teach the 

avivekī in manifold ways for removing 

his ignorance.

The Upaniṣad gives many 

reasons to prove the existence of 

Brahman. It says: Brahman (as Īśvara) 

(i) creates the jagat, (ii) desires to 

become itself jagat, (iii) deliberates on 

what is to be created, (iv) enters the 

individual bodies as jīva, (v) takes the 

form of bhogya (objects of enjoyment 

and suffering). Besides these the (vi) 

word ‘sukṛta’ proves the existence of 

Brahman as the best Creator. (vii) It also 

exists because of being the source of 

happiness of jñānīs. Further the 

existence of Brahman can be proved 

because (viii) it is the principle on 

account of which the body, senses, the 

mind, etc., function and also (ix) it 

happens to be the cause of sense-

pleasures. All these reasons are meant by 

the phrase ‘sṛṣṭikāmādihetubhiḥ’ and are 

going to be discussed by the author one 

by one. Therefore the existence of 

Brahman does not depend on nāma and 

rūpa. 

To prove the existence of 

Brahman, the Upaniṣad says: Saḥ (that 

oÉÉåkÉrÉåiÉç 

AMüÉqÉrÉiÉ xÉ×wOèrÉÉSÉæ mÉUqÉÉiqÉÉ xuÉqÉÉrÉrÉÉ |

oÉWÒû xrÉÉqÉWûqÉåuÉÉiÉÈ mÉëeÉÉrÉårÉåÌiÉ MüÉqÉlÉÉ ||99||

mÉUqÉÉiqÉÉ 

xÉ×wOèrÉÉSÉæ 

xuÉqÉÉrÉrÉÉ AWûqÉç 

LuÉ oÉWÒû xrÉÉqÉç 

CÌiÉ AMüÉqÉrÉiÉ AiÉÈ 

mÉëeÉÉrÉårÉ CÌiÉ 

MüÉqÉlÉÉ 

ātmā/Brahman from whom ākāsa, etc., 

were born) akāmayata (desired) bahu 

syām (let me become many) prajāyeya (I 

should be born) (Tai.U.2-6). Such a 

desire on the part of Brahman is being 

explained. This is being explained in the 

next four verses.

AMüÉqÉrÉiÉ xÉ×wOèrÉÉSÉæ mÉUqÉÉiqÉÉ xuÉqÉÉrÉrÉÉ |

oÉWÒû xrÉÉqÉWûqÉåuÉÉiÉÈ mÉëeÉÉrÉårÉåÌiÉ MüÉqÉlÉÉ ||99||

mÉUqÉÉiqÉÉ - Paramātmā (Brahman) 

xÉ×wOèrÉÉSÉæ - at the beginning of the act of 

Creation xuÉqÉÉrÉrÉÉ - by its own māyā AWûqÉç 

LuÉ - I myself oÉWÒû xrÉÉqÉç - should become 

many (CÌiÉ- so) AMüÉqÉrÉiÉ - desired AiÉÈ - 

therefore mÉëeÉÉrÉårÉ - I should be born CÌiÉ - 

such MüÉqÉlÉÉ - is the desire that was 

entertained – (99)

99. Paramātmā at the beginning 

of the act of Creation desired by its own 

māyā as, ‘I myself should become many, 

therefore I should be born’ (Tai.U. 2-6). 

Such is the desire that was entertained.

There is a perfect orderliness in 

Creation. It cannot be an accidental 

outcome from some inert entity on its 

own. Therefore a sentient entity having 

an inconceivable power of creation 

(acintya-racanāśakti) must necessarily 

be its Creator. For example, there is a big 

very old palace. Whether we know it or 

not, there is a person who built it. If an 

inscription about it is available, more 

authentic details can be procured. 
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Similarly an orderly Creation has its 

Creator is an inference. But it is 

corroborated by the śruti-pramāṇa such 

as the one found here in this Upaniṣad.

There is a similar phrase to ‘saḥ 

akāmayata’, etc., in Chāndogya 

Upaniṣad. It reads: ‘tat (sat Brahman) 

aikṣata, bahu syām prajāyeya’ (That 

satsvarūpa Brahman considered, let me 

be many, I should be born) (Ch.U.6-2-3). 

The desiring or consideration are the acts 

of antaḥkaraṇa or buddhi. But Brahman 

has neither gross nor subtle upādhis, the 

products of pañcamahābhūtas which are 

yet to be born. Brahman is apāṇipādaḥ 

(without hands and legs, etc.) (Śv.U.1-3-

19). It is ‘Sarvendriya-vivarjitam’ 

(without all senses) (B.G.13-14). Then, 

‘how can the Brahman ever desire or 

consider to create?’ There is nothing 

wrong here. This desiring or considering 

is not a buddhi-vṛtti like ours. But it is the 

first māyā-vṛtti or change in māyā 

imbued with cidābhāsa which is on the 

verge of Creation. The Vedāntic masters 

call it as ‘desired’ (akāmayata) or 

‘considered’ (aikṣata) (Saṅ.Śā.3-251, 

252). In the Upaniṣadic phrase ‘saḥ 

akāmayata’, the pronoun ‘saḥ’ (he), 

masculine in gender, refers to ātmā from 

the phrase ‘ātmanaḥākāśaḥ saṃbhutaḥ’ 

(from ātmā the space was born) 

(Tai.U.2-1) though at present Brahman 

that is neuter in gender is under active 

consideration. This is only to reveal the 

xuÉxrÉæuÉ oÉWÒûpÉÉuÉÉå£åüÂmÉÉSÉlÉÇ 

qÉ×SÉÌSuÉiÉç |

iÉjÉÉ MüÉqÉÌrÉiÉ×iuÉålÉ 

ÌlÉÍqÉ¨ÉiuÉÇ MÑüsÉÉsÉuÉiÉç ||100||

xuÉxrÉ LuÉ 

oÉWÒûpÉÉuÉÉå£åüÈ 

EmÉÉSÉlÉÇ 

qÉ×SÉÌSuÉiÉç 

iÉjÉÉ MüÉqÉÌrÉiÉ×iuÉålÉ 

ÌlÉÍqÉ¨ÉiuÉÇ 

MÑüsÉÉsÉuÉiÉç 

identity of jīvātmā and Brahman.

Every creation has two essential 

factors. One is the material cause 

(upādāna kāraṇa) which takes the shape 

of the thing produced. The other one is 

the intelligent sentient entity called 

efficient cause (nimitta kāraṇa). 

Brahman being non-dual, it Creating the 

jagat out of a material other than itself is 

not possible, for such a thing is not 

possible. What are they in this case is 

implied in the ‘sokāmayata’ śruti. The 

same is being explained.

xuÉxrÉæuÉ oÉWÒûpÉÉuÉÉå£åüÂmÉÉSÉlÉÇ 

qÉ×SÉÌSuÉiÉç |

iÉjÉÉ MüÉqÉÌrÉiÉ×iuÉålÉ 

ÌlÉÍqÉ¨ÉiuÉÇ MÑüsÉÉsÉuÉiÉç ||100||

xuÉxrÉ LuÉ - of oneself only 

oÉWÒûpÉÉuÉÉå£åüÈ - because of the statement of 

becoming many entities EmÉÉSÉlÉÇ - 

(Brahman becomes) the material cause 

(of Creation) qÉ×SÉÌSuÉiÉç - like mud, etc., 

becoming the material cause of pot, etc. 

iÉjÉÉ - so also MüÉqÉÌrÉiÉ×iuÉålÉ - because of 

mention of Brahman as the one who 

desires to Create ÌlÉÍqÉ¨ÉiuÉÇ - (it) becomes 

the efficient cause MÑüsÉÉsÉuÉiÉç - like a pot-

maker – (100)

100. Because of the statement of 

becoming oneself only to be many 

entities, (Brahman becomes) the 

material cause (of Creation) like the 
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mud, etc., (becoming the material cause 

of pot, etc.). So also because Brahman 

desires to Create, (it) becomes the 

efficient cause like a pot-maker.

There is another reading of 

‘bahudhā cokteḥ’ (because of the 

statement of becoming diverse) in the 

place of ‘bahubhāvokteḥ’. Both speak of 

one and the same Brahman desiring to 

become the manifold Creation. An inert 

entity cannot desire. Therefore the inert 

pradhāna of Sāṅkhya cannot be the 

cause of Creation. Further the Creation 

was projected by Brahman from itself. 

Therefore cidrūpa Brahman only is both 

the material and efficient cause (abhinna 

nimittopādāna kāraṇa). The example of 

one and the same mud, gold, etc., 

becoming various pots, ornaments, etc., 

shows that the Brahman is the material 

cause for the variegated world. A pot-

maker, a sentient entity, produces the 

pots from the mud different from 

oneself. But Brahman, sentience in 

nature, produces the world out of itself 

like a spider weaving a web out of itself 

(Mu.U.1-1-7) or we projecting the 

dreams from ourselves.

A pot maker or a spider being 

limited and changing (vikārī) in nature 

with limbs, can create something from 

different material or from oneself. But 

the status of being a cause is an attribute 

that an entity can have. Brahman is 

attributeless (nirviseṣa), niravayava 

ÌlÉkÉïqÉïMåüÅmrÉÉiqÉiÉ¨uÉå ÌlÉÍqÉ¨ÉiuÉÇ xuÉqÉÉrÉrÉÉ |

EmÉÉSÉlÉiuÉxÉÌWûiÉÇ qÉÉrÉÉ SÒbÉïOûMüÉËUhÉÏ ||101||

ÌlÉkÉïqÉïMåü AÌmÉ 

AÉiqÉiÉ¨uÉå 

EmÉÉSÉlÉiuÉxÉÌWûiÉÇ 

ÌlÉÍqÉ¨ÉiuÉÇ 

xuÉqÉÉrÉrÉÉ bÉOûiÉå 

qÉÉrÉÉ SÒbÉïOûMüÉËUhÉÏ 

(limbless) and avikārī (changeless). 

Therefore how can attributeless 

Brahman be both nimitta and upādāna 

cause of Creation? The answer follows.

ÌlÉkÉïqÉïMåüÅmrÉÉiqÉiÉ¨uÉå ÌlÉÍqÉ¨ÉiuÉÇ xuÉqÉÉrÉrÉÉ |

EmÉÉSÉlÉiuÉxÉÌWûiÉÇ qÉÉrÉÉ SÒbÉïOûMüÉËUhÉÏ ||101||

ÌlÉkÉïqÉïMåü - in the attributeless AÌmÉ - 

also AÉiqÉiÉ¨uÉå - in the true nature of ātmā 

EmÉÉSÉlÉiuÉxÉÌWûiÉÇ - along with the nature of 

material cause ÌlÉÍqÉ¨ÉiuÉÇ - that of efficient 

cause xuÉqÉÉrÉrÉÉ - by its māyā (bÉOûiÉå - is 

possible) qÉÉrÉÉ - māyā SÒbÉïOûMüÉËUhÉÏ - does 

which is next to impossible – (101)

101. In the attributeless nature of 

ātmā also, by its māyā, having the nature 

of efficient cause along with that of 

material cause is possible. Māyā does 

that which is next to impossible.

Māyā is the ignorance of 

Brahman - the basis (adhiṣṭhāna) of 

everything. If the rope is not known, 

entities such as snake, garland, stick, 

crack in the earth, etc., are seen therein. 

Only the ignorance of the rope is capable 

of showing all these. Māyā does just that 

which is impossible whatever that can 

never be, is made to appear as if it is truly 

there. Brahman is attributeless 

(nirdharmaka, nirviśeṣa) in reality but 

māyā presents it as nimitta and upādāna 

kāraṇa. Actually when Brahman can 

never be a cause, where is the question of 

its being nimitta and upādāna causes? 
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AxÉqpÉÉurÉÇ lÉ qÉÉrÉÉrÉÉqÉÑmÉÉsÉqpÉÇ lÉ xÉÉWïûÌiÉ |

iÉiÉÉå uÉåSÉå rÉjÉÉ oÉëÔiÉå xÉ×Ì¹UåwÉÉ iÉjÉåwrÉiÉÉqÉç ||102||

qÉÉrÉÉrÉÉÇ AxÉqpÉÉurÉÇ 

lÉ 

xÉÉ EmÉÉsÉqpÉÇ lÉ 

AWïûÌiÉ iÉiÉÈ 

uÉåSÈ rÉjÉÉ oÉëÔiÉå 

iÉjÉÉ 

LwÉÉ xÉ×Ì¹È 

CwrÉiÉÉqÉç 

That is why it is said that māyā does 

which is next to impossible. There is 

nothing impossible for māyā to 

accomplish is further explained.

AxÉqpÉÉurÉÇ lÉ qÉÉrÉÉrÉÉqÉÑmÉÉsÉqpÉÇ lÉ xÉÉWïûÌiÉ |

iÉiÉÉå uÉåSÉå rÉjÉÉ oÉëÔiÉå xÉ×Ì¹UåwÉÉ iÉjÉåwrÉiÉÉqÉç ||102||

qÉÉrÉÉrÉÉÇ - in the māyā AxÉqpÉÉurÉÇ - 

(what is called) impossible lÉ - is not 

there xÉÉ - that māyā EmÉÉsÉqpÉÇ - censure lÉ 

AWïûÌiÉ - does not deserve iÉiÉÈ - therefore 

uÉåSÈ - the Vedas rÉjÉÉ oÉëÔiÉå - the manner in 

which it describes (such as Brahman is 

both efficient and material cause) iÉjÉÉ - 

accordingly LwÉÉ - this xÉ×Ì¹È - Creation 

CwrÉiÉÉqÉç - be accepted – (102)

102. What is called impossible is 

not there at all in māyā. It does not 

deserve the censure. Therefore this 

Creation be accepted as described by the 

Vedas (with all the details such as 

Brahman is both efficient and material 

cause, etc.).

Māyā is a postulate only to 

explain the impossible phenomenon of 

sṛṣṭi (Creation) from Brahman. In 

Brahmasākṣātkāra māyā gets sublated 

(bādhita) only to discover that it did not 

exist in three periods of time. So māyā 

has to be accepted so long as it is useful 

in the pursuit of gaining Brahmajñāna. It 

does not deserve further attention. In fact 

the Vedas are not interested in the sṛṣṭi-

prakriyās (the modes of Creation). Yet, 

xÉ×erÉqÉÉsÉÉåcÉrÉlÉç xÉuÉïqÉxÉ×eÉiÉç mÉUqÉåµÉUÈ |

xÉ×wOèuÉÉjÉ eÉÏuÉÃmÉåhÉ mÉëÌuÉuÉåvÉ uÉmÉÑwrÉrÉqÉç ||103||

mÉUqÉåµÉUÈ xÉ×erÉqÉç 

they are described because they are 

useful in the pursuit of gaining 

Brahmajñāna. Gauḍapādācārya says: 

Saḥ (that mode of Creation) is a means 

(upāyaḥ) to gain (avatārāya) the 

knowledge of identity between jīva and 

Brahman (Brahmātmaikya-buddhi) 

(Mā.U.Kā. 3-15). The final purport of 

the Vedas is to liberate us from saṃsāra. 

The modes of sṛṣṭīs are useful from the 

standpoint of accomplishing the final 

goal of life. Mumukṣus should accept 

them as told by the Vedas and proceed on 

those guidelines.

The topic of Brahman entertain-

ing a desire as a proof for its existence is 

over. The next portion of the Upaniṣad 

says: Saḥ (Parameśvara/ Brahman) 

tapaḥ tapyata (deliberated on what is to 

be Created), saḥ tapaḥ taptvā (having 

deliberated) idam sarvam asṛjata 

(Created all this), yadidam kiñca 

(whatever that is here), tatsṛṣṭva (having 

created it), tad eva anuprāviśat (it 

entered the same Creation) (Tai.U.2-6). 

This phrase gives three more reasons of 

‘deliberation’, ‘actual Creation’ and 

‘entry into it’ on the part of Brahman that 

exists. This portion of the śruti is 

summarized in the next verse.

xÉ×erÉqÉÉsÉÉåcÉrÉlÉç xÉuÉïqÉxÉ×eÉiÉç mÉUqÉåµÉUÈ |

xÉ×wOèuÉÉjÉ eÉÏuÉÃmÉåhÉ mÉëÌuÉuÉåvÉ uÉmÉÑwrÉrÉqÉç ||103||

mÉUqÉåµÉUÈ - Parameśvara xÉ×erÉqÉç - 

whatever that is fit to be created  
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AÉsÉÉåcÉrÉlÉç xÉuÉïqÉç 

AxÉ×eÉiÉç xÉ×wOèuÉÉ 

AjÉ eÉÏuÉÃmÉåhÉ 

ArÉqÉç uÉmÉÑÌwÉ 

mÉëÌuÉuÉåvÉ 

AÉsÉÉåcÉrÉlÉç xÉuÉïqÉç 

AxÉ×eÉiÉç - created xÉ×wOèuÉÉ - having created 

AjÉ - thereafter eÉÏuÉÃmÉåhÉ - in the form of 

jīva ArÉqÉç - this (Parameśvara) uÉmÉÑÌwÉ - in 

the body mÉëÌuÉuÉåvÉ - entered – (103)

103. Parameśvara created 

everything having deliberated upon 

whatever that is fit to be created. After 

the Creation He entered the bodies in the 

form of jīvas.

Before creating something the 

person who creates does deliberate on 

how, what, etc., of the thing to be 

created. Similarly Parameśvara also 

deliberated. The word used in the verse 

is ālocana which corresponds to the 

word tapaḥ of the Upaniṣad. Tapaḥ also 

means the knowledge characterized by 

omniscience as found in the bhāṣya of 

‘yasya jñānamayam tapaḥ’ (Mu.U.1-1-

9). The knowledge involved here is that 

of the earlier sṛṣṭi. There is no occasion 

of omnipresent Parameśvara/Brahman 

entering somewhere. Therefore entry of 

Parameśvara in the body is availability 

of cidābhāsa in the antaḥkaraṇa. This 

was seen in the earlier Chapter (1-12). 

That cidābhāsa enables the sustenance 

of vital airs (prāṇadhāraṇa) in the body 

as a result of which, Parameśvara for all 

practical purposes appears as a saṃsārī 

jīva. Thus the nature of jīva is described 

now.

- deliberating - everything rÉÉå ÌuÉ¥ÉÉlÉqÉrÉxiÉÎxqÉlÉç 

cÉæiÉlrÉÇ mÉëÌiÉÌoÉÎqoÉiÉqÉç |

iÉccÉ kÉÉUrÉÌiÉ mÉëÉhÉÉlÉç 

eÉÏuÉÉZrÉÉÇ sÉpÉiÉå iÉiÉÈ ||104||

rÉÈ ÌuÉ¥ÉÉlÉqÉrÉÈ 

iÉÎxqÉlÉç cÉæiÉlrÉqÉç 

mÉëÌiÉÌoÉÎqoÉiÉqÉç iÉiÉç cÉ 

mÉëÉhÉÉlÉç 

kÉÉUrÉÌiÉ iÉiÉÈ uÉmÉÑÌwÉ 

mÉëÌuÉ¹È DµÉUÈ 

eÉÏuÉÉZrÉÉqÉç 

sÉpÉiÉå 

rÉÉå ÌuÉ¥ÉÉlÉqÉrÉxiÉÎxqÉlÉç 

cÉæiÉlrÉÇ mÉëÌiÉÌoÉÎqoÉiÉqÉç |

iÉccÉ kÉÉUrÉÌiÉ mÉëÉhÉÉlÉç 

eÉÏuÉÉZrÉÉÇ sÉpÉiÉå iÉiÉÈ ||104||

rÉÈ ÌuÉ¥ÉÉlÉqÉrÉÈ 

vijñānamayakośa, (i.e. ahaṃkāra or 

antaḥkaraṇa) iÉÎxqÉlÉç - in that cÉæiÉlrÉqÉç - 

caitanya mÉëÌiÉÌoÉÎqoÉiÉqÉç - is reflected iÉiÉç cÉ - 

and that reflected caitanya mÉëÉhÉÉlÉç - vital 

airs kÉÉUrÉÌiÉ - sustains iÉiÉÈ - thereby (uÉmÉÑÌwÉ 

mÉëÌuÉ¹È DµÉUÈ - the Parameśvara who has 

entered the body) eÉÏuÉÉZrÉÉqÉç - the name 

‘jīva’ sÉpÉiÉå - gets – (104)

104. Caitanya gets reflected in 

the vijñānamayakośa, (i.e. ahaṃkāra or 

antaḥkaraṇa) and that reflected 

caitanya sustains the prāṇas. Thereby 

(the Parameśvara who has entered the 

body) gets the name jīva.

The aggregate of the basis the 

caitanya, the subtle body and the 

cidābhāsa in it is called the jīva (P.4-11). 

In our body the caitanya gets reflected in 

the antaḥkaraṇa made up of nascent five 

elements which permeates up to the 

gross body. As a result it appears to be 

sentient. Thus the entire body is 

universally mistaken as ‘I’ (ātmā), 

because it is a matter of common 

experience that I am a sentient entity. 

Thereby all the features, limitations and 

sorrows including transmigration that 

belong to the body appear as the very 

- the one who - is 
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pÉÉå£üÉ pÉÔiuÉåµÉUxiÉ²Sè 

pÉÉåarÉÃmÉÉåÅÌmÉ xÉÉåÅpÉuÉiÉç |

pÉÉåarÉÇ cÉ oÉWÒûkÉÉ xÉccÉ 

irÉccÉåirÉÉÌS ÌuÉpÉåSiÉÈ ||105||

DµÉUÈ pÉÉå£üÉ 

pÉÔiuÉÉ iÉ²iÉç xÉÈ 

pÉÉåarÉÃmÉÈ 

AÌmÉ ApÉuÉiÉç xÉiÉç 

cÉ irÉiÉç cÉ CirÉÉÌS ÌuÉpÉåSiÉÈ 

pÉÉåarÉÇ 

cÉ oÉWÒûkÉÉ 

pÉuÉÌiÉ 

nature of jīva due to self-ignorance. This 

gives the impression that jīva and Īśvara 

are two distinct entities opposed in 

nature.

The Upaniṣad continues to 

describe the further facets of Creation 

after such entry into the body. 

Parameśvara created pairs of entities 

with form (mūrta) and without it 

(amūrta) called sat-tyat, nirukta-

anirukta, nilayana-anilayana, vijñāna-

avijñāna, satya-anṛta. All these will be 

described. But all of them are nothing 

but satyam (Parameśvara/Brahman) 

only (Tai.U.2-6).

pÉÉå£üÉ pÉÔiuÉåµÉUxiÉ²Sè 

pÉÉåarÉÃmÉÉåÅÌmÉ xÉÉåÅpÉuÉiÉç |

pÉÉåarÉÇ cÉ oÉWÒûkÉÉ xÉccÉ 

irÉccÉåirÉÉÌS ÌuÉpÉåSiÉÈ ||105||

DµÉUÈ - Parameśvara pÉÉå£üÉ - 

experiencer, (i.e. enjoyer and sufferer) 

pÉÔiuÉÉ - having become iÉ²iÉç - similarly xÉÈ - 

He (Parameśvara) pÉÉåarÉÃmÉÈ - the form of 

bhogya (things of enjoyment and 

suffering) AÌmÉ - also ApÉuÉiÉç - became xÉiÉç 

cÉ - sat and irÉiÉç cÉ - tyat CirÉÉÌS - etc. ÌuÉpÉåSiÉÈ 

- because of divisions such as pÉÉåarÉÇ - the 

bhogya cÉ - and oÉWÒûkÉÉ - in different forms 

(pÉuÉÌiÉ - becomes) – (105)

105. Parameśvara first having 

become the experiencer/bhoktā, (i.e. 

enjoyer and sufferer), in the same trend 

(thereafter) took the form of bhogya 

xÉimÉëirÉ¤ÉÇ mÉUÉå¤ÉÇ irÉiÉç 

iÉSpÉÉuÉÉuÉÑpÉÉæ iÉjÉÉ |

uÉ£ÑüÇ vÉYrÉqÉvÉYrÉÇ cÉåirÉÉÌS 

²l²åÅÎxiÉ pÉÉåarÉiÉÉ ||106||

xÉiÉç 

mÉëirÉ¤ÉqÉç 

irÉiÉç mÉUÉå¤ÉqÉç 

iÉjÉÉ EpÉÉæ 

iÉSpÉÉuÉÉæ 

uÉ£ÑüÇ vÉYrÉqÉç 

uÉ£ÑüqÉç AvÉYrÉqÉç 

cÉ CirÉÉÌS 

²l²å 

pÉÉåarÉiÉÉ 

AÎxiÉ 

(things of enjoyment and suffering). The 

bhogya has various forms because of 

divisions such as sat and tyat, etc. 

P a r a m e ś v a r a  /  B r a h m a n  

becoming the bhogya is the next reason 

for its existence. The meanings of sat, 

tyat and other bhogyas created will be 

explained in the next verse.

xÉimÉëirÉ¤ÉÇ mÉUÉå¤ÉÇ irÉiÉç 

iÉSpÉÉuÉÉuÉÑpÉÉæ iÉjÉÉ |

uÉ£ÑüÇ vÉYrÉqÉvÉYrÉÇ cÉåirÉÉÌS 

²l²åÅÎxiÉ pÉÉåarÉiÉÉ ||106||

xÉiÉç - sat (in the context of   

created bhogya) mÉëirÉ¤ÉqÉç - is directly 

perceptible entity irÉiÉç - tyat mÉUÉå¤ÉqÉç - is the 

remote entity iÉjÉÉ - so also EpÉÉæ - both 

iÉSpÉÉuÉÉæ - their absence (those which are 

neither perceptible [pratyakṣa] nor 

remote [parokṣa]) uÉ£ÑüÇ vÉYrÉqÉç - which can 

be clearly described, (i.e. nirukta)  

(uÉ£ÑüqÉç)  AvÉYrÉqÉç - which cannot be clearly 

described, (i.e. anirukta) cÉ - and CirÉÉÌS - 

etc. ²l²å - in the pairs (viz. nilayana-

anilayana, vijñāna-avijñāna, satya-

anṛta) pÉÉåarÉiÉÉ - the nature of being 

bhogya AÎxiÉ - is there – (106)

106. (The division of bhogya is as 

follows). Sat (in the context of created 

bhogya) is directly perceptible entity. 

Tyat is the remote entity. So also the 

absence of both, (i.e. those which are 

neither perceptible [pratyakṣa] nor 
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cÉ xÉccÉ

irÉccÉ

remote [parokṣa].) (Further) in the pairs 

such as which can be clearly described, 

(i.e. nirukta) and which cannot be clearly 

described (anirukta), etc., (viz. 

nilayana-anilayana, vijñāna-avijñāna, 

satya-anṛta) the nature of being bhogya 

is there.

The Upaniṣad has described the 

features of bhogya by words such as sat, 

tyat, etc. The context is of manifest 

bhogyas. Avyākṛta (unmanifest) is 

bhogya in the form of ignorance. In 

Vedānta the word sat stands for Brahman 

which is ever indestructible. But here the 

word sat is used as bhogya which is 

perceptibly available such as the earth, 

water and fire besides their effects 

(kārya). They are called mūrta (with 

form) also. Tyat refers to the remote 

entities such as air and ākāśa (space) 

which are not directly perceived by the 

sense-organs. No doubt we do feel air 

(vāyū) only when it blows, but not when 

it is stagnant. Both of them are also 

called amūrta (formless).

Both the words sat and tyat are 

accompanied by ca (cÉ) as sacca (xÉccÉ) 

and tyacca (irÉccÉ). They signify the 

absence of sat (perceptible) and tyat 

(remote). Absence of a bhogya can be 

another type of bhogya. For example, the 

fever gives sorrow. But when it goes, its 

absence brings the existence of a relief. 

We breathe air for our survival. If the 

atmospheric pressure falls down as 

found in the places of very high altitude, 

there is gasping for air. The nirukta is 

that which can be very well described in 

terms of their features, position, time, 

etc. Concrete objects such as pot, etc., 

fall under nirukta category. But anirukta 

is that which cannot be described clearly. 

Tastes of different things can be an 

example of anirukta, Bhāmati gloss on 

the Brahmasūtra-bhāṣya at one place 

points out that the distinction of 

sweetness between sugarcane-juice, 

milk, jaggery cannot be described. 

Nilayana is the resort (āśraya) or the 

place of abidance. Therefore the 

substance (dravya) which is the abode of 

features (guṇas) and actions (kriyās) is 

nilayana whereas features or actions that 

abide in are anilayana. Vijñāna as 

bhogya means sentient beings and 

avijñāna refers to all inert entities. Satya 

in this context means the things that are 

available in the practical (vyāvahārika) 

world. Those that are not available to 

deal with, (i.e. vyāvahāra) such as 

mirage are anṛta. All these forms of 

bhogya  were  assumed by  the  

pāramārthika satya (Brahman the 

absolute truth) whose topic started in the 

beginning with the definition of 

Brahman.

The five reasons to prove the 

existence of Brahman that were begun 
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MüÉÍqÉiuÉqÉÉsÉÉåcÉMüiuÉÇ xÉë¹ØiuÉÇ cÉ mÉëuÉå¹ØiÉÉ |

pÉÉåarÉÉMüÉU¶É mÉgcÉæiÉå oÉë¼xÉ°ÉuÉWåûiÉuÉÈ ||107||

xÉSìÖmÉÈ mÉUqÉÉiqÉÉ xrÉÉiÉç 

MüÉÍqÉiuÉÉiÉç xuÉaÉïMüÉÍqÉuÉiÉç |

AÉsÉÉåcÉlÉÉlqÉÎl§ÉuÉiÉç xÉlÉç 

xÉë¹ØiuÉÉccÉ MÑüsÉÉsÉuÉiÉç ||108||

LiÉå mÉgcÉ 

oÉë¼xÉ°ÉuÉWåûiÉuÉÈ 

MüÉÍqÉiuÉqÉç 

AÉsÉÉåcÉMüiuÉqÉç xÉë¹ØiuÉqÉç 

cÉ mÉëuÉå¹ØiÉÉ 

cÉ pÉÉåarÉÉMüÉUÈ 

mÉUqÉÉiqÉÉ 

xÉSìÖmÉÈ xrÉÉiÉç MüÉÍqÉiuÉÉiÉç 

xuÉaÉïMüÉÍqÉuÉiÉç 

AÉsÉÉåcÉlÉÉiÉç 

qÉÎl§ÉuÉiÉç 

xÉlÉç cÉ 

from the verse 99 are summed up now.

MüÉÍqÉiuÉqÉÉsÉÉåcÉMüiuÉÇ xÉë¹ØiuÉÇ cÉ mÉëuÉå¹ØiÉÉ |

pÉÉåarÉÉMüÉU¶É mÉgcÉæiÉå oÉë¼xÉ°ÉuÉWåûiÉuÉÈ ||107||

LiÉå - these mÉgcÉ - are the five 

oÉë¼xÉ°ÉuÉWåûiÉuÉÈ - reasons given to prove the 

existence of Brahman MüÉÍqÉiuÉqÉç - desiring 

AÉsÉÉåcÉMüiuÉqÉç - deliberating xÉë¹ØiuÉqÉç - the 

Creation cÉ - and mÉëuÉå¹ØiÉÉ - entering the 

body as jīva cÉ - and pÉÉåarÉÉMüÉUÈ - taking the 

form of bhogya – (107)

107. These are the five reasons 

given to prove the existence of Brahman: 

(i) Desiring, (ii) Deliberating, (iii) The 

Creation, (iv) Entering the body as jīva, 

(v) Taking the form of bhogya.

How these five reasons prove   

the existence of Brahman is shown       

by inferences and further the same         

is validated by citing the direct 

Brahmānubhava (experience of 

Brahman) of Brahmajñānīs in the next 

two verses.

xÉSìÖmÉÈ mÉUqÉÉiqÉÉ xrÉÉiÉç 

MüÉÍqÉiuÉÉiÉç xuÉaÉïMüÉÍqÉuÉiÉç |

AÉsÉÉåcÉlÉÉlqÉÎl§ÉuÉiÉç xÉlÉç 

xÉë¹ØiuÉÉccÉ MÑüsÉÉsÉuÉiÉç ||108||

mÉUqÉÉiqÉÉ - Paramātmā (Brahman) 

xÉSìÖmÉÈ xrÉÉiÉç - is existent in nature MüÉÍqÉiuÉÉiÉç 

- because it desired xuÉaÉïMüÉÍqÉuÉiÉç - like a 

desirer of heaven (who exists) AÉsÉÉåcÉlÉÉiÉç 

- because of deliberation qÉÎl§ÉuÉiÉç - like a 

minister xÉlÉç - (Brahman) exists cÉ - and 

xÉë¹ØiuÉÉiÉ ç 

MÑüsÉÉsÉuÉiÉç 

xÉmÉïuÉiÉç 

xÉlÉç 

mÉëuÉå¹ØiuÉÉiÉç 

xÉlÉç 

pÉÉåarÉiuÉÉiÉç cÉ 

AÉåSlÉÉÌSuÉiÉç 

lÉ AlÉÑqÉÉlÉæÈ LuÉ 

ÌMüliÉÑ 

ÌuÉ²iÉç mÉëirÉ¤ÉiÉÈ 

AÌmÉ 

xÉlÉç 

mÉëuÉå¹ØiuÉÉiÉç xÉmÉïuÉiÉç xÉlÉç 

pÉÉåarÉiuÉÉccÉÉæSlÉÉÌSuÉiÉ |

lÉÉlÉÑqÉÉlÉæUåuÉ ÌMüliÉÑ 

ÌuÉ²imÉëirÉ¤ÉiÉÉåÅÌmÉ xÉlÉç ||109||

xÉë¹ØiuÉÉiÉ ç 

Creation MÑüsÉÉsÉuÉiÉç - (exists) like a pot-

maker – (108)

108. Paramātmā (Brahman) is 

existent in nature because it desired. It is 

like the one who desires for heaven 

exists. Brahman (Paramātmā) certainly 

exists because it deliberated. One who 

deliberates does exist like a minister. It 

certainly exists because of creating the 

sṛṣṭi like a pot-maker.

mÉëuÉå¹ØiuÉÉiÉç xÉmÉïuÉiÉç xÉlÉç 

pÉÉåarÉiuÉÉccÉÉæSlÉÉÌSuÉiÉ |

lÉÉlÉÑqÉÉlÉæUåuÉ ÌMüliÉÑ 

ÌuÉ²imÉëirÉ¤ÉiÉÉåÅÌmÉ xÉlÉç ||109||

xÉmÉïuÉiÉç - like an existing snake 

entering a hole xÉlÉç - Brahman does exist 

mÉëuÉå¹ØiuÉÉiÉç - because it entered (the bodies) 

(xÉlÉç - Brahman certainly exists)   

pÉÉåarÉiuÉÉiÉç cÉ - and because it is bhogya 

AÉåSlÉÉÌSuÉiÉç - like the boiled rice (or   

food), etc. lÉ AlÉÑqÉÉlÉæÈ LuÉ - not only 

because of inference ÌMüliÉÑ - whereas   

ÌuÉ²iÉç mÉëirÉ¤ÉiÉÈ - on account of direct 

Brahmānubhava  (experience of 

Brahman) of Brahmajñānīs AÌmÉ - also 

xÉlÉç - Brahman does exist – (109)

109. Like an existing snake 

entering a hole, Brahman does exist 

because it entered (the bodies). It 

certainly exists because it is bhogya like 

the boiled rice (or food), etc. The 

- because of the actual     
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the behaviour of mighty phenomenal 

powers, etc., are traced to Brahman. 

Brahmajñānīs based on their direct 

experience of Brahman also declare that 

Brahman itself on account of its 

ignorance appears as jagat. The next 

verse states this fact.
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existence of Brahman is proved not only 

because of inference but also on account 

of direct Brahmānubhava (experience of 

Brahman) of Brahmajñānīs.

Vedāntic truth is ascertained by the triple criteria of the śruti, yukti (reasoning) 

and anubhava (direct experience of ātmā/Brahman). The śruti alone may not be 

sufficient because there can be room for doubts and vagueness in our understanding. 

Therefore reasoning (tarka) in accordance with the śruti is employed. But there is no 

finale of reasoning. It can differ from intellect to intellect. Bhāṣyakāra remarks: It is 

not possible to have a gathering of logicians (tārkikas) of past, present and future and 

come to a unanimous conclusion (Br.Sū.Bh.2-1-11). Therefore vouching by 

vidvadanubhava (aparokṣa Brahmānubhava of jñānīs) is indispensable. Inference is 

only a means to understand the purport of the Vedas properly. Keeping this in view, 

the author quotes in the second line of this verse the direct (aparokṣa) anubhava of 

Brahmajñānīs to prove the existence of Brahman. Brahmānubhava is precisely 

defined by akhaṇḍākāra-vṛtti which is the replica of ātmā/Brahman. It is strictly in 

accordance with the Upaniṣadic statement and not some imagined fancy.

The Vidvatpratyakṣa is Brahmasākṣātkāra. It is also called yogipratyakṣa 

(Mā.U.Kā.Bh.3-47). Gauḍapādācārya describes it as Brahmānubhava or 

Brahmaprāpti in his kārikā on the Māṇḍūkyopaniṣat. ‘When the mind (that is totally 

withdrawn from all the pursuits and made to get absorbed in ātmā) does not sleep, 

does not become stupefied (by the adverse unconscious kaṣāya), when it does not get 

distracted by sense-objects and is very steady, free from the projection of 

superimposed tripuṭīs, it (the mind) conforms to the nature of Brahman’ (Mā.U.Kā.3-

46). This Brahmānubhava is what is called Brahmasākṣātkāra described in the verse 

19. Such Brahmajñānīs call Brahman as satyam (tat satyamiti ācakṣate, Tai.U.2-6).

Further the existence of Brahman 

is proved by considering the perceptible 

(dṛśya) jagat. The original source and 

cause of many aspects in the world such 

as the principle of existence, knowledge 

and happiness, the perfection (sukṛta) in 

Creation, the factor that enables all 

living beings to function, orderliness in 
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rÉiÉç xÉirÉÇ oÉë¼ mÉÔuÉÉåï£üÇ 

iÉSåuÉ eÉaÉSÉiqÉlÉÉ |

pÉÉÌiÉ pÉëÉlirÉÉ iÉiÉÈ xÉuÉïÇ 

oÉë¼åirÉÉcÉ¤ÉiÉå oÉÑkÉÉÈ ||110||

xÉmÉïkÉÉUÉÌSMüÉ pÉëÉlirÉÉ MüÎsmÉiÉÉxiÉ¨uÉSvÉïlÉå |

UeeÉÑUåuÉ rÉjÉÉ iÉ²Sè oÉë¼æuÉ xÉMüsÉÇ eÉaÉiÉç ||111||

rÉiÉç mÉÔuÉÉåï£üÇ 

xÉirÉqÉç oÉë¼ 

iÉSåuÉ pÉëÉlirÉÉ 

eÉaÉSÉiqÉlÉÉ 

pÉÉÌiÉ iÉiÉÈ 

xÉuÉïÇ oÉë¼ CÌiÉ 

oÉÑkÉÉÈ AÉcÉ¤ÉiÉå 

pÉëÉlirÉÉ MüÎsmÉiÉÉÈ 

xÉmÉïkÉÉUÉÌSMüÉ 

rÉjÉÉ 

iÉ¨uÉSvÉïlÉå 

rÉiÉç xÉirÉÇ oÉë¼ mÉÔuÉÉåï£üÇ 

iÉSåuÉ eÉaÉSÉiqÉlÉÉ |

pÉÉÌiÉ pÉëÉlirÉÉ iÉiÉÈ xÉuÉïÇ 

oÉë¼åirÉÉcÉ¤ÉiÉå oÉÑkÉÉÈ ||110||

rÉiÉç mÉÔuÉÉåï£üÇ 

earlier xÉirÉqÉç oÉë¼ - Brahman the ultimate 

reality iÉSåuÉ - that itself pÉëÉlirÉÉ - 

erroneously eÉaÉSÉiqÉlÉÉ - in the form of 

jagat pÉÉÌiÉ - is perceived iÉiÉÈ - therefore 

xÉuÉïÇ - the entire jagat oÉë¼ - is Brahman CÌiÉ 

- so oÉÑkÉÉÈ - Brahmajñānīs AÉcÉ¤ÉiÉå - say– 

(110)

110. The Brahmajñānīs say that 

Brahman the ultimate reality described 

earlier itself is perceived erroneously in 

the form of the jagat. Therefore the 

entire jagat is Brahman only.

Brahman is the ultimate truth. It  

is the basis (adhiṣṭhāna) on which the 

false (mithyā) jagat is erroneously 

superimposed because of its ignorance. 

This is vouched by Brahmajñānīs. Such 

a phenomenon is explained by citing the 

well-known illustration of rope and 

snake.

xÉmÉïkÉÉUÉÌSMüÉ pÉëÉlirÉÉ MüÎsmÉiÉÉxiÉ¨uÉSvÉïlÉå |

UeeÉÑUåuÉ rÉjÉÉ iÉ²Sè oÉë¼æuÉ xÉMüsÉÇ eÉaÉiÉç ||111||

pÉëÉlirÉÉ - erroneously MüÎsmÉiÉÉÈ - 

imagined xÉmÉïkÉÉUÉÌSMüÉ - snake, flow of 

water or border of some thing, etc. rÉjÉÉ - 

just as iÉ¨uÉSvÉïlÉå - on knowing their true 

- whatever - described 

UeeÉÑÈ LuÉ 

iÉ²iÉç xÉMüsÉÇ eÉaÉiÉç 

oÉë¼ LuÉ 

nature - happen to be the rope 

only iÉ²iÉç - similarly xÉMüsÉÇ - entire eÉaÉiÉç - 

jagat oÉë¼ LuÉ - (on knowing the truth) is 

nothing but Brahman only– (111)

111. Just as the erroneously 

imagined snake, flow of water, etc., (in 

the place of a rope) happen to be the rope 

only on knowing their true nature, so 

also the jagat is discovered to be nothing 

but Brahman only (on knowing the 

truth).

It is well-known that in an 

insufficient light a rope can be mistaken 

for an entity different from itself such as 

a snake, flow of water, stick or a garland, 

etc., because of the ignorance of the 

rope. Similarly the ignorance of 

ātmā/Brahman gives rise to the false 

appearance of the jagat. On directly 

(aparokṣatayā) knowing its basis 

(adhiṣṭāna) the jagat gets reduced to its 

true nature that is Brahman.

Thus by the means of śruti 

(vs.93), inference (vs.107), direct 

experience of Brahmajñānīs (vs.109), 

and their statement that Brahman falsely 

appears as jagat (vs.110) it was proved 

that Brahman does exist. All these facts 

serve as the answer to the contention that 

the nameless and formless Brahman 

does not exist because only the entity 

that is invariably accompanied by 

‘names’ and ‘forms’ such as the jagat can 

exist (vs. 97).

UeeÉÑÈ LuÉ 
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beginning of his text Ullaḍu Nārpaḍu 

(Saddarśanam): ‘What indeed (kinnu) 

are the individual experiences as ‘is’, 

‘is’, ….. (satpratyayāḥ) discarding 

(vihāya) the sat, cit, ānanda ātmā 

(santam)?’ What are mud-pots without 

the mud? What are the golden ornaments 

without the gold? What is the ice cube 

without the water? What is the cloth 

without the cotton/thread? (i.e. the jagat 

cannot exist without its basis sat). The 

Bhāṣyakāra discusses this topic in the 

Kaṭhopaniṣad-bhāṣya (2-3-12). He 

says: The śruti-statement that the ever-

existent Brahman is the cause of the 

jagat can be verified from the fact that 

the destruction of any effect (kārya) is 

centred in the existence (astitva-niṣṭha) 

of something. An effect gets destroyed in 

succession in its subtle and subtler 

causes. This can be known by the 

cognition (pratyaya) by the buddhi in the 

form of the existence of some 

intermediate cause. When an object gets 

destroyed that name and form no longer 

exists. Even that non-existence of that 

entity has its basis in (or gets reduced to) 

an existent cognition (pratyaya) by 

buddhi whereby one is aware that it is not 

there. Such an existent cognition by the 

buddhi alone is the pramāṇa (the means 

of knowledge) to ascertain the existence 

or the non-existence of an entity. If the 

jagat has no basis, then our experience 

should have been as ‘is not’, ‘is not’, ‘is 

lÉÉqÉÃmÉrÉÑiÉiuÉålÉ eÉaÉiÉç xÉSè oÉë¼ lÉåÌiÉ rÉiÉç |

mÉÔuÉïmÉÍ¤ÉqÉiÉÇ iÉ³É oÉë¼xÉ¨uÉÇ iÉSÏ¤rÉiÉÉqÉç ||112||

lÉÉqÉÃmÉrÉÑiÉiuÉålÉ 

eÉaÉiÉç xÉiÉç 

oÉë¼ 

lÉ xÉiÉç CÌiÉ 

rÉiÉç mÉÔuÉïmÉÍ¤ÉqÉiÉÇ 

iÉiÉç lÉ 

iÉSè 

oÉë¼xÉ¨uÉÇ 

CÌiÉ 

D¤rÉiÉÉqÉç 

lÉÉqÉÃmÉrÉÑiÉiuÉålÉ eÉaÉiÉç xÉSè oÉë¼ lÉåÌiÉ rÉiÉç |

mÉÔuÉïmÉÍ¤ÉqÉiÉÇ iÉ³É oÉë¼xÉ¨uÉÇ iÉSÏ¤rÉiÉÉqÉç ||112||

lÉÉqÉÃmÉrÉÑiÉiuÉålÉ 

names and forms eÉaÉiÉç - the jagat xÉiÉç - 

exists oÉë¼ - the nameless and formless 

Brahman lÉ (xÉiÉç) - does not exist CÌiÉ - so 

rÉiÉç - whatever mÉÔuÉïmÉÍ¤ÉqÉiÉÇ - the opinion of 

the contender (vs.97) iÉiÉç lÉ - that is not 

correct iÉSè - the existence that is 

experienced in the jagat having names 

and forms oÉë¼xÉ¨uÉÇ - is (actually) the 

existence of Brahman (only) (CÌiÉ - so) 

D¤rÉiÉÉqÉç - should be known– (112)

112. The contention that the jagat 

exists because of having names and 

forms but not the nameless and formless 

Brahman is not correct. It should be 

known that the existence that is 

experienced in the jagat having names 

and forms is (actually) the existence of 

Brahman (only).

The jagat must necessarily have 

an existent principle as its cause. And 

that cause cannot be anything other   

than Brahman. From the non-existence 

nothing can be born including the 

perceptible jagat which is universally 

experienced as ‘is’, ‘is’, ‘is’ ….. 

Chāndogyopaniṣad asks: ‘How can 

from non-existence (asat) existent  

entity (sat) be born?’ (6-2-2) (Certainly 

not possible). Bhagavān Ramaṇa 

Maharṣi asks a question in the very 

- because of having 
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AxÉSåuÉåSqÉaÉëåÅpÉÔ³ÉÉqÉÃmÉÉiqÉMüÇ eÉaÉiÉç |

mÉ¶ÉÉ¨ÉÑ oÉë¼hÉÉ xÉ×¹Ç xÉSpÉÔSè oÉë¼xÉ¨uÉiÉÈ ||114||

AaÉëå CSqÉç 

lÉÉqÉÃmÉÉiqÉMüqÉç 

eÉaÉiÉç AxÉiÉç LuÉ ApÉÔiÉç 

mÉ¶ÉÉiÉç 

iÉÑ oÉë¼hÉÉ 

that Brahman the only ever-existent 

principle exists.

The Upaniṣad further continues: 

‘Asad vai idam agre āsīt, tato vai sad 

ajāyata’ (Before Creation this jagat was 

Brahman which is not the jagat having 

the nature of nāma [name] and rūpa 

[form] considered empirically as sat. 

From that Brahman is born this jagat 

called sat [relatively]) (Tai.U.2-7). Here 

the words asat and sat as used by the 

śruti should be understood properly. In 

the worldly parlance whatever that is 

characterized by name and form is 

considered as sat. According to Vedāntic 

terminology sat is ever-existent and the 

never destructible Brahman whereas 

asat is false (mithyā) or at places the 

totally non-existent entity (tuccham). 

But the word asat used here stands for 

Brahman which is not or distinct from 

the jagat called sat (relatively). Here the 

word asat does not mean total non-

existence (śūnyavāda) which nihilists 

advocate.

AxÉSåuÉåSqÉaÉëåÅpÉÔ³ÉÉqÉÃmÉÉiqÉMüÇ eÉaÉiÉç |

mÉ¶ÉÉ¨ÉÑ oÉë¼hÉÉ xÉ×¹Ç xÉSpÉÔSè oÉë¼xÉ¨uÉiÉÈ ||114||

AaÉëå - Before Creation CSqÉç - this 

lÉÉqÉÃmÉÉiqÉMüqÉç - having the nature of name 

and form eÉaÉiÉç - jagat AxÉiÉç LuÉ ApÉÔiÉç - was 

only Brahman (distinct and free from the 

jagat called sat) mÉ¶ÉÉiÉç - thereafter (on 

desiring, etc.) iÉÑ - but oÉë¼hÉÉ - by Brahman 

UeeÉÑSæbrÉïÇ rÉjÉÉ xÉmÉïkÉÉUÉÌSwuÉlÉÑaÉcNûÌiÉ |

oÉë¼xÉ¨uÉÇ iÉjÉÉ urÉÉåqÉuÉÉruÉÉÌSwuÉlÉÑaÉcNûÌiÉ ||113||

rÉjÉÉ UeeÉÑ SæbrÉïÇ 

xÉmÉïkÉÉUÉÌSwÉÑ 

AlÉÑaÉcNûÌiÉ iÉjÉÉ 

oÉë¼xÉ¨uÉÇ 

urÉÉåqÉuÉÉruÉÉÌSwÉÑ 

AlÉÑaÉcNûÌiÉ 

not’. This is not the case. Everything is 

experienced as ‘is’, ‘is’ only. Therefore 

all must accept that the cause of jagat is 

ever-existent principle ātmā/Brahman.

Brahman the existence principle 

inheres in the jagat is demonstrated with 

the help of the rope-snake illustration.

UeeÉÑSæbrÉïÇ rÉjÉÉ xÉmÉïkÉÉUÉÌSwuÉlÉÑaÉcNûÌiÉ |

oÉë¼xÉ¨uÉÇ iÉjÉÉ urÉÉåqÉuÉÉruÉÉÌSwuÉlÉÑaÉcNûÌiÉ ||113||

rÉjÉÉ - just as UeeÉÑ SæbrÉïÇ - the length 

of the rope in the form of the basis 

xÉmÉïkÉÉUÉÌSwÉÑ - in the superimposed snake, 

flow of water or the border of something, 

etc. AlÉÑaÉcNûÌiÉ - inheres in iÉjÉÉ - similarly 

oÉë¼xÉ¨uÉÇ - the existence of Brahman 

urÉÉåqÉuÉÉruÉÉÌSwÉÑ - in the space, air, etc. 

AlÉÑaÉcNûÌiÉ - inheres in – (113)

113. Just as the length of the rope 

in the form of the basis inheres in the 

superimposed snake, flow of water (or 

the border of something), etc., so also the 

existence of Brahman inheres in the 

space, air, etc.

It is a well-known fact that the 

cause inheres in the effects or certain 

aspects of the basis are cognized in the 

entities superimposed on it. This fact 

was told earlier in the verse 38 in the 

context of jagat being superimposed on 

Brahman. Here it is repeated to show the 

availability of existence of Brahman in 

the jagat as ‘is-ness’ principle is a proof 
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iÉSè oÉë¼ÉiqÉÉlÉqÉåuÉåqÉÇ xÉÎccÉSÉlÉlSsÉ¤ÉhÉqÉç |

AMüÉwÉÏïeeÉaÉSÉMüÉUÇ xuÉrÉqÉåuÉ xuÉqÉÉrÉrÉÉ ||115||

iÉiÉç xÉiÉç ÍcÉiÉç AÉlÉlSsÉ¤ÉhÉqÉç

oÉë¼ LuÉqÉç  

xuÉqÉÉrÉrÉÉ 

xuÉrÉqÉç LuÉ AÉiqÉÉlÉqÉåuÉ 

CqÉqÉç 

eÉaÉSÉMüÉUqÉç AMüÉwÉÏïiÉç 

adhyāsa (superimposition) in terms of 

identification between the nirupādhika 

Brahman and the nāmarūpātmaka jagat.

The phrase ‘Brahmaṇā sṛṣṭam’ 

(jagat was Created by Brahman) from 

the earlier verse is explained based on 

the subsequent portion of śruti: ‘Tad 

ātmānam svayam akuruta, tasmāt tat 

sukṛtam ucyate’ (Brahman made itself 

appear in the form of jagat without being 

presided over by any other entity. 

Therefore that Brahman is called 

sukṛtam [perfect] or Creation is 

something that is ‘well-done’)  (Tai.U.2-

7).

iÉSè oÉë¼ÉiqÉÉlÉqÉåuÉåqÉÇ xÉÎccÉSÉlÉlSsÉ¤ÉhÉqÉç |

AMüÉwÉÏïeeÉaÉSÉMüÉUÇ xuÉrÉqÉåuÉ xuÉqÉÉrÉrÉÉ ||115||

iÉiÉç - that xÉiÉç ÍcÉiÉç AÉlÉlSsÉ¤ÉhÉqÉç

oÉë¼ (LuÉqÉç) - Brahman characterized

by sat (existence), cit (caitanya,

pure awareness principle), ānanda 

(happiness) xuÉqÉÉrÉrÉÉ - by its māyā 

xuÉrÉqÉç LuÉ - itself only AÉiqÉÉlÉqÉåuÉ - oneself 

alone CqÉqÉç - this perceptible (dṛśya) 

eÉaÉSÉMüÉUqÉç - in the form of jagat AMüÉwÉÏïiÉç - 

made – (115)

115. That Brahman characterized 

by sat, cit, ānanda itself only by its māyā 

made oneself alone in the form of this 

perceptible jagat.

The phrase ‘ātmānam eva’ 

(oneself alone) indicates ātmā/Brahman 

xÉ×¹Ç oÉë¼xÉ¨uÉiÉÈ 

eÉaÉiÉç xÉiÉç 

ApÉÔiÉç 

xÉ×¹Ç oÉë¼xÉ¨uÉiÉÈ 

on account of (borrowed) existence of 

Brahman (eÉaÉiÉç - jagat) xÉiÉç - existent 

ApÉÔiÉç - became (as if) – (114)

114. Before Creation this jagat 

having the nature of name and form 

(was) only Brahman (distinct and free 

from the jagat called sat in common 

parlance). But thereafter (on desiring, 

etc.) the jagat was created by Brahman. 

The jagat became (as if) existent on 

account of (borrowed) existence (sat 

aspect) of Brahman.

The jagat having the names and 

forms being transient and mithyā does 

not have an existence of its own apart 

from that of its adhiṣṭhāna (basis) the 

Brahman. It is just as the existence of a 

superimposed snake because of its basis 

the rope. If the rope were not there, there 

cannot be any mistaken appearance of a 

snake, etc. Thus the existence (‘is-ness’) 

aspect cognized in the jagat proves the 

existence of Brahman. This is further 

proved by the knowledge and happiness 

aspects found in the jagat (vs.116) 

besides activities possible on the part of 

the inert body (vs.123). It should be clear 

that the existence (sat), knowledge    

(cit) and happiness (ānanda) aspects 

found in the jagat truly belong to 

Brahman. But they appear as though the 

features of jagat because of self-

ignorance (avidyā) and the consequent 

- (the jagat) was created - 
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AÎxiÉ pÉÉÌiÉ ÌmÉërÉgcÉåÌiÉ 

mÉëÌiÉuÉxiuÉuÉpÉÉxÉiÉå |

iÉ LiÉå xÉÎccÉSÉlÉlSÉ oÉë¼aÉÉ 

pÉÉÎliÉ uÉxiÉÑwÉÑ ||116||

AÎxiÉ pÉÉÌiÉ 

ÌmÉërÉqÉç cÉ CÌiÉ 

mÉëÌiÉuÉxiÉÑ 

itself as the material (upādāna) cause 

whereas ‘svameva’ (by itself only) 

suggests Brahman as the efficient 

(nimitta) cause. Brahman itself on 

account of māyā appears as jagat 

without any external aid. Therefore 

Brahman is called sukṛta (a perfect 

Creator). Or Creation is something that 

is ‘well-done’. Either way the word 

sukṛta implies a sentient Creator which 

proves the existence of Brahman. 

Bhāṣyakāra has explained this though 

the author has not dwelt on the word 

‘sukṛta’ from the śruti. Actually it is a 

corollary of the second line of this verse.

Further observation of the jagat 

reveals its five aspects viz. asti (is, 

exists), bhāti (shines cognizably, 

knowledge principle), priyam (pleasing, 

happiness), nāma (name) and rūpa 

(form). This confirms Brahman as the 

basis (adhiṣṭhāna) of the jagat and 

exposes its mithyā (false) nature. Out of 

these five facets the first three belong to 

Brahman and they are experienced in the 

superimposed (adhyasta) jagat.

AÎxiÉ pÉÉÌiÉ ÌmÉërÉgcÉåÌiÉ 

mÉëÌiÉuÉxiuÉuÉpÉÉxÉiÉå |

iÉ LiÉå xÉÎccÉSÉlÉlSÉ oÉë¼aÉÉ 

pÉÉÎliÉ uÉxiÉÑwÉÑ ||116||

AÎxiÉ - is, existence pÉÉÌiÉ - shines 

cognizably ÌmÉërÉqÉç - pleasing cÉ - and CÌiÉ - 

this trio mÉëÌiÉuÉxiÉÑ - with respect to every 

AuÉpÉÉxÉiÉå iÉå LiÉå 

xÉiÉç ÍcÉiÉç AÉlÉlSÉÈ 

oÉë¼aÉÉÈ 

uÉxiÉÑwÉÑ 

pÉÉÎliÉ 

entity - appears - those 

three xÉiÉç ÍcÉiÉç AÉlÉlSÉÈ - which correspond 

to the principles of existence, knowledge 

and happiness oÉë¼aÉÉÈ - belong to the 

nature of Brahman uÉxiÉÑwÉÑ - in the entities 

of jagat as their features pÉÉÎliÉ - they 

appear to be there – (116)

116. The trio of ‘is’, ‘shines 

cognizably’ and ‘pleasing’ appear to be 

there with respect to every entity. Those 

three (which correspond to) the 

principles of existence, knowledge and 

happiness belong to the nature of 

Brahman. They appear to be there in all 

the entities of jagat as their features.

All our contacts and pursuits are 

with the existing things whether tangible 

or intangible. No one interacts with non-

existing objects or beings. For that 

matter even the seeming action of 

lunatics or persons like Don Quixote are 

with reference to their imageries 

considered by them as real. So the thing 

we transact with, exists (asti/is). Our 

expression ‘A given thing is’ also 

displays this fact. Existence (sat) aspect 

of everything in Creation is clearly 

cognized.

The existence of a thing 

necessarily presupposes its cognition by 

a knower, the subject. Only after 

knowing can a thing be said as 

‘exists/is’. That is how we say a given 

thing shines cognizably (bhāti) or is 

AuÉpÉÉxÉiÉå iÉå LiÉå 
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lÉÉqÉÃmÉå bÉOûÉSÏlÉÉÇ mÉëÉaÉpÉÉuÉrÉÑiÉå iÉiÉÈ |

ApÉÉuÉiuÉÇ cÉ pÉÉuÉiuÉÇ mÉrÉÉïrÉåhÉå¤rÉiÉå iÉrÉÉåÈ ||117|| 

bÉOûÉSÏlÉÉÇ 

lÉÉqÉÃmÉå 

mÉëÉaÉpÉÉuÉrÉÑiÉå 

iÉiÉÈ iÉrÉÉåÈ 

ApÉÉuÉiuÉÇ 

cÉ pÉÉuÉiuÉÇ 

mÉrÉÉïrÉåhÉ 

D¤rÉiÉå 

ānanda facets of Brahman. But due to 

mutual superimposition between 

Brahman and the jagat those three 

appear as though they are the intrinsic 

features of the worldly entities.

The remaining name (nāma) and 

form (rūpa), the last two aspects of the 

jagat, are seen present and absent 

alternately because of their absence prior 

to Creation.

lÉÉqÉÃmÉå bÉOûÉSÏlÉÉÇ mÉëÉaÉpÉÉuÉrÉÑiÉå iÉiÉÈ |

ApÉÉuÉiuÉÇ cÉ pÉÉuÉiuÉÇ mÉrÉÉïrÉåhÉå¤rÉiÉå iÉrÉÉåÈ ||117||

bÉOûÉSÏlÉÉÇ - of pot, etc., (the entities 

in the world) lÉÉqÉÃmÉå - name and form 

(during their period of existence) 

mÉëÉaÉpÉÉuÉrÉÑiÉå - have non-existence prior to 

their birth iÉiÉÈ - therefore iÉrÉÉåÈ - in those 

(name and form) ApÉÉuÉiuÉÇ - non-existence 

(prior to their birth) cÉ - and pÉÉuÉiuÉÇ - 

existence (after their birth) mÉrÉÉïrÉåhÉ - 

alternatively D¤rÉiÉå - are experienced – 

(117)

117. The name and form of pot, 

etc., (the entities in the world during 

their period of existence) have non-

existence prior to their birth. Therefore 

the non-existence (prior to their birth) 

and the existence (after their birth) are 

experienced alternatively in those (name 

and form).

An effect (kārya) does not exist, 

(i.e. abhāva) before (prāk) its birth. This 
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known. Inert or non-cognitive things can 

neither know themselves nor can they 

ascertain the existence of something else 

and interact with it on their own. The 

cognitive/knowledge principle in the 

subject, the knower, is the all pervasive 

pure awareness (cit).

The  word  pr iyam  means  

pleasing, a locus of love or pleasure. 

With ‘pleasure’ as its meaning priyam 

also suggests happiness (ānanda) by 

implication. While ‘existence’ (asti) and 

‘is known’ (bhāti, knowledge) aspects of 

everything in Creation is clearly 

cognized, prima facie everything is 

pleasing (priyam) does not appear to be 

correct. We have any number of 

sorrowful entities also. It is true that 

sorrows are experienced and not the 

happiness always and everywhere. But 

the truth is that happiness is truly present 

in even the intense sorrows. The cit (pure 

awareness) that makes us experience 

sorrow is nothing but paramānanda 

(limitless happiness). Its presence 

cannot be denied. Yet, the happiness 

aspect of cit is hidden from our 

experience by the veiling brought about 

by tamas (ignorance) and the consequent 

agitations. Thus the priyam (happiness) 

aspect also is present in all the entities of 

jagat.

The trio of asti (is), bhāti (shines 

cognizably) and priyam (pleasing) 

actually correspond to sat, cit and 
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(nāma and rūpa) which come and go 

cannot be their nature (just as) lying 

down and standing cannot be the nature 

of the entity called body.

The mud-pot comes in the mud 

and goes. Therefore the mud-pot is not 

the nature of mud. The smell that is ever 

present in the mud is its nature. Similarly 

the body at times lies down, sits, stands 

and walks. But lying down, sitting, 

standing and walking cannot be 

considered as the nature of the body. An 

attribute can never be the entity in which 

it abides. There must be the entity first 

and then only attribute will be born in it. 

Afterwards also the entity must be there, 

then only the attribute may cease to be 

there. A tree must be there. Then only it 

can have tallness when, it grows. When 

half the tree is cut off, the tree is still 

there but it is no more tall. Similarly 

name and form exist at times and are not 

there at other times. They come and go. 

Therefore the two features of coming 

and going cannot be the nature of nāma 

and rūpa.

Now your face that is seen in the 

mirror is actually on your neck distinct 

from the mirror. Similarly the existence 

and non-existence seen occasionally in 

the name and form should necessarily 

belong to an entity other than the nāma 

and rūpa. Those two entities are 

specified in the next verse.

AÉaÉqÉÉmÉÉÌrÉkÉqÉÉæï rÉÉæ lÉ iÉrÉÉåkÉïÍqÉïÃmÉiÉÉ |

vÉrÉlÉÉåijÉÉlÉrÉÉålÉÉïÎxiÉ SåWûuÉxiÉÑxuÉÃmÉiÉÉ ||118||

rÉÉæ 

AÉaÉqÉÉmÉÉÌrÉ kÉqÉÉæï 

iÉrÉÉåÈ 

kÉÍqÉïÃmÉiÉÉ lÉ 

vÉrÉlÉÉåijÉÉlÉrÉÉåÈ 

SåWûuÉxiÉÑxuÉÃmÉiÉÉ 

lÉ AÎxiÉ 

is called its prior non-existence 

(prāgabhāva). The name and form of a 

pot do not exist until the pot is born. 

After its birth they come into existence. 

Therefore name and form are neither 

existent nor non-existent all the time. 

This analysis finally deduces (vs.119) 

that the absence or non-existence 

belongs to māyā whereas the existence is 

the intrinsic nature of Brahman.

One may doubt that existence 

(bhāva) and non-existence (abhāva) are 

the characteristic features (dharmas) of 

nāma and rūpa. This cannot be so 

because the characteristic features are 

always inseparable from the entities 

wherein they abide. But the existence 

(bhāva) and non-existence (abhāva) 

have birth and destruction, (i.e. 

āgamāpāyī). This is explained with an 

illustration.

AÉaÉqÉÉmÉÉÌrÉkÉqÉÉæï rÉÉæ lÉ iÉrÉÉåkÉïÍqÉïÃmÉiÉÉ |

vÉrÉlÉÉåijÉÉlÉrÉÉålÉÉïÎxiÉ SåWûuÉxiÉÑxuÉÃmÉiÉÉ ||118||

rÉÉæ - those (existence and non-

existence) AÉaÉqÉÉmÉÉÌrÉ kÉqÉÉæï - two features 

which come and go iÉrÉÉåÈ - of the two 

(nāma and rūpa) kÉÍqÉïÃmÉiÉÉ lÉ - cannot be 

the nature vÉrÉlÉÉåijÉÉlÉrÉÉåÈ - of lying down 

and standing SåWûuÉxiÉÑxuÉÃmÉiÉÉ - the nature 

of the entity called body lÉ AÎxiÉ - cannot 

be – (118)

118. Those two features (of 

existence and non-existence) of both 

2. TAITTIRĪYAVIDYĀPRAKĀŚA



ANUBHŪTIPRAKĀŚA218

xÉ¨uÉÉxÉ¨uÉå AlrÉSÏrÉå 

pÉÉxÉåiÉå lÉÉqÉÃmÉrÉÉåÈ |

qÉÉrÉÉÃmÉqÉxÉ¨uÉÇ xrÉÉiÉç xÉ¨ÉÉrÉÉ 

oÉë¼ÃmÉiÉÉ ||119||

lÉÉqÉÃmÉrÉÉåÈ 

xÉ¨uÉÉxÉ¨uÉå 

AlrÉSÏrÉå 

pÉÉxÉåiÉå 

AxÉ¨uÉÇ qÉÉrÉÉÃmÉqÉç xrÉÉiÉç 

xÉ¨ÉÉrÉÉÈ 

oÉë¼ÃmÉiÉÉ xrÉÉiÉç

xÉ¨uÉÉxÉ¨uÉå AlrÉSÏrÉå 

pÉÉxÉåiÉå lÉÉqÉÃmÉrÉÉåÈ |

qÉÉrÉÉÃmÉqÉxÉ¨uÉÇ xrÉÉiÉç xÉ¨ÉÉrÉÉ 

oÉë¼ÃmÉiÉÉ ||119||

lÉÉqÉÃmÉrÉÉåÈ 

xÉ¨uÉÉxÉ¨uÉå - (coming and going) existence 

and non-existence AlrÉSÏrÉå - which are the 

nature of something else (and not that of 

nāma and rūpa) pÉÉxÉåiÉå - appear to be there 

AxÉ¨uÉÇ - the non-existence qÉÉrÉÉÃmÉqÉç xrÉÉiÉç - 

happens to be the nature of māyā xÉ¨ÉÉrÉÉÈ - 

(whereas the principle) of existence 

oÉë¼ÃmÉiÉÉ (xrÉÉiÉç) - is the nature of 

Brahman– (119)

119. The (coming and going) 

existence and non-existence that appear 

to be there in the name and form is the 

nature of something else (and not that of 

name and form). The non-existence 

happens to be the nature of māyā 

(whereas the principle) of existence is 

the nature of Brahman. 

The existence (is-ness) in the 

name (nāma) and form (rūpa) is the 

nature of Brahman and the non-

existence (is-not) is the nature of māyā. 

The word māyā means ‘that which is not’ 

(yā mā sā). Actually māyā is a postulate 

adopted by the jīvanmuktas to explain 

the phenomenon of Creation being 

produced from the changeless Brahman 

which is next to impossible. It appears  

to be there so long as the individual    

- in the name and form 

jīva continues to be ignorant of 

ātmā/Brahman. In Brahmasākṣātkāra, 

no trace of either māyā or its product the 

dṛśya (perceptible) jagat is there.

Though in this analysis the 

existence (is-ness) is described as a 

coming and going (or subject to birth or 

destruction) called (āgamāpayī) feature 

(dharma) of name and form, it is neither 

a feature (dharma) nor āgamāpayī 

(coming and going in nature). But in the 

realm of ignorance it (existence, is-ness) 

appears to be so because of its 

saṃsargādhyāsa (superimposition by 

association) on the coming and going 

(āgamāpayī) name (nāma) and form 

(rūpa). Similarly the āgamāpayī non-

existence (is-not) of name and form is 

the ‘existence’ that is covered as an 

object by the veiling power displayed by 

māyā. When the veiling gets dispelled, 

the name and form appear to exist. The 

nāmarūpātmaka jagat is asat (non-

existent) just like māyā, but it is not sat 

(existent) like Brahman. On the contrary 

nāmarūpātmaka jagat appears to be 

existent erroneously. That is why the 

jagat is called mithyā (false) and not 

totally non-existent (tuccham).

The topic contained in the verses 

116 to 120 is discussed at length by Sri 

Bhāratī Tīrtha in his text ‘Dṛk-Dṛśya-

Vivekaḥ’. It is a commentary on Vedāntic 

portion of Sarasvatī-Rahasyopaniṣad 

(Kṛṣṇayajurveda) taught by Goddess 
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eÉÉQèrÉSÒÈZÉå qÉÉÌrÉMåü xiÉÉå 

pÉÉlÉÉlÉlSÉæ mÉUÉiqÉaÉÉæ |

sÉÉæÌMüMüÉÈ xÉÎccÉSÉlÉlSÉÈ 

oÉë¼aÉÉ¶ÉåSxÉiÉç MüjÉqÉç ||120||

eÉÉQèrÉSÒÈZÉå 

qÉÉÌrÉMåü  

xiÉÈ 

pÉÉlÉÉlÉlSÉæ 

mÉUÉiqÉaÉÉæ 

LuÉÇ cÉ sÉÉæÌMüMüÉÈ 

xÉÎccÉSÉlÉlSÉÈ 

oÉë¼aÉÉÈ cÉåiÉç 

oÉë¼ 

AxÉiÉç MüjÉqÉç 

Sarasvati herself to Sage Āśvalāyana*.

The fact seen above about sat 

(existence) in relation to nāma and rūpa 

is now applied to cit (knowledge) and 

ānanda (happiness). 

eÉÉQèrÉSÒÈZÉå qÉÉÌrÉMåü xiÉÉå 

pÉÉlÉÉlÉlSÉæ mÉUÉiqÉaÉÉæ |

sÉÉæÌMüMüÉÈ xÉÎccÉSÉlÉlSÉÈ 

oÉë¼aÉÉ¶ÉåSxÉiÉç MüjÉqÉç ||120||

eÉÉQèrÉSÒÈZÉå - inertness and sorrow 

(abiding in the nāma and rūpa) qÉÉÌrÉMåü  

xiÉÈ - (by nature) are the products of māyā 

pÉÉlÉÉlÉlSÉæ - knowledge and happiness 

(appearing in the nāma and rūpa)   

mÉUÉiqÉaÉÉæ - (by nature) belong to Brahman 

(LuÉÇ cÉ - thus) sÉÉæÌMüMüÉÈ - available in the 

dṛśyanāmarūpātmaka jagat xÉÎccÉSÉlÉlSÉÈ 

- sat, cit and ānanda oÉë¼aÉÉÈ cÉåiÉç - if (they) 

are the nature of Brahman (oÉë¼ - 

Brahman) AxÉiÉç MüjÉqÉç - how can (it) be 

non-existent? – (120)

120. The inertness and sorrow 

(abiding in the nāma and rūpa) (by 

nature) are the products of māyā. The 

knowledge and happiness (appearing in 

the nāma and rūpa) (by nature) belong to 

Brahman. Thus if sat, cit and ānanda 

available in the dṛśyanāmarūpātmaka 

jagat are the nature of Brahman, how can 

Brahman be non-existent? (It can never 

be so).

* Vide ‘Vedāntic Ways to Samādhi’ (Dṛk-Dṛśya-Vivekaḥ) by this commentator.

pÉuÉå¨ÉÑ oÉë¼xÉ¨ÉÉÎxqÉ³ÉÉlÉlSÉåÅÎxiÉ 

MüjÉÇ vÉ×hÉÑ |

AÉlÉlSÉåÅ§ÉÉprÉÑmÉåiÉurÉÉå 

UxÉiuÉÉiÉç qÉkÉÑUÉÌSuÉiÉç ||121||

AÎxqÉlÉç oÉë¼xÉ¨ÉÉ pÉuÉåiÉç 

iÉÑ MüjÉÇ 

AÉlÉlSÈ AÎxiÉ 

CÌiÉ cÉåiÉç vÉ×hÉÑ A§É 

AÉlÉlSÈ AprÉÑmÉåiÉurÉÈ 

MÑüiÉÈ 

The inertness and sorrow, so also 

the knowledge and happiness are 

āgamāpāyī (come and go) in the nāma 

and rūpa. Therefore they should be 

known as similar to the aspects found in 

the case of existence and non-existence 

in the nāma-rūpa.

The next portion of the Upaniṣad 

says: whatever that is sukṛtam Brahman, 

that itself is rasa (pleasing, delighting, 

ānanda). Because people become happy 

by gaining Brahmānanda manifest in 

sāttvika antaḥkaraṇavṛtti or what is 

called sopādhika viṣaya-sukha (sense-

pleasure). But jñānī becomes happy by 

gaining nirupādhika Brahmānanda 

itself (Tai.U.2-7). This portion is 

presented in the form of a question and 

its answer.

pÉuÉå¨ÉÑ oÉë¼xÉ¨ÉÉÎxqÉ³ÉÉlÉlSÉåÅÎxiÉ 

MüjÉÇ vÉ×hÉÑ |

AÉlÉlSÉåÅ§ÉÉprÉÑmÉåiÉurÉÉå 

UxÉiuÉÉiÉç qÉkÉÑUÉÌSuÉiÉç ||121||

AÎxqÉlÉç - in this (jagat) oÉë¼xÉ¨ÉÉ pÉuÉåiÉç 

- let it be accepted that the existence is on 

account of Brahman iÉÑ - but MüjÉÇ - how 

(can it be understood that) AÉlÉlSÈ AÎxiÉ - 

ānanda (is Brahmasvarūpa because of 

which there is happiness in the jagat?) 

(CÌiÉ cÉåiÉç - if so) vÉ×hÉÑ - please listen A§É - in 

Brahman AÉlÉlSÈ - ānanda AprÉÑmÉåiÉurÉÈ - 

should be accepted (MÑüiÉÈ - how come?) 
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oÉë¼hÉÈ UxÉiuÉÉiÉç  

qÉkÉÑUÉÌSuÉiÉç 

( ) - because Brahman is 

rasa (pleasing, delighting) - 

like the sweet, sour, etc. – (121)

121. Let it be accepted that the 

existence in this jagat is on account of 

Brahman. But how (can it be understood 

that) ānanda is the Brahmasvarūpa (the 

true nature of Brahman) (because of 

which there is happiness in the jagat?) 

(If the question is so) please listen. 

Ānanda should be accepted in Brahman. 

(How come?) Because Brahman is rasa 

(pleasing, delighting) like the sweet, 

sour, etc.

There is another reading of 

‘rasavān’ (one who has rasa) in the place 

of ‘rasatvāt’. In that case we have to take 

Brahman as rasasvarūpa (one whose 

nature is rasa) and then add the phrase, 

‘and because in such Brahman the jagat 

is falsely superimposed’.

Rasa means that which is 

pleasing, or the means of delight and 

contentment. For example, sweet, sour 

and savoury food is called rasa. The 

Upaniṣad declares that Brahman is rasa 

(ānandasvarūpa). There are many other 

śruti statements such as ‘vijñānam 

ānandam Brahma’ (Bṛ. U. 3-9-28), 

‘ānando Brahma iti’ (Tai.U.3-6), etc., 

which declare Brahman to be ānanda in 

nature. Our deep sleep experience     

also reveals this fact. On waking up     

we recollect our experience of  

oÉë¼hÉÈ UxÉiuÉÉiÉç  

qÉkÉÑUÉÌSuÉiÉç 

qÉÔRûxrÉ qÉkÉÑUÉÌSÈ xrÉÉSè UxÉÉå oÉë¼ ÌuÉuÉåÌMülÉÈ |

qÉkÉÑUÉÌSpÉÑaÉÉlÉlSÏ oÉë¼ÌuÉccÉ iÉjÉÉ xÉÑZÉÏ ||122||

qÉÔRûxrÉ 

UxÉÈ qÉkÉÑUÉÌSÈ xrÉÉiÉç 

ÌuÉuÉåÌMülÉÈ 

UxÉÈ oÉë¼ xrÉÉiÉç

rÉjÉÉ qÉkÉÑUÉÌSpÉÑMç 

AÉlÉlSÏ pÉuÉÌiÉ

iÉjÉÉ oÉë¼ÌuÉiÉç 

happiness therein. In sleep neither sense-

objects nor sense-pleasures were there. 

Therefore that  happiness must  

necessarily be the nature of caitanya 

ātmā/Brahman which alone was present 

there in sleep, but covered by ignorance. 

Even when your mind is highly quiet and 

peaceful, there being no manovyāpāra 

(mental activities), the happiness that 

you experience in the absence of all 

sense-pleasures is Brahmānanda 

revealed through the upādhi of quiet 

mind. Therefore the nature of Brahman 

as ānanda cannot be questioned. That is 

the only original source of all other 

sense-pleasures. Like the sat (existence), 

cit (knowledge) manifest in the 

nāmarūpātmaka jagat, the ānanda 

nature of Brahman also gets revealed in 

the jagat under specific conditions.

The rasa nature of Brahman is 

further justified by showing its 

verification based on the experience of 

Brahmajñānīs. 

qÉÔRûxrÉ qÉkÉÑUÉÌSÈ xrÉÉSè UxÉÉå oÉë¼ ÌuÉuÉåÌMülÉÈ |

qÉkÉÑUÉÌSpÉÑaÉÉlÉlSÏ oÉë¼ÌuÉccÉ iÉjÉÉ xÉÑZÉÏ ||122||

qÉÔRûxrÉ - as for an ignorant person 

UxÉÈ happiness qÉkÉÑUÉÌSÈ xrÉÉiÉç - lies in the 

sweet, etc. ÌuÉuÉåÌMülÉÈ - for a Brahmajñānī 

(UxÉÈ - happiness) oÉë¼ (xrÉÉiÉç) - is Brahman 

(rÉjÉÉ - just as) qÉkÉÑUÉÌSpÉÑMç - the person who 

eats sweets, etc. AÉlÉlSÏ (pÉuÉÌiÉ) - becomes 

happy iÉjÉÉ - in the same manner oÉë¼ÌuÉiÉç - 
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cÉ xÉÑZÉÏ pÉuÉÌiÉBrahmajñānī - also ( ) - 

becomes happy – (122)

122. As for an ignorant person the 

happiness lies in the sweet, etc. But for a 

Brahmajñānī the Brahman itself is 

happiness. Just as the person who eats 

sweets, etc., becomes happy, so also the 

Brahmajñānī becomes happy.

In Brahmajñāna, there are no 

dṛśyas sense-objects. There is no 

occasion of sense-pleasure being present 

there. It is nirviṣaya ānanda, the true 

nature of Brahman totally free from 

sorrow and limitless in nature. In 

contrast to this Brahmānanda, the 

viṣaya-sukha (sense-pleasure) is 

dependant on transient sense-objects and 

senses, etc., limited in nature, and 

invariably infested with sorrows in the 

course of time. Thus Brahmānanda is 

verifiable. The ignorant person cannot 

question its existence only because he is 

unaware of it.

The existence of Brahman is 

proved now by showing the principle 

that activates the inert body can only be 

the Brahman and nothing else. The śruti 

wonders: ‘Kaḥ hi eva anyāt Kaḥ prāṇyāt 

yad eṣa ākāśe ānandaḥ na syāt’ (who 

indeed can inhale, who can exhale in the 

sense who can be active if this 

ānandasvarūpa Brahman is not present 

in the space called param vyoma abiding 

in the cave of five sheaths?) (Tai.U.2-7).

cÉ xÉÑZÉÏ pÉuÉÌiÉ oÉë¼ÉlÉlSÉå lÉ cÉåS§É SåWûÇ MüÉå lÉÉqÉ cÉå¹rÉåiÉç |

mÉëÉhÉÉ¤ÉÉhÉÉÇ cÉå¹MüiuÉÇ lÉ iÉ§É MüUhÉiuÉiÉÈ ||123||

A§É 

oÉë¼ÉlÉlSÈ 

lÉ cÉåiÉç xrÉÉiÉç

SåWûÇ MüÈ lÉÉqÉ 

cÉå¹rÉåiÉç 

mÉëÉhÉÉ¤ÉÉhÉÉÇ 

cÉå¹MüiuÉÇ lÉ 

iÉ§É 

MüUhÉiuÉiÉÈ 

oÉë¼ÉlÉlSÉå lÉ cÉåS§É SåWûÇ MüÉå lÉÉqÉ cÉå¹rÉåiÉç |

mÉëÉhÉÉ¤ÉÉhÉÉÇ cÉå¹MüiuÉÇ lÉ iÉ§É MüUhÉiuÉiÉÈ ||123||

A§É 

five sheaths (called cave) oÉë¼ÉlÉlSÈ - the 

ānandasvarūpa Brahman lÉ cÉåiÉç (xrÉÉiÉç) - if 

were not there SåWûÇ - this body MüÈ lÉÉqÉ - 

who indeed cÉå¹rÉåiÉç - can activate? 

mÉëÉhÉÉ¤ÉÉhÉÉÇ - prāṇas (vital airs) and senses 

(indriyas) cÉå¹MüiuÉÇ lÉ - cannot be the 

activators iÉ§É - there (in activities) 

MüUhÉiuÉiÉÈ - because they are the means of 

action – (123)

123. If ānandasvarūpa (one who 

has the nature of happiness) Brahman 

were not there in this body having the 

five sheaths (called cave), who indeed 

can activate this (inert) body? (To say 

that prāṇas and senses can activate is 

wrong). The prāṇas (vital airs) and 

senses (indriyas) cannot be the 

activators of the body because they are 

the means of action (equally inert in 

nature).

The basis (adhiṣṭhāna) of the 

entire Creation is the non-dual Brahman 

whose nature is simultaneously the sat 

(existence), cit (knowledge) and ānanda 

(happiness). The origin of worldly 

existence, knowledge and happiness 

appearing in nāma and rūpa is Brahman 

only (vs.119 and 120). Inert entities 

cannot act just as all electrical appliances 

cannot function on their own. The 

- here in this body having the 
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lÉ MåüuÉsÉÇ cÉå¹MüiuÉÇ 

ÌuÉwÉrÉÉlÉlSWåûiÉÑiÉÉ |

AmrÉsmÉÌuÉwÉrÉÉlsÉokuÉÉ xuÉÉlÉlSå 

qÉeeÉÌiÉ ¤ÉhÉqÉç ||124||

lÉ MåüuÉsÉÇ cÉå¹MüiuÉÇ 

ÌuÉwÉrÉÉlÉlSWåûiÉÑiÉÉ AÌmÉ 

AsmÉÌuÉwÉrÉÉlÉç 

sÉokuÉÉ 

eÉÏuÉÈ xuÉÉlÉlSå 

¤ÉhÉqÉç 

qÉeeÉÌiÉ 

ānandasvarūpa Brahman alone delights 

all living beings through the means of 

sense-pleasures (viṣayānanda) (Tai.U.2-

7). This fact also establishes that 

Brahman the cause of viśayānanda does 

exist.

lÉ MåüuÉsÉÇ cÉå¹MüiuÉÇ 

ÌuÉwÉrÉÉlÉlSWåûiÉÑiÉÉ |

AmrÉsmÉÌuÉwÉrÉÉlsÉokuÉÉ xuÉÉlÉlSå 

qÉeeÉÌiÉ ¤ÉhÉqÉç ||124||

lÉ MåüuÉsÉÇ - not only cÉå¹MüiuÉÇ 

(Brahman) is activator of the body 

ÌuÉwÉrÉÉlÉlSWåûiÉÑiÉÉ AÌmÉ - but also it is the   

cause of sense-pleasures AsmÉÌuÉwÉrÉÉlÉç - 

insignificant sense-objects sÉokuÉÉ - 

having got (eÉÏuÉÈ - the jīva) xuÉÉlÉlSå - in the 

ānanda that is its true nature ¤ÉhÉqÉç - for a 

moment qÉeeÉÌiÉ - gets immersed (that is 

called viṣayānanda, sense-pleasures) – 

(124)

124. Brahman is not only the 

activator of the body but also the cause of 

sense-pleasures (viṣayānanda). (The 

jīva) having got the insignificant sense-

objects gets immersed for a moment in 

the ānanda that is its true nature. (That is 

viṣayānanda, sense-pleasure).

How viṣayānanda (sense -

pleasure) originates from Brahmānanda 

was discussed earlier in the verses 25 to 

27. Thus Brahman the cause of sense-

pleasure exists. With this verse the 

- 

sentience (cetanatā) is necessary for 

inert body, etc., to act like the electricity 

in the case of those appliances.

B r a h m a n  b e i n g  a s a ṅ g a  

(unconnected) to anything and 

everything besides inactive (niṣkriya) 

does not activate anything. But its 

reflection in the upādhis enables         

the inert body, etc., to function. The 

antaḥkaraṇa  (comprising mana ,   

buddhi, ahaṃkāra and cittam) made up 

from the aggregate of sāttvika content of 

all the five elements in their nascent 

form before their grossification 

(pañcīkaraṇa) bears the reflection of cit 

in itself. It is called cidābhāsa. That 

which is not the actual cit (pure 

awareness) but appears like cit at an 

individual level is cidābhāsa. It is like 

seeing one's face (mukha) in the mirror 

as mukhābhāsa - semblance of face. The 

cidābhāsa permeates through the entire 

body and enlivens it to act. If cit which is 

nothing but Brahman were not there, 

cidābhāsa and the consequent activities 

on the part of the body would be never 

possible. The prāṇas and indriyas 

(senses) also cannot activate the body 

because they are themselves the inert 

means of action. Thus the activities on 

the part of all embodiments proves the 

existence of citsvarūpa Brahman which 

is also sat and ānanda.

The śruti further points out that 
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ÌuÉ²ÉlÉç oÉë¼åÌiÉ qÉÑ£ü¶ÉåiÉç 

qÉÑcrÉåiÉÉ¥ÉÉåÅmrÉÍpÉ¥ÉuÉiÉç |

oÉë¼ÃmÉÉåÅÌmÉ oÉ®¶ÉåS¥ÉÉåÅÍpÉ¥ÉÉåÅÌmÉ 

oÉkrÉiÉå ||126||

ÌuÉ²ÉlÉç oÉë¼ CÌiÉ 

qÉÑ£üÈ cÉåiÉç 

A¥ÉÈ 

AÌmÉ AÍpÉ¥ÉuÉiÉç 

qÉÑcrÉåiÉ 

AjÉ 

A¥ÉÈ oÉë¼ÃmÉÈ AÌmÉ 

 

sṛaṣṭṛtvam (the status of actual Creator) 

praveṣṭṛtā (the role of entering the 

body), bhogyākāra (the form of 

delightful and sorrowful entities),  

Sattā-sphoorti-pradātṛtva (the status of 

one who lends existence and knowledge 

to  nāmarūpā tmaka jagat )  and  

viṣayānandahetutā (the nature of being 

the cause of sense-pleasures). Earlier 

(vs.88) it was shown that the one who 

denies the existence of Brahman himself 

becomes non-existent because the five 

sheaths considered as ātmā by such 

ignorant person are proved to be not so. 

Thus the existence of Brahman is 

established. Now the other two 

questions regarding the liberation of a 

jñānī and ajñānī are being considered.

The author first reminds the 

readers about the second and third 

questions mentioned earlier in the verse 

96.

ÌuÉ²ÉlÉç oÉë¼åÌiÉ qÉÑ£ü¶ÉåiÉç 

qÉÑcrÉåiÉÉ¥ÉÉåÅmrÉÍpÉ¥ÉuÉiÉç |

oÉë¼ÃmÉÉåÅÌmÉ oÉ®¶ÉåS¥ÉÉåÅÍpÉ¥ÉÉåÅÌmÉ 

oÉkrÉiÉå ||126||

ÌuÉ²ÉlÉç - Brahmajñānī oÉë¼ CÌiÉ  

because his nature is Brahman qÉÑ£üÈ cÉåiÉç - 

if gets liberated A¥ÉÈ - ignorant person 

AÌmÉ - also AÍpÉ¥ÉuÉiÉç - like a Brahmajñānī 

qÉÑcrÉåiÉ - should get liberated (because his 

nature also is Brahman) (AjÉ - in case) 

A¥ÉÈ - ignorant person oÉë¼ÃmÉÈ AÌmÉ - in 

-

ÌuÉwÉrÉÉlÉlSmÉrÉïliÉæÈ 

MüÉqÉxÉ×wOèrÉÉÌSWåûiÉÑÍpÉÈ |

oÉë¼xÉ¨uÉå ÎxjÉiÉå qÉÑÌ£üÍ¶ÉlirÉiÉå 

ÌuÉ²S¥ÉrÉÉåÈ ||125||

ÌuÉwÉrÉÉlÉlSmÉrÉïliÉæÈ 

MüÉqÉxÉ×wOèrÉÉÌSWåûiÉÑÍpÉÈ 

oÉë¼xÉ¨uÉå ÎxjÉiÉå 

ÌuÉ²S¥ÉrÉÉåÈ qÉÑÌ£üÈ 

ÍcÉlirÉiÉå 

answer to the question ‘does Brahman 

exist or not’ asked in the verse 96 is over 

(vs. 98 to 124). This topic is concluded 

and the next two doubts whether both the 

jñānī and ajñanī get liberation or not are 

taken for consideration to answer (vs. 

127-130).

MANANA (REFLECTION) – 

ONLY BRAHMAJÑĀNĪ GETS 

LIBERATED 

ÌuÉwÉrÉÉlÉlSmÉrÉïliÉæÈ 

MüÉqÉxÉ×wOèrÉÉÌSWåûiÉÑÍpÉÈ |

oÉë¼xÉ¨uÉå ÎxjÉiÉå qÉÑÌ£üÍ¶ÉlirÉiÉå 

ÌuÉ²S¥ÉrÉÉåÈ ||125||

ÌuÉwÉrÉÉlÉlSmÉrÉïliÉæÈ - ending with 

(Brahman as the source of) viṣayānanda 

(sense-pleasure) MüÉqÉxÉ×wOèrÉÉÌSWåûiÉÑÍpÉÈ - by 

the causes beginning with desire, 

Creation, etc. oÉë¼xÉ¨uÉå ÎxjÉiÉå - when the 

existence of Brahman is established 

ÌuÉ²S¥ÉrÉÉåÈ - of a jñānī and ajñānī qÉÑÌ£üÈ - 

liberation ÍcÉlirÉiÉå - is discussed – (125)

125. By the causes, beginning 

with desire, Creation, etc., and ending 

with (Brahman as the source of) 

viṣayānanda, having established the 

existence of Brahman, the liberation of a 

jñānī and ajñānī is discussed.

The reasons given so far to prove 

the existence of Brahman are: 

Parameśvara has the kāmitva (desire), 

ālocakatva (tapas or deliberation), 
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AiÉÈ 

LåYrÉSvÉÏï 

qÉÑcrÉiÉå pÉåSSvÉÏï 

lÉ qÉÑcrÉiÉå 

means of liberation - therefore 

LåYrÉSvÉÏï - the one who has the knowledge 

of their identity qÉÑcrÉiÉå - is liberated pÉåSSvÉÏï 

- (whereas) the other who takes oneself 

to be different from Brahman in any 

manner whatsoever lÉ qÉÑcrÉiÉå - is not 

liberated – (127)

127. Please do not say so. The 

direct (aparokṣa) knowledge of identity 

between Brahman and pratyagātmā 

only and nothing else (such as the true 

nature of jñānī and ajñānī as Brahman) 

is the means of liberation. Therefore the 

one who has the knowledge of their 

identity is liberated (whereas) the other 

who takes oneself to be different from 

Brahman in any manner whatsoever is 

not liberated.

Ātmā or Brahman has neither 

bondage nor liberation. Only from 

the standpoint of the jīva, Brahman 

can be said to be ever-liberated 

(nitya-mukta). The bondage and 

liberation are the features of the mind 

(antaḥkaraṇa) (Brahmabindūpaniṣad -

2). Ātmā/Brahman continues to be in its 

own nature even in the case of an 

ignorant person totally unaffected by his 

upādhis and the consequent saṃsāra. 

Brahman illumines jīva's state of mind 

equally in both the conditions of 

ignorance and knowledge. Therefore it is 

left to the individual to end the ignorance 

by gaining the direct knowledge of 

AiÉÈ 

oÉ®È cÉåiÉç AÍpÉ¥ÉÈ AÌmÉ 

A¥ÉuÉiÉç 

oÉkrÉiÉå 

qÉÉ LuÉÇ 

oÉë¼ÉiqÉæYrÉoÉÉåkÉÈ 

LuÉ LMüÈ 

qÉÉå¤ÉMüÉUhÉqÉç pÉuÉÌiÉ

qÉæuÉÇ oÉë¼ÉiqÉæYrÉoÉÉåkÉ LuÉæMüÉå qÉÉå¤ÉMüÉUhÉqÉç |

LåYrÉSvÉÏï qÉÑcrÉiÉåÅiÉÉå pÉåSSvÉÏï lÉ qÉÑcrÉiÉå ||127|| 

spite of having the nature of Brahman 

oÉ®È cÉåiÉç - if gets bound AÍpÉ¥ÉÈ AÌmÉ 

Brahmajñānī also (A¥ÉuÉiÉç - like an 

ignorant person) oÉkrÉiÉå - is (certainly) 

bound – (126)

126. If Brahmajñānī  gets 

liberated because his nature is Brahman, 

(then) like him an ignorant person also 

should get liberated (because his nature 

also is Brahman). (In case) the ignorant 

person gets bound in spite of having the 

nature of Brahman, the Brahmajñānī 

also is (certainly) bound (like an 

ignorant person).

The entire jagat including all 

jīvas is in reality nothing but Brahman. 

All jīvas irrespective of being a 

Brahmajñānī or not are Brahman in their 

true nature. The ignorance does not alter 

the nature of Brahman. Therefore the 

questioner opines that if a jñānī or ajñānī 

gets liberated or is bound, then the other 

should follow suit.

The answer follows in the next 

four verses.

qÉæuÉÇ oÉë¼ÉiqÉæYrÉoÉÉåkÉ LuÉæMüÉå qÉÉå¤ÉMüÉUhÉqÉç |

LåYrÉSvÉÏï qÉÑcrÉiÉåÅiÉÉå pÉåSSvÉÏï lÉ qÉÑcrÉiÉå ||127||

qÉÉ LuÉÇ - please do not say so 

oÉë¼ÉiqÉæYrÉoÉÉåkÉÈ - the direct (aparokṣa) 

knowledge of identity between Brahman 

and pratyagātmā LuÉ LMüÈ - only and 

nothing else qÉÉå¤ÉMüÉUhÉqÉç (pÉuÉÌiÉ) - (is) the 

- 
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128. Though the upright form in 

(the stump of a tree that is in the front) is 

one and the same, the person who sees a 

thief in its place certainly gets frightened 

whereas the other who sees the actual 

stump is fearless. Therefore the 

knowledge of reality is fruitful.

In a semi darkness, a stump of a 

tree being mistaken for a man is a 

common phenomenon. Further he may 

be considered as a thief also which instils 

fear. When the light is brought, the stump 

is clearly seen as stump and the fear 

vanishes. A person who sees the stump as 

it is without any mistake has no fear. In 

either case the stump is one and the same 

in its nature. There is no change in it. But 

the vision of the onlooker differs. 

Similar is the case with Brahman. It is 

one and the same in both jñānī and 

ajñānī. The person who mistakes it as a 

saṃsārī jīva gets bound. The other one 

who knows Brahman as it is in its true 

nature has no saṃsāra. He is liberated. 

Thus the true nature of Brahman whether 

remains one and same in the liberated or 

the bound person (like the stump of a tree 

in both the cases) is a matter of 

inconsequence. It is the correct 

knowledge or the erroneous concept that 

makes the difference of liberation or 

bondage just as the fear and no fear in the 

illustration of a stump. This explains the 

indispensability of Brahmajñāna in 

FkuÉÉïMüÉUå xÉqÉåÅmrÉÎxqÉ¶ÉÉåUSvÉÏï 

ÌoÉpÉåÌiÉ ÌWû |

xjÉÉhÉÑSvÉÏï ÌlÉpÉïrÉÉåÅiÉxiÉ¨uÉoÉÉåkÉ 

mÉërÉÉåeÉMüÈ ||128||

AÎxqÉlÉç 

FkuÉÉïMüÉUå 

xÉqÉå AÌmÉ 

cÉÉåUSvÉÏï 

ÌoÉpÉåÌiÉ ÌWû 

xjÉÉhÉÑSvÉÏï 

ÌlÉpÉïrÉÈ 

AiÉÈ iÉ¨uÉoÉÉåkÉÈ 

mÉërÉÉåeÉMüÈ 

identity between jīva and Brahman. 

Then only the liberation can be gained 

otherwise the bondage continues to be 

there irrespective of the fact that one's 

true nature is Brahman.

Brahmajñāna is a state of abhaya 

(fearlessness). The śruti highlights the 

role of Brahmajñāna in its statement: 

‘When this mumukṣu gets absorbed in 

the Brahman that is distinct from the 

dṛśyas (objects), devoid of body, 

changeless, independent, he becomes 

fearless (because there is no duality, the 

source of fear). On the contrary when he 

sees even a little difference between 

ātmā and Brahman, he gets subjected to 

the fear of saṃsāra’ (Tai.U.2-7). Thus it 

is the Brahmajñāna which is the only 

means in gaining mokṣa. This is told 

with an illustration.

FkuÉÉïMüÉUå xÉqÉåÅmrÉÎxqÉ¶ÉÉåUSvÉÏï 

ÌoÉpÉåÌiÉ ÌWû |

xjÉÉhÉÑSvÉÏï ÌlÉpÉïrÉÉåÅiÉxiÉ¨uÉoÉÉåkÉ 

mÉërÉÉåeÉMüÈ ||128||

AÎxqÉlÉç - in this (stump of a tree 

that is in the front) FkuÉÉïMüÉUå - its upright 

form xÉqÉå AÌmÉ - though is one and the 

same for anyone who sees it cÉÉåUSvÉÏï - one 

who sees a thief in its place ÌoÉpÉåÌiÉ ÌWû - 

certainly gets frightened xjÉÉhÉÑSvÉÏï - one 

who sees the stump as it is ÌlÉpÉïrÉÈ - is 

fearless AiÉÈ - therefore iÉ¨uÉoÉÉåkÉÈ - the 

knowledge of reality mÉërÉÉåeÉMüÈ - is fruitful 

– (128)
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pÉuÉÌiÉ LuÉ rÉjÉÉ 

uÉÉruÉÉSÏlÉÉqÉç 

iÉjÉÉ 

uÉÉrÉÑÈ xÉÔrÉïÈ 

uÉÌ»ûÈ ClSìÈ qÉ×irÉÑÈ 

cÉ AiÉÏiÉeÉlqÉÌlÉ 

kÉqÉï¥ÉÉÈ AÌmÉ 

AiÉ¨uÉ¥ÉÉÈ xÉliÉÈ

CSÉlÉÏqÉç DµÉUÉiÉç ÌoÉprÉÌiÉ 

uÉÉrÉÑÈ xÉÔrÉÉåï uÉÌ»ûËUlSìÉå 

qÉ×irÉÑ¶ÉÉiÉÏiÉeÉlqÉÌlÉ |

kÉqÉï¥ÉÉ AmrÉiÉ¨uÉ¥ÉÉ 

CSÉlÉÏÇ ÌoÉprÉiÉÏµÉUÉiÉç ||130||

pÉuÉÌiÉ LuÉ rÉjÉÉ 

case of uÉÉruÉÉSÏlÉÉqÉç - deities such as Vāyu, 

etc. iÉjÉÉ - so – (129)

129. To the one who knows not 

the import of Vedānta in spite of 

knowing the meaning (import) of 

karmakāṇḍa portion of the Vedas, the 

fear of birth, death, etc., is bound to be 

there as found in the case of deities such 

as Vāyu, etc.

The plight of such deities is 

further described.

uÉÉrÉÑÈ xÉÔrÉÉåï uÉÌ»ûËUlSìÉå 

qÉ×irÉÑ¶ÉÉiÉÏiÉeÉlqÉÌlÉ |

kÉqÉï¥ÉÉ AmrÉiÉ¨uÉ¥ÉÉ 

CSÉlÉÏÇ ÌoÉprÉiÉÏµÉUÉiÉç ||130||

uÉÉrÉÑÈ - Vāyu xÉÔrÉïÈ - Sūrya (the sun) 

uÉÌ»ûÈ - Agni (the fire) ClSìÈ - Indra qÉ×irÉÑÈ - 

Yama cÉ - and AiÉÏiÉeÉlqÉÌlÉ - in their past 

birth kÉqÉï¥ÉÉÈ AÌmÉ - even if they were 

conversant with dharma and did great 

karmas and upāsanās AiÉ¨uÉ¥ÉÉÈ (xÉliÉÈ) - 

(being) ignorant of ātmā/Brahman 

CSÉlÉÏqÉç - now (as the deities) DµÉUÉiÉç ÌoÉprÉÌiÉ 

- are afraid of Īśvara – (130)

130. The deities such as Vāyu, 

Sūrya, Agni, Indra and Yama even if they 

were conversant with dharma and did 

great karmas and upāsanās in their past 

birth, (being) ignorant of ātmā/Brahman 

are afraid of Īśvara (now) as the deities.

- certainly is there - as in the 

¥ÉÉiÉåÅÌmÉ MüqÉïMüÉhQûÉjÉåï 

uÉåSÉliÉÉjÉïqÉeÉÉlÉiÉÈ |

eÉlqÉÉÌSpÉÏpÉïuÉirÉåuÉ uÉÉruÉÉSÏlÉÉÇ 

rÉjÉÉ iÉjÉÉ ||129||

MüqÉïMüÉhQûÉjÉ å ï 

¥ÉÉiÉå AÌmÉ 

uÉåSÉliÉÉjÉïqÉç 

AeÉÉlÉiÉÈ 

eÉlqÉÉÌSpÉÏÈ 

gaining the liberation. The ignorant 

person continues to remain bound until 

he gains the Brahmajñāna in spite of his 

true nature remaining the same as in the 

case of a jñānī.

Even after listening to the    

above answer, some may feel that 

dharmācaraṇa (life in accordance with 

dharma) should be sufficient to gain 

liberation. Why should there be the 

insistence of gaining Brahmajñāna. Or 

the same Brahman having the nature of 

Paramānanda (limitless happiness) on 

account of its ignorance becomes the 

cause of fear. The Upaniṣad highlights 

this fact with examples. It says: Because 

of the fear (in the sense of command, 

law) of this Brahman (Parameśvara) the 

mighty wind (Vāyu) blows, the sun rises, 

Indra and Agni discharge their duties, the 

Bhagavān of death (Yama) runs about 

(Tai.U.2-8). This is elaborated in the next 

two verses.

¥ÉÉiÉåÅÌmÉ MüqÉïMüÉhQûÉjÉåï 

uÉåSÉliÉÉjÉïqÉeÉÉlÉiÉÈ |

eÉlqÉÉÌSpÉÏpÉïuÉirÉåuÉ uÉÉruÉÉSÏlÉÉÇ 

rÉjÉÉ iÉjÉÉ ||129||

MüqÉïMüÉhQûÉjÉ å ï - The meaning 

(import) of karmakāṇḍa ¥ÉÉiÉå AÌmÉ - even 

though known uÉåSÉliÉÉjÉïqÉç - the purport of 

Vedānta AeÉÉlÉiÉÈ - the one who knows not 

eÉlqÉÉÌSpÉÏÈ - the fear of birth, death, etc. 
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¥ÉÉlÉÏ MüÉqÉÉlÉåÌiÉ xÉuÉÉïlÉç UxÉÉå uÉæ 

xÉ CÌiÉ ́ ÉÑiÉqÉç |

oÉë¼ÉlÉlSÇ xTÑüOûÏMüiÉÑïÇ 

qÉÏqÉÉÇxÉÉlÉlSaÉÉåcrÉiÉå ||131||

¥ÉÉlÉÏ xÉuÉÉïlÉç 

MüÉqÉ Él É ç LÌiÉ 

xÉÈ 

uÉæ UxÉÈ 

CÌiÉ ´ÉÑiÉqÉç 

oÉë¼ÉlÉlSqÉç 

xTÑüOûÏMüiÉÑïqÉç 

AÉlÉlSaÉÉ qÉÏqÉÉÇxÉÉ 

EcrÉiÉå 

quantitative analysis or investigation of 

happiness (ānanda-mīmāṃsā) to give a 

slight inkling of what perhaps can be the 

magnitude of Brahmānanda which is 

limitless. This is an attempt to point out 

the limitless happiness with the help of 

the limited happiness experienced by us. 

It is like trying to explain the vastness of 

an ocean to the person who has seen only 

small pool of water. The śruti says 

‘saiṣānandasya mīmāṃsā bhavati’ 

(Here begins the quantitative analysis of 

happiness) (Tai.U.2-8).The author first 

describes the content that lead to this 

analysis described up to the verse 135. 

¥ÉÉlÉÏ MüÉqÉÉlÉåÌiÉ xÉuÉÉïlÉç UxÉÉå uÉæ 

xÉ CÌiÉ ́ ÉÑiÉqÉç |

oÉë¼ÉlÉlSÇ xTÑüOûÏMüiÉÑïÇ 

qÉÏqÉÉÇxÉÉlÉlSaÉÉåcrÉiÉå ||131||

¥ÉÉlÉÏ - Brahmajñānī xÉuÉÉïlÉç - all 

MüÉqÉ Él É ç - desires LÌiÉ - fulfills 

(simultaneously) xÉÈ - that Paramātmā 

(Brahman) uÉæ - indeed UxÉÈ - delight, 

happiness CÌiÉ - so ´ÉÑiÉqÉç - is told by this 

Upaniṣad oÉë¼ÉlÉlSqÉç - the happiness nature 

of Brahman xTÑüOûÏMüiÉÑïqÉç - to make clear 

AÉlÉlSaÉÉ - pertaining to happiness qÉÏqÉÉÇxÉÉ - 

investigation, analysis EcrÉiÉå - is 

described – (131)

131. It is told by the Upaniṣad: 

‘Brahmajñānī fulfills all desires 

(simultaneously)’ (vs.23, Tai.U.2-1). 

No other means than Brahma-

jñāna can liberate. The field of ‘do and 

accomplish’ (sādhana-sādhya), the 

karmas and upāsanās described in the 

Vedas yield the highest results. When 

even those karmas, etc., are incapable of 

conferring liberation, how can it ever be 

possible for other means to liberate? 

Deities such as Indra, Vāyu, etc., 

certainly performed great karmas and 

upāsanās in their earlier birth and could 

get only those high posts in the cosmic 

administration but not the mokṣa. In 

spite of their donning such exemplary 

post they are afraid of or bound by       

the laws of Parameśvara. These 

observations should inculcate vairāgya 

in the mind of mumukṣus. Bhagavān 

Ya m a  i n  K a ṭ h o p a n i ṣ a d  w h i l e  

congratulating the young boy Naciketa 

for his perfect vairāgya confesses that he 

lacked such vairāgya when he took to 

karmas and upāsanās to get the post as 

Yama (presiding deity of death). 

Kāṇvavidyāprakāśa (A.Pr.13) brands 

even the pursuit of gaining highest posts 

of Hiraṇyagarbha or Virāṭ and thereafter 

become a jñānī as a penny wise and 

pound foolish proposition.

ĀNANDA-MĪMĀṂSĀ - 

QUANTITATIVE

INVESTIGATION OF HAPPINESS

The Upaniṣad further conducts a 
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iÉÉæ 

AuÉkÉÏ 

the scriptures) - both the happiness    

of an ideal emperor and that of 

Hiraṇyagarbha - are the 

boundaries, furthest limits (of maximum 

happiness of humans and the devatās) – 

(132)

132. The maximum happiness 

that humans can enjoy is complete in the 

emperor having the virtues enumerated 

by the śruti. (Similarly) the maximum 

happiness that deities (devatās) can 

enjoy is complete in the Hiraṇyagarbha. 

It is well-known (in the scriptures) that 

both the happiness of an ideal emperor 

and that of Hiraṇyagarbha are the 

boundaries (of maximum happiness of 

humans and the devatās).

The first and the last boundaries 

of maximum happiness produced by 

viṣaya-bhoga (sense-enjoyment) in the 

upādhis beginning from humans and 

ending with that of the top most entity 

the Hiraṇyagarbha are stated here. The 

virtues of the emperor specified by the 

Upaniṣad are:  young, l ives in 

accordance with dharma, well learned in 

the Vedas, alert and swift in taking to 

actions, bold, physically strong, owns 

the empire of entire earth full of plenty 

and prosperity without any rivals. The 

worldly pleasures commanded by such 

an emperor is considered as the one basic 

unit of maximum human happiness 

(mānuṣānanda). Human happiness is 

iÉÉæ 

AuÉkÉÏ 

xÉÇmÉÔhÉÉåï qÉÉlÉÑwÉÉlÉlSÈ xÉÉuÉïpÉÉæqÉå aÉÑhÉærÉÑïiÉå |

ÌWûUhrÉaÉpÉåï xÉÇmÉÔhÉÉåï SåuÉÉlÉlSÉåÅuÉkÉÏ ÌWû iÉÉæ ||132||

aÉÑhÉæÈ rÉÑiÉå xÉÉuÉïpÉÉæqÉå 

qÉÉlÉÑwÉÉlÉlSÈ 

xÉqmÉÔhÉïÈ ÌWûUhrÉaÉpÉåï 

SåuÉÉlÉlSÈ 

xÉqmÉÔhÉïÈ 

ÌWû 

‘Paramātmā (Brahman) is indeed 

happiness’ (vs.121, 122; Tai.U.2-7). 

(Therefore) to make clear the happiness 

nature of Brahman, an investigation (or 

analysis) pertaining to happiness is 

described.

In the beginning of Brahmānanda-

vallī it was declared that a Brahmajñānī 

fulfills all desires simultaneously. In the 

context of manana (reflection), after 

answering all questions, it was told that 

the Brahman is rasa. This implies that 

simultaneous fulfilment of all desires is 

experiencing rasa limitless (happiness) 

in contrast to the limited happiness of 

sense-pleasures. To distinguish this fact 

the śruti uses the word rasa to describe 

Brahmānanda. The knowledge of this 

distinction helps to intensify mumukṣā 

(desire for liberation) by developing 

steadfast vairāgya (dispassion). For this 

purpose, this investigation is very useful.

xÉÇmÉÔhÉÉåï qÉÉlÉÑwÉÉlÉlSÈ xÉÉuÉïpÉÉæqÉå aÉÑhÉærÉÑïiÉå |

ÌWûUhrÉaÉpÉåï xÉÇmÉÔhÉÉåï SåuÉÉlÉlSÉåÅuÉkÉÏ ÌWû iÉÉæ ||132||

aÉÑhÉæÈ rÉÑiÉå xÉÉuÉïpÉÉæqÉå - in the emperor 

having the virtues enumerated by        

the śruti (Tai.U.2-8) qÉÉlÉÑwÉÉlÉlSÈ - the 

maximum happiness that humans       

can enjoy xÉqmÉÔhÉïÈ - is complete ÌWûUhrÉaÉpÉåï - 

in the Hiraṇyagarbha SåuÉÉlÉlSÈ - the 

maximum happiness that deities 

(devatās) can enjoy is xÉqmÉÔhÉïÈ - is 

complete ÌWû - it is well-known (in         
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xÉÑZÉqÉç uÉkÉïiÉå 

rÉiÉç xÉÑZÉÇ 

xÉuÉåïwÉÉÇ pÉuÉÌiÉ

iÉ¨ÉÑ ÌlÉwMüÉqÉå 

¥ÉÉÌlÉÌlÉ CwrÉiÉå 

Hiraṇyagarbha - happiness - 

increases rÉiÉç xÉÑZÉÇ - whatever happiness 

xÉuÉåïwÉÉÇ (pÉuÉÌiÉ) - belongs to all these 

embodiments iÉ¨ÉÑ - that indeed ÌlÉwMüÉqÉå 

¥ÉÉÌlÉÌlÉ - in a desireless jñānī CwrÉiÉå - is 

accepted (to be present by his nature 

itself) – (133)

133. The happiness in the 

embodiments of species in between    

the human and Hiraṇyagarbha 

(progressively) increases by the 

eminence of puṇya earned (by them) in 

the past birth. Whatever happiness 

belongs to all these embodiments, 

indeed that is accepted (to be present by 

his nature itself) in a desireless jñānī.

The other embodiments in 

between that of human and the 

Hiraṇyagarbha are :  manuṣya-

gandharva who was first born in this 

kalpa (aeon) as a human and then in 

future birth became celestial musician 

(gandharva) by performance of certain 

karmas and upāsanās; deva-gandharva 

who is born as celestial musician from 

the beginning of this kalpa; pitṛ (manes); 

ājānajadeva who is born in the loka 

(field of experience) called ājāna as a 

result of performing specific karmas 

enjoyed by the smṛti; karmadeva who is 

born in specific heaven by performance 

of specific karmas such as agnihotra, 

etc., without any upāsanās; devas who 

are 33 in numbers who partake the 

xÉÑZÉqÉç uÉkÉïiÉå 

qÉkrÉxjÉå mÉÔuÉïmÉÑhrÉÉlÉÉqÉÑiMüwÉÉïSè 

uÉkÉïiÉå xÉÑZÉqÉç |

xÉuÉåïwÉÉÇ rÉiÉç xÉÑZÉÇ iÉ¨ÉÑ 

ÌlÉwMüÉqÉå ¥ÉÉÌlÉlÉÏwrÉiÉå ||133||

mÉÔuÉïmÉÑhrÉÉlÉÉqÉç 

EiMüwÉÉïiÉç 

qÉkrÉxjÉå 

complete in an ideal emperor described 

above. Hundred times that of the 

maximum human happiness is enjoyed 

by the next higher embodiment 

(manuṣya-gandharva). Thus at each link 

of ascending higher embodiments, 

hundred times the immediate preceding 

one is enjoyed. The highest embodiment 

is that of Hiraṇyagarbha. There is no 

viṣayajanya-ānanda (sense-pleasure) 

higher than the Hiraṇyagarbhānanda. 

That is the highest limit of the produced 

( janya) ānanda. The maximum 

happiness that the bodies of devatās can 

have is found in the Hiraṇyagarbha.

The  vary ing  quantum of  

happiness in the bodies in between  

human and Hiraṇyagarbha is suggested 

in the first line of the next verse. The 

second line points out that the   

happiness enjoyed by each of these 

higher and higher entities through sense-

enjoyments is as good as accomplished 

by a desireless (akāmahataḥ) jñānī 

without having those bodies.

qÉkrÉxjÉå mÉÔuÉïmÉÑhrÉÉlÉÉqÉÑiMüwÉÉïSè 

uÉkÉïiÉå xÉÑZÉqÉç |

xÉuÉåïwÉÉÇ rÉiÉç xÉÑZÉÇ iÉ¨ÉÑ 

ÌlÉwMüÉqÉå ¥ÉÉÌlÉlÉÏwrÉiÉå ||133||

mÉÔuÉïmÉÑhrÉÉlÉÉqÉç - of puṇya earned (by 

them) in the past birth EiMüwÉÉïiÉç - by the 

eminence qÉkrÉxjÉå - in the embodiments of 

species in between the human and 
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xÉÈ LMüÈ LuÉ 

AkrÉÉiqÉqÉç 

cÉ 

AÍkÉpÉÔiÉqÉç cÉ 

AÍkÉSæuÉqÉç 

happiness is described by the name rasa 

(Brahmānanda) - that very 

same rasa (Brahmānanda) AkrÉÉiqÉqÉç - 

abides in oneself (mumukṣu) cÉ - and 

AÍkÉpÉÔiÉqÉç - abides in all living beings cÉ - 

and AÍkÉSæuÉqÉç - abides in all the deities 

such as Āditya, etc. – (134)

134. This happiness experienced 

by all from human to Hiraṇyagarbha 

which is abiding in or experienced by the 

desireless jñānī (niṣkāma-jñānī,vs.133) 

is the fulfilment of all desires (implied in 

the śruti statement ‘sarvān kāmān saha’ 

vs.123). So also the same happiness (in 

its original Brahmānanda nature) is 

described by the name rasa. That very 

same rasa (Brahmānanda) abides in 

oneself (mumukṣu), in all living beings 

and in all the deities such as Āditya, etc.

The happiness of Hiraṇyagarbha 

is the highest one that can be gained 

through a body as viṣayānanda (sense-

pleasures). There is no higher 

viṣayānanda. Brahmānanda cannot be 

counted in this category because it is 

self-existent, unborn and nirupādhika 

(without a body). The happiness that was 

described earlier as enjoyed by human to 

Hiraṇyagarbha, all put together, is an 

insignificant portion of Brahmānanda. 

That (Brahmānanda) is called rasa. 

Gaining that happiness is referred to as 

xÉÈ LMüÈ LuÉ 

xÉuÉïMüÉqÉÉÎmiÉUåwÉÉjÉ UxÉÉZrÉÉlÉlS EcrÉiÉå |

AkrÉÉiqÉqÉÍkÉpÉÔiÉÇ cÉÉÍkÉSæuÉÇ cÉæMü LuÉ xÉÈ||134||  

LwÉÉ 

xÉuÉïMüÉqÉÉÎmiÉÈ 

AjÉ 

UxÉÉZrÉÉlÉlSÈ EcrÉiÉå 

sacrificial oblations; Indra the king of  

all devatās (deities), Bṛhaspati, the 

preceptor of devatās and Prajapati 

(Virāṭ). The subsequent one from them 

enjoys the hundredfold happiness of the 

immediate preceding one (Tai.U.2-8).

The second line of this verse 

gives the meaning of the Upaniṣadic 

statement ‘śrotriyasya ca akāmaha-

tasya’ (that happiness belongs to the one 

who knows the exact import of the  

Vedas and is free from desires) which    

is repeated in the context of each     

entity from the manuṣya-gandharva     

to Hiraṇyagarbha (called Brahma).   

The how of it will be explained in the 

verse 135.

The outcome of the statement   

‘sa eko Brahmaṇa ānandaḥ’ (the 

hundredfold of Prajāpati's anand is that 

of Hiraṇyagarbha) (Tai.U.2-8) is told 

now.

xÉuÉïMüÉqÉÉÎmiÉUåwÉÉjÉ UxÉÉZrÉÉlÉlS EcrÉiÉå |

AkrÉÉiqÉqÉÍkÉpÉÔiÉÇ cÉÉÍkÉSæuÉÇ cÉæMü LuÉ xÉÈ ||134|| 

LwÉÉ - this happiness experienced 

by all from human to Hiraṇyagarbha 

which is abiding in or experienced by the 

desireless jñanī (niṣkāma-jñānī,vs.133) 

xÉuÉïMüÉqÉÉÎmiÉÈ - is the fulfilment of all 

desires (implied in the śruti statement 

‘sarvān kāmān saha’ Tai.U.2-1) AjÉ - so 

also UxÉÉZrÉÉlÉlSÈ EcrÉiÉå - the same 
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135. All (from emperor onwards 

to Hiraṇyagarbha) having got their 

positions are contented with their 

particular position. They do not desire 

the positions already gained by them 

whereas a Brahmajñānī by looking at 

their faults (such as transience, sorrow-

ridden, etc.) is desireless. Therefore (this 

jñānī) is at par with those emperor to 

Hiraṇyagarbha with respect to the 

happiness gained by them. 

A desire is for a thing not gained. 

It ceases when it is fulfilled and there is 

happiness. A king aspiring to become an 

ideal emperor is contented when he 

becomes so. There is no more any desire 

in him to become an emperor because he 

is already one. But he may have desires 

to become any of manuṣya-gandharva to 

Hiraṇyagarbha. Actually the happiness 

one gains on fulfilling desire is because 

of the absence of the desire at that 

moment until new desires crop up. These 

entities are contented with their 

respective positions because they have 

already got them and there is no longer 

that specific desire in them. Desireless 

Brahmajñānī is happy because he does 

not have those desires and he knows that 

they are full of defects. Therefore, he is 

at par with all of them with respect to 

their happiness. This shows that 

desirelessness (akāmahatatva) is a main 

means of gaining Brahmajñāna.

xÉuÉåï xuÉxuÉmÉSå iÉ×miÉÉÈ 

MüÉqÉrÉliÉå lÉ iÉimÉSqÉç |

¥ÉÉlÉÏ iÉÑ SÉåwÉSØwOèrÉÉ§É 

ÌlÉwMüÉqÉxiÉæÈ xÉqÉxiÉiÉÈ ||135||

xÉuÉåï 

xuÉxuÉmÉSå 

iÉ×miÉÉÈ 

iÉimÉSqÉç 

lÉ MüÉqÉrÉliÉå 

¥ÉÉlÉÏ iÉÑ 

A§É SÉåwÉSØwOèrÉÉ 

ÌlÉwMüÉqÉÈ iÉiÉÈ 

iÉæÈ xÉqÉÈ 

the simultaneous fulfilment of all desires 

(vs.23). The same rasa or Brahmānanda 

manifests in all mumukṣus (adhyātma), 

creatures (adhibhūta) and deities 

(adhidaiva).

It was told (vs.133, Tai.U.2-8) 

that the happiness enjoyed by each of 

manuṣya-gandharva to Hiraṇyagarbha 

is gained by niṣkāma-jñānī (called 

śrotriyaḥ akāmahataḥ by the śruti). In 

short it means that the absence of desires 

gives happiness. How is that is explained 

now.

xÉuÉåï xuÉxuÉmÉSå iÉ×miÉÉÈ 

MüÉqÉrÉliÉå lÉ iÉimÉSqÉç |

¥ÉÉlÉÏ iÉÑ SÉåwÉSØwOèrÉÉ§É 

ÌlÉwMüÉqÉxiÉæÈ xÉqÉxiÉiÉÈ ||135||

xÉuÉåï - all (from emperor onwards 

to Hiraṇyagarbha) xuÉxuÉmÉSå - having got 

their positions iÉ×miÉÉÈ - are contented (with 

their particular position) iÉimÉSqÉç - that 

(already gained) position lÉ MüÉqÉrÉliÉå - they 

do not desire ¥ÉÉlÉÏ iÉÑ - whereas a 

Brahmajñānī A§É SÉåwÉSØwOèrÉÉ - by looking at 

their faults (such as transience, sorrow-

ridden, etc.) ÌlÉwMüÉqÉÈ - is desireless iÉiÉÈ - 

therefore iÉæÈ xÉqÉÈ - (this jñānī) is at par 

with those emperor to Hiraṇyagarbha 

with respect to the happiness gained by 

them – (135)
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SATYAM  JÑĀNAM  ANANTAM  BRAHMAN  IS  ĀNANDA

From the unfoldment of Brahman seen so far, the Brahmānandavallī 

establishes that Brahman is ānanda (happiness) besides satyam, jñānam, anantam. 

Brahman was defined as satyam (ever-existent principle), jñānam (attributeless 

knowledge principle) and anantam (limitless principle). This was accomplished by 

using the three distinct non-synonym words viz., satyam, jñānam and anantam 

having distinct meanings in a juxtaposition. Thereby each word eliminates the 

limitations of linguistic meaning of the other two words to indicate one and the same 

upādhiless Brahman. The three words were used as the adjectives in the sense of 

definition. Adjectives also reveal the nature of an entity besides distinguishing a thing 

from others of the same kind.

The Brahman is concealed in the guhā (cave) of five sheaths in the sense it gets 

identified with them denying its real knowledge. The result of Brahmajñāna was 

figuratively described as the simultaneous fulfilment of all desires. This proves that 

Brahman itself is ānanda (happiness) and it itself is the source of all sense-pleasures. 

It is limitless (ananta) ānanda because Brahman itself is limitless (ananta) as 

demonstrated by the emergence of Creation including the relatively ananta 

(limitless) ākāśa (space) from it. If this ānanda gained by a Brahmajñānī were 

something distinct from Brahman it will cast a limitation reducing Brahman to be 

dual and no longer non-dual. This can never be so.

Then the inquiry (śravaṇa) to ascertain Brahman as one's real nature starts 

with the means of pañcakośa-viveka aided by the bird-imagery. The erroneous 

identification with the body from the grossest annamaya-kośa is shifted to the 

subsequent sheath in the order of internality, more pervasiveness and more 

independence. In the most internal ānandamaya-kośa the first four constituents are 

priya, moda, pramoda and the common factor in them the happiness reflected in their 

cause the ignorance called kāraṇānanda or ‘ānanda ātmā’. All these are with 

upādhis. The basis (adhiṣṭhāna) of all these called puccha described in the śruti as 

‘Brahmapuccham pratiṣṭhā’. This proves that the basis of all kośas called ‘I’ (ātmā) is 

Brahman whose nature is upādhiless ānanda happiness which has to be limitless 

(ananta) because it is not an attribute but the nature of Brahman which by its nature is 

ananta. Thus the pañcakośa-viveka establishes the nature of Brahman as non-dual 

ānanda free from all kośas.

Further as a part of manana (reflection) the śruti raises three pairs of doubts: 
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‘Whether Brahman exists or not?’, ‘Ignorant person gets liberated or not?’ and 

‘Whether Brahmajñānī gets liberated or not?’ In answer to these, the śruti describes 

that the entire Creation is born of Brahman and is centred in it. Its nature is ‘rasa’ 

(happiness) which is the cause of all delight or contentment. The Brahman abiding in 

the ākāśa (five sheaths called guhā or param-vyoman is equated to ānanda (ākāśa 

ānanda). This Brahman called ānanda prompts the living beings to function and 

delights them because it is the cause or the original source of all viṣayānanda which is 

corroborated by Bṛhadāraṇyakopaniṣad (Bṛ.U.4-3-32). Finally the ānanda-

mīmāṃsā proves the ananta (limitless) nature of ānanda that is Brahman or 

otherwise called Brahmānanda. The ānanda of Hiraṇyagarbha is the highest in 

Viṣayānanda. Brahmānanda cannot be in this category because it is self-existent, 

unborn and upādhiless. All happiness gained from human to Hiraṇyagarbha are with 

upādhis. They have a beginning and an end. All of them put together is an 

insignificant portion of Brahmānanda (Bṛ.U.4-3-32). Thus the Brahmānandavallī 

begins Brahman having the nature of ānanda. It ends with the nature of Brahman as 

limitless ānanda. In between it repeatedly emphasizes in different contexts that 

Brahman is ānanda by nature. By this we get an extended definition of Brahman as 

‘Satyam, jñānam, anantam, ānandam Brahman’. In this definition each word carries 

a distinct meaning and it is kept in apposition with the other three words. This 

provision in the definition clearly indicates that the principles of ever-existence, 

knowledge, limitlessness and happiness coalesce into one entity - non-dual Brahman.

It is worth noting that ‘Satyam, jñānam, anantam, ānandam Brahman’ is only 

a demonstrative sample definition, but not a conclusive one. To gain ātmajñāna/ 

Brahmajñāna the knowledge of the nature of ātmā/Brahman with its all aspects is 

necessary. Therefore ānandādyadhikaraṇa (Br.Sū.3-3-11 to 13) establishes 

guṇopasaṃhāra wherein the nature of Brahman described in all śākhās of the Vedas 

should be collected to reveal the nature of Brahman in entirety. The 

ānandādyadhikaraṇa establishes: ‘The nature (dharma) of Brahman such as ānanda 

(happiness), etc., has to be collected together because the jñeya Brahman unfolded in 

the many śākhās of the Vedas is one and the same. But the priya, moda, etc., of 

ānandamaya-kośa should not be collected together because they increase and 

decrease. Brahman being one and the same and not varied, they cannot be applied to 

Brahman. Moreover priya, etc., are the features of kośas (Br.Sū.Bh.1-1-12). Priya, 

etc., are features of upāsya (the thing to be meditated). Other than those such as 

ānanda, etc., as the nature of Brahman are not meant for upāsanā, but to gain the 
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knowledge of one and the same Brahman unfolded at different places. Nyāyanirṇaya 

(gloss on sūtrabhāṣya by Ānandagiri) suggests minimum five facets of 

ātmā/Brahman such as satyatva, jñānatva, ānandatva, ātmatva (pratyktva), pūrṇatva 

(anantatva) should be put together to describe in entirety the real nature of 

ātmā/Brahman. In fact this can serve as a mahāvākya because the word ātmatva is 

there signifying the identity of Brahman and ātmā. Sarvajñātmā compiles many more 

aspects in his Saṅkṣepaśārīraka (Saṅ.Śā.1-173) such as nitya, śuddha, buddha, 

muktasvabhāva, satya, sūkṣma, sat, vibhu, advitīya, ānanda Paramātmā, pratyak so 

that there is no ambiguity about the real nature of Brahman.’

It is a matter of universal experience that in deep sleep we experience 

happiness free from sorrows which is recollected on waking. It is also well-known 

that in sleep the sense-objects and the senses including the mind are not available to 

experience any sense-pleasure. All that is there in sleep is ātmā veiled by ignorance. 

Ignorance being inert cannot have happiness as its nature. Therefore the happiness 

available in sleep is necessarily the nature of ātmā/Brahman. This fact is confirmed 

by Māṇḍūkya (5) and Kaivalya (15) Upaniṣads.

Śrī Vidyāraṇya Muni in his prayerful composition called Brahmavidāśīrvāda-

paddhati (Br.Ā.P.) points out a few instances wherein an experience of ānanda which 

is the nature of Brahman is available to us as though the ānandasvarūpa Brahman is 

peeping out: ‘When the mind is fixed on pratyagātmā as “I am unconnected 

(asaṅga)”, “I am of the nature of cit” and when the mind free from thoughts remains 

in a subtle form containing only saṃskāras (impressions), the Paramānanda the real 

nature of ātmā manifests. May it manifest very clearly to me’ (Br.Ā.P.18). ‘When 

there is neither the perception of the dualistic world nor the sleep the happiness 

experienced during such period is Brahmānanda’ (Br.Ā.P. 25). ‘The happiness that 

appears to be there when the mind is free from its usual function (though awake) is the 

happiness that is the real nature of ātmā’ (Br.Ā.P.26). ‘Ātmā is Paramānanda because 

it is never disliked and is the locus of limitless love (paramapremāspada)’ 

(Br.Ā.P.35). ‘Ātmā is paramānanda because even the body, etc., the source of all 

sorrows become most dear when in association with ātmā’ (Br.Ā.P.42).

Scriptures use different synonyms of the word happiness (ānanda) to describe 

the nature of happiness of Brahman. Some of these are: ānandam (Bṛ.U.3-9-28,       

4-3-32/33; Tai.U.2-4, 2-7, 3-6); sukham (Ch.U.7-23-1, Kṭ.U.5-12; Śv.U.6-12;   

B.G.6-21/27); kam (Ch.U.4-10-4/5); rasaḥ (Tai.U.2-7); priyam (S.R.U.58, 59). 



Generally all words such as ānanda, sukham, etc., indicate viṣayānanda, the limited 

sense-pleasure born of sense-contacts with sense-objects. This must be true in all 

languages in the case of words synonymous with happiness as sense-pleasure. But 

when the words that signify happiness are used to describe Brahman, these 

limitations are eliminated by qualifying ānanda, etc., with words which specify 

limitlessness, eternity and exaltedness. Such words are: Bhūmā (infinite), Brahman, 

anantam (limitless), śāśvatam (eternal), ātyantikam (endless), paramam (primary, 

best), uttamam (exalted), etc. Thus unlike viṣayānanda, the words ānanda, sukham, 

etc., used to specify Brahman indicate the happiness that is unborn, (i.e. causeless); 

self-evident (svaprakāśa), the svarūpa of Brahman free from tripuṭī.

In English the words such as joy, pleasure, delight, bliss, gladness are 

synonymous with the word happiness. All of them do mean sense-pleasure here and 

hereafter. But the word bliss, according to dictionaries, has an additional meaning of 

happiness that is perfect or complete or supreme. According to Vedānta an entity that 

is most perfect, complete or supreme has to be pūrṇa (limitless). In this sense the 

word bliss has to mean the limitless, ever-existent, self-experiencing happiness 

(Brahmānanda, ātmānanda). Bhagavān Śrī Satya Sāi Bābā defines bliss to be the 

causeless, (i.e. unborn) happiness which can be gained only by the union with 

Divinity principle (ātmā/Brahman).

It is a matter of investigation as to what is the present concept of western 

theology about the entity that is perfect, complete or supreme. History records that 

until 500 years after the death of Jesus, Christian church believed that the soul’s very 

source was God, and the soul was travelling back to oneness with God. This was 

strictly in accordance with the teaching of Jesus. Origen (185-254 CE) propogated 

this teaching extensively in his writings. But the emperor Justinian anathematized his 

teaching in the Fifth Ecumenical Council (545 CE). Pope Vigilius denounced such 

anathema because Origen’s teaching was consistent with that of Jesus. He did not sign 

the papal decree. The Pope escaped when he was forced to condemn Origen’s 

writings.

Further in the Bhṛguvallī it is declared that by tapas (self-inquiry as guided by 

śruti leading the mind to get absorbed in Brahman) Bhṛgu finally discovered directly 

that he is ānandasvarūpa Brahman. Notwithstanding the tenets of Upaniṣads 

including the guṇopasaṃhāra as ascertained by Brahmasūtras as described above 

some interpret the word ‘ānanda’ (happiness) from the statement of Bhṛguvallī, 
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‘ānando Brahmeti vyajānāt (Tai.U.3-6) as ananta (limitless) with specific denial that 

the word ‘ānanda’ used there does not mean happiness. They also say that the 

Brahman or ātmā presented in the śāstra as sat, cit, ānanda corresponds to the 

Taittirīya definition ‘satyam, jñānam, anantam’ and thus ānanda means ananta 

(limitless) and not happiness.

Of course they make use of some semantic jargon. They contend that the word 

ānanda (happiness) creates a confusion that Brahmajñāna needs an experience of 

Brahman which they do not accept. Further they claim that sat is self-evident as ‘I 

am’, so is cit as ‘I am a conscious being’. Being self-evident, these two aspects do not 

get displaced by other thoughts whereas ‘I am happy’ gets displaced by ‘I am 

sorrowful’, an opposite experience. Therefore they say that if ‘ānanda’ (happiness) is 

translated as ‘ananta’ (limitless) there is no possibility of it getting displaced at any 

time. But if ānanda is happiness, it has its opposite, unhappiness, displacing it. This 

observation does not appear to be thorough. ‘I am an ananta (limitless) entity’ also 

gets displaced by a thought such as ‘I am a limited (sānta) one’. The opponent may 

argue that in Brahman the presence of limitations (anta) which can displace its 

limitless (ananta) nature is impossible. Yes, it is true. On the same basis the 

displacement of happiness nature of Brahman also is not possible because of its 

sorrowless nature. Let us bear in mind that sat, cit and ānanda are not three distinct 

attributes of ātmā. The one and the same non-dual, self-evident and self-experiencing 

entity called ātmā is viewed to be sat, etc., to refute it to be some non-existent, inert, 

sorrowful entity. To say that ātmā as sat and cit is self-evident, but not so as ānanda is 

far from truth.

The cause of above misconception will be clear when the cause of such 

opposed displacements is ascertained. ‘I am’ or ‘I am a conscious being’ are 

unqualified general experiences at the body level with identification with it. They do 

get displaced by our vyavahāra in the world as ‘I walk’, ‘I talk’, ‘I am hungry’, ‘I am 

restless’, ‘I am ignorant’, etc., with a qualified ‘I’. In sleep, swoon or total anaesthesia 

there is totally an opposed displacement such as ‘I was not’, ‘I was not consciousness’ 

through the lack of awareness. These different expressions of one experience getting 

displaced by its opposite one are because of upādhis whereas Brahman is 

nirupādhika in nature. Therefore such displacements are only in the realm of upādhis. 

They are not relevant to Brahman. Semantically also the word ‘ānanda’ (happiness) 

can never be translated as ‘ananta’ (limitless). According to Saṃskrit language, these 
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two words are not at all synonyms.

In their eagerness to escape from the word ‘happiness’ (ānanda) by replacing 

it with ‘limitless’ (ananta) they have landed unknowingly in a situation which 

confirms the meaning of ānanda as happiness only even when it is taken as ananta. 

The word ananta means the entity that is free from all limitations on account of space 

(deśa), time (kāla) and objects (vastu). Only Brahman can be such entity and nothing 

else including space. Chāndogyopaniṣad uses the word bhūma (limitless) infinite, 

most exalted, abundant for the limitless Brahman and declares, ‘whatever that is 

bhūmā is sukha (happiness); there is no sukha (happiness) in alpa (any inferior or 

limited entity) (yo vai bhūmā tat sukham, na alpe sukham asti) (Ch.U.7-23-1). 

Therefore ananta can only be Brahman that is limitless happiness. There is no ananta 

which is not happiness. The words ‘satyam, jñānam, anantam, ānandam’ in the 

definition of Brahman as established in the Bhṛguvallī are not four distinct adjectives, 

but one and the same entity caitanya Brahman which is simultaneously ever-existent 

(satya), self-evident knowledge principle (jñāna, cit, caitanya), limitless (ananta) 

and itself happiness (ānanda). Cit (jñānam) which is self-evident is itself self-

experiencing principle (anubhava-svarūpa). Therefore to a jñānī who has jñāna-

niṣṭhā, Brahmānanda is self-evident experience without any tripuṭī.

Bhagavān Kṛṣṇa describes this clearly in the Bhagavadgītā while defining 

yoga as duḥkhasaṃyoga-viyoga (disassociation of association with sorrow) (B.G.6-

21 to 23). ‘The jñānī experiences (vetti) ātyantikam (limitless) sukham (happiness)’ 

(B.G.6-21). Here the verb ‘vetti’ means both ‘knows’ and ‘experiences’. But 

bhāṣyakāra interprets as ‘experience’ (anubhavati). Once again that happiness 

experienced by the jñānī is described as uttamam (niratiśayam, unsurpassed) (B.G.6-

27). Not to leave any room for doubt that the sukha (happiness) referred to is 

Brahmānanda only, Bhagavān specifies further that the sukha gained is 

Brahmasaṃsparśam atyantam sukham (unsurpassed happiness identical with 

Brahman) (B.G.6-28) and it is the best happiness not born of puṇya or pāpa 

(akalmaṣam). The expression ‘happiness is gained’ is possible only when it is 

experienced (B.G.6-27).

In the ānanda-mīmāṃsā conducted in the Bṛhadāraṇyakopaniṣat (Bṛ.U.4-3-

33) and Taittirīyopaniṣat (Tai.U.2-8) a person śrotriya (well-versed in the Vedas), 

avṛjina (sinless because he is a Brahmajñānī) and akāmahata (totally desireless) is 

mentioned who verifies the paramānanda or Brahmānanda through his tripuṭīless 
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experience since what remains in Brahmasākṣātkāra is upādhiless self-experiencing 

(anubhava-svarūpa) Brahman. This role of the person who is akāmahata, etc., while 

ascertaining the nature of Brahman as limitless happiness (ananta ānanda) is 

described by Śrī Vidyāraṇya Muni in his text Janakavidyā-prakāśa (A.Pr.18-181 to 

186): ‘To indicate the limitless happiness (that ātmā/Brahman is), by means of 

describing the limited happiness enjoyed by the entities beginning from human to 

Hiraṇyagarbha. The same is illustrated as applicable to Brahmajñānī who is śrotriya 

(well versed in the Vedas). The śrotriya referred to here is sinless (avṛjina) because he 

is a Brahmajñānī. He is called akāmahata (not afflicted by desires) because he 

remains detached on discerning the defects of sense-objects. The words ‘happiness’ 

(sukham), ‘contentment’ (tṛpti) and ‘desirelessness’ (akāmatvam) are synonyms. 

Therefore in a person who is totally free from all desires the entire happiness is 

present. In the case of a Brahmajñānī indicated by the words śrotriya, etc., all types of 

happiness abide together because he is totally free from all possible desires. Ṛṣi Tittiri 

also has said that a Brahmajñānī enjoys all desirable sense-objects simultaneously 

(Tai.U.2-1). Beyond the Sūtrātmā (Hiraṇyagarbha) the viṣayānanda stops. The 

happiness nature of Brahman being limitless, its calculation comes to an end. Another 

śruti (Tai.U.2-9) has said that ‘words return from Brahman without being able to 

describe (the measure of its happiness). These living beings from an emperor up to 

Hiraṇyagarbha experience the drops of Brahmānanda (when compared to the ocean) 

which is experienced by the śrotriya who is a Brahmajñānī.’ To say that the droplets 

of Brahmānanda compared to an ocean are experienced by all ignorant living beings 

in a sopādhika state, but the Brahmajñānī who has accomplished his nirupādhika 

state (except for the subtle link with the body on account of prārabdha-karma) his 

real nature the self-experiencing principle Brahmānanda is not experiential is only 

the aberration of a prejudiced mind. This is a glaring example which shows how a 

prejudiced mind misses an obvious fact. The necessity of ātmānubhava, 

Brahmānubhava, to gain aparokṣa-brahmajñāna or brahmasākṣātkāra is 

established in the commentary at some other places in this text.* There are some 

others who opine that brahmānanda being nityānanda (eternal ānanda - happiness) is 

not experiential because we can never gain any nitya (everlasting) experience. In 

answer to this ‘a time bound experience can indicate timeless brahmānanda’ will be 

proved in the context of Maitrāyaṇīya-ṣākhā-vivaraṇam (A.Pr.10, vs. 49).
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mÉUmÉëåqÉÉxmÉSiuÉxrÉ 

sÉ¤ÉhÉxrÉæMüÃmÉiÉÈ |

sÉ¤rÉÉlÉlSÉå lÉ ÍpÉ³ÉÈ 

xrÉÉSZÉhQæûMüUxÉÉå ½iÉÈ ||137||

mÉUmÉëåqÉÉxmÉSiuÉxrÉ 

sÉ¤ÉhÉxrÉ 

LMüÃmÉiÉÈ 

sÉ¤rÉÉlÉlSÈ 

lÉ ÌWû 

136. The Brahmānanda that is 

there in the mumukṣu who wants to know 

Brahman directly, in other common 

humans, in the deities Āditya and others 

does not differ.

The embodiments on account 

of one's pāpa and puṇya differ from 

individual to individual in all species. 

But the basis of all these superimposed 

upādhis including the jagat is one 

and the same ānandasvarūpa Brahman 

which lends the existence and 

knowledge principle to all. The pots 

differ, but space is one and the same. The 

distinctions amidst all individuals is 

because of varieties of embodiments and 

not in terms of their true nature. The 

word anyadeveṣu (in all other deities) 

includes all other living beings also.

The ānanda that is Brahma-

svarūpa abiding in all embodiments 

does not differ was told in the second line 

of the earlier verse. How is it so is 

described now by giving the reason.

mÉUmÉëåqÉÉxmÉSiuÉxrÉ 

sÉ¤ÉhÉxrÉæMüÃmÉiÉÈ |

sÉ¤rÉÉlÉlSÉå lÉ ÍpÉ³ÉÈ 

xrÉÉSZÉhQæûMüUxÉÉå ½iÉÈ ||137||

mÉUmÉëåqÉÉxmÉSiuÉxrÉ - of the nature as the 

locus of limitless love in all sÉ¤ÉhÉxrÉ - of 

the characteristic LMüÃmÉiÉÈ - because of 

the uniformity sÉ¤rÉÉlÉlSÈ - the ānanda that 

is indicated (by the characteristic) lÉ ÌWû 

oÉÑpÉÑixÉÉæ mÉÑÂwÉåÅlrÉåwÉÑ qÉlÉÑwrÉåwÉÑ cÉ 

rÉÉåÅÎxiÉ rÉÈ |

AÉÌSirÉå cÉÉlrÉSåuÉåwÉÑ xÉ AÉlÉlSÉå 

lÉ ÍpÉ±iÉå ||136|| 

oÉÑpÉÑixÉÉæ mÉÑÂwÉå 

AlrÉåwÉÑ 

qÉlÉÑwrÉåwÉÑ cÉ 

rÉÈ AÎxiÉ 

AÉÌSirÉå cÉ 

AlrÉSåuÉåwÉÑ rÉÈ AÎxiÉ

 xÉÈ AÉlÉlSÈ 

lÉ ÍpÉ±iÉå 

JĪVEŚVARA-AIKYA - IDENTITY 

OF  JĪVA  AND  ĪŚVARA

This rasa or Brahmānanda is the 

true nature of one and all whether it is 

jīva or Īśvara. The Upaniṣad says: ‘saḥ 

yaḥ ca ayam puruṣe yaḥ ca asau āditye 

saḥ ekaḥ’ (The Brahman concealed in 

the cave of five sheaths and now 

described as Brahmānanda is truly in the 

puruṣa, (i.e. jīva) and the āditya, (i.e. 

Īśvara). Both are one and the same) 

(Tai.U.2-8). The Upaniṣad began with 

the declaration, ‘Brahmavid Āpnoti 

Param’ (Brahmajñānī gains the 

liberation) (Tai.U.2-1). The statement 

‘saḥ yaḥ’, etc., reveals the identity 

between jīva and Īśvara/Brahman. This 

truth is concluded in the above 

statement. It is the result of ānanda-

mīmāṃsa. The author explains it.

oÉÑpÉÑixÉÉæ mÉÑÂwÉåÅlrÉåwÉÑ qÉlÉÑwrÉåwÉÑ cÉ 

rÉÉåÅÎxiÉ rÉÈ |

AÉÌSirÉå cÉÉlrÉSåuÉåwÉÑ xÉ AÉlÉlSÉå 

lÉ ÍpÉ±iÉå ||136|| 

oÉÑpÉÑixÉÉæ mÉÑÂwÉå - in the mumukṣu who 

wants to know Brahman directly AlrÉåwÉÑ 

qÉlÉÑwrÉåwÉÑ - in other common humans cÉ - and 

rÉÈ AÎxiÉ - the Brahmānanda that is there 

AÉÌSirÉå - in the deity Āditya cÉ - and 

AlrÉSåuÉåwÉÑ - in other deities rÉÈ (AÎxiÉ) - the 

one who is there  xÉÈ AÉlÉlSÈ - that 

Brahmānanda lÉ ÍpÉ±iÉå - does not differ – 

(136)
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beautiful. Our question pertains to the ‘I’ 

and it does not refer to any part of our 

body. We know for certain that our 

physical body, mind, etc., are the sources 

of great sorrows. And yet, coupled with 

‘I’ (ātmā) our entire embodiment 

becomes the most dear. Therefore ‘I’ 

(ātmā) must be limitless in its nature 

(Br.Ā.P.42).

Love for oneself is the very 

inherent thing in each and every one     

of us and that is why we love 

ourselves the most. The word ‘para’ 

in ‘parapremāspada’ suggests the 

limitlessness of this love, without 

any specific motive or a cause. And 

hence the conclusion that the ānanda 

characterized by ‘parapremāspadatva’ 

(locus of limitless love) is ‘akhaṇḍaika-

rasa’ (invariable and limitless happiness 

- Brahmānanda). The word akhaṇḍa 

suggests that it is invariable, full,   

whole, all pervasive in the sense of 

limitlessness. It is independent of any 

cause in terms of time, place or an object. 

Unlike the happiness that we get on 

account of many desired things in the 

world, this limitless ānanda, my nature, 

is not dependant on anything else. Let us 

analyse and ascertain as to how ‘I’, the 

locus of limitless love, is the limitless 

ānanda itself.

Consider a desired object ‘A’ 

which gives us some joy. There is 

ÍpÉ³ÉÈ 

AiÉÈ 

AZÉhQæûMüUxÉÈ 

xrÉÉiÉç 

ÍpÉ³ÉÈ 

one and the same AiÉÈ - therefore 

AZÉhQæûMüUxÉÈ - invariable and limitless 

happiness (Brahmānanda) xrÉÉiÉç - it 

should be – (137)

137. Because of the uniformity in 

the characteristic nature as the locus of 

limitless love in all, the ānanda 

(happiness) that is indicated (by the 

characteristic) is certainly one and the 

same. Therefore it should be invariable 

and limitless happiness (Brahmānanda).

It is a universal fact that every 

living being irrespective of its species, 

loves one's own self the most. ‘I’ is the 

locus of limitless love. This fact itself 

provides the valid proof that my real 

nature is limitless ānanda. We love a 

given thing because some delight we get 

in return. We love a child because it is the 

very embodiment of innocence which 

pleases us. We love a beautiful fragrant 

rose because it delights us. Likewise we 

may love various things because of the 

joy that we can derive from them. But for 

what reason do we love ourselves? We 

fail to find any external perceptible 

reason for ‘I’ being the locus of our 

maximum love. ‘I cannot but love 

myself’ is a universal fact. You cannot 

say ‘I love myself because my eyes are 

beautiful’ or because of some similar 

reason. In such case you love the eyes 

which you like because they are 

- is not at all different, is certainly 
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urÉÑijÉÉrÉ 

AZÉhQæûMüUxÉå 

xuÉÉlÉlSå 

mÉëÌiÉÌiÉ¸ÌiÉ 

secondary ātmā such as the son, wife, 

etc., up to ānandamaya-kośa - 

having risen up, (i.e. having given up the 

identification with them) AZÉhQæûMüUxÉå 

xuÉÉlÉlSå - in one's true nature, ānanda, that 

is invariable and limitless mÉëÌiÉÌiÉ¸ÌiÉ - gets 

absorbed – (138)

138. Thus a Brahmajñānī having 

risen up, (i.e. having given up) the 

falsely projected (identification) with 

the six sheaths beginning from the 

secondary ātmā such as the son, wife, 

etc., up to ānandamayakośa gets 

absorbed in one's true nature, ānanda, 

that is invariable and limitless.

Earlier one's son, wife, etc., were 

described as a kośa (sheath) because of 

taking them as secondary (gauṇa)    

ātmā and consequent identification with 

them (vs.41 to 44). Thus total six kośas 

are referred to. None of them can be   

true ‘I’ (ātmā) because all them are 

anātmā (not self). Yet, universally there 

is an erroneous identification with them 

which is described as ‘prakalpita’ 

(falsely projected). Brahmajñānī in    

the wake of his Brahmānubhava / 

Brahmasākṣātkāra having directly 

experienced his true ‘I’ totally free from 

all sheaths gives up the erroneous 

identification with them and gets 

absorbed in the Brahmānanda-svarūpa.

A contrast is drawn between all 

possible happiness produced by sense-

urÉÑijÉÉrÉ 

LuÉÇ ÌuÉ²ÉlÉç xuÉmÉÑ§ÉÉSåÈ MüÉåvÉwÉOèMüÉiÉç 

mÉëMüÎsmÉiÉÉiÉç |

urÉÑijÉÉrÉÉZÉhQæûMüUxÉå xuÉÉlÉlSå 

mÉëÌiÉÌiÉ¸ÌiÉ ||138||

LuÉqÉç ÌuÉ²ÉlÉç 

mÉëMüÎsmÉiÉÉiÉç 

xuÉmÉÑ§ÉÉSåÈ MüÉåvÉwÉOèMüÉiÉç 

another object ‘B’ which gives more joy 

than ‘A’. Therefore our love for ‘B’ is 

more than that towards ‘A’. If there is an 

object ‘C’ which gives still more joy, 

then our love for ‘C’ will be still more 

than that for ‘B’. Suppose there is 

something which gives limitless 

happiness, naturally our love towards it 

should be limitless. The corollary of this 

reasoning is that the entity which is the 

locus of limitless love should necessarily 

be the source of limitless happiness. So 

‘I’ the locus of limitless love, must 

necessarily be the limitless ānanda 

(happiness). Therefore the statement in 

the earlier verse, ‘saḥānandaḥ na 

bhidyate’, (i.e. the Brahmānanda 

abiding in all living beings up to 

Hiraṇyagarbha does not differ) does 

hold good.

RESULT  OF  ĀTMAJÑĀNA / 

BRAHMAJÑĀNA

The result  of ā tmajñāna/ 

Brahmajñāna is told in the next five 

verses.

LuÉÇ ÌuÉ²ÉlÉç xuÉmÉÑ§ÉÉSåÈ MüÉåvÉwÉOèMüÉiÉç 

mÉëMüÎsmÉiÉÉiÉç |

urÉÑijÉÉrÉÉZÉhQæûMüUxÉå xuÉÉlÉlSå 

mÉëÌiÉÌiÉ¸ÌiÉ ||138||

LuÉqÉç - thus ÌuÉ²ÉlÉç Brahmajñānī 

mÉëMüÎsmÉiÉÉiÉç - from the falsely projected 

(identification) xuÉmÉÑ§ÉÉSåÈ MüÉåvÉwÉOèMüÉiÉç - with 

the six sheaths beginning from the 

- 
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iÉxqÉÉÌSrÉ¨ÉÉ lÉæuÉÉxrÉ uÉ£ÑüÇ 

krÉÉiÉÑÇ cÉ vÉYrÉiÉå |

lÉ ÌoÉpÉåirÉåuÉ iÉÇ ÌuÉ²ÉlÉç 

eÉlqÉWåûiÉÉåÈ MÑüiÉ¶ÉlÉ ||140|| 

iÉxqÉÉiÉç AxrÉ 

CrÉ¨ÉÉ 

uÉ£ÑüqÉç krÉÉiÉÑqÉç cÉ 

lÉ vÉYrÉiÉå iÉÇ ÌuÉ²ÉlÉç 

MÑüiÉ¶ÉlÉ 

eÉlqÉWåûiÉÉåÈ 

lÉ 

ÌoÉpÉåÌiÉ LuÉ 

to the mumukṣu to develop intense 

vairāgya. Let us remember for certain 

that Brahmajñāna without staunch 

vairāgya is an impossible feat. The 

frame of mind riddled with desires     

just does not permit the birth of 

Brahmajñāna.

Brahmānanda is indescribable 

and inconceivable. The words (vāk) and 

the mind (as the cognitional thought) 

which are employed to know and 

describe everything fail in their function 

of objectifying Brahmānanda and return 

(Tai.U.2-9). The first line of the next 

verse describes this fact. The second line 

points out that Brahmajñānī has no fear 

of anything including the most dreaded 

transmigration.

iÉxqÉÉÌSrÉ¨ÉÉ lÉæuÉÉxrÉ uÉ£ÑüÇ 

krÉÉiÉÑÇ cÉ vÉYrÉiÉå |

lÉ ÌoÉpÉåirÉåuÉ iÉÇ ÌuÉ²ÉlÉç 

eÉlqÉWåûiÉÉåÈ MÑüiÉ¶ÉlÉ ||140|| 

iÉxqÉÉiÉç therefore AxrÉ of this 

limitless Brahmānanda CrÉ¨ÉÉ - measure 

uÉ£ÑüqÉç - to describe krÉÉiÉÑqÉç - to think of cÉ - 

and lÉ vÉYrÉiÉå - is not at all possible iÉÇ ÌuÉ²ÉlÉç 

- the person who has aparokṣa-jñāna of 

Brahman MÑüiÉ¶ÉlÉ - from anything 

whatsoever eÉlqÉWåûiÉÉåÈ - (including) from 

the cause of birth, (i.e. transmigration) lÉ 

ÌoÉpÉåÌiÉ LuÉ - does not fear at all – (140)

140. Therefore the measure of 

this limitless Brahmānanda is not 

- - 

xÉÉuÉïpÉÉæqÉÉÌSMüÉlÉlSÉÈ mÉÔuÉåïprÉÈ 

vÉiÉxÉÇZrÉrÉÉ |

mÉUåÅÍkÉMüÉxiÉå iÉÑ sÉåvÉÉ oÉë¼ÉlÉlSxrÉ 

ÌoÉlSÒuÉiÉç ||139|| 

xÉÉuÉïpÉÉæqÉÉÌSMüÉlÉlSÉÈ 

mÉÔuÉåïprÉÈ 

vÉiÉxÉÇZrÉrÉÉ AÍkÉMüÉÈ 

mÉUå xÉÎliÉ iÉÑ 

iÉå oÉë¼ÉlÉlSxrÉ 

ÌoÉlSÒuÉiÉç 

sÉåvÉÉÈ 

objects in all embodiments including 

that of Hiraṇyagarbha and the limitless 

Brahmānanda.

xÉÉuÉïpÉÉæqÉÉÌSMüÉlÉlSÉÈ mÉÔuÉåïprÉÈ 

vÉiÉxÉÇZrÉrÉÉ |

mÉUåÅÍkÉMüÉxiÉå iÉÑ sÉåvÉÉ oÉë¼ÉlÉlSxrÉ 

ÌoÉlSÒuÉiÉç ||139|| 

xÉÉuÉïpÉÉæqÉÉÌSMüÉlÉlSÉÈ - happiness 

beginning from that of an emperor (up to 

Hiraṇyagarbha) mÉÔuÉåïprÉÈ - than the earlier 

vÉiÉxÉÇZrÉrÉÉ - by hundredfold AÍkÉMüÉÈ - 

more mÉUå - in Parabrahma (xÉÎliÉ - are) iÉÑ - 

but iÉå - all of them put together oÉë¼ÉlÉlSxrÉ - 

of (the ocean) Brahmānanda ÌoÉlSÒuÉiÉç - 

like a drop sÉåvÉÉÈ - (are) particles – (139)

139. Happiness beginning     

from that of an emperor (up to 

Hiraṇyagarbha) which are hundredfold 

more than the earlier, exist in 

Parabrahma (Brahman). But all of them 

put together are particles like a drop (in 

the ocean) of Brahmānanda. 

All living beings beginning from 

Hiraṇyagarbha to an insignificant ant 

subsist on the infinitesimal particle of 

this Brahmānanda only (Bṛ.U.4-3-32). 

Even the happiness of Hiraṇyagarbha 

which is the highest one among the 

produced happiness enjoyed through an 

upādhi, (i.e. body) is as insignificant as a 

drop of water compared to the ocean. 

This fact should provide enough courage 
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mÉÑhrÉÇ lÉÉMüUuÉÇ MüxqÉÉiÉç mÉÉmÉÇ iÉÑ M×üiÉuÉÉlÉç MÑüiÉÈ |

CÌiÉ ÍcÉliÉÉ iÉmÉirÉ¥ÉÇ ¥ÉÉÌlÉlÉÇ lÉ iÉmÉirÉxÉÉæ ||141|| 

MüxqÉÉiÉç mÉÑhrÉqÉç 

lÉ AMüUuÉqÉç iÉÑ MÑüiÉÈ 

mÉÉmÉqÉç M×üiÉuÉÉlÉç 

CÌiÉ ÍcÉliÉÉ A¥ÉqÉç 

iÉmÉÌiÉ AxÉÉæ 

¥ÉÉÌlÉlÉqÉç lÉ 

iÉmÉÌiÉ 

mÉÑhrÉÇ lÉÉMüUuÉÇ MüxqÉÉiÉç mÉÉmÉÇ iÉÑ M×üiÉuÉÉlÉç MÑüiÉÈ |

CÌiÉ ÍcÉliÉÉ iÉmÉirÉ¥ÉÇ ¥ÉÉÌlÉlÉÇ lÉ iÉmÉirÉxÉÉæ ||141|| 

MüxqÉÉiÉç mÉÑhrÉqÉç 

deeds lÉ AMüUuÉqÉç - did I not do iÉÑ - but MÑüiÉÈ - 

why mÉÉmÉqÉç - pāpa, bad acts M×üiÉuÉÉlÉç - did I 

do CÌiÉ - thus ÍcÉliÉÉ - anguish A¥ÉqÉç - to the 

ignorant person iÉmÉÌiÉ - afflicts AxÉÉæ - that 

anguish ¥ÉÉÌlÉlÉqÉç - to the Brahmajñānī lÉ 

iÉmÉÌiÉ - does not afflict – (141)

141. The anguish, ‘why did I not 

do puṇya (good deeds), why did I do 

pāpa (bad acts)’, afflicts the ignorant 

person. But that anguish does not afflict 

the Brahmajñānī.

The said remorse is on the part of 

a dhārmika person who has śraddhā in 

the dharmaśāstra and not for those who 

do not accept the dharmaśāstra. A 

person who knows what is right course 

of duty and action according to dharma 

with due śraddhā in it may transgress it 

carried away by anger, greed, quick 

gains, etc. But these lapses of ‘not doing 

the right’ and ‘doing the wrong’ torment 

ignorant persons later in the old age or at 

the time of death because of the fear of 

going to hell. But a Brahmajñānī is not 

entangled in the web of pāpa-puṇya. He 

is above all these. In the wake of jñāna 

he has discovered oneself (ātmā) to be an 

akartā (non-doer).

The śruti tells further that the 

jñānī sees both pāpa and puṇya as ātmā 

- why - puṇya, good 

possible to describe or to think of. The 

person who has aparokṣa Brahmajñāna 

does not fear at all from anything 

whatsoever (including) from the cause 

of birth, (i.e. transmigration).

There can be innumerable causes 

of fear. But all of them have their field of 

operation centred on the bodies that we 

wield. These bodies are acquired at birth 

and we identify with them. No doubt the 

root cause is self-ignorance (avidyā) but 

it operates with all its effects through the 

bir th of  body and consequent  

identification with it. As a result we 

isolate ourselves as a distinct entity 

different from all the rest of the jagat. 

This duality becomes the cause of fear. 

Thus avidyā and birth together serve as 

fulcrum on which the wheel called 

saṃsāra rotates. Brahmajñānī has 

destroyed the root cause of avidyā. 

Therefore there is no transmigration or 

saṃsāra. Thus there is no occasion of 

fear. In the realm of sādhana-sādhya (do 

and accomplish) including those 

contained in the scriptures, the means 

(sādhanas) are aimed at solving specific 

individual problems. Unlike these 

temporary remedies Vedānta uproots the 

very basic cause of all problems and 

sorrows called saṃsāra.

Brahmajñānī has no remorse 

such as ‘why did I not do karmas 

yielding puṇya? Why did I do sinful 

acts?’ (Tai.U.2-9). This is told now.
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either earning puṇya or escaping pāpa. 

In his vision even the pāpa-puṇya are 

nothing but ātmā. ‘Ātmānam prīṇayan’ 

can either mean pleasing oneself by 

ātmajñāna or pleasing ātmā figuratively 

by getting more and more absorbed in 

ātmā. In either way he strives hard to 

gain the niṣṭhā (steadfastness) in the 

ātmajñāna.

SUMMARY  OF  BHṚGUVALLĪ

With the above the explanation of 

Brahmānandavallī in Taittirīyopaniṣad 

is over. The next is Bhṛguvallī. Bhṛgu 

requests his father Varuṇa to impart 

Brahmajñāna. The father told him to 

inquire into Brahman at the loci of anna 

(food), prāṇa (vital airs), cakṣu (eye), 

śrotra (ear), mana (mind) and vāk 

(speech). These signify the five sheaths 

from annamaya to ānandamaya-kośa. 

The norm of inquiry was given in terms 

of definition of Brahman as the entity 

which is the cause of birth (janma), 

sustenance (sthiti) and dissolution 

(bhaṅga) of the jagat. Bhṛgu inquires 

into and finds out each of the kośa from 

annamaya to vijñānamaya as Brahman. 

When he seeks his father's confirmation 

of the correctness of his discovery, 

Bhṛgu is encouraged to inquire further 

since what he discovered is wrong. 

Finally he discovers ānanda the basis 

(puccham) of ānandamaya-kośa as 

Brahman. This is Bhārgavī Vāruṇī Vidyā 

(knowledge imparted by Varuṇa to 

iÉÉmÉMüiuÉÇ iÉrÉÉåÌuÉï²ÉlÉÑmÉå¤rÉÉlÉÑÌ¸ÌiÉÇ 

iÉrÉÉåÈ |

AÉiqÉÉlÉÇ mÉëÏhÉrÉlÉç oÉÉåkÉÉiÉç 

xÉÑSØRûÏMÑüÂiÉå ÍkÉrÉqÉç ||142||

ÌuÉ²ÉlÉç iÉrÉÉåÈ 

iÉÉmÉMüiuÉÇ eÉÉlÉlÉç  

iÉrÉÉåÈ 

AlÉÑÌ¸ÌiÉqÉç 

EmÉå¤rÉ oÉÉåkÉÉiÉç 

AÉiqÉÉlÉÇ mÉëÏhÉrÉlÉç 

ÍkÉrÉqÉç 

xÉÑSØRûÏMÑüÂiÉå 

(Tai.U. 2-9). There is nothing else other 

than ātmā/Brahman from his vision 

rooted in the ultimate reality. This śruti-

portion is now explained.

iÉÉmÉMüiuÉÇ iÉrÉÉåÌuÉï²ÉlÉÑmÉå¤rÉÉlÉÑÌ¸ÌiÉÇ 

iÉrÉÉåÈ |

AÉiqÉÉlÉÇ mÉëÏhÉrÉlÉç oÉÉåkÉÉiÉç 

xÉÑSØRûÏMÑüÂiÉå ÍkÉrÉqÉç ||142||

ÌuÉ²ÉlÉç - Brahmajñānī  iÉrÉÉåÈ - of  

both ‘not doing the good’ and ‘doing the 

bad’ iÉÉmÉMüiuÉÇ (eÉÉlÉlÉç) - knowing fully well   

their power to afflict the ajñānī iÉrÉÉåÈ - of 

those two AlÉÑÌ¸ÌiÉqÉç - doing, performance 

EmÉå¤rÉ - having disregarded oÉÉåkÉÉiÉç - by the 

Brahmajñāna/ātmajñāna AÉiqÉÉlÉÇ mÉëÏhÉrÉlÉç - 

resorting to ātmā by seeing puṇya-pāpa 

as ātmā itself ÍkÉrÉqÉç - the knowledge of 

ātmā xÉÑSØRûÏMÑüÂiÉå - makes (his) mind very 

firm – (142)

142. A Brahmajñānī knowing 

fully well the power of both ‘not doing 

the good’ and ‘doing the bad’ which 

afflict the ajñānī (ignorant person), 

disregards their performance and  

resorts to ātmā through the means of 

Brahmajñāna/ātmajñāna by seeing 

puṇya-pāpa themselves as ātmā. Thus 

knowledge of ātmā makes (his) mind 

very firm.

A jñānī is above the level of 

sense-enjoyments. The karma is not his 

cup. Therefore he has no concern of 
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by the body in the form of ātmā, 

expressing sarvātmatā (one's ātmā as 

the ātmā of all) by singing a sāma hymn 

remains in Brahmānanda (as a 

jīvanmukta).

The sarvātmatā is the aparokṣa 

(direct) discovery of ‘I’ (ātmā) as the 

ātmā of all or the knowledge that ‘I’ 

(ātmā) is the svarūpa (true nature) of 

entire jagat. A sāma is a mantra from 

Sāmaveda sung according to the Vedic 

tune. The sāmā sung in the Bhṛguvallī is: 

Hā, U (3), hā (Oh! It is great wonder). I 

am annam (the food in the sense the 

bhogya the things to be enjoyed or 

suffered), I am annādaḥ (the eater of the 

food, i.e. enjoyer or sufferer). I am the 

sentient one who as karmaphala-dātā 

(Īśvara) effects the connection between 

anna and annāda, (i.e. one who is called 

ś lokakṛt) .  I  am the first  born 

Hiraṇyagarbha. I am Virāṭ born before 

the jagat and the presiding deities. 

Mokṣa (liberation) is centred in me 

(amṛtasya nābhi). The one who gives me 

in the form of food to those who ask for 

it, or describes me as the basis of food 

(annasvarūpa) verily protects me, (i.e. 

he does the right thing) and his food 

increases. On the contrary ‘I’ eat the one 

who eats the food without offering to the 

needy, (i.e. he comes to a bad lot). (The 

mention of jñānī as anna and annāda 

need not create any scare that one will be 

food of others on gaining the mokṣa. It is 

SåWåûÎlSìrÉM×üiÉå mÉÑhrÉmÉÉmÉå 

cÉÉiqÉiÉrÉÉ xÉSÉ |

mÉvrÉlÉç xÉuÉÉïiqÉiÉÉ xuÉxrÉ 

aÉÉrÉlÉç xÉÉqlÉÉuÉÌiÉ¸iÉå ||143||

SåWåûÎlSìrÉM×üiÉå 

mÉÑhrÉmÉÉmÉå cÉ 

xÉSÉ AÉiqÉiÉrÉÉ mÉvrÉlÉç 

xuÉxrÉ 

xÉuÉÉïiqÉiÉÉ 

xÉÉqlÉÉ aÉÉrÉlÉç 

AuÉÌiÉ¸iÉå 

Bhṛgu). This chapter is meant for 

highlighting the means (sādhana) of 

inquiry (called tapas). Some upāsanās 

are also told therein. The connected 

narrative (ākhyāyikā) is to show that this 

is the best teaching because the father 

will teach his dear son always that which 

is the best. After the teaching of 

Brahmavidyā and certain upāsanās, 

there is a brief description of the 

principle that is known by Brahmavidyā 

which is similar to that in the earlier 

chapter. At the end the jīvanmukta is 

described with the outburst of his joy 

through his song (a sāma). The author of 

this text does not describe Bhṛguvallī 

here to avoid repetition. Only its salient 

feature is being given with a reference to 

the jīvanmukta.

SåWåûÎlSìrÉM×üiÉå mÉÑhrÉmÉÉmÉå 

cÉÉiqÉiÉrÉÉ xÉSÉ |

mÉvrÉlÉç xÉuÉÉïiqÉiÉÉ xuÉxrÉ 

aÉÉrÉlÉç xÉÉqlÉÉuÉÌiÉ¸iÉå ||143||

SåWåûÎlSìrÉM×üiÉå - performed by the 

body mÉÑhrÉmÉÉmÉå - pāpa and puṇya cÉ - and 

xÉSÉ - always AÉiqÉiÉrÉÉ mÉvrÉlÉç - seeing 

(them) in the form of ātmā xuÉxrÉ - one's 

xÉuÉÉïiqÉiÉÉ - ātmā itself as the ātmā of all 

xÉÉqlÉÉ aÉÉrÉlÉç - expressing by singing a 

sāma hymn AuÉÌiÉ¸iÉå - remains in 

Brahmānanda as a jīvanmukta – (143)

143. (Brahmajñānī) seeing 

always the pāpa and puṇya performed 
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eÉÏuÉlqÉÑYirÉuÉxÉÉlÉÉrÉÉ ÌuÉ±ÉrÉÉ qÉÑZrÉxÉÉkÉlÉqÉç |

ÌuÉcÉÉUÉå oÉë¼hÉxiÉålÉ pÉ×aÉÑoÉëï¼ÉuÉoÉÑ®uÉÉlÉç ||145||

eÉÏuÉlqÉÑYirÉuÉxÉÉlÉÉrÉÉÈ ÌuÉ±ÉrÉÉÈ 

qÉÑZrÉxÉÉkÉlÉqÉç 

oÉë¼hÉÈ ÌuÉcÉÉUÈ 

iÉålÉ 

pÉ×aÉÑÈ oÉë¼ 

AuÉoÉÑ®uÉÉlÉç 

connection between anna and annāda 

(bhogya and bhoktā). I am any other 

entities (such as Hiraṇyagarbha, etc.) 

also. Thus the one who remains singing 

the sarvātmatā is called a jīvanmukta.

A jīvanmukta because of his 

steadfastness in Brahmānanda is always 

happy. The quoted sāma is a sample 

demonstration of the expression of his 

joy. It does not mean that every 

jīvanmukta goes on singing this sāma or 

any other one.

The main purpose of Bhṛguvallī 

is told.

eÉÏuÉlqÉÑYirÉuÉxÉÉlÉÉrÉÉ ÌuÉ±ÉrÉÉ qÉÑZrÉxÉÉkÉlÉqÉç |

ÌuÉcÉÉUÉå oÉë¼hÉxiÉålÉ pÉ×aÉÑoÉëï¼ÉuÉoÉÑ®uÉÉlÉç ||145||

eÉÏuÉlqÉÑYirÉuÉxÉÉlÉÉrÉÉÈ ÌuÉ±ÉrÉÉÈ  of 

gaining Brahmavidyā ending with 

jīvanmukti qÉÑZrÉxÉÉkÉlÉqÉç - the main means 

oÉë¼hÉÈ ÌuÉcÉÉUÈ - the inquiry into the nature 

of Brahman, (i.e. Brahmavicāra) iÉålÉ - by 

that Brahmavicāra pÉ×aÉÑÈ - Bhṛgu oÉë¼ 

AuÉoÉÑ®uÉÉlÉç - got the Brahmasākṣātkāra – 

(145)

145. The main means of gaining 

Brahmavidyā ending with jīvanmukti    

is the inquiry into the nature of 

Brahman, (i.e. Brahmavicāra). Bhṛgu 

got  Brahmasākṣā tkāra  by that  

Brahmavicāra.

Jīvanmukti can be known only  

by steadfast Brahmānubhava in 

-
AWûûqÉ³ÉÇ iÉjÉÉ³ÉÉSÈ 

vsÉÉåMüM×üccÉåiÉUÉåÅmrÉWûqÉç |

CÌiÉ xÉuÉÉïiqÉiÉÉÇ aÉÉrÉlÉç 

eÉÏuÉlqÉÑ£ü CiÉÏrÉïiÉå ||144||

AWûqÉç A³ÉÇ iÉjÉÉ 

A³ÉÉSÈ vsÉÉåMüM×üiÉç 

cÉ AWûqÉç CiÉUÈ 

AÌmÉ CÌiÉ xÉuÉÉïiqÉiÉÉÇ 

aÉÉrÉlÉç 

eÉÏuÉlqÉÑ£üÈ CÌiÉ 

DrÉïiÉå 

not so. The division of bhoktā and 

bhogya is only in the realm of ignorance. 

In the wake of knowledge there is only 

Brahman and nothing else). I (as Iśvara) 

withdraw unto myself the entire 

Creation at the time of dissolution. Like 

the sun, I am the light of knowledge 

principle (jñaptisvarūpa) (Tai.U.3-10).

T h e  w o r d  s ā m n ā  a s  a n  

indeclinable can also mean ‘happily’. 

Then the last phrase of the verse         

will mean, ‘expressing sarvātmatā      

by singing remains happily in 

Brahmānanda (as a jīvanmukta).

A few salient features of the sāma 

expressing sarvātmatā are mentioned in 

the next verse.

AWûûqÉ³ÉÇ iÉjÉÉ³ÉÉSÈ 

vsÉÉåMüM×üccÉåiÉUÉåÅmrÉWûqÉç |

CÌiÉ xÉuÉÉïiqÉiÉÉÇ aÉÉrÉlÉç 

eÉÏuÉlqÉÑ£ü CiÉÏrÉïiÉå ||144||

AWûqÉç - I (am) A³ÉÇ bhogya iÉjÉÉ - so 

also A³ÉÉSÈ - bhoktā vsÉÉåMüM×üiÉç - (as Īśvara) 

the one who effects the connection 

between anna and annāda (bhogya and 

bhoktā) cÉ - and AWûqÉç - I (am) CiÉUÈ - any 

other entities AÌmÉ - also CÌiÉ - thus xÉuÉÉïiqÉiÉÉÇ 

aÉÉrÉlÉç - singing the sarvātmatā (who 

remains he) eÉÏuÉlqÉÑ£üÈ CÌiÉ - as jīvanmukta 

DrÉïiÉå - is called – (144)

144. I am bhogya, bhoktā and 

(Īśvara) called ślokakṛt who effects the 

- 
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cit, Brahman and ātmā have been coined 

by jīvanmuktas for use in scriptures’ 

(Yo.Vā.Ut.122-35). (Bhagavān Śiva 

teaches sage Vasiṣṭha): ‘Highly adorned 

jñānīs and guardians of the world such as 

Brahmājī (one of the Trinity), Rudra and 

Indra have coined for the nameless 

Īśvara (Brahman) names such as cit, 

Brahman, Śiva, ātmā, Īśa, Paramātmā 

and Īśvara in order to teach mumukṣus, 

compose the scriptures, and to validate 

the Vedas, Purāṇas and Brahmasūtras’ 

(Yo.Vā.Ni.Pū. 41-21 to 23).

MAHĀNĀRĀYAṆOPANIṢAD – A 

FEW MEANS

With the above verse (145) the 

explanation of Taittirīyopaniṣad is   

over. As seen in the beginning, this 

corresponds to the seventh, eighth and 

the ninth parts of Taittirīya-āraṇyaka. 

The tenth part called khila kāṇḍa or 

Mahānārāyaṇopaniṣad is commented 

upon by Sāyaṇācārya and Bhatta-

bhāskara. It contains Brahmavidyā, 

karmakāṇḍa and upāsanās. In the 

beginning and in between there is 

Brahmavidyā. Thereafter varieties of 

mantras, japa, homa (including virajā 

homa), and upāsanās are described. In 

this chapter the author describes briefly 

the sādhanās from satya to sannyāsa 

required to gain Brahmajñāna and the 

upāsanā of a jñānī's life as a sacrifice.

The next verse gives twelve 

accordance with the adhyātma-śāstras. 

It is beyond the sphere of reasoning.   

The author of this text has written a 

separate treatise on this topic called 

‘Jīvanmuktiviveka’. The main means 

(sādhanā) of gaining Brahmajñāna is 

ātmavicāra/ Brahmavicāra. All other 

means (sādhanās) are to prepare the 

mind to take to the effective inquiry and 

have steadfastness (niṣṭhā) in the 

knowledge after gaining it.

The entire basic Vedāntaśāstra is 

composed by jīvanmuktas. They are 

firmly rooted in Brahmasvarūpa totally 

free from dṛśya jagat. But at times on 

account of their prārabdha-karma, they 

are aware of mithyā jagat also.   

Brahman is the principle which is totally 

beyond the scope of words. No word 

including the word ‘Brahman’ itself is 

capable of describing it. The reason is: 

‘There is no perception of the jagat in 

Brahmajñāna, while there is no 

Brahmajñāna so long as the jagat is 

perceived’ (Yo.Vā.Ni.U.40-9). And yet, 

this stumbling block is overcome by 

jīvanmuktas. They have devised 

different modes/doctrines of teaching to 

guide ignorant mumukṣus and lead them 

to the attainment of Brahmajñāna. 

‘Scriptures devised by jīvanmuktas 

continue to exist in the world for the sake 

of mumukṣus as means to gain 

ātmasākṣātkāra’ (Yo.Vā.Sti.13-4). ‘The 

names of all pervasive Brahman such as 
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lrÉÉxÉÉåÅÍkÉMüÇ iÉmÉÉå 

lrÉÉxÉÏ rÉÑgeÉÏiÉÉiqÉÉlÉqÉÉåÍqÉÌiÉ |

rÉÉåÌaÉlÉÈ iÉxrÉ SåWûÉÇvÉÉÈ 

rÉÉaÉÉXçaÉæUÎZÉsÉæÈ xÉqÉÉÈ ||147||

LwÉÑ lrÉÉxÉÈ 

(living as per codes of conduct given     

in the śruti and smṛti, philanthropic 

activities), (vii) prajā (having progeny), 

(viii) agnayaḥ (tending the sacred     

fires to be maintained by a householder),    

(ix) agnihotram (performance of     

daily morning and evening agnihotra), 

(x) yāga (occasional karmas such as 

darśa, pūrṇamāsa, jyotiṣṭoma, etc.),  

(xi) yoga (upāsanās), (xii) nyāsa 

(sannyāsa / renunciation).

Though these sādhanās are 

highlighted in the Upaniṣad by different 

ṛṣis as the exalted means, collectively 

the first eleven of them amount to the 

leading of a dhārmika life. It leads in 

course of time to durita-kṣaya 

(destruction of past sins), birth of viveka, 

vairāgya and mumukṣā. When the 

vairāgya and mumukṣā (desire for 

mokṣa) become intense, the vividiśā 

sannyāsa becomes necessary to take to 

śravaṇa, manana and nididhyāsana 

exclusively. In sannyāsa the other 

sādhanās lose their relevance having 

served their purpose.

Thus nyāsa (sannyāsa) gains the 

importance.

lrÉÉxÉÉåÅÍkÉMüÇ iÉmÉÉå 

lrÉÉxÉÏ rÉÑgeÉÏiÉÉiqÉÉlÉqÉÉåÍqÉÌiÉ |

rÉÉåÌaÉlÉÈ iÉxrÉ SåWûÉÇvÉÉÈ 

rÉÉaÉÉXçaÉæUÎZÉsÉæÈ xÉqÉÉÈ ||147||

(LwÉÑ - among these) lrÉÉxÉÈ - 

xÉirÉÇ iÉmÉÉå SqÉÈ vÉÉÎliÉSÉïlÉÇ 

kÉqÉïÈ mÉëeÉÉalÉrÉÈ |

AÎalÉWûÉå§ÉÇ rÉÉaÉrÉÉåaÉÉæ 

lrÉÉxÉ¶ÉæiÉæÈ oÉÑpÉÑixÉiÉÉqÉç ||146||

xÉirÉÇ 

iÉmÉÈ 

SqÉÈ 

vÉÉÎliÉÈ 

SÉlÉÇ kÉqÉïÈ 

mÉëeÉÉ AalÉrÉÈ 

AÎalÉWûÉå§ÉÇ 

rÉÉaÉrÉÉåaÉÉæ 

lrÉÉxÉÈ 

cÉ LiÉæÈ 

oÉÑpÉÑixÉiÉÉqÉç 

sādhanas leading to the prominent of 

them the nyāsa (sannyāsa).

xÉirÉÇ iÉmÉÉå SqÉÈ vÉÉÎliÉSÉïlÉÇ 

kÉqÉïÈ mÉëeÉÉalÉrÉÈ |

AÎalÉWûÉå§ÉÇ rÉÉaÉrÉÉåaÉÉæ 

lrÉÉxÉ¶ÉæiÉæÈ oÉÑpÉÑixÉiÉÉqÉç ||146||

xÉirÉÇ - speaking the truth and 

truthful conduct in life iÉmÉÈ - performance 

of varṇāśrama karma and ascetic 

practices SqÉÈ - the mastery over the 

senses vÉÉÎliÉÈ - the mastery over the   

mind SÉlÉÇ - giving in charity kÉqÉïÈ - living 

as per codes of conduct given in the   

śruti and smṛti, philanthropic activities 

mÉëeÉÉ - having progeny AalÉrÉÈ - tending the 

sacred fires AÎalÉWûÉå§ÉÇ - performance of 

daily morning and evening agnihotra 

rÉÉaÉrÉÉåaÉÉæ - yāga (occasional karmas such 

as darśa, pūrṇamāsa, jyotiṣṭoma, etc.) 

and upāsanās (yoga) lrÉÉxÉÈ - sannyāsa/ 

renunciation cÉ - and LiÉæÈ - by these 

oÉÑpÉÑixÉiÉÉqÉç - one should strive to gain the 

Brahmajñāna – (146)

146. By the following means one 

should strive to gain the Brahmajñāna: 

(i) satya (speaking the truth and    

truthful conduct in life), (ii) tapas 

(performance of varṇāśrama karma   

and ascetic practices), (iii) dama 

(mastery over the senses), (iv) śanti 

(śama - the mastery over the mind),     

(v) dāna (giving in charity), (vi) dharma 
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AWûÉåUÉ§ÉÉÌSMüÉsÉÉxiÉÑ xÉqÉÉ 

SvÉÉïÌSrÉÉaÉMæüÈ |

eÉÏuÉlÉÇ xÉ§ÉiÉÑsrÉÇ xrÉÉlqÉÑcrÉiÉå 

rÉÉåÌaÉxÉåuÉMüÈ ||148|| 

AWûÉåUÉ§ÉÉÌSMüÉsÉÉÈ iÉÑ 

SvÉÉïÌSrÉÉaÉMæüÈ 

xÉqÉÉÈ 

eÉÏuÉlÉÇ xÉ§ÉiÉÑsrÉÇ 

xrÉÉiÉç 

rÉÉåÌaÉxÉåuÉMüÈ 

qÉÑcrÉiÉå 

up to the verse 149 an upāsanā of the life 

of a jīvanmukta as a sacrifice is 

suggested with its result. The śruti 

(Mahānārāyaṇopaniṣad) equates the 

bodily limbs of a jīvanmukta with the 

different parts (aṅga) of a sacrifice 

(yāga). His bodily parts are to be  looked 

upon or meditated as the aṅgas of a yāga. 

The śruti does so by considering the  

very life of the jīvanmukta itself as a 

yāga. This upāsanā is found in the 

section (anuvāka) 64 in accordance  

with Sāyaṇabhāṣya (Section 80, 

Rāmakṛṣṇa Mission publication - 

Mahānārāyaṇopaniṣad).

AWûÉåUÉ§ÉÉÌSMüÉsÉÉxiÉÑ xÉqÉÉ 

SvÉÉïÌSrÉÉaÉMæüÈ |

eÉÏuÉlÉÇ xÉ§ÉiÉÑsrÉÇ xrÉÉlqÉÑcrÉiÉå 

rÉÉåÌaÉxÉåuÉMüÈ ||148|| 

AWûÉåUÉ§ÉÉÌSMüÉsÉÉÈ iÉÑ - whereas his 

periods such as day and night, etc. 

SvÉÉïÌSrÉÉaÉMæüÈ - with darśa-pūrṇamāsa, 

etc., sacrifices xÉqÉÉÈ - are (said to be) 

equal to eÉÏuÉlÉÇ - his life xÉ§ÉiÉÑsrÉÇ - similar to 

a sacrificial session xrÉÉiÉç - happens to be 

(as told in the śruti) rÉÉåÌaÉxÉåuÉMüÈ - the 

upāsaka of a jīvanmukta qÉÑcrÉiÉå - gets 

liberated – (148)

148. His (of jīvanmukta) periods 

such as day and night, etc., are (said to 

be) equal to darśa-pūrṇamāsa, etc., 

sacrifices. His life happens to be similar 

AÍkÉMüÇ iÉmÉÈ 

pÉuÉÌiÉ  

lrÉÉxÉÏ AÉåqÉç CÌiÉ 

EccÉÉrÉï AÉiqÉÉlÉqÉç rÉÑgeÉÏiÉ 

iÉxrÉ rÉÉåÌaÉlÉÈ 

SåWûÉÇvÉÉÈ 

AÎZÉsÉæÈ rÉÉaÉÉXçaÉæÈ 

xÉqÉÉÈ 

sannyāsa - the most exalted 

(pÉuÉÌiÉ) - (is) the means of gaining 

ātmajñāna lrÉÉxÉÏ - sannyāsī AÉåqÉç CÌiÉ 

(EccÉÉrÉï) - chanting Om AÉiqÉÉlÉqÉç rÉÑgeÉÏiÉ - 

should meditate on ātmā (ascertained in 

Vedānta) iÉxrÉ rÉÉåÌaÉlÉÈ - of that jñānī 

(jīvanmukta) SåWûÉÇvÉÉÈ - bodily limbs 

AÎZÉsÉæÈ rÉÉaÉÉXçaÉæÈ - with all parts of a 

sacrifice xÉqÉÉÈ - are equal (as told by the 

śruti) – (147)

147. (Among these sādhanās) the 

sannyāsa is the most exalted means of 

gaining ātmajñāna. Chanting Om, the 

sannyāsī should meditate on ātmā 

(ascertained in Vedānta). The bodily 

limbs of a jīvanmukta are equal to all the 

parts of a sacrifice (as told by the śruti).

The first line of this verse 

highlights the sannyāsa as the exalted 

means in gaining ātmajñāna and 

specifies the sādhanā to be taken to by 

him. Om with its four pādas (quarters) 

having the spelling a (A), u (E) and m (qÉ) 

provides a means to dissolve Creation in 

its basis ātmā/Brahman. This is 

elaborated in the Māṇḍūkyopaniṣad 

with its kārikās (poetic gloss). 

Bhāṣyakāra has also composed a very 

small  text  cal led Pañc īkaraṇa  

meditation explaining this method of 

meditation*.

From the second line of this verse 

AÍkÉMüÇ iÉmÉÈ 
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iÉæÍ¨ÉUÏrÉMüÌuÉ±ÉrÉÉÈ mÉëMüÉvÉålÉÉåmÉxÉåÌuÉlÉÈ |

oÉÑpÉÑixÉÔlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||150||

ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ 

iÉ æÍ¨ÉUÏrÉMü    

ÌuÉ±ÉrÉÉÈ 

liberated (he returns).

The time of death such as day or 

night, uttarāyaṇa (northern solstice) or 

dakṣiṇāyana (southern solstice) should 

not be taken literally timewise. The route 

of departure after the death is  

determined by the specific results of 

karmas or upāsanās and not by the time 

of death. These routes are manned by a 

chain of specific deities. The niṣkāma 

(desireless) upāsaka of a jīvanmukta 

goes to Āditya-loka and from there to 

Brahmaloka. There he gets the teaching 

of Brahmavidyā. Having become a jñānī 

gets liberated at the time of dissolution 

of Creation. This is called krama-mukti 

(gradual liberation).

The sakāma (with desires) 

upāsaka goes to the heaven called 

Candraloka. There he enjoys the 

heavenly pleasures and after his puṇya  

is exhausted returns to further 

transmigration. He does not get 

liberated.

This chapter is concluded by 

invoking the blessings of Parameśvara 

and the Guru.

iÉæÍ¨ÉUÏrÉMüÌuÉ±ÉrÉÉÈ mÉëMüÉvÉålÉÉåmÉxÉåÌuÉlÉÈ |

oÉÑpÉÑixÉÔlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||150||

ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ - Parameśvara    in 

the form of Vidyātīrtha iÉ æÍ¨ÉUÏrÉMü    

ÌuÉ±ÉrÉÉÈ - of Brahmavidyā taught by 

xÉ cÉÉå¨ÉUÉrÉhÉå mÉëåiÉ AÉÌSirÉÇ mÉëÉmrÉ qÉÑcrÉiÉå |

ArÉlÉå SÍ¤ÉhÉå mÉëåiÉ¶ÉSìÇ mÉëÉmrÉ lÉ qÉÑcrÉiÉå ||149||

xÉÈ cÉ 

E¨ÉUÉrÉhÉå  mÉëåiÉÈ 

AÉÌSirÉÇ mÉëÉmrÉ 

qÉÑcrÉiÉå 

SÍ¤ÉhÉå ArÉlÉå mÉëåiÉÈ 

cÉlSìÇ 

mÉëÉmrÉ 

lÉ qÉÑcrÉiÉå 

to a sacrificial session (as told in the 

śruti). The upāsaka of a jīvanmukta gets 

liberated.

A jīvanmukta is as good as   

Īśvara for practical purposes. The 

Muṇḍakopaniṣad (3-1-10) says: 

Ātmajñamarcayet bhūtikāmaḥ (the 

person desirous of mokṣa or prosperity 

should worship an ātmajñānī). The 

result depends on the motive behind the 

upāsanā in terms of niṣkāma (desireless) 

or sakāma (with desires). Accordingly 

the upāsaka, after death travels through 

two distinct routes to get distinct results. 

This is described in the next verse.

xÉ cÉÉå¨ÉUÉrÉhÉå mÉëåiÉ AÉÌSirÉÇ mÉëÉmrÉ qÉÑcrÉiÉå |

ArÉlÉå SÍ¤ÉhÉå mÉëåiÉ¶ÉSìÇ mÉëÉmrÉ lÉ qÉÑcrÉiÉå ||149||

xÉÈ cÉ - the upāsaka of a 

jīvanmukta E¨ÉUÉrÉhÉå  mÉëåiÉÈ - who dies in the 

northern solstice AÉÌSirÉÇ mÉëÉmrÉ - having 

reached Āditya-loka qÉÑcrÉiÉå - gets 

liberated (gradually) SÍ¤ÉhÉå ArÉlÉå mÉëåiÉÈ - the 

one who dies in the southern solstice cÉlSìÇ 

mÉëÉmrÉ - having gone to the heaven 

Candraloka lÉ qÉÑcrÉiÉå - does not get 

liberated (he returns) – (149)

149. The upāsaka of a jīvanmukta 

who dies in the northern solstice having 

reached Āditya-loka, gets liberated 

(gradually). The one who dies in the 

southern solstice having gone to the 

heaven Candraloka does not get 
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mÉëMüÉvÉålÉ 

EmÉxÉåÌuÉlÉÈ oÉÑpÉÑixÉÔlÉç 

AlÉÑaÉ×ºûÉiÉÑ 

Taittirīyopaniṣad - by the 

explanation EmÉxÉåÌuÉlÉÈ oÉÑpÉÑixÉÔlÉç - the 

mumukṣus who are earnest in gaining 

Brahmajñāna by following the teaching 

AlÉÑaÉ×ºûÉiÉÑ - may he bless – (150)

150. May Parameśvara in        

the form of Vidyātīrtha bless the    

mumukṣus who are earnest in gaining 

Brahmajñāna, (i.e. jijñāsus) by 

following the teaching of Brahmavidyā 

t a u g h t  i n  t h e  e x p l a n a t i o n  o f  

Taittirīyopaniṣad.

The name Vidyātīrthamaheśvara 

was thoroughly discussed in the 

commentary of the last verse in the 

earlier chapter. The author invokes the 

blessings of Parameśvara on all jijñāsus 

who strive to attain Brahmajñāna by 

following the explanatory teaching 

imparted herein. There can be many 

mÉëMüÉvÉålÉ 

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

iÉæÍ¨ÉUÏrÉMüÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ Ì²iÉÏrÉÉåÅkrÉÉrÉÈ |

obstructions in gaining this knowledge. 

Therefore the blessing of Parameśvara 

is essential. A mumukṣu is the one who 

wants to get freed from sorrows. In this 

sense all are mumukṣus because there is 

none who does not want to be free     

from sorrows. But a mature person 

comes to know that total freedom from 

sorrows is possible only by ātmajñāna/ 

Brahmajñāna. He is bubhutsu (boddhum 

icchuḥ) or jijñāsu (jñātum icchuḥ) - one 

who is desirous of knowing Brahman.

Thus ends the second chapter 

Taittirīyavidyāprakāśa.

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

iÉæÍ¨ÉUÏrÉMüÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ Ì²iÉÏrÉÉåÅkrÉÉrÉÈ |

॥ॐ॥
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ॐ
CHAPTER - III

ŚVETAKETUVIDYĀPRAKĀŚA
(CHĀNDOGYOPANIṢAD)

S  U  M  M  A  R  Y

[The chapter, Śvetaketuvidyāprakāśa, contains the teaching from the sixth 

chapter (Adhyāya) of  Chāndogyopaniṣad. The highlight of this teaching is the great 

equation ‘tat tvam asi’ (you are that sat Brahman) mahāvākya that declares the 

identity between jīva and Īśvara. The guru is Āruṇi (Uddālaka) and śiṣya is his son 

Śvetaketu. The father notices that his highly learned son has become an arrogant 

extrovert on his return from the Gurukula. To make him aware of his inadequate 

knowledge, and to make him an introvert so that he may learn the true knowledge - 

Brahmavidyā, the father inquires with him whether he had asked his ācārya to impart 

that knowledge in which by knowing one entity all else becomes known. Surprised by 

his ignorance of this, Śvetaketu got humbled. He became eager to acquire such an 

impossible field of knowledge. He requested his father to be his guru and accept him 

as a disciple.

The teaching begins with centering on a seemingly impossible fact: ‘The 

knowledge of one entity makes all else known’. The knowledge of the cause (kāraṇa) 

amounts to the knowledge of all its effects (kāryas). An effect (vikāra) is just a verbal 

expression by a different name (vācārambhaṇam vikāro nāmadheyam) of the cause. 

A brief description of Creation is given. Then the entry of sat (Brahman) into it is 

pointed out. It shows that the entire jagat is a falsely superimposed effect, on the sat, 

just as the snake is superimposed on a rope by mistake. With the process of apavāda 

(refutation) the entire jagat including the physical body is shown to be retracting to its 

cause sat just as a mistaken snake is refuted and the rope remains. The reality or 

ultimate cause is sat (Brahman). There is nothing other than it. Whatever appears as 

different from sat can only be mithyā in nature just as the snake is on the rope.

Śvetaketu on receiving the teaching was left with no doubt about the real 



entity, the sat, as the cause of mithyā jagat. But the question ‘who am I called jīva?’ 

still did persist in his mind. He wondered, “Am I sat or its false effect? If I am not sat, 

how am I related to sat? If I exist independent of sat, the jagat also must be so in which 

case the jagat cannot be false. If I am not at all related to sat, then the knowledge of sat 

cannot be the knowledge of myself. In that case the declaration, ‘the knowledge of 

one entity makes everything known’ will be wrong.” The answer to the questions 

raised by Śvetaketu is the main thrust of Vedānta. All that “I” as an individual jīva 

wants is freedom from sorrows and acquisition of perpetual happiness. Vedānta 

considers the jagat only because “I” as an individual gets interested in it and interacts 

with it. The nature of jagat whether real or false is a matter of secondary importance to 

him. Keeping this fact in view, the Upaniṣad proceeds to reveal the truth that ‘I as an 

individual is not the saṃsārī jīva but the asaṃsārī sat (Brahman). Without this direct 

(aparokṣa) knowledge about who I am, there can never be the total freedom from 

saṃsāra for an individual.

In view of the above, in the teachings the true nature of jīva is established. It is 

nothing but sat (Brahman). This is established by considering the etymological 

interpretation of the words ‘svapiti’ (asleep), aśanāyā (hunger) and pipāsā (thirst).  

Sat itself is paramānanda-svarūpa totally free from all sorrows including 

transmigration. Uddālaka crystalizes his teachings in the great equation ‘tat tvam asi’ 

(you are that sat Brahman). It declares the identity between jīva and Īśvara. It needs 

śraddhā to inquire into it till such time the mumukṣu verifies its truth himself. The 

doubts of Śvetaketu are answered by the guru through illustrations. At the end of 

clearing each doubt the same truth is repeated ‘tat tvam asi’. Totally nine times the 

advice of ‘tat tvam asi’ is given. This teaching of sat-vidyā as taught to Śvetaketu in 

Chāndogya is pre-eminent in the teachings of Vedānta because it presents to the world 

the ‘great equation’ through ‘tat tvam asi’ mahāvākya.]

INTRODUCTION

The Aitareyopaniṣad and 

Taittirīyopaniṣad were selected as 

representatives in the first two    

chapters from Ṛgveda and Yajurveda 

respectively. Now we come to 

Sāmaveda. The sixth chapter of 

Chāndogyopaniṣad from Sāmaveda 

deals with Śvetaketuvidyā. It is the 

Brahmavidyā gained by Śvetaketu from 

his father Uddālaka.

The Sāmaveda is said to have one 

thousand traditional recensions called 

śākhās. But presently only four of them 

are available. They are: Kauthuma, 

Jaimini, Talavakāra and Rāṇāyana. 
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Among these the Kauthuma recension is 

more prevalent. It has eight sections in 

its Brāhmaṇa portion. One of them is 

Chāndogyopaniṣad. This Upaniṣad is 

extensively discussed in Brahmasūtras. 

It contains eight chapters. Its first five 

chapters contain many upāsanās which 

are meant for the fulfilment of specific 

desires or gaining cittanaiścalya (single 

pointedness of the mind). The last three 

chapters impart the teaching of 

Brahmavidyā. Upaniṣads are the means 

of gaining the non-dual knowledge 

(advaita-vijñānam). They end the 

erroneous concept of ourself as the kartā 

(doer), bhoktā (enjoyer or sufferer) and 

saṃsārī, etc., by revealing our true 

nature that is sat, cit, ānanda ātmā which 

itself is Brahman.

As for upāsakas, all that is 

necessary is the repeated practice of 

upāsanā once having understood it. This 

is not the case with non-dual knowledge 

or Vedānta. The highly eligible  

mumukṣu (uttama adhikārī) very highly 

equipped, may straight away get 

absorbed in one's true nature after           

a little exposure to Brahmavidyā. But  

the mediocre (manda-adhikārī) needs 

repeated learning until the clarity of 

vision, free from doubts and absorption 

in one's true nature is accomplished. 

Besides this,  the repeated exposure      

to Vedāntaśāstra is a sure means to    

curb the extroverted nature of the    

mind. At times in the Upaniṣads      

along with Brahmavidyā many other 

allied topics are interspersed. Therefore 

to teach Brahmavidyā easily Vedāntic 

masters composed texts such as 

Anubhūtiprakāśa. Accordingly Śrī 

Vidyāraṇya Muni explains only the last 

three chapters containing Vedāntic 

teaching and excludes the upāsanā 

portions of the first five chapters.

I n  t h e  s i x t h  c h a p t e r  o f  

Chāndogyopaniṣad, (i.e. Śvetaketu-

vidyāprakāśa) the sat (existence) nature 

of Brahman is elaborated. It is also very 

important because it contains the famous 

mahāvākya ‘Tat Tvam Asi’ (You are that 

sat Brahman). Vedānta is centred on 

main two principles: (i) the nature of jīva 

is Brahman and (ii) Brahman alone is the 

ultimate truth. These two are very well 

discussed here whereby in general all 

that is required to know Vedānta gets 

included in this chapter. Broadly this 

chapter can be divided into two parts. 

The first part is up to verse 72 and it 

describes sat (Brahman) as the cause 

(kāraṇa) of the jagat and establishes the 

fact that ‘kāraṇajñāna’ (when the cause 

is known) ‘kāryajñānam bhavati’ (the 

effect is as good as known). But this 

knowledge is insufficient to remove the 

saṃsārī jīvatva (nature as jīva). The 

remaining portion of this chapter is the 

second part which establishes the 

identity between jīva and Brahman.
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NûÉlSÉåarÉå µÉåiÉMåüiÉÑrÉÉïqÉÉÂhÉåsÉïokÉuÉÉÌlÉqÉÉqÉç |

oÉë¼ÌuÉ±ÉÇ xÉÇaÉëWåûhÉ uÉ¤rÉåÅWûÇ xÉÑZÉoÉÑ®rÉå ||1||

NûÉlSÉåarÉå 

µÉåiÉMåüiÉÑÈ 

rÉÉqÉç oÉë¼ÌuÉ±ÉqÉç 

AÉÂhÉåÈ 

sÉokÉuÉÉlÉç CqÉÉqÉç 

AWûqÉç xÉÑZÉoÉÑ®rÉå 

xÉÇaÉëWåûhÉ 

uÉ¤rÉå 

The seventh chapter of Chāndogya 

(Sanatkumāra-vidyāprakāśa, Ch.4) 

explains the ānanda (happiness) nature 

of Brahman whereas its eighth chapter 

(Prajāpati-vidyāprakāśa, Ch.5) unfolds 

the knowledge principle aspect of 

Brahman. Thus, these three chapters 

describe the sat, cit  and ānanda nature of 

Brahman.

PRATIJÑĀ  (DECLARATION)

NûÉlSÉåarÉå µÉåiÉMåüiÉÑrÉÉïqÉÉÂhÉåsÉïokÉuÉÉÌlÉqÉÉqÉç |

oÉë¼ÌuÉ±ÉÇ xÉÇaÉëWåûhÉ uÉ¤rÉåÅWûÇ xÉÑZÉoÉÑ®rÉå ||1||

NûÉlSÉåarÉå - in the sixth chapter of 

Chāndogyopaniṣad µÉåiÉMåüiÉÑÈ - Śvetaketu 

rÉÉqÉç - whatever oÉë¼ÌuÉ±ÉqÉç - Brahmavidyā 

AÉÂhÉåÈ - from Sage Uddālaka, the son of 

Aruṇa sÉokÉuÉÉlÉç - got CqÉÉqÉç - this, the same 

AWûqÉç - I (Śrī Vidyāraṇya Muni) xÉÑZÉoÉÑ®rÉå - 

for an easy understanding xÉÇaÉëWåûhÉ - briefly 

uÉ¤rÉå - shall describe – (1)

1. Śvetaketu learnt Brahmavidyā 

from (his father) Sage Uddālaka,   

(called Āruṇi also) the son of Aruṇa,     

as narrated in the sixth chapter of 

Chāndogyopaniṣad. I am going to 

describe briefly (now) the same for an 

easy understanding.

The subject matter of Upaniṣads 

is very profound. That is why, Bhagavat 

Pūjyapāda Śaṅkarācārya has written 

bhāṣyas on them. But even they are 

difficult to grasp for the majority of 

uÉåSÉlÉkÉÏirÉ aÉuÉåïhÉ 

µÉåiÉMåüiÉÑÈ mÉUÉXçqÉÑZÉÈ |

AÉxÉÏiÉç mÉëirÉXçqÉÑZÉÏMüiÉÑïÇ 

aÉÑÂUÉWûÉÌiÉÌuÉxqÉrÉqÉç ||2||

µÉåiÉMåüiÉÑÈ uÉåSÉlÉç 

AkÉÏirÉ aÉuÉåïhÉ 

mÉUÉXçqÉÑZÉÈ 

AÉxÉÏiÉç 

mÉëirÉXçqÉÑZÉÏMüiÉÑïÇ 

aÉÑÂÈ AÌiÉÌuÉxqÉrÉqÉç 

AÉWû 

aspirants. In view of such difficulty, the 

author simplifies it further.

THE CONTEXT OF TEACHING 

BRAHMAVIDYĀ

Śvetaketu as a boy was not 

interested in learning in spite of fast 

advancing of his schooling age. The 

father Āruṇi (Uddālaka) impressed upon 

his son that an uneducated person is a 

misfit in their learned family. Finally at 

the age of twelve he was sent to a      

good gurukula even though the father 

Uddālaka himself was an eminent 

ācārya. Perhaps the father must have 

found that disciplining the boy to pursue 

studies can be a difficult task at home. 

Śvetaketu returns at the age of twenty-

four after learning for twelve years. The 

next verse describes the situation on his 

return.

uÉåSÉlÉkÉÏirÉ aÉuÉåïhÉ 

µÉåiÉMåüiÉÑÈ mÉUÉXçqÉÑZÉÈ |

AÉxÉÏiÉç mÉëirÉXçqÉÑZÉÏMüiÉÑïÇ 

aÉÑÂUÉWûÉÌiÉÌuÉxqÉrÉqÉç ||2||

µÉåiÉMåüiÉÑÈ - Śvetaketu uÉåSÉlÉç - the 

Vedas AkÉÏirÉ - having studied aÉuÉåïhÉ - by 

arrogance mÉUÉXçqÉÑZÉÈ - totally extrovert and 

indifferent towards Brahmavidyā AÉxÉÏiÉç 

- became mÉëirÉXçqÉÑZÉÏMüiÉÑïÇ - to make him 

introvert aÉÑÂÈ - the father AÌiÉÌuÉxqÉrÉqÉç - 

very surprising thing AÉWû - asked – (2)

2. Śvetaketu having studied the 
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Vedas (for twelve years) by arrogance 

became totally extrovert (and indifferent 

towards Brahmavidyā). To make him 

introvert the father asked a very 

surprising thing.

The Upaniṣad says that Śvetaketu 

returned having become mahāmanāḥ 

(conceited considering no one is equal to 

him), anūcānmānī (thinking himself to 

be capable of giving discourses) and 

stabdhaḥ (arrogant) (Ch.U.6-1-2). 

According to morality the knowledge 

looks splendid when coupled with 

humility (Vidyā Vinayena Śobhate). 

Otherwise it is a matter of common 

observation that more knowledge breeds 

more arrogance. The pursuit of 

ātmajñāna is possible only when a 

person is humble, knows one's 

limitations and is ready to evolve. 

Sensing the plight of his son, the father 

asked him a surprising question which 

challenged his arrogance for the first 

time.

Uddālaka asked his son, ‘you are 

considering yourself to be a very highly 

learned person, but did you ask your 

preceptor that teaching (ādeśa) by which 

whatever that is not heard or inquired 

becomes heard or inquired, not 

considered becomes considered, 

whatever not known/experienced 

becomes known/experienced?’ (Ch.U.6-

1-2). Here it is worth noting that the 

LMüiÉiuÉå ´ÉÑiÉå xÉuÉïqÉ´ÉÑiÉÇ cÉ ´ÉÑiÉÇ pÉuÉåiÉç |

AqÉiÉÇ cÉ qÉiÉÇ iÉ²SÌuÉ¥ÉÉiÉÇ cÉ oÉÑkrÉiÉå ||3||

LMüiÉiuÉå ́ ÉÑiÉå  

xÉuÉïqÉç 

A´ÉÑiÉqÉç 

cÉ ´ÉÑiÉÇ pÉuÉåiÉç 

AqÉiÉqÉç 

cÉ qÉiÉÇ xrÉÉiÉç

iÉ²iÉç 

AÌuÉ¥ÉÉiÉqÉç 

cÉ oÉÑkrÉiÉå 

father did not ask if he has inquired  

about ātmā/Brahman. Instead, he 

referred to the ādeśa (teaching). This 

shows that Brahmavidyā can be gained 

only by a well prepared disciple from a 

competent guru who is Brahmaniṣṭha 

(steadfast in the direct knowledge of 

Brahman). In fact Śvetaketu had already 

studied the Vedas. But here is the 

knowledge of the entity that is beyond 

the scope of senses, words and the mind. 

Mere academic knowledge cannot work. 

The father's question is summarized 

now.

BY THE KNOWLEDGE OF    

THE CAUSE ALL ITS EFFECTS 

BECOME  KNOWN

LMüiÉiuÉå ´ÉÑiÉå xÉuÉïqÉ´ÉÑiÉÇ cÉ ´ÉÑiÉÇ pÉuÉåiÉç |

AqÉiÉÇ cÉ qÉiÉÇ iÉ²SÌuÉ¥ÉÉiÉÇ cÉ oÉÑkrÉiÉå ||3||

LMüiÉiuÉå ́ ÉÑiÉå  - when one entity (the 

cause) is inquired into xÉuÉïqÉç - all (effects) 

A´ÉÑiÉqÉç - not inquired into (individually) 

cÉ - also ´ÉÑiÉÇ pÉuÉåiÉç - become (as good as) 

inquired into AqÉiÉqÉç - not reflected/ 

considered cÉ - also qÉiÉÇ (xrÉÉiÉç) - becomes 

(as good as) reflected/considered iÉ²iÉç - 

similarly AÌuÉ¥ÉÉiÉqÉç - not directly 

known/experienced cÉ - also oÉÑkrÉiÉå - is (as 

good as) known/experienced (Do you 

know that principle?) – (3)

3. When one entity (the cause) is 

inquired into, all (effects) not inquired 
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lÉauÉåïS¥ÉÉlÉqÉÉ§ÉåhÉ rÉeÉÑuÉåïSÉÌS 

oÉÑkrÉiÉå |

iÉxqÉÉSåMüÍkÉrÉÉ xÉuÉï¥ÉÉlÉÇ 

xrÉÉÌSirÉsÉÉæÌMüMüqÉç ||4||

GauÉåïS¥ÉÉlÉqÉÉ§ÉåhÉ 

rÉeÉÑuÉåïSÉÌS lÉ oÉÑkrÉiÉå 

iÉxqÉÉiÉç  LMüÍkÉrÉÉ 

xÉuÉï¥ÉÉlÉÇ 

xrÉÉiÉç CÌiÉ 

AsÉÉæÌMüMüqÉç 

into (individually) also become (as good 

as) inquired into; not reflected/ 

considered things also become (as good 

as) reflected/considered; similarly not 

directly known/experienced also is (as 

good as) known/experienced, (do you 

know that principle?).

By the statement, ‘by inquiry into 

one entity all others are inquired into’, 

what is meant by the śruti or the father is 

that inquiry into the cause amounts to be 

the inquiry into its effects. Similarly the 

knowledge of the cause is that of its 

effects also (Ch.U.6-1-3). But Śvetaketu 

mistook it as the knowledge of one thing 

gives the knowledge of rest all other 

things. Therefore he doubts the veracity 

of the statement by questioning how 

such teaching is possible? (Ch.U.6-1-3). 

His protest is voiced in the following 

words.

lÉauÉåïS¥ÉÉlÉqÉÉ§ÉåhÉ rÉeÉÑuÉåïSÉÌS 

oÉÑkrÉiÉå |

iÉxqÉÉSåMüÍkÉrÉÉ xÉuÉï¥ÉÉlÉÇ 

xrÉÉÌSirÉsÉÉæÌMüMüqÉç ||4||

GauÉåïS¥ÉÉlÉqÉÉ§ÉåhÉ - just by knowing 

Ṛgveda rÉeÉÑuÉåïSÉÌS - Yajurveda, etc. lÉ oÉÑkrÉiÉå 

- are not known iÉxqÉÉiÉç  - therefore LMüÍkÉrÉÉ 

- by the knowledge of one thing xÉuÉï¥ÉÉlÉÇ 

xrÉÉiÉç - all knowledge takes place CÌiÉ - 

such a statement AsÉÉæÌMüMüqÉç - is unusual 

or found invalid in the world – (4)

4. Just by knowing Ṛgveda, 

Yajurveda, etc., are not known. 

Therefore the statement, ‘by the 

knowledge of one thing, all knowledge 

takes place’, is unusual or found invalid 

in the world.

If anything in the empirical world 

has to hold good, it should be established 

by the worldly means of knowledge. 

Finding none of this effect, Śvetaketu 

brands the statement of knowing many 

by the knowledge of one as alaukika 

(unusual, uncommon) since it is not at all 

seen in the world.

Uddālaka proves how the 

knowledge of all is possible by the 

knowledge of one, based on worldly 

experience. He gives the illustrations of 

the mud and the earthenwares, the gold 

and its ornaments, besides iron and the 

instruments made out of it. In all these 

the aspect of material cause is the true 

entity whereas the name and form are 

false. By the knowledge of mud all 

earthenwares become known. What is 

known is only the one entity gold in and 

through all the golden ornaments, but 

thereby those ornaments become known 

because they are nothing but gold. Thus 

by the knowledge of one cause, all its 

effects become known. So is the case 

with the world or saṃsāra. If its basis or 

the cause is known, the entire world 

becomes known is explained now. 

Uddālaka answers.
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qÉæuÉÇ qÉ×®åqÉsÉÉåWåûwÉÑ sÉÉæÌMüMåüwuÉxrÉ SvÉïlÉÉiÉç |

qÉ×SÉÌS¥ÉÉlÉiÉÈ xÉuÉïÇ qÉ×lqÉrÉqÉç ¥ÉÉrÉiÉå xTÑüOûqÉç ||5||

qÉÉ LuÉÇ uÉS

sÉÉæÌMüMåüwÉÑ 

qÉ×Sè WåûqÉ sÉÉåWåûwÉÑ 

AxrÉ 

SvÉïlÉÉiÉç 

qÉ×SÉÌS¥ÉÉlÉiÉÈ 

xÉuÉïqÉç 

qÉ×lqÉrÉqÉç xTÑüOûqÉç 

¥ÉÉrÉiÉå 

qÉæuÉÇ qÉ×®åqÉsÉÉåWåûwÉÑ sÉÉæÌMüMåüwuÉxrÉ SvÉïlÉÉiÉç |

qÉ×SÉÌS¥ÉÉlÉiÉÈ xÉuÉïÇ qÉ×lqÉrÉqÉç ¥ÉÉrÉiÉå xTÑüOûqÉç ||5||

qÉÉ LuÉÇ uÉS

my statement is unusual) sÉÉæÌMüMåüwÉÑ - in the 

worldly things such as qÉ×Sè WåûqÉ sÉÉåWåûwÉÑ - in 

the mud, gold and iron AxrÉ - 

(correctness) of my statement SvÉïlÉÉiÉç - 

because (it) is seen qÉ×SÉÌS¥ÉÉlÉiÉÈ - by the 

knowledge of mud, etc. xÉuÉïqÉç - all    

qÉ×lqÉrÉqÉç - wares made of mud xTÑüOûqÉç - 

clearly ¥ÉÉrÉiÉå - are known – (5)

5. Please do not say (that my 

statement is unusual). Because the 

(correctness) of my statement is seen in 

the worldly things such as the mud, gold 

and iron. All wares made of mud, etc., 

are clearly known by the knowledge of 

mud, etc.

The reply to the objection that 

such a phenomenon is not correct in the 

world is given from the worldly 

observation itself (Ch.U.6-1-4 to 6). 

This is elaborated here up to the verse 25. 

The beginning of Muṇḍakopaniṣad 

discusses this point of knowing all 

effects when their cause is known. 

There, Śaunaka (the disciple) himself 

asks the entity having known which, the 

entire jagat becomes known (Mu.U. 1-1-

3). Brahmasūtra (Br.Sū.1-4-23) in 

Prakṛtyadhikaraṇa makes it clear that 

the śruti declaration, ‘by knowing one 

everything becomes known’, is possible 

( ) - please do not say (that 

qÉ×SÉå bÉOûvÉUÉuÉÉ±ÉÈ 

ÌuÉMüÉUÉiÉç iÉ¨ÉSÉM×üÌiÉÈ |

qÉ×Sè oÉÉåkÉÉiÉç oÉÑkrÉiÉå lÉåÌiÉ 

rÉSÒcrÉåiÉ lÉ oÉÑkrÉiÉÉqÉç ||6||

bÉOûvÉUÉuÉÉ±ÉÈ qÉ×SÈ 

ÌuÉMüÉUÉiÉç 

iÉ¨ÉSÉM×üÌiÉÈ 

rÉSè qÉ×Sè oÉÉåkÉÉiÉç 

iÉ¨ÉSÉM×üÌiÉÈ lÉ oÉÑkrÉiÉå 

CÌiÉ 

EcrÉåiÉ lÉ oÉÑkrÉiÉÉqÉç 

only by the knowledge that Brahman is 

also the upādānakāraṇa (material 

cause) besides its nimittakāraṇa 

(efficient cause).

qÉ×SÉå bÉOûvÉUÉuÉÉ±ÉÈ 

ÌuÉMüÉUÉiÉç iÉ¨ÉSÉM×üÌiÉÈ |

qÉ×Sè oÉÉåkÉÉiÉç oÉÑkrÉiÉå lÉåÌiÉ 

rÉSÒcrÉåiÉ lÉ oÉÑkrÉiÉÉqÉç ||6||

bÉOûvÉUÉuÉÉ±ÉÈ - pot pitcher, etc. qÉ×SÈ 

ÌuÉMüÉUÉiÉç - by the change of the form of the 

mud iÉ¨ÉSÉM×üÌiÉÈ - (appear) having different 

shapes rÉSè - in case qÉ×Sè oÉÉåkÉÉiÉç - by the 

knowledge of the mud (iÉ¨ÉSÉM×üÌiÉÈ)  lÉ oÉÑkrÉiÉå 

- (the different shapes) are not known CÌiÉ  

EcrÉåiÉ - it is said so lÉ oÉÑkrÉiÉÉqÉç - let the 

(shapes) be not known – (6)

6. Pot, pitcher, etc., (appear) 

having different shapes by the change of 

the form of the mud. In case it is said that 

(the different shapes) are not known by 

the knowledge of the mud, let them not 

be known.

Actually what is meant by the 

different wares of the mud such as pot, 

pitcher, etc., is a change in the earlier 

form of the mud, as a lump appearing in 

different shapes given by the pot-maker. 

All along whether prior to the making of 

pot, etc., or after they are made, what is 

essentially there, is the mud and the mud 

alone. If it is objected that by knowing 

only the mud, the shapes of the pot, etc., 

are not known and therefore it cannot be 
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AÉM×üirÉÉkÉÉUpÉÉaÉÉå rÉÉå bÉOûxrÉÉxÉÉæ iÉÑ oÉÑkrÉiÉå |

AÉkÉÉUÉå qÉ×Í¨ÉMüÉkÉårÉ AÉMüÉU¶ÉÉåpÉrÉÇ bÉOûÈ ||7||

bÉOûxrÉ rÉÈ 

AÉM×üirÉÉkÉÉUpÉÉaÉÈ 

AxÉÉæ iÉÑ 

oÉÑkrÉiÉå qÉ×Í¨ÉMüÉ 

AÉkÉÉUÈ 

AÉMüÉUÈ cÉ AÉkÉårÉÈ 

EpÉrÉÇ bÉOûÈ 

said as the knowledge of everything, the 

answer follows in the next two verses.

AÉM×üirÉÉkÉÉUpÉÉaÉÉå rÉÉå bÉOûxrÉÉxÉÉæ iÉÑ oÉÑkrÉiÉå |

AÉkÉÉUÉå qÉ×Í¨ÉMüÉkÉårÉ AÉMüÉU¶ÉÉåpÉrÉÇ bÉOûÈ ||7||

(Though the shape of the pot is 

not known) bÉOûxrÉ - of the pot rÉÈ - 

whatever AÉM×üirÉÉkÉÉUpÉÉaÉÈ - the portion that 

is the basis of the shape AxÉÉæ - that one iÉÑ - 

certainly oÉÑkrÉiÉå - is known qÉ×Í¨ÉMüÉ - the 

mud AÉkÉÉUÈ - (is) the basis (or material 

cause) AÉMüÉUÈ  cÉ - and the shape AÉkÉårÉÈ - 

is an attributed entity EpÉrÉÇ bÉOûÈ - both 

together constitute the pot – (7)

7. (Though the shape of the pot is 

not known) whatever portion that is its 

basis (or material cause) is certainly 

known. The basis (or material cause) is 

the mud. The shape is an attributed 

entity. Both together constitute the pot.

The mud pot has two portions or 

features. The one is the basis (ādhāra) or 

material cause the mud. The other one is 

the configuration of the mud appearing 

as a shape. It is attributed to the mud. The 

shape was not there before the pot was 

made. It is not going to be there after the 

pot is broken. The shape comes and goes 

whereas the mud the cause is always 

there before the birth and after the 

destruction of the pot. Though this is 

accepted, the contender's objection still 

remains unanswered. How can the mere 

knowledge of the basis mud without that 

AÉkÉÉUpÉÉaÉqÉÉ§ÉåÅÌmÉ ¥ÉÉiÉå ¥ÉÉiÉÉå bÉOûÉå pÉuÉåiÉç |

aÉÉåmÉÑcNûqÉÉ§ÉxÉÇxmÉvÉÉïSè aÉÉåxmÉvÉïuÉëiÉmÉÔÌiÉïuÉiÉç ||8||

AÉkÉÉUpÉÉaÉqÉÉ§Éå ¥ÉÉiÉå 

AÌmÉ bÉOûÈ ¥ÉÉiÉÈ pÉuÉåiÉç 

aÉÉåmÉÑcNûqÉÉ§ÉxÉÇxmÉvÉÉïiÉç 

aÉÉåxmÉvÉïuÉëiÉmÉÔÌiÉïuÉiÉç 

of its shape be the knowledge of the 

entire pot which constitutes both the 

basis and the attributed shape? The 

answer continues. The verse 7 furnished 

the prerequisite for the answer contained 

in the next verse.

AÉkÉÉUpÉÉaÉqÉÉ§ÉåÅÌmÉ ¥ÉÉiÉå ¥ÉÉiÉÉå bÉOûÉå pÉuÉåiÉç |

aÉÉåmÉÑcNûqÉÉ§ÉxÉÇxmÉvÉÉïSè aÉÉåxmÉvÉïuÉëiÉmÉÔÌiÉïuÉiÉç ||8||

AÉkÉÉUpÉÉaÉqÉÉ§Éå ¥ÉÉiÉå - when only the 

feature that is the basis (of mud pot) is 

known AÌmÉ - even bÉOûÈ - the pot ¥ÉÉiÉÈ pÉuÉåiÉç  

- becomes known aÉÉåmÉÑcNûqÉÉ§ÉxÉÇxmÉvÉÉïiÉç - by 

merely touching the tail of a cow 

aÉÉåxmÉvÉïuÉëiÉmÉÔÌiÉïuÉiÉç - like the fulfilment of the 

vow of touching the cow – (8)

8. Even by knowing the feature 

that is the basis (of mud pot) also the pot 

becomes known. It is like the fulfilment 

of the vow of touching the cow by 

merely touching the tail of a cow.

It is a matter of common practice 

that by seeing or knowing a part of an 

entity, and more so when it is an 

important part, the entire entity becomes 

known. Just by seeing the face of a 

person he is identified as so and so. It is 

neither necessary nor possible to see his 

entire body in and out. The mud is an 

essential feature of a mud pot as its basis. 

Knowing it is obviously knowing the 

pot. This fact is further proved by taking 

recourse to the very concept put forth by 

the contender in the third quarter of the 
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AÉM×üirÉÉkÉÉUrÉÉåxiÉÑsrÉÇ pÉÉaÉiuÉÇ 

lÉ qÉ×SÇ ÌuÉlÉÉ |

MåüuÉsÉÉM×üÌiÉqÉÉ§ÉÈ xÉlÉç bÉOûÈ 

YuÉÉÌmÉ xÉqÉÏ¤rÉiÉå ||10||

AÉM×üirÉÉkÉÉUrÉÉåÈ 

pÉÉaÉiuÉÇ 

iÉÑsrÉÇ qÉ×SÇ ÌuÉlÉÉ 

MåüuÉsÉÉM×üÌiÉqÉÉ§ÉÈ xÉlÉç 

lÉ YuÉÉÌmÉ 

bÉOûÈ xÉqÉÏ¤rÉiÉå 

knowledge of the pot? There is no valid 

reason to say so. It can only be an 

individual preference of giving 

importance to either of the two. People in 

the vyāvahārika jagat (practical world) 

say that nāma-rūpa (name and form) 

should be known to know everything. 

But those who know the ultimate reality, 

(i.e. paramārthadarśī) justify that the 

knowledge of the basis alone makes 

everything known.

Why giving more importance to 

the basis-portion is justifiable is being 

explained.

AÉM×üirÉÉkÉÉUrÉÉåxiÉÑsrÉÇ pÉÉaÉiuÉÇ 

lÉ qÉ×SÇ ÌuÉlÉÉ |

MåüuÉsÉÉM×üÌiÉqÉÉ§ÉÈ xÉlÉç bÉOûÈ 

YuÉÉÌmÉ xÉqÉÏ¤rÉiÉå ||10||

AÉM×üirÉÉkÉÉUrÉÉåÈ - in both the form 

(shape) and its basis pÉÉaÉiuÉÇ - the aspect of 

being a portion iÉÑsrÉÇ - is common qÉ×SÇ ÌuÉlÉÉ 

- (but) without the mud MåüuÉsÉÉM×üÌiÉqÉÉ§ÉÈ xÉlÉç 

- only being the form lÉ YuÉÉÌmÉ - nowhere 

bÉOûÈ - the pot xÉqÉÏ¤rÉiÉå - is seen (or even 

thought of) – (10)

10. The aspect of being a portion 

is common in both the form (ākṛti) and 

its basis (ādhāra). (But) only being the 

form without the mud (the pot) is 

nowhere seen (nor thought of).

Forms (ākṛtis) go on changing, 

but they have to abide necessarily in 

AÉM×üiÉårÉï²S¥ÉÉlÉå bÉOûÉÅ¥ÉÉlÉÇ iuÉrÉÉåcrÉiÉå |

iÉ²SÉkÉÉUoÉÉåkÉålÉ bÉOûÉå oÉÑ®È MÑüiÉÉå lÉ ÌWû ||9||

rÉ²iÉç AÉM×üiÉåÈ A¥ÉÉlÉå 

iuÉrÉÉ 

bÉOûÉ¥ÉÉlÉqÉç 

EcrÉiÉå iÉ²iÉç 

AÉkÉÉUoÉÉåkÉålÉ 

MÑüiÉÈ bÉOûÈ lÉ ÌWû oÉÑ®È 

verse 6. There it was objected that by 

knowing only the mud, the shape of the 

pot, etc., is not known and therefore by 

mere knowledge of the mud, the 

knowledge of all earthenwares can be 

known is not valid.

AÉM×üiÉårÉï²S¥ÉÉlÉå bÉOûÉÅ¥ÉÉlÉÇ iuÉrÉÉåcrÉiÉå |

iÉ²SÉkÉÉUoÉÉåkÉålÉ bÉOûÉå oÉÑ®È MÑüiÉÉå lÉ ÌWû ||9||

rÉ²iÉç - just as AÉM×üiÉåÈ A¥ÉÉlÉå - when 

the shape (or the form) is not known iuÉrÉÉ 

- by you bÉOûÉ¥ÉÉlÉqÉç - the ignorance of the 

pot EcrÉiÉå - is said; is pointed out iÉ²iÉç - 

similarly AÉkÉÉUoÉÉåkÉålÉ - by the knowledge 

of the basis MÑüiÉÈ - why bÉOûÈ - pot lÉ ÌWû oÉÑ®È - 

is not known? – (9)

9. Just as when the shape (or the 

form) is not known (even though only 

the mud is known), the ignorance of the 

pot is pointed out by you, similarly by 

the knowledge of the basis (the mud) 

why the pot is not known?

The person who speaks of the 

ignorance of entire pot even after 

knowing its mud portion, is actually 

pointing out the ignorance of the shape 

or the name and form aspect of the pot. 

According to him the ignorance of one 

portion amounts to the ignorance of pot. 

Then by the same norm, why not the pot 

be known on knowing its portion? What 

is the reason in giving a special status to 

the shape (or form) of the pot by 

considering its knowledge alone as the 
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their basis (ādhāra). The basis is one 

whereas the forms are many. The basis is 

independent of forms, but the forms are 

dependant on their basis. The basis, the 

cause, inheres in all forms or the effects 

whereas the forms or effects are distinct 

from one another. Here the basis or the 

cause that is considered is not the 

individual portion of basis in a specific 

form, but the entire entity in general such 

as mud element or the metal gold which 

serves as the cause of all possible effects.

EFFECT (VIKĀRA) IS JUST A 

VERBAL EXPRESSION OF A 

NAME (VĀCĀRAMBHAṆAM-

NĀMADHEYAM)

The above explanation of 

dividing the effect (kārya) such as mud-

pot, etc., into the portions of ādhāra 

(basis) and ākṛti (form) is as per our 

experience and given to reasoning. But 

the Tārkikas (logicians) Vaiśeṣikas and 

Naiyāyikas say that the cause (kāraṇa) 

mud, etc., makes the effects (kārya) such 

as pot, etc. The effects are different from 

their causes mud, etc. Such effect 

produced abides in its cause by 

permanent connection (samavāya-

saṃbandha). Both cause and effects are 

true (satya) in nature. This is called 

āraṃbhavāda. The Upaniṣads declare 

that the cause appears in the form of a 

false effect without any intrinsic change 

in itself. This is called vivartavāda. The 

view of Tārkikas, etc., is being refuted 

qÉ×SìÖmÉÉiÉç MüÉUhÉSìurÉÉiÉç MüÉrÉïSìurÉÇ 

bÉOûÉiqÉMüqÉç |

AlrÉiÉç iÉixÉqÉuÉåiÉÇ ÌWû qÉ×SÏÌiÉ 

mÉëÉWû iÉÉÌMïüMüÈ ||11||

xuÉrÉÑYirÉÉxÉÉæ iÉjÉÉ oÉëÔiÉå lÉ iuÉåiÉssÉÉåMüxÉqqÉiÉqÉç 

||11 1/2||

bÉOûÉiqÉMüÇ MüÉrÉïSìurÉÇ 

MüÉUhÉSìurÉÉiÉç 

qÉ×SìÖmÉÉiÉç AlrÉiÉç 

iÉiÉç ÌWû 

qÉ×ÌS xÉqÉuÉåiÉÇ 

CÌiÉ iÉÉÌMïüMüÈ mÉëÉWû 

AxÉÉæ xuÉrÉÑYirÉÉ 

iÉjÉÉ 

oÉëÔiÉå iÉÑ LiÉiÉç lÉ sÉÉåMüxÉqqÉiÉÇ 

now. For that purpose, first their view 

about cause and effect phenomenon is 

described. 

qÉ×SìÖmÉÉiÉç MüÉUhÉSìurÉÉiÉç MüÉrÉïSìurÉÇ 

bÉOûÉiqÉMüqÉç |

AlrÉiÉç iÉixÉqÉuÉåiÉÇ ÌWû qÉ×SÏÌiÉ 

mÉëÉWû iÉÉÌMïüMüÈ ||11||

bÉOûÉiqÉMüÇ MüÉrÉïSìurÉÇ - the substance 

called effect in the form of a pot 

MüÉUhÉSìurÉÉiÉç - from the causal substance 

qÉ×SìÖmÉÉiÉç - in the form of mud AlrÉiÉç - is 

distinct iÉiÉç - that (mud-pot) ÌWû - indeed 

qÉ×ÌS - in the mud xÉqÉuÉåiÉÇ - inseparably 

connected CÌiÉ - so iÉÉÌMïüMüÈ - Tārkika mÉëÉWû - 

says – (11)

11. The substance called effect in 

the form of a pot is distinct from its 

causal substance in the form of mud. 

That mud-pot is indeed inseparably 

connected to the mud. So says Tārkika.

xuÉrÉÑYirÉÉxÉÉæ iÉjÉÉ oÉëÔiÉå lÉ iuÉåiÉssÉÉåMüxÉqqÉiÉqÉç 

||11 1/2||

AxÉÉæ - this (Tārkika) xuÉrÉÑYirÉÉ - by 

the reasoning imagined by himself iÉjÉÉ 

oÉëÔiÉå - says so iÉÑ - but LiÉiÉç - this lÉ sÉÉåMüxÉqqÉiÉÇ 

- is not agreed to by people – (11½)

11½. The Tārkika says so by the 

reasoning imagined by himself, but this 

is not agreed to by people.

The dravya (substance) according 

to Tārkikas is the basis of feature (guṇa) 
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and action (kriyā). They accept that 

kārya-dravya (effect-substance) needs a 

kāraṇa-dravya (causal-substance). 

However according to them, the effect 

becomes distinct from its cause and the 

distinct effect maintains a specific 

permanent connection (saṃbandha) 

called samavāya with its cause. An effect 

having the connection (saṃbandha) of 

samavāya is called samaveta.  They say 

that ‘the distinct effect abides in the 

cause’ just as ‘the cloth is in the threads’. 

If it were like ‘the water in a pot’ with 

reference to two distinct entities, the 

connection between threads and the 

cloth could have been a ‘saṃyoga’ 

(union) which they do not accept. They 

insist that ‘samavāya’ is distinct from 

‘saṃyoga’. Thus according to them 

kārya (effect) abides in the kāraṇa 

(cause), the guṇa (attribute) in guṇavān 

(one who is endowed with guṇa), the 

kriyā (action) in the kriyāvān (one who is 

active), the jāti (species) in the vyakti 

(individual), etc. What they say is not 

proved by experience. It is just an 

imagination to justify their theory. 

Thereby they oppose the declaration of 

the śruti that effects are known on 

knowing the cause because for them    

the effects are distinct from their 

corresponding causes. Any connection 

(saṃbandha) can only be between     

two distinct entities. Therefore Tārkikas 

consider the effect as distinct from       

bÉOåû qÉ×SÈ mÉ×jÉapÉÔiÉå MüÐSØMç iÉ¨uÉqÉÑSÏrÉïiÉÉqÉç ||12||

qÉ×SÈ mÉ×jÉapÉÔiÉå bÉOåû 

MüÐSØMç 

iÉ¨uÉqÉç 

ESÏrÉïiÉÉqÉç 

its cause. To assert this further, they 

imagine that the cause and effect exist 

independently. There can never be an 

effect such as mud-pot totally 

independent or distinct from its cause 

mud, etc., that in itself proves the fallacy 

of their arguments.

The śruti refutes the theory of 

Tārkikas by pointing out the fact: 

Vācārambhaṇam vikāro nāmadheyam 

(Appearance of an effect distinct from its 

cause is only by getting a distinct name - 

a verbal expression based on words. In 

reality, effect is not independent of its 

cause) (Ch.U.6-1-4 to 6). First the 

contender is asked to describe the 

essential nature of a mud-pot distinct 

from the mud. Then the dismissal of 

Tārkika's theory is done up to the     

verse 15.

bÉOåû qÉ×SÈ mÉ×jÉapÉÔiÉå MüÐSØMç iÉ¨uÉqÉÑSÏrÉïiÉÉqÉç ||12||

qÉ×SÈ mÉ×jÉapÉÔiÉå bÉOåû - in the mud-pot 

totally different from the mud MüÐSØMç - 

what type of iÉ¨uÉqÉç - essential nature (is 

there) ESÏrÉïiÉÉqÉç - please tell – (12)

12. (The Tārkika) should tell the 

type of the essential nature in the mud-

pot totally different from the mud.

If the threads are totally pulled 

out from the cloth, what is its tattva 

(reality or nature)? Then, the cloth has no 

existence at all. A kārya (effect) cannot 

be tattva (reality) when it has no 
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uÉÉcÉæuÉÉUprÉiÉå ÌMüÇ uÉÉ 

mÉ×jÉaÉÉlÉÏrÉiÉå uÉS |

uÉÉcÉæuÉÉUprÉiÉå iÉ¨uÉÇ ÌMüÇÍcÉ³É 

xrÉÉiÉç ZÉmÉÑwmÉuÉiÉç ||13||

ÌMüÇ uÉÉcÉÉ LuÉ AÉUprÉiÉå 

uÉÉ mÉ×jÉMç 

AÉlÉÏrÉiÉå uÉS uÉÉcÉÉ 

LuÉ AÉUprÉiÉå cÉåiÉç

ZÉmÉÑwmÉuÉiÉç 

ÌMüÇÍcÉiÉç iÉ¨uÉÇ lÉ xrÉÉiÉç 

independent existence apart from its 

kāraṇa (cause). If a kārya exists 

independent of kāraṇa, then it is not at 

all the kārya of the kāraṇa. An entity 

having definite essential nature in reality 

is tattva. Effects cannot fulfill this 

requirement.

Under such circumstances,   

there can be only two possibilities. 

Either what is called pot is something 

expressed by words as a name or a totally 

distinct entity from the mud, just as the 

cloth is distinct from the mud. The pot 

cannot have an existent essential nature 

in either case.

uÉÉcÉæuÉÉUprÉiÉå ÌMüÇ uÉÉ 

mÉ×jÉaÉÉlÉÏrÉiÉå uÉS |

uÉÉcÉæuÉÉUprÉiÉå iÉ¨uÉÇ ÌMüÇÍcÉ³É 

xrÉÉiÉç ZÉmÉÑwmÉuÉiÉç ||13||

ÌMüÇ uÉÉcÉÉ LuÉ AÉUprÉiÉå is (the 

essential nature or reality of) the pot 

made by words only uÉÉ - or mÉ×jÉMç - distinct 

from the mud without the mud (itself) 

AÉlÉÏrÉiÉå - is produced uÉS - please tell uÉÉcÉÉ 

LuÉ AÉUprÉiÉå (cÉåiÉç) - if the pot is made by 

words only ZÉmÉÑwmÉuÉiÉç - like the sky-flower 

ÌMüÇÍcÉiÉç iÉ¨uÉÇ lÉ xrÉÉiÉç - it cannot have any 

essential nature or reality, (i.e. it cannot 

be true) – (13)

13. Is (the essential nature or 

reality of) the pot made by words only or 

is it produced distinct from the mud 

- 

qÉ×aÉiÉ×whÉÉqpÉÍxÉ xlÉÉiÉÈ 

ZÉmÉÑwmÉM×üiÉvÉåZÉUÈ |

uÉlkrÉÉmÉÑ§É CÌiÉ mÉëÉå£üÉå 

ÌlÉxiÉ¨uÉqÉÎZÉsÉÇ ZÉsÉÑ ||14||

qÉ×aÉiÉ×whÉÉqpÉÍxÉ 

xlÉÉiÉÈ ZÉmÉÑwmÉM×üiÉvÉåZÉUÈ 

uÉlkrÉÉmÉÑ§ÉÈ 

CÌiÉ mÉëÉå£üÈ 

ZÉsÉÑ AÎZÉsÉÇ 

ÌlÉxiÉ¨uÉqÉç 

without the mud (itself)? If it is made by 

words only, it cannot have any essential 

nature, (i.e. cannot be true) like the sky-

flower.

The phrase ‘kiñcit na tattvam’, 

(i.e. nistattvam) means devoid of any 

essential nature or reality. ‘Khapuṣpa’ 

(sky-flower) is a figurative expression to 

denote an impossibility.

The impossibility of having any 

reality of the pot because it is only a 

product of word is further illustrated.

qÉ×aÉiÉ×whÉÉqpÉÍxÉ xlÉÉiÉÈ 

ZÉmÉÑwmÉM×üiÉvÉåZÉUÈ |

uÉlkrÉÉmÉÑ§É CÌiÉ mÉëÉå£üÉå 

ÌlÉxiÉ¨uÉqÉÎZÉsÉÇ ZÉsÉÑ ||14||

qÉ×aÉiÉ×whÉÉqpÉÍxÉ - in the mirage water 

xlÉÉiÉÈ - bathed ZÉmÉÑwmÉM×üiÉvÉåZÉUÈ - the head 

decked out by sky-flowers uÉlkrÉÉmÉÑ§ÉÈ - son 

of a barren woman CÌiÉ - so mÉëÉå£üÈ - is 

described ZÉsÉÑ - certainly AÎZÉsÉÇ - entire 

(description) ÌlÉxiÉ¨uÉqÉç - has no reality – 

(14)

14. If it is described that the son of 

a barren woman has bathed in the mirage 

water and his head is decked out by    

sky-flowers, certainly the entire 

(description) has no reality.

All the three phrases such as 

‘bathed in the mirage water’, ‘head 

decked out by sky-flowers’ and ‘son     

of a barren woman’ suggest only the  
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mÉ×jÉaÉÉlÉrÉlÉÇ MüiÉÑïÇ kÉÏqÉiÉÉÌmÉ lÉ vÉYrÉiÉå |

AiÉÉåÅlÉ×iÉÉå bÉOûÉå lÉæuÉ xÉirÉ CirÉprÉÑmÉårÉiÉÉqÉç ||15||

mÉ×jÉMç AÉlÉrÉlÉÇ MüiÉÑïÇ 

kÉÏqÉiÉÉ AÌmÉ 

lÉ 

vÉYrÉiÉå AiÉÈ bÉOûÈ 

AlÉ×iÉÈ xÉirÉÈ lÉ LuÉ 

CÌiÉ AprÉÑmÉårÉiÉÉqÉç 

utter impossibilities. Therefore the 

description of a pot by words itself 

cannot mean its reality.

The possibility of producing a pot 

from the mud but distinct from it without 

the mud itself was asked in the verse 13 

(second quarter). It is refuted now and 

the final ascertainment regarding the 

nature of the pot is pronounced.

mÉ×jÉaÉÉlÉrÉlÉÇ MüiÉÑïÇ kÉÏqÉiÉÉÌmÉ lÉ vÉYrÉiÉå |

AiÉÉåÅlÉ×iÉÉå bÉOûÉå lÉæuÉ xÉirÉ CirÉprÉÑmÉårÉiÉÉqÉç ||15||

mÉ×jÉMç AÉlÉrÉlÉÇ MüiÉÑïÇ - to produce a 

mud-pot distinct from the mud kÉÏqÉiÉÉ AÌmÉ 

- even by a wise or a skilled person lÉ 

vÉYrÉiÉå - is not possible AiÉÈ - therefore bÉOûÈ 

- pot AlÉ×iÉÈ - false (mithyā) xÉirÉÈ lÉ LuÉ - not 

at all real CÌiÉ - so AprÉÑmÉårÉiÉÉqÉç - should be 

accepted – (15)

15. To produce a mud-pot distinct 

from the mud is not possible even by a 

wise or a skilled person. Therefore it 

should be accepted that the pot is false 

(mithyā) and can never be real.

Mithyā (false) entity is that which 

appears to be there experientially but 

found to be truly not so on inquiry. All 

effects (kāryas) are mithyā. It cannot be 

said that effects are useful and therefore 

they are not mithyā. It should be kept in 

the mind that effects such as mud-pots 

are useful only when their cause inheres 

in them. Effects distinct from cause can 

xÉqÉuÉÉrÉxiuÉrÉÉ mÉëÉå£ü AÉUÉåmÉÇ oÉëÔqÉWåû uÉrÉqÉç |

xjÉÉhÉÉuÉÉUÉåÌmÉiÉ¶ÉÉåUÉå rÉjÉÉ qÉ×ÌS bÉOûxiÉjÉÉ ||16||

iuÉrÉÉ xÉqÉuÉÉrÉÈ 

mÉëÉå£üÈ uÉrÉqÉç 

AÉUÉåmÉqÉç 

oÉëÔqÉWåû rÉjÉÉ 

xjÉÉhÉÉæ cÉÉåUÈ 

AÉUÉåÌmÉiÉÈ iÉjÉÉ

qÉ×ÌS bÉOûÈ 

AÉUÉåÌmÉiÉÈ 

neither exist nor be useful. For example, 

the cloth from which all the threads are 

pulled out cannot cover our body. It can 

no longer be the cloth. A mud-pot minus 

the mud neither exists nor can fetch the 

water. Therefore the śruti makes it very 

clear that all effects are mithyā (false) 

and they are not different from their 

causes. Āraṃbhaṇādhikaraṇa (Br.Sū.2-

1-14 to 20) has discussed this topic 

thoroughly.

It is true that an effect cannot exist 

independent of its cause and samavāya  

is not possible. But at experiential level 

the distinction between the cause and   

its effect cannot be derived. The 

compatibility of this is explained after 

drawing the difference about the cause-

effect relationship according to Tārkika 

and Vedāntin.

xÉqÉuÉÉrÉxiuÉrÉÉ mÉëÉå£ü AÉUÉåmÉÇ oÉëÔqÉWåû uÉrÉqÉç |

xjÉÉhÉÉuÉÉUÉåÌmÉiÉ¶ÉÉåUÉå rÉjÉÉ qÉ×ÌS bÉOûxiÉjÉÉ ||16||

iuÉrÉÉ - by you (the Tārkika) xÉqÉuÉÉrÉÈ 

- an effect distinct from the cause 

maintaining a permanent connection 

with its cause mÉëÉå£üÈ -was described uÉrÉqÉç - 

we (Vedāntins) AÉUÉåmÉqÉç - superimposition 

(false attribution, adhyāsa) oÉëÔqÉWåû - say rÉjÉÉ 

- just as xjÉÉhÉÉæ - on a stump (of a tree) cÉÉåUÈ 

- a thief AÉUÉåÌmÉiÉÈ - is superimposed iÉjÉÉ - 

similarly qÉ×ÌS - in the mud bÉOûÈ - the pot 

(AÉUÉåÌmÉiÉÈ - is superimposed) – (16)
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16. (With respect to cause-effect 

relationship) samavāya (an effect 

distinct from the cause maintaining a 

permanent connection with its cause) 

was described by you (the Tārkika) 

whereas we (Vedāntins) say (it to be) 

superimposition (false attribution, 

adhyāsa). Just as a thief is superimposed 

on a stump (of a tree), similarly the pot 

(is superimposed) in the mud.

The false perception of a non-

existing entity is called āropa. It is also 

called delusion or adhyāsa. At places 

āropa is called false imagination also. 

Much used words in Vedānta for such 

delusion is adhyāsa or adhyāropa. Here 

āropa is to be taken as delusion. As per 

Vedānta, an existing entity is the cause 

(kāraṇa). With that as the basis 

(adhiṣṭhāna), we get the delusion of 

effect (kārya). Thus the experience of 

cause-effect division is explained. That 

is also not opposed to the false    

(mithyā) nature of effect (kārya). The 

mutual relation between true (satya)  

and false (mithyā) itself is āropa 

(superimposition). The illustration of a 

stump (of a tree) being mistaken as a 

thief in dull darkness explains how the 

mud is believed as a pot because of the 

specific configuration of the mud.

The false (mithyā) nature of 

entities superimposed (āropita) such as 

the thief and the pot was already pointed 

AÉUÉåmÉÉiÉç mÉÔuÉïqÉÔkuÉïÇ cÉ iÉSpÉÉuÉÉSxÉirÉiÉÉ |

AÉSÉuÉliÉå cÉ rÉ³ÉÉÎxiÉ uÉiÉïqÉÉlÉåÅÌmÉ iÉ¨ÉjÉÉ ||17||

AÉUÉåmÉÉiÉç mÉÔuÉïqÉç 

FkuÉïÇ cÉ 

iÉSpÉÉuÉÉiÉç 

AxÉirÉiÉÉ 

rÉiÉç AÉSÉæ AliÉå cÉ 

lÉ AÎxiÉ 

iÉiÉç uÉiÉïqÉÉlÉå AÌmÉ 

iÉjÉÉ 

out (vs.15). It should be kept in mind that 

the experience or the utility is not the 

criterion of reality. For example, the 

dream food is useful to appease the 

dream-hunger. But on waking up it gets 

negated with the knowledge that it does 

not exist in three periods of time. The 

abādhitattva (ceaseless existence) is the 

criterion of reality. This can be seen from 

the following verse.

AÉUÉåmÉÉiÉç mÉÔuÉïqÉÔkuÉïÇ cÉ iÉSpÉÉuÉÉSxÉirÉiÉÉ |

AÉSÉuÉliÉå cÉ rÉ³ÉÉÎxiÉ uÉiÉïqÉÉlÉåÅÌmÉ iÉ¨ÉjÉÉ ||17||

AÉUÉåmÉÉiÉç mÉÔuÉïqÉç - before the 

superimposition FkuÉïÇ cÉ - and after the 

superimposition is ended iÉSpÉÉuÉÉiÉç - 

because of the absence of both the thief 

and the pot AxÉirÉiÉÉ - their nature is false 

rÉiÉç - (the rule is) whatever AÉSÉæ AliÉå cÉ - in 

the beginning and after its end lÉ AÎxiÉ - 

does not exist iÉiÉç - that entity uÉiÉïqÉÉlÉå AÌmÉ - 

even during the present (during its 

period of seeming existence) iÉjÉÉ - is so, 

(i.e. does not exist at all) – (17)

17. The nature of both the thief 

and the pot is false because of their 

absence  be fo re  and  a f t e r  the  

superimposition is ended. (The rule is), 

the entity that does not exist in the 

beginning and after its end is so, (i.e. 

does not exist at all) even during the 

present (during its period of seeming 

existence).
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MüÉsÉ§ÉrÉÉlÉÑaÉÈ xjÉÉhÉÑÈ xÉirÉÉå qÉ×ccÉ iÉjÉå¤rÉiÉÉqÉç |

xÉirÉÉlÉ×iÉå cÉ ÍqÉjÉÑlÉÏM×üirÉ MÑüqpÉ CiÉÏrÉïiÉå ||18||

MüÉsÉ§ÉrÉÉlÉÑaÉÈ 

xjÉÉhÉÑÈ 

xÉirÉÈ iÉjÉÉ qÉ×iÉç 

The mistaken thief was only 

during the period of delusion, but neither 

before nor after. Similarly the pot is there 

only during its period of appearance. 

Before its birth it was not there. After its 

destruction it is not going to be there. An 

entity that ceases to exist at times is truly 

not there at any time. As seen earlier the 

abādhitattva (ceaseless existence) is   

the criterion of reality. The second line  

of the above verse is quoted from 

Māṇḍūkya Kārikā (Mā.U.Kā.2-6, 4-31). 

Gauḍapādācārya has explained in that 

text the mithyātva (false nature) of  

kārya (effect) with many reasonings.

S A T Y Ā N Ṛ T A - V I V E K A  –  

DISCRIMINATION OF REAL 

AND THE FALSE

All our interactions in the world 

are with the entities in terms of objects, 

beings and events that happen to be the 

combination of real and the false. It is in 

our interest to know always the real 

whether at the empirical (vyavahāra) 

level or pāramārthika (absolute reality) 

level. With this intention the author 

investigates further the nature of satya 

and anṛta.

MüÉsÉ§ÉrÉÉlÉÑaÉÈ xjÉÉhÉÑÈ xÉirÉÉå qÉ×ccÉ iÉjÉå¤rÉiÉÉqÉç |

xÉirÉÉlÉ×iÉå cÉ ÍqÉjÉÑlÉÏM×üirÉ MÑüqpÉ CiÉÏrÉïiÉå ||18||

MüÉsÉ§ÉrÉÉlÉÑaÉÈ - the one who exists in 

the past, present and future xjÉÉhÉÑÈ - stump 

(of a tree) xÉirÉÈ - is real iÉjÉÉ - similarly qÉ×iÉç 

cÉ D¤rÉiÉÉqÉç 

xÉirÉÉlÉ×iÉå cÉ 

ÍqÉjÉÑlÉÏM×üirÉ 

MÑüqpÉÈ CÌiÉ DrÉïiÉå 

cÉ D¤rÉiÉÉqÉç 

(as real) xÉirÉÉlÉ×iÉå cÉ - both the real (mud) 

and false (form-ākṛti) ÍqÉjÉÑlÉÏM×üirÉ - having 

combined MÑüqpÉÈ - pot CÌiÉ - so DrÉïiÉå - is  

said – (18)

18. The stump (of a tree) that 

exists in the past, present and future is 

real. Similarly the mud also be 

considered (as real). Having combined 

both the real (mud) and false (form-

ākṛti), it is called a pot.

The first line of this verse actually 

defines satya (real) though it is stated 

with reference to the stump. Of course, 

here the stump has to be taken as 

relatively real in comparison with the 

superimposed false entity, the thief. 

Pāramārthataḥ (from the standpoint of 

absolute reality) only Brahman can be 

real. The second line refutes the view of 

Tārkikas.

Bhāṣyakāra has established in 

adhyāsa-bhāṣya the fact that all the 

worldly activities are invariably based 

on the combination of satya (real) 

and anṛta (false) at the level of    

absolute reality. He says: ‘satyānṛte 

mithunīkṛtya’ ‘aham idam’, ‘mama 

idam’, iti naisargikaḥ ayam loka-

vyavahāraḥ (having united the real 

[ātmā] and the false [anātmā] through 

inexplicable ignorance, people have 

natural misconceptions such as ‘I am  

- the mud also - be considered 
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vÉoSmÉëirÉrÉMüÉrÉÉïÍhÉ xÉÎliÉ 

qÉ×«OûrÉÉåÈ mÉ×jÉMç |

xjÉÉhÉÉæ cÉÉåUå cÉ SØ¹ÉÌlÉ 

mÉ×jÉMç iÉÉÌlÉ iÉjÉÉ§É cÉ ||19||

this body’ and ‘this is mine’) (Br.Sū. 

Adhyāsabhāṣya). All the worldly 

activities are based on these mis-

conceptions. We have to deal with 

effects (kāryas) only. They have both 

satya as kāraṇa and anṛta as kārya 

aspects. A vivekī should know the satya 

aspect. Though at practical level in every 

transaction we deal with relative satya 

aspects, they serve as the stepping stone 

to ascertain the final satya, ātmā/ 

Brahman. Brahman cannot be dealt with 

from practical standpoint because it      

is all pervasive, non-dual, niravayava 

(partless), and nirguṇa (attributeless). 

The effects (kāryas) distinct from their 

causes cannot be interacted with because 

they cannot exist. Therefore the entire 

vyavahāra is because of combination 

(mithunīkaraṇa) of satya and anṛta.

So far it was proved that the mud 

is true (real) and the pot is false. The 

vyavahāra as pot is possible by the 

combination of both. Notwithstanding 

the reasonings given so far the contender 

insists that both mud and the pot are 

distinct entities with different utilities, 

etc. The first line of the next verse 

presents this doubt whereas the second 

line answers it.

vÉoSmÉëirÉrÉMüÉrÉÉïÍhÉ xÉÎliÉ 

qÉ×«OûrÉÉåÈ mÉ×jÉMç |

xjÉÉhÉÉæ cÉÉåUå cÉ SØ¹ÉÌlÉ 

mÉ×jÉMç iÉÉÌlÉ iÉjÉÉ§É cÉ ||19||

qÉ×«OûrÉÉåÈ 

vÉoSmÉëirÉrÉMüÉrÉÉïÍhÉ 

mÉ×jÉMç  xÉÎliÉ iÉÉÌlÉ 

xjÉÉhÉÉæ 

cÉÉåUå cÉ mÉ×jÉMç 

SØ¹ÉÌlÉ iÉjÉÉ 

A§É cÉ 

qÉ×«OûrÉÉåÈ 

mud-pot vÉoSmÉëirÉrÉMüÉrÉÉïÍhÉ - name, the 

knowledge imparted by it and functions 

(or utilities) mÉ×jÉMç  xÉÎliÉ - are different iÉÉÌlÉ 

- (like) the same three xjÉÉhÉÉæ - in the 

stump cÉÉåUå - (in the) thief cÉ - and mÉ×jÉMç - 

differently SØ¹ÉÌlÉ - seen iÉjÉÉ - (only 

because of that the thief does not become 

real) similarly A§É cÉ - here also (the pot 

cannot be real) – (19)

19. The name, the knowledge 

imparted by it, and functions (utilities) 

of the mud and the mud-pot are different 

(like) the same three seen differently in 

the stump and the thief. (Only because of 

these three distinct features the thief 

does not become real). Similarly here 

also (the pot cannot be real).

The name (word) ‘pot’, the 

knowledge or cognition as ‘pot’, and its 

utility of ‘filling the water’, etc., are 

related to the pot and not to the mud. 

Now the name ‘mud’, the cognition of 

‘mud’, and its utility as cleansing agent, 

etc., are related to the mud and not to the 

pot. Thus because of different word 

(name), cognition and utility of the 

‘mud’ and the ‘pot’, why can't they be 

distinct existing entities? The fallacy in 

this argument can be exposed by our 

observation related to the illustration of 

stump and the thief. The word, cognition 

and resultant effect are distinct in the 

- of the mud and the   
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Ì²ÌuÉkÉurÉuÉWûÉUxrÉ xÉ°ÉuÉåÅÌmÉ 

ÌuÉuÉåÌMülÉÈ |

xÉirÉÉrÉÉÇ qÉ×ÌS iÉÉimÉrÉïÇ 

lÉÉlÉ×iÉåÅÎxiÉ bÉOûÉÌSMåü ||20||

Ì²ÌuÉkÉurÉuÉWûÉUxrÉ 

xÉ°ÉuÉå AÌmÉ 

ÌuÉuÉåÌMülÉÈ iÉÉimÉrÉïÇ 

xÉirÉÉrÉÉÇ qÉ×ÌS AÎxiÉ 

ÌMüliÉÑ AlÉ×iÉå bÉOûÉÌSMåü lÉ 

case of stump and the thief. The thief 

cannot be stump or the stump cannot be 

thief. Thief is seen as the person, but the 

stump to be inert wood. We are afraid of 

the thief, but not of stump. Thus though 

the trio such as name, etc., are distinct in 

both the cases, the thief is false and the 

stump is real. Similarly the cause 

(kāraṇa) is real and the effect (kārya) is 

mithyā (false) in spite of the name, etc., 

being different from each other. The 

names, etc., of an actor and the roles 

played by him are different. Yet, the 

actor is real and roles played by him are 

false. Therefore the effects such as pot 

are not real in spite of their utilities, etc.

When facing the combination of 

satya (real) and anṛta (false), a mumukṣu 

should be intent on or committed to 

satya only.

Ì²ÌuÉkÉurÉuÉWûÉUxrÉ xÉ°ÉuÉåÅÌmÉ 

ÌuÉuÉåÌMülÉÈ |

xÉirÉÉrÉÉÇ qÉ×ÌS iÉÉimÉrÉïÇ 

lÉÉlÉ×iÉåÅÎxiÉ bÉOûÉÌSMåü ||20||

Ì²ÌuÉkÉurÉuÉWûÉUxrÉ - of twofold 

dealings xÉ°ÉuÉå AÌmÉ - though present 

ÌuÉuÉåÌMülÉÈ iÉÉimÉrÉïÇ - the commitment or the 

intentness of a vivekī (discriminative 

person) xÉirÉÉrÉÉÇ qÉ×ÌS AÎxiÉ - is for the real 

mud (ÌMüliÉÑ - but) AlÉ×iÉå bÉOûÉÌSMåü lÉ - not for 

false pot, etc. – (20)

20. Though the twofold dealings 

C¤ÉÉæ UxÉÉåÅxirÉ×eÉÏwÉÇ cÉ UxÉÇ aÉ×ºûÉÌiÉ oÉÑÌ®qÉÉlÉç |

lÉeÉÏïwÉqÉåuÉÇ MÑüqpÉåÅÌmÉ qÉ×°ÉaÉå rÉÑ£ü AÉSUÈ ||21||

C¤ÉÉæ UxÉÈ 

AÎxiÉ GeÉÏwÉÇ 

cÉ AÎxiÉ oÉÑÌ®qÉÉlÉç 

UxÉÇ aÉ×ºûÉÌiÉ lÉ 

GeÉÏwÉqÉç LuÉÇ 

MÑüqpÉå AÌmÉ qÉ×°ÉaÉå 

are present, the vivekī is committed to or 

intent on the real mud and not to the false 

pot, etc.

The twofold dealings are with the 

cause the real mud, and its effect the 

false pot, etc. They are twofold because 

the dealing centred on the cause is 

different from that on the effect. Water 

can be stored in a pot because of the mud 

and the cause aspect and not because of 

the form free from mud. If the golden 

ornaments are meant for decorative 

purpose, the metal gold only counts for 

selling. Though the dealing is with both 

real and false, a vivekī knows the real as 

real and the false as false. He is alert 

about it. If our love (āsakti) is for the 

false, the real will get neglected. And this 

is how the saṃsāra thrives because 

Creation is a mixture of both the false 

name (nāma) – form (rūpa) and the real 

sat, cit, ānanda. As told above, real 

aspect is to be accepted by discarding the 

false one. This is illustrated by the 

example of a sugarcane.

C¤ÉÉæ UxÉÉåÅxirÉ×eÉÏwÉÇ cÉ UxÉÇ aÉ×ºûÉÌiÉ oÉÑÌ®qÉÉlÉç |

lÉeÉÏïwÉqÉåuÉÇ MÑüqpÉåÅÌmÉ qÉ×°ÉaÉå rÉÑ£ü AÉSUÈ ||21||

C¤ÉÉæ - in the sugarcane UxÉÈ - sweet 

juice AÎxiÉ - is there GeÉÏwÉÇ - residual 

waste cÉ - and (AÎxiÉ - is there) oÉÑÌ®qÉÉlÉç - 

wise person UxÉÇ - juice aÉ×ºûÉÌiÉ - takes lÉ 

GeÉÏwÉqÉç - not the waste material LuÉÇ - 

similarly MÑüqpÉå - in the pot AÌmÉ - also qÉ×°ÉaÉå 
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AÉSUÈ 

rÉÑ£üÈ 

bÉOûÉÌSwÉÑ rÉå 

qÉ×°ÉaÉÉÈ 

iÉå AÉSUåhÉ 

¥ÉÉiÉurÉÉÈ ÌWû 

MüÉUhÉpÉÔiÉ UÉÍvÉÌuÉ¥ÉÉlÉÉiÉç LuÉ 

rÉå bÉOûÉÌSwÉÑ qÉ×°ÉaÉÉ ¥ÉÉiÉurÉÉ AÉSUåhÉ iÉå |

xÉuÉåïÅÌmÉ UÉÍvÉÌuÉ¥ÉÉlÉÉSåuÉ ¥ÉÉiÉÉ pÉuÉÎliÉ ÌWû ||22||

- for the mud aspect - importance 

rÉÑ£üÈ - (is) appropriate – (21)

21. There is a sweet juice in the 

sugarcane and also the residual waste. A 

wise person takes the juice and not      

the waste material. Similarly it is 

appropriate to give importance to the 

mud aspect in the pot.

When you purchase a sugarcane 

you are paying for its residual waste also. 

But you drink only the juice and throw 

away the waste material. You will fall 

sick if you eat the waste. The same 

evaluation applies to the pot or the entire 

jagat. The basis sat, cit, ānanda 

ātmā/Brahman alone is to be sought and 

not the nāmarūpātmaka jagat. Instead, if 

you run after the jagat, you continue to 

be in the incessant transmigration. 

Therefore a mumukṣu has to be careful.

In the case of mud-pot, the śruti 

says, ‘the mud alone is real’ (mṛttikāiti 

eva satyam) and by the knowledge of the 

cause, the mud, all earthenware are 

known. This portion is further explained.

rÉå bÉOûÉÌSwÉÑ qÉ×°ÉaÉÉ ¥ÉÉiÉurÉÉ AÉSUåhÉ iÉå |

xÉuÉåïÅÌmÉ UÉÍvÉÌuÉ¥ÉÉlÉÉSåuÉ ¥ÉÉiÉÉ pÉuÉÎliÉ ÌWû ||22||

bÉOûÉÌSwÉÑ - in the pot (pitcher), etc. rÉå 

- whatever qÉ×°ÉaÉÉÈ - portions of the mud 

(are there) iÉå - they AÉSUåhÉ - carefully 

¥ÉÉiÉurÉÉÈ - should be known ÌWû - because 

(MüÉUhÉpÉÔiÉ) UÉÍvÉÌuÉ¥ÉÉlÉÉiÉç LuÉ - by the 

AÉSUÈ 

MüÉrÉïpÉÔiÉÉÈ 

xÉuÉåï AÌmÉ qÉ×SÇvÉÉÈ

¥ÉÉiÉÉÈ pÉuÉÎliÉ 

qÉ×SÈ LåYrÉå AÌmÉ 

qÉ×S LåYrÉåÅÌmÉ xÉuÉïiuÉqÉÉMüÉUæxiÉSÒmÉÉÍkÉÍpÉÈ |

ÌlÉÂmÉÉÍkÉMüÌuÉ¥ÉÉlÉÉiÉç xÉuÉÉåïmÉÌWûiÉkÉÏpÉïuÉåiÉç ||23||

knowledge of the aggregate cause (the 

mud) (MüÉrÉïpÉÔiÉÉÈ - in the form of effects) 

xÉuÉåï AÌmÉ (qÉ×SÇvÉÉÈ) - all (individual portions 

of the mud) also ¥ÉÉiÉÉÈ pÉuÉÎliÉ - become 

known – (22)

22. Whatever portions of the mud 

that are there in the pot, pitcher, etc., 

should be known carefully because by 

the knowledge of the aggregate cause 

(the mud), all (individual portions of the 

mud in the form of effects) become 

known.

The mud-component serving as 

the cause in different individual pots, 

pitchers, etc., made of mud are to be 

known in aggregate to ascertain the fact 

that one and the same mud principle is 

intrinsic in all of them as their cause. The 

constituent of mud in each of them is not 

different from one another. On seeing a 

huge heap of mud we can very easily 

know that all the mudwares made of it 

are nothing but one and the same mud. 

So is the case with all the mud abiding in 

all its wares.

When the real mud is one and the 

same why the phrase ‘all portions of 

mud’ (sarve mṛdbhāgāḥ) is used? This 

question is answered in the next verse.

qÉ×S LåYrÉåÅÌmÉ xÉuÉïiuÉqÉÉMüÉUæxiÉSÒmÉÉÍkÉÍpÉÈ |

ÌlÉÂmÉÉÍkÉMüÌuÉ¥ÉÉlÉÉiÉç xÉuÉÉåïmÉÌWûiÉkÉÏpÉïuÉåiÉç ||23||

qÉ×SÈ LåYrÉå AÌmÉ - though the mud is 
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MüOûMüÉSÉæ xÉirÉpÉÉaÉÉ oÉÑ®É WåûqÉÍkÉrÉÉ iÉjÉÉ |

MÑüPûÉUÉSÉæ xÉirÉpÉÉaÉÉ oÉÑkrÉliÉå sÉÉåWûoÉÑÌ®iÉÈ ||24||

iÉjÉÉ WåûqÉÍkÉrÉÉ 

MüOûMüÉSÉæ 

xÉirÉpÉÉaÉÉÈ oÉÑ®ÉÈ 

sÉÉåWûoÉÑÌ®iÉÈ 

MÑüPûÉUÉSÉæ 

xÉirÉpÉÉaÉÉÈ 

oÉÑkrÉliÉå 

different configurations are one and the 

same mud,  the  knowledge  of  

nirupādhika configurationless mud is 

essential. That is why the knowledge of a 

heap (rāśi) of mud or aggregate of it free 

from all pots, etc., is recommended.

Now, the findings about the mud-

illustration are extended to the 

illustrations of gold and iron in line with 

the śruti, to show that everywhere the 

cause is real and the effect is false.

MüOûMüÉSÉæ xÉirÉpÉÉaÉÉ oÉÑ®É WåûqÉÍkÉrÉÉ iÉjÉÉ |

MÑüPûÉUÉSÉæ xÉirÉpÉÉaÉÉ oÉÑkrÉliÉå sÉÉåWûoÉÑÌ®iÉÈ ||24||

iÉjÉÉ - similarly WåûqÉÍkÉrÉÉ - by the 

knowledge of gold (the cause) in its 

(effects) MüOûMüÉSÉæ - bangles, ring, etc. 

xÉirÉpÉÉaÉÉÈ - their real portions oÉÑ®ÉÈ - are 

known sÉÉåWûoÉÑÌ®iÉÈ - by the knowledge of 

iron (the cause) MÑüPûÉUÉSÉæ - in the axe, nail-

cutter, etc. xÉirÉpÉÉaÉÉÈ - their real portions 

oÉÑkrÉliÉå - are known – (24)

24. Similarly by the knowledge 

of gold (the cause), the real portions in its 

(effects) such as bangles, ring, etc., are 

known. By the knowledge of iron (the 

cause), the real portions in the axe, nail-

cutter, etc., are known.

The purpose of the śruti in   giving 

many, (i.e. three) illustrations is to deduce 

the rule, ‘all effects are known by the 

knowledge of the cause’ (kāraṇavijñānāt 

kāryavijñānam bhavati).

iÉSè EmÉÉÍkÉÍpÉÈ 

AÉMüÉUæÈ 

xÉuÉïiuÉqÉç 

ÌlÉÂmÉÉÍkÉMüÌuÉ¥ÉÉlÉÉiÉç 

xÉuÉÉåïmÉÌWûiÉ kÉÏÈ 

pÉuÉåiÉç 

one and the same principle 

AÉMüÉUæÈ - by different forms attributed (to 

the mud) by various upādhis having    

the shape of different configurations of     

the mud xÉuÉïiuÉqÉç - the pronoun ‘all’         

(is appropriate) ÌlÉÂmÉÉÍkÉMüÌuÉ¥ÉÉlÉÉiÉç - by 

gaining the knowledge of the cause 

(mud) free from all upādhis (in terms    

of different configurations of the mud) 

xÉuÉÉåïmÉÌWûiÉ kÉÏÈ - the knowledge of all  

effects having upādhis (of different 

configuration of the mud) pÉuÉåiÉç - takes 

place – (23)

23. Though the mud is one and 

the same principle, on account of 

different forms attributed (to the mud) 

by various upādhis having the shape of 

different configurations of the mud, the 

pronoun ‘all’ (is appropriate). By 

gaining the knowledge of the cause 

(mud) free from all upādhis the 

knowledge of all effects having upādhis 

(of different configuration of the mud) 

takes place.

The upādhis (adjuncts) of the 

cause mud are different names and forms 

attributed to it by its different 

configurations produced by the labour of 

the pot-maker onwards. Though, the 

mud is one and the same, its seeming 

manifoldness is on account of different 

upādhis. Therefore to know that all pots 

in the form of different upādhis having 

iÉSè EmÉÉÍkÉÍpÉÈ 
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rÉ±iMüÉrÉïÇ iÉxrÉ iÉxrÉ kÉÏÈ 

xuÉÉåmÉÉSÉlÉoÉÑÌ®iÉÈ |

CÌiÉ urÉÉÎmiÉÇ ÌuÉuÉÍ¤ÉiuÉÉ 

SØ¹ÉliÉÉ oÉWûuÉÈ ´ÉÑiÉÉÈ ||25||

rÉiÉç rÉiÉç MüÉrÉïqÉç 

iÉxrÉ iÉxrÉ kÉÏÈ 

xuÉÉåmÉÉSÉlÉ oÉÑÌ®iÉÈ 

pÉuÉÌiÉ CÌiÉ urÉÉÎmiÉÇ 

ÌuÉuÉÍ¤ÉiuÉÉ oÉWûuÉÈ 

SØ¹ÉliÉÉÈ 

´ÉÑiÉÉÈ 

rÉ±iMüÉrÉïÇ iÉxrÉ iÉxrÉ kÉÏÈ 

xuÉÉåmÉÉSÉlÉoÉÑÌ®iÉÈ |

CÌiÉ urÉÉÎmiÉÇ ÌuÉuÉÍ¤ÉiuÉÉ 

SØ¹ÉliÉÉ oÉWûuÉÈ ´ÉÑiÉÉÈ ||25||

rÉiÉç rÉiÉç MüÉrÉïqÉç 

effects that are there iÉxrÉ iÉxrÉ kÉÏÈ - the 

knowledge of all of them xuÉÉåmÉÉSÉlÉ oÉÑÌ®iÉÈ - 

by the knowledge of their material cause 

(pÉuÉÌiÉ - takes place) CÌiÉ urÉÉÎmiÉÇ - this rule 

ÌuÉuÉÍ¤ÉiuÉÉ - having intended to tell oÉWûuÉÈ 

SØ¹ÉliÉÉÈ - many, (i.e. three) illustrations 

´ÉÑiÉÉÈ - are told by the śruti – (25)

25. The knowledge of different 

effects (takes place) by the knowledge of 

their material cause. To tell this rule the 

śruti has given three illustrations.

A vyāpti is defined as ‘sāhacarya-

niyamaḥ’ (a rule of invariable con-

comitance). To arrive at such a rule, 

many cases need to be considered to 

verify its correctness. Therefore the śruti 

gives the three illustrations. Thus the 

knowledge of (material) cause is the 

knowledge of real portion (satyāṃśa) in 

the effect. The name and form of the 

effect are false. Therefore the names and 

forms of upādhis are irrelevant in 

knowing the real nature of the effect. 

This clarifies what is meant by the śruti 

statement of gaining the knowledge of 

many by that of one. By knowing the one 

(cause) the real nature of many (effects) 

- whatever different 

xÉuÉïÇ eÉaÉSÒmÉÉSÉlÉå ´ÉÑiÉå xÉÌiÉ pÉuÉåcNíÓûiÉqÉç |

qÉiÉå ¥ÉÉiÉå qÉiÉÇ ¥ÉÉiÉÍqÉirÉsÉÉæÌMüMüiÉÉ MÑüiÉÈ ||26||

eÉaÉSÒmÉÉSÉlÉå 

´ÉÑiÉå 

xÉuÉïqÉç ´ÉÑiÉÇ 

pÉuÉåiÉç qÉiÉå qÉiÉqÉç 

¥ÉÉiÉå xÉÌiÉ 

¥ÉÉiÉqÉç 

CÌiÉ MÑüiÉÈ 

AsÉÉæÌMüMüiÉÉ 

can be known, though it cannot give the 

knowledge of their nāma-rūpa (name 

and form).

Śvetaketu had remarked that 

gaining the knowledge of many by that 

of one is something unusual (alaukika, 

vs.4). Its answer elaborated so far is now 

concluded.

xÉuÉïÇ eÉaÉSÒmÉÉSÉlÉå ´ÉÑiÉå xÉÌiÉ pÉuÉåcNíÓûiÉqÉç |

qÉiÉå ¥ÉÉiÉå qÉiÉÇ ¥ÉÉiÉÍqÉirÉsÉÉæÌMüMüiÉÉ MÑüiÉÈ ||26||

eÉaÉSÒmÉÉSÉlÉå - when the material 

cause of the jagat ´ÉÑiÉå - is inquired into 

xÉuÉïqÉç - all individual entities therein ´ÉÑiÉÇ 

pÉuÉåiÉç - become/inquired into qÉiÉå qÉiÉqÉç - 

when the cause of jagat is reflected 

upon, everything in the jagat becomes 

reflected upon ¥ÉÉiÉå xÉÌiÉ - when the cause 

of jagat is known, the cause of 

everything in the jagat ¥ÉÉiÉqÉç - becomes 

known CÌiÉ - because of this MÑüiÉÈ 

AsÉÉæÌMüMüiÉÉ - how can it be unusual? – (26)

26. When the material cause of 

the jagat is inquired into, all individual 

entities therein become inquired into. So 

is the case with the reflection upon it and 

gaining its knowledge. Because of this, 

how can it be unusual? (It cannot be 

unusual).

This Upaniṣad will describe sat 

(‘is’ness, existence principle) as the 

basis or material cause of the jagat 

because ‘is’ness aspect alone is easy to 
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´ÉuÉhÉÇ aÉÑÂvÉÉx§ÉÉprÉÉÇ qÉlÉlÉÇ iÉÑ xuÉrÉÑÌ£üÍpÉÈ |

ÌuÉ¥ÉÉlÉÇ xuÉÉlÉÑpÉÔirÉåÌiÉ ´ÉuÉhÉÉSåUxÉÇMüUÈ ||27||

´ÉuÉhÉÇ 

aÉÑÂvÉÉx§ÉÉprÉÉÇ 

qÉlÉlÉÇ iÉÑ 

xuÉrÉÑÌ£üÍpÉÈ 

ÌuÉ¥ÉÉlÉÇ 

xuÉÉlÉÑpÉÔirÉÉ 

grasp in everything that is there in the 

Creation. The cit aspect is not available 

for direct perception in an inert entity 

whereas ānanda to appreciate in sentient 

and inert entities is difficult except in 

oneself. By the knowledge of sat 

(Brahman) as existence principle, the 

real nature of everything as sat 

(existence) becomes clear. Thus the 

śruti-statement, ‘by knowing one, all 

becomes known’ is a statement of fact 

and not an impossibility.

ŚRAVAṆA  MANANA  AND  

VIJÑĀNA

To know the sat, the means        

of śravaṇa (self-inquiry), manana 

(reflection) and vijñāna (the aparokṣa/ 

direct experience/knowledge) are 

necessary. This has been referred to by 

the śruti as śrutam, matam and vijñātam 

(vs.3, Ch.U.6-1-3). The nature of these is 

being described.

´ÉuÉhÉÇ aÉÑÂvÉÉx§ÉÉprÉÉÇ qÉlÉlÉÇ iÉÑ xuÉrÉÑÌ£üÍpÉÈ |

ÌuÉ¥ÉÉlÉÇ xuÉÉlÉÑpÉÔirÉåÌiÉ ´ÉuÉhÉÉSåUxÉÇMüUÈ ||27||

´ÉuÉhÉÇ - śravaṇa (is to ascertain the 

purport of the teaching) aÉÑÂvÉÉx§ÉÉprÉÉÇ - 

from guru and the adhyātma-scriptures 

qÉlÉlÉÇ iÉÑ - whereas the reflection (is 

accomplished) xuÉrÉÑÌ£üÍpÉÈ - by one's 

reasonings based on the śruti ÌuÉ¥ÉÉlÉÇ - 

Brahmasākṣātkāra (direct knowledge of 

Brahman) is gained xuÉÉlÉÑpÉÔirÉÉ - by one's 

CÌiÉ ´ÉuÉhÉÉSåÈ 

AxÉXçMüUÈ 

direct experience - thus - of 

śravaṇa, manana and vijñāna - 

distinct natures and purposes are (or 

absence of confusion is) (clear) – (27)

27. Śravaṇa (is to ascertain the 

purport of teaching) from guru and the 

adhyātma-scriptures whereas manana 

or reflection (is accomplished) by one's 

reasonings based on the śruti. Vijñāna or 

Brahmasākṣātkāra (direct knowledge of 

Brahman) is gained by one's direct 

(aparokṣa) experience. Thus the distinct 

natures and purposes of śravaṇa, 

manana and vijñāna (are clear).

Ātmā/Brahman is attributeless 

(nirviśeṣa). It can neither be objectified 

by the mind nor described by the words. 

This was seen in the earlier chapter. And 

yet, its teaching has to be through the 

words which cannot describe it. 

Therefore the Vedāntic masters who 

were jīvanmuktas have devised the 

teaching method (sampradāya) through 

implication. Therefore a guru who 

teaches strictly in accordance with the 

śāstras following the sampradāya is 

inevitable. Bhāṣyakāra goes even to the 

extent of saying: ‘Asampradāyavit 

sarvaśāstravidapi mūrkhavad eva 

upekṣaṇīyaḥ’ (the person who does not 

know the sampradāya should be 

neglected like a fool even though he is 

learned in all śāstras) (B.G.Bh.13-2). 

Therefore the śravaṇa should be through 

CÌiÉ ´ÉuÉhÉÉSåÈ 

AxÉXçMüUÈ 
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µÉåiÉMåüiÉÑÈ xÉuÉïoÉÉåkÉqÉåMüoÉÉåkÉålÉ ÌuÉµÉxÉlÉç |

mÉëirÉXçqÉÑZÉÉå pÉuÉå¨ÉxqÉæ xÉuÉÉåïmÉÉSÉlÉqÉÏËUiÉqÉç ||28||

µÉåiÉMåüiÉÑÈ LMüoÉÉåkÉålÉ 

xÉuÉïoÉÉåkÉqÉç 

pÉuÉÌiÉ 

CÌiÉ ÌuÉµÉxÉlÉç 

mÉëirÉXçqÉÑZÉÈ pÉuÉåiÉ ApÉuÉiÉç  

iÉxqÉæ aÉÑÂhÉÉ 

xÉuÉÉåïmÉÉSÉlÉqÉç 

DËUiÉqÉç 

ACTUAL TEACHING 

IMPARTED TO ŚVETAKETU

The illustration of mud-pot was 

elaborated to highlight that the varieties 

of nāma-rūpa in the kāryas (effects) is 

not real, but the one entity, the cause 

(kāraṇa) inhering in and through them is 

real whose knowledge is important. The 

main teaching starts now.

µÉåiÉMåüiÉÑÈ xÉuÉïoÉÉåkÉqÉåMüoÉÉåkÉålÉ ÌuÉµÉxÉlÉç |

mÉëirÉXçqÉÑZÉÉå pÉuÉå¨ÉxqÉæ xÉuÉÉåïmÉÉSÉlÉqÉÏËUiÉqÉç ||28||

µÉåiÉMåüiÉÑÈ - vetaketu LMüoÉÉåkÉålÉ - by 

the knowledge of one xÉuÉïoÉÉåkÉqÉç - 

knowledge of everything (pÉuÉÌiÉ - takes 

place) (CÌiÉ - so) ÌuÉµÉxÉlÉç - trusting 

mÉëirÉXçqÉÑZÉÈ pÉuÉåiÉ (ApÉuÉiÉç) - became introvert 

(and attentive) by indifference towards 

the names and forms iÉxqÉæ - to him (aÉÑÂhÉÉ - 

by the father) xÉuÉÉåïmÉÉSÉlÉqÉç - (Sat Brahman) 

the cause of everything DËUiÉqÉç - was 

taught – (28)

28. Śvetaketu trusting the fact 

that everything becomes known by the 

knowledge of one (the cause) became 

introvert (and attentive) by indifference 

towards the names and forms. (The 

father) taught him the Sat Brahman 

(which is) the cause of everything (the 

entire jagat).

The imperceptible (atīndriya) 

ātmā/Brahman can be known only by the 

mind which has become introvert having 

Ś

a competent guru and strictly in 

accordance with the śāstras. The 

reasonings adopted in the manana must 

be śruti-sammata (in accordance with 

the Upaniṣads).

Mere understanding the śāstra 

cannot solve the problem of saṃsāra 

though it is essential. The sat Brahman  

is actually the self-evident (svaprakāśa)  

‘I’ experienced, moment by moment. 

But, what we experience is mixed with 

the upādhis of bodies, their features 

including transmigration, sorrows,     

etc. Brahman is limitless happiness 

(paramānanda) totally free from 

sorrows, birth and death. Therefore     

the experience totally free from all 

adhyastas including the tripuṭī (knower, 

knowledge-vṛtti and known) called 

Brahmasākṣātkāra or Brahmānubhava 

is indispensable. This is attained through 

nididhyāsana. The knowledge of sat 

without Brahmānubhava is merely 

parokṣa (indirect) knowledge. The 

direct experience of Brahman has to be 

totally in accordance with the teaching 

and the scriptures. Mere understanding 

of Vedānta is a part of the process of 

gaining Brahmajñāna. There should be 

uniformity among these three as 

exhorted by Sage Vasiṣṭha: ‘Oh Rāma, 

you should uniformize my teaching, 

your understanding of the śāstra and the 

direct experience (of Brahman)’ 

(Yo.Vā.Ni.U.203-21).
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CSÇ eÉaÉ³ÉÉqÉÃmÉrÉÑ£üqÉ± xÉSÏ¤rÉiÉå |

xÉ×¹åÈ mÉÑUÉ xÉSåuÉÉxÉÏ³ÉÉqÉÃmÉÌuÉuÉÎeÉïiÉqÉç ||29||

CSÇ eÉaÉiÉç xÉ×¹åÈ mÉÑUÉ 

lÉÉqÉÃmÉÌuÉuÉÎeÉïiÉqÉç 

xÉiÉç LuÉ 

AÉxÉÏiÉç iÉÑ A± 

lÉÉqÉÃmÉrÉÑ£üqÉç xÉiÉç 

D¤rÉiÉå 

given up its extrovertedness. But this is 

possible only when one has śraddhā (the 

attitude of trust) towards śāstra and 

guru. This is all the more necessary 

because the statement such as ‘by 

knowing ātmā concealed in the five 

sheaths the entire jagat becomes known’ 

sounds ridiculous on its face value. 

Śvetaketu was convinced by the 

explanations given by his father. This 

shows that the proper teaching of a 

competent guru can inculcate śraddhā in 

the disciple. Teaching is required even to 

generate śraddhā.

The actual teaching begins with 

the statement: Sat eva somya idamagre 

āsīt (Oh, dear Śvetaketu, this jagat 

(idam) before the Creation (agre) was 

(āsīt) sat only (sat eva) (Ch.U.6-2-1). 

This portion of the śruti with its 

subsequent phrase is explained in the 

next 6 verses.

CSÇ eÉaÉ³ÉÉqÉÃmÉrÉÑ£üqÉ± xÉSÏ¤rÉiÉå |

xÉ×¹åÈ mÉÑUÉ xÉSåuÉÉxÉÏ³ÉÉqÉÃmÉÌuÉuÉÎeÉïiÉqÉç ||29||

CSÇ - this eÉaÉiÉç jagat xÉ×¹åÈ mÉÑUÉ 

before the Creation lÉÉqÉÃmÉÌuÉuÉÎeÉïiÉqÉç - 

nameless and formless xÉiÉç - sat LuÉ - only 

AÉxÉÏiÉç - was (iÉÑ - but) A± - at present 

lÉÉqÉÃmÉrÉÑ£üqÉç xÉiÉç - as the sat endowed with 

the jagat having the nature of names and 

forms D¤rÉiÉå - is considered – (29)

29. Before the Creation, this jagat 

was nameless and formless sat only. But 

- - 

qÉ×®åqÉsÉÉåWûuÉxiÉÔÌlÉ 

ÌuÉMüÉUÉåimÉÍ¨ÉiÉÈ mÉÑUÉ |

ÌlÉÌuÉïMüÉUÉhrÉÑmÉÉSÉlÉqÉÉ§ÉÉhrÉÉxÉlÉç 

rÉjÉÉ iÉjÉÉ ||30||

at present the sat is considered as 

endowed with the jagat having the 

nature of names and forms.

If the jagat is born of sat alone, it 

should necessarily be nothing but sat. An 

idol made of stone is truly a stone or the 

mistaken snake seen in the place of a 

rope is rope only. It depends on the type 

of Creation. Sat Brahman being 

changeless (avikārī) this Creation must 

be of latter type like a rope seen as a 

snake. Here the verb ‘was’ is in the past 

tense. Actually, prior to the Creation 

there is no concept of time or space. Thus 

though the past tense is not applicable, 

the śruti is forced to use it to 

communicate in this present world of 

time and space concepts. Otherwise, the 

communication is not possible.

Because the sat (ever-existence) 

is the cause of jagat, all entities in it are 

endowed with Sat (‘is’ness). But in this 

realm of saṃsāra, the sat is available 

only with nāma and rūpa. The moment 

you say ‘is’, the questions shoot forth 

‘what’? ‘who’?

The variegated jagat can be born 

from one homogeneous sat. To this 

effect, suitable examples are given.

qÉ×®åqÉsÉÉåWûuÉxiÉÔÌlÉ 

ÌuÉMüÉUÉåimÉÍ¨ÉiÉÈ mÉÑUÉ |

ÌlÉÌuÉïMüÉUÉhrÉÑmÉÉSÉlÉqÉÉ§ÉÉhrÉÉxÉlÉç 

rÉjÉÉ iÉjÉÉ ||30||
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uÉ×¤ÉxrÉ xuÉaÉiÉÉå pÉåSÈ 

vÉÉZÉÉ±uÉrÉuÉæxiÉjÉÉ |

uÉ×¤ÉÉliÉUÉiÉç xÉeÉÉiÉÏrÉÉå 

ÌuÉeÉÉiÉÏrÉÈ ÍvÉsÉÉÌSiÉÈ ||32||

vÉÉZÉÉ±uÉrÉuÉæÈ 

uÉ×¤ÉxrÉ xuÉaÉiÉÈ 

pÉåSÈ pÉuÉÌiÉ 

iÉjÉÉ uÉ×¤ÉÉliÉUÉiÉç 

xÉeÉÉiÉÏrÉÈ 

ÍvÉsÉÉÌSiÉÈ 

ÌuÉeÉÉiÉÏrÉÈ 

likewise 

known – (31)

31. Know that entity called sat to 

be ‘one only without the second’ because 

of being free from the triple distinctions 

arising from oneself, similar species and 

dissimilar species.

The distinctions (bheda) related 

to an individual entity are of three types. 

They are: (i) Svagatabheda (distinctions 

obtaining within oneself as an entity on 

account of parts or limbs (avayavas),  

(ii) Sajātīyabheda (distinctions among 

the individual members belonging to  

the same species), (iii) Vijātīyabheda 

(distinctions prevailing in different 

species). The author is going to explain 

first the nature of three distinctions with 

an illustration and thereafter will show 

how the three words ‘ekam’, ‘eva’ and 

‘advitīyam’ account for the absence of 

these three bhedas in sat.

uÉ×¤ÉxrÉ xuÉaÉiÉÉå pÉåSÈ 

vÉÉZÉÉ±uÉrÉuÉæxiÉjÉÉ |

uÉ×¤ÉÉliÉUÉiÉç xÉeÉÉiÉÏrÉÉå 

ÌuÉeÉÉiÉÏrÉÈ ÍvÉsÉÉÌSiÉÈ ||32||

vÉÉZÉÉ±uÉrÉuÉæÈ  by the parts such as 

branch, etc. uÉ×¤ÉxrÉ - of a tree xuÉaÉiÉÈ - 

abiding in oneself pÉåSÈ - distinction (pÉuÉÌiÉ 

- takes place) iÉjÉÉ - likewise uÉ×¤ÉÉliÉUÉiÉç - 

from other trees xÉeÉÉiÉÏrÉÈ - (distinction 

of) similar species ÍvÉsÉÉÌSiÉÈ - from stone, 

etc. ÌuÉeÉÉiÉÏrÉÈ - (distinction of) dissimilar 

species – (32)

-

rÉjÉÉ qÉ×Sè WåûqÉ sÉÉåWûuÉxiÉÔÌlÉ 

ÌuÉMüÉUÉåimÉÍ¨ÉiÉÈ mÉÑUÉ 

ÌlÉÌuÉïMüÉUÉÍhÉ 

EmÉÉSÉlÉqÉÉ§ÉÉÍhÉ 

AÉxÉlÉç iÉjÉÉ 

xuÉxÉeÉÉÌiÉÌuÉeÉÉirÉÑijÉpÉåS§ÉrÉÌuÉuÉeÉïlÉÉiÉç 

iÉiÉç xÉiÉç uÉxiÉÑ 

LMüqÉç LuÉ AÌ²iÉÏrÉqÉç 

CÌiÉ AuÉaÉqrÉiÉÉqÉç 

xuÉxÉeÉÉÌiÉÌuÉeÉÉirÉÑijÉpÉåS§ÉrÉÌuÉuÉeÉïlÉÉiÉç |

LMüqÉåuÉÉÌ²iÉÏrÉÇ iÉiÉç xÉ²ÎxiuÉirÉuÉaÉqrÉiÉÉqÉç ||31||

rÉjÉÉ qÉ×Sè WåûqÉ sÉÉåWûuÉxiÉÔÌlÉ 

entities such as the mud, gold and iron 

ÌuÉMüÉUÉåimÉÍ¨ÉiÉÈ mÉÑUÉ - prior to the birth of their 

effects (products) ÌlÉÌuÉïMüÉUÉÍhÉ - unchanged 

EmÉÉSÉlÉqÉÉ§ÉÉÍhÉ - only as the homogeneous 

cause AÉxÉlÉç - were there iÉjÉÉ - so (was sat 

before Creation – (30)

30. Just as the entities such as the 

mud, gold and iron were only the 

unchanged homogeneous cause prior to 

the birth of their effects (products), so 

was sat before Creation.

All effects (kāryas) remain in 

their original causal form is a universally 

known fact. Similarly before the 

Creation sat was in its nature without 

even the trace of nāmarūpātmaka jagat.

The śruti further adds the phrase 

‘ekam eva advitīyam’ (one only and  

non-dual) (Ch.U.6-2-1) which specifies 

what exactly is the sat.

xuÉxÉeÉÉÌiÉÌuÉeÉÉirÉÑijÉpÉåS§ÉrÉÌuÉuÉeÉïlÉÉiÉç |

LMüqÉåuÉÉÌ²iÉÏrÉÇ iÉiÉç xÉ²ÎxiuÉirÉuÉaÉqrÉiÉÉqÉç ||31||

xuÉxÉeÉÉÌiÉÌuÉeÉÉirÉÑijÉpÉåS§ÉrÉÌuÉuÉeÉïlÉÉiÉç - 

because of being free from (vivarjanāt) 

the triple distinctions (bhedatraya) 

arising from (uttha) oneself (sva), 

similar species (sajāti) and dissimilar 

species (vijāti) iÉiÉç - that xÉiÉç uÉxiÉÑ - entity 

the sat LMüqÉç - one LuÉ - only AÌ²iÉÏrÉqÉç - 

without the second CÌiÉ - so AuÉaÉqrÉiÉÉqÉç - be 

- just as - the 
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lÉ xÉirÉuÉrÉuÉÉÈ xÉÎliÉ 

iÉålÉæMüÇ xrÉÉSZÉhQûMüqÉç |

eÉÉirÉpÉÉuÉÉiÉç xÉeÉÉiÉÏrÉÇ 

ÌuÉeÉÉiÉÏrÉÇ cÉ SÒpÉïhÉqÉç ||33||

xÉÌiÉ 

32. A tree has distinctions abiding 

in itself on account of its parts such as 

branch, etc., that of similar species from 

other trees, and the distinction of 

dissimilar species from the stone, etc.

A tree as an individual entity is 

constituted of distinct parts such as the 

root, trunk, branches, twigs, leaves, 

buds, flowers, fruits and seeds, etc. No 

two parts are similar. Such distinctions 

abiding in an individual member is 

called svagata bheda. A human body has 

different limbs distinct from one another. 

That is its svagata bheda.

There are innumerable trees 

different from one another though they 

belong to a single species called ‘tree’. 

These distinctions among the different 

members belonging to the same species 

is called sajātīya bheda.

A ‘tree’ is different from a stone, 

the ocean, a cow, etc. Such distinctions 

are called vijātīya because they are on 

account of other species.

How in sat Brahman, these triple 

distinctions are absent is explained one 

after the other.

lÉ xÉirÉuÉrÉuÉÉÈ xÉÎliÉ 

iÉålÉæMüÇ xrÉÉSZÉhQûMüqÉç |

eÉÉirÉpÉÉuÉÉiÉç xÉeÉÉiÉÏrÉÇ 

ÌuÉeÉÉiÉÏrÉÇ cÉ SÒpÉïhÉqÉç ||33||

xÉÌiÉ in the satsvarūpa Brahman - 

AuÉrÉuÉÉÈ lÉ xÉÎliÉ 

iÉålÉ LMüqÉç AZÉhQûMüqÉç 

xrÉÉiÉç 

eÉÉirÉpÉÉuÉÉiÉç 

xÉeÉÉiÉÏrÉqÉç 

ÌuÉeÉÉiÉÏrÉqÉç cÉ SÒpÉïhÉqÉç 

LMüÉÌSÍpÉÈ mÉSæÈ 

LMüÉÌSÍpÉÈ mÉSæpÉåïS§ÉrÉqÉ§É ÌlÉuÉÉrÉïiÉå |

xÉuÉïpÉåSÌuÉWûÏlÉÇ rÉSZÉhQûÇ iÉiÉç xÉSÏ¤rÉiÉÉqÉç ||34||

AuÉrÉuÉÉÈ lÉ xÉÎliÉ 

iÉålÉ - therefore LMüqÉç - one AZÉhQûMüqÉç - 

indivisibly whole (pūrṇa) xrÉÉiÉç - it is 

eÉÉirÉpÉÉuÉÉiÉç - because of being free from 

species xÉeÉÉiÉÏrÉqÉç - sajātīya bheda 

ÌuÉeÉÉiÉÏrÉqÉç - vijātīya bheda cÉ - and SÒpÉïhÉqÉç - 

are difficult to speak, i.e. are impossible 

(in it) – (33)

33. There are no parts (avayavas) 

in the satsvarūpa Brahman. Therefore it 

is one indivisibly whole (pūrṇa). 

Because of being free from species, the 

sajātīya and vijātīya bhedas are 

impossible in it.

The only non-dual homogeneous 

all pervasive entity called sat Brahman 

can never have any parts (avayavas) in it 

or species of the same kind or different. 

In the absence of parts no svagata bheda 

is possible. A jāti (species) needs 

different members of the same category 

or different from it. In non-dual 

Brahman neither sajāti (same species) 

nor vijāti (different species) can ever be 

possible. Therefore sajātīya and vijātīya 

distinctions are impossible in Brahman.

The above fact is conveyed by the 

śruti-phrase, ‘ekam eva advitīyam’ 

(Ch.U.6-2-1).

LMüÉÌSÍpÉÈ mÉSæpÉåïS§ÉrÉqÉ§É ÌlÉuÉÉrÉïiÉå |

xÉuÉïpÉåSÌuÉWûÏlÉÇ rÉSZÉhQûÇ iÉiÉç xÉSÏ¤rÉiÉÉqÉç ||34||

LMüÉÌSÍpÉÈ mÉSæÈ - by the words ekam 

- parts - are not there       
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AxiÉÏÌiÉ vÉoSoÉÑ®Ï ²å SØvrÉåiÉå lÉÉqÉÃmÉrÉÉåÈ |

iÉSpÉÉuÉÉiÉç mÉÑUÉ xÉ×¹åÈ vÉÔlrÉqÉÉWÒûUuÉæÌSMüÉÈ ||35||

lÉÉqÉÃmÉrÉÉåÈ 

AÎxiÉ CÌiÉ vÉoSoÉÑ®Ï 

²å SØvrÉåiÉå 

xÉ×¹åÈ mÉÑUÉ 

iÉSpÉÉuÉÉiÉç 

vijātīyabheda in Sat also. Thus Sat is free 

from all distinctions. Therefore it is 

akhaṇḍa (pūrṇa) the full and complete.

REFUTATION  OF 

ASADVĀDA  (THEORY  OF 

NON-EXISTENCE)

Uddālaka had told that this jagat 

was in the form of its cause, the sat 

before the Creation. It means the ever-

existence principle was there even in the 

absence of jagat. Some people think that 

the jagat is considered as ‘is’ (existent) 

when it is present. It ‘is not’ (non-

existent) during its absence. Then how 

can it be said that the ‘is not’, (non-

existence) ‘was’ (existent) before the 

Creation? Therefore they conclude that 

‘non-existence’ was there before 

Creation. From ‘non-existence’ the 

existent jagat is born. Uddālaka refers to 

this doubt and simply brushes it aside by 

asking rhetorical questions. He asks, 

‘how is this possible’, ‘how can from 

non-existence an existent entity be 

born?’ (Ch.U.6-2-1). This portion is 

explained in the next three verses.

AxiÉÏÌiÉ vÉoSoÉÑ®Ï ²å SØvrÉåiÉå lÉÉqÉÃmÉrÉÉåÈ |

iÉSpÉÉuÉÉiÉç mÉÑUÉ xÉ×¹åÈ vÉÔlrÉqÉÉWÒûUuÉæÌSMüÉÈ ||35||

lÉÉqÉÃmÉrÉÉåÈ among all names and 

forms AÎxiÉ - ‘is’ CÌiÉ - so vÉoSoÉÑ®Ï - the 

word and its cognition ²å - two SØvrÉåiÉå - are 

observed xÉ×¹åÈ mÉÑUÉ - prior to the Creation 

iÉSpÉÉuÉÉiÉç - because of their absence 

- 

A§É 

pÉåS§ÉrÉqÉç 

ÌlÉuÉÉrÉïiÉå rÉiÉç 

xÉuÉïpÉåSÌuÉWûÏlÉÇ 

AZÉhQûÇ iÉiÉç 

xÉiÉç D¤rÉiÉÉqÉç 

(one), etc. - here meaning in sat 

Brahman pÉåS§ÉrÉqÉç the triple distinction 

ÌlÉuÉÉrÉïiÉå - is negated rÉiÉç - whatever 

xÉuÉïpÉåSÌuÉWûÏlÉÇ - free from all (three) 

distinctions AZÉhQûÇ - whole (pūrṇam) iÉiÉç 

- that entity xÉiÉç - is sat D¤rÉiÉÉqÉç - (so) it 

should be considered – (34)

34. By the words ekam (one), etc., 

(told in the śruti) the (presence of) triple 

distinction in sat Brahman is negated. It 

should be considered that the entity that 

is free from all (those three) distinctions 

is sat.

The three words ekam (one), eva 

(only) and advitīyam (non-dual) refute 

the possibility of three types of 

distinctions (bhedas) in Sat. If ekam 

(one) is taken as ekasvarūpa (having the 

same nature) without manifoldness it 

refutes svagatabheda in sat. Eva (only) 

in the sense of ‘alone’ shows the absence 

of any other members belonging to the 

sat category. Thus it denies the 

sajātīyabheda in sat. On the contrary if 

ekam (one) means the absence of many, 

(i.e. anekam), it refutes sajātiyabheda 

whereas eva (only) as the absence         

of manifoldness (nānātva) denies 

svagatabheda in sat. In either way the 

two words ekam and eva refute the 

possibility of svagata and sajātīya 

distinctions in sat. Advitīyam (non-dual) 

speaks of the absence of any thing other 

than Sat. It shows the absence of 

A§É 

- 
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eÉaÉiMüÉUhÉqÉç vÉÔlrÉqÉç 

CÌiÉ AuÉæÌSMüÉÈ 

AÉWÒûÈ 

vÉÔlrÉÉiÉç 

ÌMüsÉ LiÉSè lÉÉqÉÃmÉÉiqÉMüÇ 

eÉaÉiÉç

EmÉmÉ±iÉå iÉSè ArÉÑ£üqÉç 

uÉlkrÉÉrÉÉÈ mÉÑ§ÉÉiÉç 

mÉÑ§ÉÉliÉUÉå°uÉÈ lÉ 

lÉÉqÉÃmÉÉiqÉMüÇ vÉÔlrÉÉiÉç ÌMüsÉæiÉSÒmÉmÉ±iÉå |

iÉSrÉÑ£üÇ lÉ uÉlkrÉÉrÉÉÈ mÉÑ§ÉÉiÉç mÉÑ§ÉÉliÉUÉå°uÉÈ ||36||

( ) - non-existence (is   

the cause of jagat) ( - so) - the 

non-followers of the Vedas AÉWÒûÈ - say     

– (35)

35. The word ‘asti’ (is) and its 

‘cognition’ are seen in all names and 

forms. The non-followers of the Vedas 

say that prior to the Creation because of 

their absence, (i.e. absence of existence 

and cognition of nāma-rūpa) the non-

existence (is the cause of jagat).

They further add the following.

lÉÉqÉÃmÉÉiqÉMüÇ vÉÔlrÉÉiÉç ÌMüsÉæiÉSÒmÉmÉ±iÉå |

iÉSrÉÑ£üÇ lÉ uÉlkrÉÉrÉÉÈ mÉÑ§ÉÉiÉç mÉÑ§ÉÉliÉUÉå°uÉÈ ||36||

vÉÔlrÉÉiÉç - from the non-existence 

ÌMüsÉ - as they say LiÉSè - this lÉÉqÉÃmÉÉiqÉMüÇ 

(eÉaÉiÉç) - the jagat comprising names and 

forms EmÉmÉ±iÉå - is born iÉSè - that is ArÉÑ£üqÉç - 

wrong uÉlkrÉÉrÉÉÈ mÉÑ§ÉÉiÉç - from the son of a 

barren woman mÉÑ§ÉÉliÉUÉå°uÉÈ lÉ - another son 

is not born – (36)

36. As they say the jagat 

comprising names and forms is born 

from the non-existence. That is wrong. 

(For example) another son is not born 

from the son of a barren woman.

With the first line of this verse, 

what the contender has to say is over. 

The Upaniṣad simply proceeds further 

by remarking, ‘how can this be 

possible?’ and ‘how can an existing 

eÉaÉiMüÉUhÉqÉç vÉÔlrÉqÉç 

CÌiÉ AuÉæÌSMüÉÈ 

vÉÔlrÉeÉiuÉå lÉÉqÉ vÉÔlrÉÇ ÃmÉÇ vÉÔlrÉÍqÉiÉÏSØvÉÈ |

vÉÔlrÉÉlÉÑuÉåkÉÉå pÉÉxÉåiÉ xÉ²åkÉxiuÉuÉpÉÉxÉiÉå ||37||

eÉaÉiÉÈ vÉÔlrÉeÉiuÉå 

lÉÉqÉ vÉÔlrÉqÉç 

ÃmÉÇ vÉÔlrÉqÉç 

CÌiÉ DSØvÉÈ 

vÉÔlrÉÉlÉÑuÉåkÉÈ 

pÉÉxÉåiÉ iÉÑ 

xÉ²åkÉÈ 

AuÉpÉÉxÉiÉå 

entity be born from non-existence? It is 

opposed to universal experience. Here 

the author proves it to be wrong by 

giving a suitable example. It is wrong 

because it is not given to any reasoning, 

pramāṇa and experience. The son of a 

barren woman himself is a non-existing 

entity. How can further progeny be 

expected from him?

Bhāṣyakāra makes it clear that it 

is not difficult to land in the doctrine of 

non-existence by taking to reasonings 

heedless of the śruti. Unfortunately 

those people are unaware of the very 

existence of that principle which makes 

them aware of the non-existence that 

they have arrived at. They disregard all 

pramāṇas (means of knowledge) 

including their experience.

Further defect is shown if the 

cause of the jagat were the non-

existence.

vÉÔlrÉeÉiuÉå lÉÉqÉ vÉÔlrÉÇ ÃmÉÇ vÉÔlrÉÍqÉiÉÏSØvÉÈ |

vÉÔlrÉÉlÉÑuÉåkÉÉå pÉÉxÉåiÉ xÉ²åkÉxiuÉuÉpÉÉxÉiÉå ||37||

(eÉaÉiÉÈ) vÉÔlrÉeÉiuÉå if jagat were 

born of ‘non-existence’ lÉÉqÉ vÉÔlrÉqÉç - name 

‘is not’ (is non-existent) ÃmÉÇ vÉÔlrÉqÉç - form 

‘is not’ (is non-existent) CÌiÉ DSØvÉÈ - of 

such type vÉÔlrÉÉlÉÑuÉåkÉÈ - inherence of non-

existence pÉÉxÉåiÉ - should appear iÉÑ - on the 

contrary xÉ²åkÉÈ - inherence of ‘existence’ 

AuÉpÉÉxÉiÉå - appears – (37)

 - 
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37. If the jagat were born of ‘non-

existence’, (then) there should appear 

the inherence of ‘non-existence’ such as 

name (nāma) ‘is not’ (is non-existent), 

form (rūpa) ‘is not’ (is non-existent). On 

the contrary, (there) appears the 

inherence of ‘existence’ (everywhere). 

(Therefore sat [existence] is the cause of 

jagat).

It is universally known that the 

cause is inherent in its effects. Anything 

and everything in the world has for its 

basis ‘is ness’ (existence). That is why 

we say, ‘pot is’, ‘cloth is’, ‘name is’, 

‘form is’, etc. If non-existence were the 

cause of the world, our observation 

should be ‘pot is not’, ‘cloth is not’, 

‘name is not’, ‘form is not’, etc. But that 

is not true. Thus it should be very clear 

that the cause inheres inevitably in all its 

effects. Based on the observation of this 

verse that the sat (existence) inheres in 

everything contained in the jagat, it is 

concluded in the first sentence of the 

next verse that ‘sat is the cause of jagat’.

ĪKṢAṆA (CONSIDERATION), 

ETC.,  ABOUT  CREATION

Uddālaka explains now the 

modality of the cause sat is effecting 

Creation. The portion ‘sat (tad) 

considered (aikṣata), let me be many 

(bahu syām)’, ‘I shall produce 

(prajāyeya)’ (Ch.U. 6-2-3), etc., will be 

explained part by part.

iÉiÉÈ xÉiMüÉUhÉÇ xÉ¨ÉÑ xÉuÉïxÉ×wOèrÉjÉïqÉæ¤ÉiÉ |

oÉWÒû xrÉÉqÉWûqÉåuÉÉiÉÈ mÉëeÉÉrÉårÉåÌiÉ qÉÉrÉrÉÉ ||38||

iÉiÉÈ 

MüÉUhÉqÉç xÉiÉç 

LuÉ xÉiÉç iÉÑ 

xÉuÉïxÉ×wOèrÉjÉïqÉç 

Lå¤ÉiÉ AWûqÉç LuÉ oÉWÒû 

xrÉÉqÉç AiÉÈ 

qÉÉrÉrÉÉ mÉëeÉÉrÉårÉ CÌiÉ 

iÉiÉÈ xÉiMüÉUhÉÇ xÉ¨ÉÑ xÉuÉïxÉ×wOèrÉjÉïqÉæ¤ÉiÉ |

oÉWÒû xrÉÉqÉWûqÉåuÉÉiÉÈ mÉëeÉÉrÉårÉåÌiÉ qÉÉrÉrÉÉ ||38||

iÉiÉÈ 

‘existence’ [sat] appears everywhere) 

therefore MüÉUhÉqÉç - the cause (of jagat) xÉiÉç 

(LuÉ) - is sat only xÉiÉç - sat iÉÑ - on the other 

hand xÉuÉïxÉ×wOèrÉjÉïqÉç - to create everything 

Lå¤ÉiÉ - considered AWûqÉç - I LuÉ - only oÉWÒû - 

many xrÉÉqÉç - should become AiÉÈ - 

therefore qÉÉrÉrÉÉ - through māyā mÉëeÉÉrÉårÉ CÌiÉ 

- so I shall be born with excellence – (38)

38. Sat only is the cause (of jagat) 

(because the inherence of ‘existence’ 

[sat] appears everywhere). Sat on the 

other hand, so considered to create 

everything: ‘I only should become 

many. Therefore I shall be born with 

excellence through māyā.’

As told earlier the first sentence 

in this verse is the conclusion of previous 

verse.

Īkṣaṇa (consideration) on the  

part of sat (Brahman) as Īśvara to 

produce Creation is described in this 

verse. The actual nature of īkṣaṇam    

will be described in the verse 44. This 

topic has already appeared in the   

second chapter (vs. 99 to 103). 

Upaniṣads declare that Creation is 

effected after proper consideration. 

Therefore  Sat  (Brahman) ,  the  

undifferentiated  material and efficient 

cause of Creation, is sentient and not 

- (because the inherence of 
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uÉxiÉÑiÉÉå oÉWÒûpÉÉuÉ¶ÉåS²æiÉÇ xÉÌ²lÉvrÉÌiÉ |

qÉÉ pÉÔ³ÉÉvÉ CÌiÉ ́ ÉÑirÉÉ mÉëMüwÉåïhÉ eÉÌlÉÈ ́ ÉÑiÉÉ ||39||

oÉWÒûpÉÉuÉÈ uÉxiÉÑiÉÈ 

cÉåiÉç xÉiÉç 

A²æiÉÇ 

ÌuÉlÉvrÉÌiÉ lÉÉvÉÈ qÉÉ pÉÔiÉç 

inert like the pradhāna of Sāṅkhya 

school of thought. This is thoroughly 

discussed in Īkṣatyadhikaraṇa (Br.Sū.1-

1-5 to 11). From such passages of śruti, it 

gets established that Brahman only can 

be the cause of Creation because inert 

entity cannot consider, think or desire. 

Brahman being non-dual, obviously it 

decided to create sṛṣṭi (Creation) out of 

itself without any actual duality. It is 

capable of doing it because of its 

omnipotence (Sarvaśaktimatva). It is 

just like we project the dream containing 

joys, sorrows, inert and sentient entities, 

etc., out of ourselves without any 

external material, cause or help. Just as 

the dream is false, but the person who 

projects the dream is true, so is the jagat 

false and Brahman is real.

The śruti has used the verb 

‘prajāyeya’ (I shall be born with 

excellence) to tell the resolve of sat to 

create instead of ‘jāyeya’ (I shall be 

born) without the prefix ‘pra’ which 

indicates ‘excellence’. What is that 

excellence? This is explained in the next 

three verses.

uÉxiÉÑiÉÉå oÉWÒûpÉÉuÉ¶ÉåS²æiÉÇ xÉÌ²lÉvrÉÌiÉ |

qÉÉ pÉÔ³ÉÉvÉ CÌiÉ ́ ÉÑirÉÉ mÉëMüwÉåïhÉ eÉÌlÉÈ ́ ÉÑiÉÉ ||39||

oÉWÒûpÉÉuÉÈ - becoming many uÉxiÉÑiÉÈ 

cÉåiÉç - if (it) were in reality xÉiÉç - sat, i.e. of 

sat Brahman A²æiÉÇ - non-dual nature 

ÌuÉlÉvrÉÌiÉ - becomes lost lÉÉvÉÈ qÉÉ pÉÔiÉç - let 

CÌiÉ WåûiÉÉåÈ

´ÉÑirÉÉ 

mÉëMüwÉåïhÉ eÉÌlÉÈ ´ÉÑiÉÉ 

mÉëMüwÉïÈ lÉÉqÉ 

mÉÔuÉïxqÉÉiÉç AÉÍkÉYrÉqÉç 

mÉëMüwÉÉåï lÉÉqÉ 

mÉÔuÉïxqÉÉSÉÍkÉYrÉqÉÍkÉMüÉ iÉÑ rÉÉ |

xÉÉ qÉÉrÉÉ lÉ xÉiÉÏ lÉÉÌmÉ 

vÉÔlrÉÉ xrÉÉSè SÕÌwÉiÉiuÉiÉÈ ||40||

(non-dual nature) not be lost ( ) - 

because of this reason ´ÉÑirÉÉ - by the 

mÉëMüwÉåïhÉ eÉÌlÉÈ - birth with excellence ´ÉÑiÉÉ - 

is told – (39)

39. If ‘becoming many’ of sat 

Brahman were in reality, its non-dual 

nature becomes lost. (Therefore) the 

birth with excellence is told by the śruti 

(to show that the non-dual nature of 

Brahman) is intact.

Brahman is avināśī (indestructible), 

av ikār ī  ( change less ) ,  niṣkr iya  

(actionless), aparicchinna (limitless) 

and advaya (non-dual) in nature. If 

Brahman had undergone a real change in 

itself to become nāmarūpātmaka jagat, 

its duality becomes inevitable. Duality 

casts limitations which results in the 

destruction of all that is limited. 

Brahman can never be limited or dual in 

nature. That means Brahman without 

any change in its innate nature, has 

become jagat or it appears as seemingly 

as dual jagat. This unique type of 

Creation is the prakarṣa (excellence) 

signified by the prefix ‘pra’. The nature 

of that prakarṣa is described now.

mÉëMüwÉÉåï lÉÉqÉ 

mÉÔuÉïxqÉÉSÉÍkÉYrÉqÉÍkÉMüÉ iÉÑ rÉÉ |

xÉÉ qÉÉrÉÉ lÉ xÉiÉÏ lÉÉÌmÉ 

vÉÔlrÉÉ xrÉÉSè SÕÌwÉiÉiuÉiÉÈ ||40||

mÉëMüwÉïÈ lÉÉqÉ - what is called by the 

word prakarṣa mÉÔuÉïxqÉÉiÉç AÉÍkÉYrÉqÉç - is an 

CÌiÉ WåûiÉÉåÈ

śruti 
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qÉÉrÉrÉÉ oÉWÒûÃmÉiuÉå xÉS²æiÉÇ lÉ lÉvrÉÌiÉ |

qÉÉÌrÉMüÉlÉÉÇ ÌWû ÃmÉÉhÉÉÇ Ì²iÉÏrÉiuÉqÉxÉÇpÉÌuÉ ||41||

qÉÉrÉrÉÉ oÉWÒûÃmÉiuÉå AÌmÉ

xÉS²æiÉqÉç 

lÉ lÉvrÉÌiÉ 

ÌWû qÉÉÌrÉMüÉlÉÉÇ ÃmÉÉhÉÉqÉç 

Ì²iÉÏrÉiuÉqÉç 

AxÉqpÉÌuÉ 

endless names and forms in the jagat 

projected by māyā, they are all unreal 

because māyā itself is so. Therefore 

there being no duality in the real sense, 

the non-dual nature of Brahman is not 

lost. This is made clear now.

qÉÉrÉrÉÉ oÉWÒûÃmÉiuÉå xÉS²æiÉÇ lÉ lÉvrÉÌiÉ |

qÉÉÌrÉMüÉlÉÉÇ ÌWû ÃmÉÉhÉÉÇ Ì²iÉÏrÉiuÉqÉxÉÇpÉÌuÉ ||41||

qÉÉrÉrÉÉ - by māyā oÉWÒûÃmÉiuÉå (AÌmÉ) - 

though innumerable forms (from sat) 

appear to be there xÉS²æiÉqÉç - the non-dual 

nature of sat (Brahman) lÉ lÉvrÉÌiÉ - is not 

lost ÌWû - because qÉÉÌrÉMüÉlÉÉÇ ÃmÉÉhÉÉqÉç - of the 

forms that are produced from māyā (and 

hence unreal) Ì²iÉÏrÉiuÉqÉç - the secondness 

or dual nature as distinct from the real 

AxÉqpÉÌuÉ - is impossible – (41)

41. Though innumerable forms 

(from sat) appear to be there by māyā, 

the non-dual nature of sat (Brahman) is 

not lost because the secondness or dual 

nature of the forms that are produced 

from māyā (and hence unreal), as 

distinct from the real is impossible.

The duality in Brahman can be 

cast by only those which are real having 

ceaseless existence as the Brahman 

itself. The innumerable forms called 

jagat that seemingly appear from sat 

being the product of māyā end at one 

time or the other. Therefore they are 

false. A false entity cannot ascribe 

rÉÉ iÉÑ AÍkÉMüÉ 

qÉÉrÉÉ 

xÉÉ lÉ xÉiÉÏ 

lÉ AÌmÉ vÉÔlrÉÉ xrÉÉiÉç 

SÕÌwÉiÉiuÉiÉÈ 

added excellence without giving up the 

earlier state rÉÉ iÉÑ AÍkÉMüÉ but whatever 

that is manifold (aneka) (without 

altering the oneness - ekatā) qÉÉrÉÉ - is 

māyā xÉÉ - that māyā lÉ xÉiÉÏ - is not sat 

(existent) lÉ AÌmÉ vÉÔlrÉÉ xrÉÉiÉç - is not even 

asat (non-existent) SÕÌwÉiÉiuÉiÉÈ - because 

both ways it is proved to be not so – (40)

40. What is called by the word 

prakarṣa is an added excellence without 

giving up the earlier state. But whatever 

that is manifold (aneka) (without 

altering the oneness - ekatā) is māyā. 

Māyā is neither sat (existent) nor even 

asat (non-existent) because both ways it 

is proved to be not so.

When an excellence of an entity 

is described, it is understood that the 

entity is there as earlier with the addition 

of some good features, etc. If the entity 

itself is lost, there is none to whom that 

excellence can be attributed. Therefore 

producing manifoldness of Brahman 

without any intrinsic change in it can 

only be the sport of māyā. Otherwise if 

Brahman truly becomes many, a change 

in it becomes inevitable. That is not 

possible taking into account the nature of 

Brahman. Therefore by using the prefix 

‘pra’ in ‘prajāyeya’ the śruti has 

declared that the Brahman becoming 

many is unreal being effected by māyā.

Though there is the experience of 

- 
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oÉWÒû xrÉÉÍqÉirÉÑmÉÉSÉlÉpÉÉuÉÈ mÉëÉå£üÉå qÉ×SÉÌSuÉiÉç |

Lå¤ÉiÉåÌiÉ ÌlÉÍqÉ¨ÉiuÉÍqÉÌiÉ mÉëÉå£üÇ MÑüsÉÉsÉuÉiÉç ||43||

oÉWÒûxrÉÉqÉç CÌiÉ 

qÉ×SÉÌSuÉiÉç 

EmÉÉSÉlÉpÉÉuÉÈ 

mÉëÉå£üÈ Lå¤ÉiÉ

CÌiÉ 

MÑüsÉÉsÉuÉiÉç ÌlÉÍqÉiÉiuÉqÉç 

mÉëÉå£üqÉç 

change whatsoever. Again Brahman is 

niṣkriya (inactive) and akartā (non-doer). 

And yet, māyā presents Brahman as 

material and efficient causes of jagat.  

The śruti itself explains this in its two 

phrases ‘bahu syām’ and ‘aikṣata’ 

(Ch.U.6-2-3).

oÉWÒû xrÉÉÍqÉirÉÑmÉÉSÉlÉpÉÉuÉÈ mÉëÉå£üÉå qÉ×SÉÌSuÉiÉç |

Lå¤ÉiÉåÌiÉ ÌlÉÍqÉ¨ÉiuÉÍqÉÌiÉ mÉëÉå£üÇ MÑüsÉÉsÉuÉiÉç ||43||

‘oÉWÒûxrÉÉqÉç’ CÌiÉ  by the statement ‘I 

(only) should become many’ qÉ×SÉÌSuÉiÉç - 

like the illustration of mud and 

earthenwares EmÉÉSÉlÉpÉÉuÉÈ - the nature of 

material cause (on the part of sat, 

Brahman) mÉëÉå£üÈ - was told ‘Lå¤ÉiÉ’ - 

considered CÌiÉ - by this statement 

MÑüsÉÉsÉuÉiÉç - like a pot-maker ÌlÉÍqÉiÉiuÉqÉç - the 

status of (sat as) efficient cause mÉëÉå£üqÉç - 

was told – (43)

43. The nature of material cause 

(on the part of sat, Brahman) like the 

illustration of mud and earthenwares 

was told by the statement, ‘I only should 

become many’ (Ch.U.6-2-3). The 

statement ‘considered’ (thought) 

(Ch.U.6-2-3) tells the status of (sat as) 

efficient cause like a pot-maker.

-AÍcÉlirÉvÉÌ£üqÉÉïrÉÉÅiÉÉå SÒbÉïOûÇ bÉOûrÉirÉxÉÉæ |

EmÉÉSÉlÉÌlÉÍqÉ¨ÉiuÉå MüsmrÉåiÉå xÉÌiÉ qÉÉrÉrÉÉ ||42||

qÉÉrÉÉ AÍcÉlirÉvÉÌ£üÈ 

AiÉÈ 

AxÉÉæ SÒbÉïOûqÉç bÉOûrÉÌiÉ 

qÉÉrÉrÉÉ xÉÌiÉ 

EmÉÉSÉlÉÌlÉÍqÉ¨ÉiuÉå 

MüsmrÉåiÉå 

duality to the real one. You and your 

shadow can never be two. Thus it is next 

to impossible that the false (māyika) 

forms can ever impose duality on the real 

Brahman.

By the inconceivable Creative 

power called māyā, Brahman appears as 

if the undifferentiated material and 

efficient cause of jagat.

AÍcÉlirÉvÉÌ£üqÉÉïrÉÉÅiÉÉå SÒbÉïOûÇ bÉOûrÉirÉxÉÉæ |

EmÉÉSÉlÉÌlÉÍqÉ¨ÉiuÉå MüsmrÉåiÉå xÉÌiÉ qÉÉrÉrÉÉ ||42||

qÉÉrÉÉ - māyā AÍcÉlirÉvÉÌ£üÈ - is an 

inconceivable power AiÉÈ - therefore 

AxÉÉæ - that māyā SÒbÉïOûqÉç - impossible bÉOûrÉÌiÉ 

- accomplishes qÉÉrÉrÉÉ - by māyā xÉÌiÉ - in 

sat (Brahman) EmÉÉSÉlÉÌlÉÍqÉ¨ÉiuÉå - the 

statuses of material and efficient causes 

MüsmrÉåiÉå - are falsely projected – (42)

42. Māyā is an inconceivable 

power. Therefore it accomplishes the 

impossible. By māyā (only) the statuses 

of material and efficient causes are 

falsely projected in sat (Brahman).

A material cause necessarily 

undergoes a change in the process of 

creation. Brahman is avikārī (changeless). 

Therefore it cannot undergo any     

To show whatever that is ‘impossible’ or ‘not at all given to reasoning as 

possible’, is the handiwork of māyā. The saṃsāra cannot be ascertained as of such 

and such definite nature. It cannot be defined as ‘is’ (existent one) because it ceases to 

exist. On the contrary, it cannot be described as non-existent because it is experienced 

every moment. That exposes saṃsāra as the product of māyā. Otherwise how can it 
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be explained that ātmā whose true nature is limitless happiness (paramānanda) 

parades as sorrowful saṃsārī jīva? Similarly in reality sat (Brahman) can neither be 

material cause of jagat nor the efficient one because both involve change (vikāra) 

which is next to impossible in Brahman. And yet, we are constrained to accept sat as 

both material and efficient causes in the empirical (vyāvahārika) realm because the 

śruti also says so in spite of its repeated assertions that Brahman is avikārī. Even 

reasoning-wise there seems to be no other way out. This is what māyā does. Perhaps it 

may swear that if it cannot do such things it is not worth the name māyā! If the jagat is 

presented in front of us so vividly without its actual birth, what a great deal is there in 

accepting the seeming statuses of sat as both the material and efficient causes. The 

reason for accepting sat as material and efficient cause is that the śruti describes 

‘becoming many’ and ‘consideration’ on the part of sat only. Let us bear in mind that 

this is an Upaniṣadic prakriyā (method of teaching) for want of better mode. All that 

the śruti is interested in making us gain is Brahmasākṣātkāra (direct or aparokṣa 

experience of Brahman) wherein none of these referred hitherto including avidyā, 

māyā, sṛṣṭi, jīva, Īśvara and saṃsāra are there. What is there is Brahman and 

Brahman alone. That is the ultimate truth. Anything short of it is only in the realm of 

avidyā or māyā.

qÉÉrÉÉuÉ×Í¨ÉÌuÉvÉåwÉå rÉÉ 

ÍcÉcNûÉrÉÉxÉÉæ xÉSÏ¤ÉhÉqÉç |

DÍ¤ÉiuÉÉ xÉxÉ×eÉå iÉåeÉxiÉÉSØMç 

xÉÇMüsmÉsÉÏsÉrÉÉ ||44||

qÉÉrÉÉuÉ×Í¨ÉÌuÉvÉåwÉå 

The īkṣaṇa (consideration, 

thinking) on the part of sat as Īśvara is 

not like that of a jīva because the 

antaḥkaraṇa is yet to come into 

existence. What exactly is the nature of 

this īkṣaṇa is described in the first line of 

the next verse whereas the second line 

onwards up to the verse 52, the actual 

process of Creation (sṛṣṭi) is presented.

qÉÉrÉÉuÉ×Í¨ÉÌuÉvÉåwÉå rÉÉ 

ÍcÉcNûÉrÉÉxÉÉæ xÉSÏ¤ÉhÉqÉç |

DÍ¤ÉiuÉÉ xÉxÉ×eÉå iÉåeÉxiÉÉSØMç 

xÉÇMüsmÉsÉÏsÉrÉÉ ||44||

qÉÉrÉÉuÉ×Í¨ÉÌuÉvÉåwÉå in the first vikāra - 

rÉÉ ÍcÉcNûÉrÉÉ 

AxÉÉæ   

xÉSÏ¤ÉhÉqÉç 

DÍ¤ÉiuÉÉ 

iÉÉSØMç 

xÉXçMüsmÉsÉÏsÉrÉÉ iÉåeÉÈ 

xÉxÉ×eÉå 

(change) of māyā - whatever - 

reflection of cit (gets cast) AxÉÉæ   

xÉSÏ¤ÉhÉqÉç - that is the consideration 

(īkṣaṇa) of sat DÍ¤ÉiuÉÉ - having considered 

iÉÉSØMç - according to the consideration 

xÉXçMüsmÉsÉÏsÉrÉÉ - by effortless will iÉåeÉÈ - the 

principle of fire xÉxÉ×eÉå - created – (44)

44. The reflection of cit (sat) that 

gets cast in the first vikāra (change) of 

māyā is the īkṣaṇa (consideration) of sat. 

Having considered so, accordingly it 

created the principle of fire by its 

effortless will.

The first line of this verse 

rÉÉ ÍcÉcNûÉrÉÉ 
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describes what exactly is meant by the 

īkṣaṇa of sat. The reflection of cit  

(which itself is sat) in the first change 

(vikāra) that takes place in the māyā     

on the verge of the Creation is īkṣaṇa.    

It is like the requisite thought that 

precedes an  action. A question can be 

asked: ‘Before Creation there being 

nobody, antaḥkaraṇa and senses, etc., 

how is it ever possible for sat as Īśvara  

to think, etc.?’ Bhāṣyakāra replies      

this question in a similar context           

of īkṣaṇa in the Aitareyopaniṣad.        

He says that this is not a defect          

because omniscience is quite natural      

to Īśvara, (i.e. sarvajñasvābhāvyāt). 

Śvetāśvataropaniṣad (Śv.U.3-19) says: 

Brahman is swift without feet, seizes 

without hands, sees without eyes, and 

hears without ears. That shows it to be 

the principle which enables all      

senses, antaḥkaraṇa, etc., to function 

(Ai.U.Bh.1-1). The word ‘omniscience’ 

used above indicates omnipotence also.

ACTUAL  SṚṢṬI  (CREATION)

It is well-known in the Vedas   

that Īśvara Creates sṛṣṭi to provide the 

field of experiences to all jīvas according 

to their karma and upāsanāphalas. 

Therefore according to the īkṣaṇa, the 

actual Creation begins. Accordingly the 

principle of fire was created.

In Chāndogyopaniṣad, the 

Creation begins with fire without space 

AÉMüÉvÉuÉÉrÉÔ mÉëÉYxÉ×¹ÉÌuÉÌiÉ mÉëÉåuÉÉcÉ ÌiÉÍ¨ÉËUÈ |

ÌSXçqÉÉ§ÉqÉÉÂÍhÉÈ xÉ×¹åuÉï£ÑüÇ iÉåeÉ ESæUrÉiÉç ||45||

AÉMüÉvÉuÉÉrÉÔ 

mÉëÉYxÉ×¹Éæ CÌiÉ 

ÌiÉÍ¨ÉËUÈ mÉëÉåuÉÉcÉ 

xÉ×¹åÈ ÌSXçqÉÉ§ÉqÉç 

uÉ£ÑüqÉç 

AÉÂÍhÉÈ 

iÉåeÉÈ ESæUrÉiÉç 

and air whereas in Taittirīyopaniṣad the 

same starts from space, air and the third 

element happens to be the fire. What is 

the reason for this obvious contradiction 

in the Upaniṣads themselves? The 

answer follows in the next two verses. 

Another reason will also be given in the 

verse 58.

AÉMüÉvÉuÉÉrÉÔ mÉëÉYxÉ×¹ÉÌuÉÌiÉ mÉëÉåuÉÉcÉ ÌiÉÍ¨ÉËUÈ |

ÌSXçqÉÉ§ÉqÉÉÂÍhÉÈ xÉ×¹åuÉï£ÑüÇ iÉåeÉ ESæUrÉiÉç ||45||

AÉMüÉvÉuÉÉrÉÔ the space and air 

mÉëÉYxÉ×¹Éæ - were created earlier CÌiÉ - thus 

ÌiÉÍ¨ÉËUÈ - the sage Tittiri mÉëÉåuÉÉcÉ - has clearly 

said xÉ×¹åÈ - of Creation ÌSXçqÉÉ§ÉqÉç - a mere 

indication or direction uÉ£ÑüqÉç - to relate 

AÉÂÍhÉÈ - sage Uddālaka (the son of 

Aruṇa) iÉåeÉÈ - the fire ESæUrÉiÉç - told – (45)

45. The sage Tittiri (in the 

Taittirīyopaniṣad) has clearly said that 

the space and air were created earlier. 

The sage Uddālaka (the son of Aruṇa) 

told (the creation of fire) to relate a mere 

indication or direction of Creation.

Unlike the formless space and air, 

the fire, water and earth are perceptibly 

seen. It becomes easy to prove their false 

nature. This will be told in the verse 58. 

But the main purpose of describing 

Creation is to reveal its basis the 

Brahman. That can be accomplished 

even by the mode of Creation as 

described here by Uddālaka.

- 
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oÉë¼ÉåmÉsÉ¤ÉhÉÉrÉæuÉ xÉ×Ì¹È xÉuÉï§É MüjrÉiÉå |

eÉaÉiÉÈ ÌMürÉiÉÉmrÉåiÉcNûYrÉÇ sÉ¤ÉÌrÉiÉÑÇ ZÉsÉÑ ||46||

xÉuÉï§É 

xÉ×Ì¹È oÉë¼ÉåmÉsÉ¤ÉhÉÉrÉ 

LuÉ 

MüjrÉiÉå eÉaÉiÉÈ 

ÌMürÉiÉÉ AÌmÉ ZÉsÉÑ 

LiÉiÉç 

sÉ¤ÉÌrÉiÉÑÇ vÉYrÉqÉç 

oÉë¼ÉåmÉsÉ¤ÉhÉÉrÉæuÉ xÉ×Ì¹È xÉuÉï§É MüjrÉiÉå |

eÉaÉiÉÈ ÌMürÉiÉÉmrÉåiÉcNûYrÉÇ sÉ¤ÉÌrÉiÉÑÇ ZÉsÉÑ ||46||

xÉuÉï§É 

xÉ×Ì¹È - Creation oÉë¼ÉåmÉsÉ¤ÉhÉÉrÉ - for the 

purpose of ascertaining Brahman LuÉ - 

only MüjrÉiÉå - is mentioned eÉaÉiÉÈ - of jagat 

ÌMürÉiÉÉ AÌmÉ - by a little portion also ZÉsÉÑ - 

indeed LiÉiÉç - this ascertainment of 

Brahman sÉ¤ÉÌrÉiÉÑÇ vÉYrÉqÉç - is possible to 

indicate – (46)

46. Everywhere in the śruti 

Creation is mentioned only for the 

purpose of ascertaining Brahman. 

Indeed this ascertainment of Brahman   

is possible even by taking into 

consideration a small portion of jagat. 

It is a well-known fact in the 

scriptures that the śṛṣṭi (Creation) is 

described only to indicate Brahman as 

the basis or the cause of false jagat. The 

śruti has no intention whatsoever to 

establish the reality of jagat by its 

description because it can never be so. 

The theories of Creation even differ 

from one another. In that context 

Gauḍapādācārya makes it very clear that 

the description of such theories is meant 

to reveal the knowledge of identity 

between jīva and Brahman (‘upāyaḥ saḥ 

avatārāya’, Mā.U.Kā.3-15) and not for 

proving Creation to be real. Brahman 

can be indicated by the sample analysis 

of even a certain portion of Creation. 

- everywhere in the śruti 

There is no need of describing it 

completely every time.

The gold is the cause of golden 

ornaments can be ascertained by 

examining a few of them. It is not 

necessary to study all such ornaments in 

the world. So is true in the case of mud 

and earthenwares, etc. Upaniṣads are 

intent on imparting the knowledge of 

Brahman. For this purpose it discusses 

anātmā or jagat only to the extent 

necessary. Just as Brahman can be made 

known by five elements, so also it is 

possible to do so with the help of three 

elements. Therefore Uddālaka thought it 

enough to mention only three elements. 

The entire Creation is born from 

Brahman. Therefore through the means 

of anything from Creation the sat 

(Brahman) can be made known. Thus the 

mention of only three elements here, is 

not a defect.

The narration of the Creation 

continues further. ‘That fire considered, 

let me become many. It created the 

water’ (Ch.U.6-2-3). How can the inert 

fire think and create? Such a question is 

natural. Actually what is meant by ‘the 

fire thought’, etc., is that the same sat 

(Brahman) having now the upādhi of the 

element fire, continued the Creation at 

its every stage. The Brahmasūtra 

(Br.Sū.2-3-13) ascertains the propriety 

of this rule.
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iÉåeÉxÉÉåÅcÉåiÉlÉiuÉåÅÌmÉ 

iÉåeÉÈ MügcÉÑMüxÉÇrÉÑiÉqÉç |

iÉSèoÉë¼ mÉÔuÉïuÉSè uÉÏ¤rÉ xÉÇMüsmÉÉiÉç 

xÉxÉ×eÉå ½mÉÈ ||47||

AmMügcÉÑMüÇ oÉë¼ mÉ×juÉÏqÉ³ÉWåûiÉÑqÉMüsmÉrÉiÉç |

iÉåeÉÉåÅoÉ³ÉåprÉ LiÉåprÉÉå SåWûoÉÏeÉÉÌlÉ eÉÍ¥ÉUå ||48||

iÉåeÉxÉÈ AcÉåiÉlÉiuÉå AÌmÉ 

iÉåeÉÈ 

MügcÉÑMüxÉÇrÉÑiÉqÉç 

iÉSèoÉë¼ mÉÔuÉïuÉiÉç 

uÉÏ¤rÉ xÉÇMüsmÉÉiÉç 

ÌWû AmÉÈ 

xÉxÉ×eÉå

AmMügcÉÑMüÇ oÉë¼ 

A³ÉWåûiÉÑqÉç 

mÉ×juÉÏqÉç 

AMüsmÉrÉiÉç LiÉåprÉÈ 

iÉåeÉÉåÅoÉ³ÉåprÉÈ 

SåWûoÉÏeÉÉÌlÉ 

eÉÍ¥ÉUå

iÉåeÉxÉÉåÅcÉåiÉlÉiuÉåÅÌmÉ 

iÉåeÉÈ MügcÉÑMüxÉÇrÉÑiÉqÉç |

iÉSèoÉë¼ mÉÔuÉïuÉSè uÉÏ¤rÉ xÉÇMüsmÉÉiÉç 

xÉxÉ×eÉå ½mÉÈ ||47||

iÉåeÉxÉÈ AcÉåiÉlÉiuÉå AÌmÉ 

principle of fire is inert in nature iÉåeÉÈ 

MügcÉÑMüxÉÇrÉÑiÉqÉç - the (sat-Brahman) 

endowed with the garb, (i.e. upādhi) of 

fire iÉSèoÉë¼ - the same Brahman mÉÔuÉïuÉiÉç - as 

earlier uÉÏ¤rÉ - having considered xÉÇMüsmÉÉiÉç 

- by its will ÌWû - only AmÉÈ - the element 

water xÉxÉ×eÉå- created – (47)

47. Though the principle of fire is 

inert in nature, the same Brahman 

endowed with the garb, (i.e. upādhi) of 

fire having considered as earlier created 

the element water by its will only.

Further the śruti says: The    

water created annam, (i.e. the earth) 

(Ch.U.6-2-4).

AmMügcÉÑMüÇ oÉë¼ mÉ×juÉÏqÉ³ÉWåûiÉÑqÉMüsmÉrÉiÉç |

iÉåeÉÉåÅoÉ³ÉåprÉ LiÉåprÉÉå SåWûoÉÏeÉÉÌlÉ eÉÍ¥ÉUå ||48||

AmMügcÉÑMüÇ oÉë¼ - Brahman having 

the upādhi of water A³ÉWåûiÉÑqÉç - the 

producer of food mÉ×juÉÏqÉç - the earth 

AMüsmÉrÉiÉç - created LiÉåprÉÈ - from these 

iÉåeÉÉåÅoÉ³ÉåprÉÈ - from elements fire, water 

and earth SåWûoÉÏeÉÉÌlÉ - the causes (seeds) of 

bodies (or bodily species) eÉÍ¥ÉUå- were 

born – (48)

- though the 

48. Brahman having the upādhi 

of water created the earth, the producer 

of food. From these elements fire, water 

and earth the causes (seeds) of bodies (or 

bodily species) were born.

Here the śruti has described the 

earth as annam (food) (Ch.U.6-2-4) 

because the earth is the cause or the 

producer of food. Further we find the 

earth called ‘black’ (kṛṣṇa) colour     

also (Ch.U.6-4-1 to 4 and 6). To refer to a 

cause by the word denoting its effect is 

quite proper. The ‘Pṛthivyadhikārādhi-

karaṇa’ (Br.Sū.2-3-12) has discussed 

this topic.

It is said here that the bodily 

species are born of three elements fire, 

water and earth. It indicates other two, 

space and air also. It is said that the 

bodily species were born. This statement 

is only in anticipation that they will be 

born in due course. Because, the 

grossified elements by the process of 

trivṛtkaraṇa (indicating pañcīkaraṇa)  

is necessary for the actual birth of 

bodies.  It should be noted that more 

often than not the śruti is not particular 

about the chronological order or 

aggregate number of entities.

The names of those bodily 

species are enumerated in the first line of 

the next verse. The second line suggests 

the consideration on the part of Brahman 

to enter the bodies in the form of jīvas.
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eÉUÉrÉÑeÉÉhQûeÉÉåÌ°eeÉÉlÉÏÌiÉ oÉÏeÉ§ÉrÉÇ ZÉsÉÑ |

eÉÏuÉÃmÉmÉëuÉåvÉÉjÉïqÉæ¤ÉiÉ oÉë¼ SåuÉiÉÉÈ ||49||

eÉUÉrÉÑeÉÉhQûeÉÉåÌ°eeÉÉÌlÉ 

CÌiÉ oÉÏeÉ§ÉrÉqÉç ZÉsÉÑ 

oÉë¼ 

eÉÏuÉÃmÉmÉëuÉåvÉÉjÉïqÉç 

SåuÉiÉÉÈ Lå¤ÉiÉ 

eÉUÉrÉÑeÉÉhQûeÉÉåÌ°eeÉÉlÉÏÌiÉ oÉÏeÉ§ÉrÉÇ ZÉsÉÑ |

eÉÏuÉÃmÉmÉëuÉåvÉÉjÉïqÉæ¤ÉiÉ oÉë¼ SåuÉiÉÉÈ ||49||

eÉUÉrÉÑeÉÉhQûeÉÉåÌ°eeÉÉÌlÉ 

from the womb (viviparous), born    

from egg (oviparous) such as birds, 

reptiles, etc., and germinating (as a 

plant) CÌiÉ - so oÉÏeÉ§ÉrÉqÉç ZÉsÉÑ - are the three 

types of species oÉë¼ - Brahman (sat) 

eÉÏuÉÃmÉmÉëuÉåvÉÉjÉïqÉç - to enter in the form of 

jīva SåuÉiÉÉÈ - deities Lå¤ÉiÉ - thought of – (49)

49. The three types of species are 

those born from the womb (viviparous) 

born from egg (oviparous) such as birds, 

reptiles, etc., and germinating (as a 

plant). Brahman thought of deities (viz. 

fire, water and earth) to enter in the form 

of jīva.

The species of bodies jarāyuja, 

etc., mentioned here are only three in 

numbers. There is a fourth one called 

svedaja (born of warm vapour or sweat, 

said of insects). It can be included in the 

aṇḍaja category. The word devatāḥ (in 

the accusative plural) or deities refers to 

the three elements (fire, water and earth) 

already created. This word is used by the 

author in accordance with the statement 

of the śruti. Therein, even sat (Brahman) 

is indicated separately by the word 

‘devatā’ only. The consideration 

(īkṣaṇa) so as to become many continues 

as told by the verb aikṣat (thought of) in 

the second line because the final 

- species born 

SØwOèuÉÉ pÉÔrÉ CWûÉåimÉ³ÉÉxiÉåeÉÉåoÉ³ÉÉZrÉSåuÉiÉÉÈ |

LMæüMüÉÇ Ì§ÉuÉ×iÉÇ iÉÉxÉÑ MÑüuÉåï SåWûÉÌSxÉ×¹rÉå ||50||

CWû EimÉ³ÉÉÈ 

iÉåeÉÉåoÉ³ÉÉZrÉSåuÉiÉÉÈ 

SØwOèuÉÉ pÉÔrÉÈ 

iÉÉxÉÑ LMæüMüÉqÉç 

SåWûÉÌSxÉ×¹rÉå 

Ì§ÉuÉ×iÉqÉç MÑüuÉåï 

CÌiÉ xÉÉ CrÉÇ SåuÉiÉÉ Lå¤ÉiÉ

bahubhavana (becoming many) was 

still to be accomplished.

The actual īkṣaṇa of Brahman to 

enter the bodies in the form of jīva is: 

‘The  devatā  (Brahman)  under  

discussion considered. Well, myself 

having entered these three devatās (fire, 

water, earth) in the form of jīva will 

create nāma-rūpa (names and forms) 

(Ch.U. 6-3-2)’. Here entering the 

element fire, etc., means entering the 

bodies of different species after their 

grossification when all individual bodies 

are created. 

The īkṣaṇa on the part of sat 

(Brahman) continues further to triplicate 

(effecting the trivṛtkaraṇa of elements) 

and enter the bodies made thereafter 

(Ch.U.6-3-3).

SØwOèuÉÉ pÉÔrÉ CWûÉåimÉ³ÉÉxiÉåeÉÉåoÉ³ÉÉZrÉSåuÉiÉÉÈ |

LMæüMüÉÇ Ì§ÉuÉ×iÉÇ iÉÉxÉÑ MÑüuÉåï SåWûÉÌSxÉ×¹rÉå ||50||

CWû EimÉ³ÉÉÈ born here in Creation 

iÉåeÉÉåoÉ³ÉÉZrÉSåuÉiÉÉÈ - devatās called fire, 

water and earth SØwOèuÉÉ - having seen pÉÔrÉÈ - 

again iÉÉxÉÑ - in them LMæüMüÉqÉç - each 

SåWûÉÌSxÉ×¹rÉå - to create gross body, etc. 

Ì§ÉuÉ×iÉqÉç - threefold, triplicate MÑüuÉåï - I shall 

make (CÌiÉ xÉÉ CrÉÇ SåuÉiÉÉ Lå¤ÉiÉ) - (thus 

Brahman considered) – (50)

50. Having seen devatās called 

fire, water and earth born in Creation 

(Brahman considered) again: ‘I shall 

- 
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iÉåeÉxrÉoÉ³ÉrÉÉåUÇvÉÉuÉsmÉÉæ mÉëÍ¤ÉmrÉ ÍqÉ´ÉhÉÉiÉç |

iÉåeÉÎx§ÉuÉ×iM×üiÉÇ iÉ²SlrÉrÉÉåUÌmÉ rÉÉåerÉiÉÉqÉç ||51||

iÉåeÉÍxÉ AoÉ³ÉrÉÉåÈ 

AsmÉÉæ AÇvÉÉæ 

mÉëÍ¤ÉmrÉ 

ÍqÉ´ÉhÉÉiÉç iÉåeÉÈ 

Ì§ÉuÉ×iM×üiÉqÉç iÉ²iÉç 

AlrÉrÉÉåÈ 

AÌmÉ rÉÉåerÉiÉÉqÉç

make each of those three (elements) 

threefold (triplicate) to create gross 

body, etc.’

‘Having seen the elements fire, 

etc.’, means ‘having considered the 

purpose for which those elements were 

created’. The process of trivṛtkaraṇa 

(triplication) is to grossify the elements 

by mixing them in a specific proportion. 

How it is done will be explained in the 

next verse. The gross bodies, sense-

objects and the gross world is made of 

grossified elements. The word ‘ādi’ 

(etc.) in ‘dehādi’ (gross body, etc.) 

signifies the sense-objects and the gross 

world. Only the subtle bodies are made 

from subtle elements.

The trivṛtkaraṇa suggested in  

the above verse (and Ch.U.6-3-3) is 

explained.

iÉåeÉxrÉoÉ³ÉrÉÉåUÇvÉÉuÉsmÉÉæ mÉëÍ¤ÉmrÉ ÍqÉ´ÉhÉÉiÉç |

iÉåeÉÎx§ÉuÉ×iM×üiÉÇ iÉ²SlrÉrÉÉåUÌmÉ rÉÉåerÉiÉÉqÉç ||51||

iÉåeÉÍxÉ - in the element fire AoÉ³ÉrÉÉåÈ 

- of water and the earth AsmÉÉæ AÇvÉÉæ - 

smaller portions mÉëÍ¤ÉmrÉ - having blended 

ÍqÉ´ÉhÉÉiÉç - by such mixing iÉåeÉÈ - the fire 

Ì§ÉuÉ×iM×üiÉqÉç - is triplicated iÉ²iÉç - similarly 

AlrÉrÉÉåÈ - (trivṛtkaraṇa) of the other two 

AÌmÉ - also rÉÉåerÉiÉÉqÉç- be arranged – (51)

51. Having blended the smaller 

portions of water and the earth in the 

element of fire, the fire is triplicated as a 

result of such mixing. Similarly the 

(trivṛtkaraṇa) of the other two also be 

arranged.

The mixing of three elements in a 

specific proportion is trivṛtkaraṇa 

(triplication). On mixing of a half 

portion of fire with the quarter portions 

of water and the earth, the triplicated 

element fire is obtained. Because of 

predominance of fire portion, it is also 

called fire and its function will be that of 

fire only. But on account of the other 

elements being present in it, the same 

becomes gross and hence can be 

perceived by the sense-organs. The 

subtle elements are imperceptible. The 

trivṛtkaraṇa of other elements should be 

understood in the same trend. This 

mixing of elements is done by Īśvara and 

not by jīva. This is clear from the īkṣaṇa 

of Brahman (vs.50, Ch.U.6-3-3). It is 

also ascertained by bhāṣyakāra in his 

commentary on Brahmasūtra (Br.Sū.2-

4-20).

Contextually, it should be 

understood that trivṛtkaraṇa indicates 

pañcīkaraṇa. There being total five 

elements the grossification of all the five 

is necessary for creating gross bodies 

and the gross world. Uddālaka has 

mentioned here only three elements with 

forms because it becomes easier to show 

the false nature of the jagat. The other 

two subtle and formless (amūrta) 
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iÉåeÉÉåÅoÉ³ÉæÎx§ÉuÉ×°ÕiÉæUhQûeÉÉÌS uÉmÉÔÇwrÉrÉqÉç |

ÌlÉqÉÉïrÉ eÉÏuÉÃmÉåhÉ mÉëÉÌuÉvÉiÉç iÉåwÉÑ xÉuÉïiÉÈ ||52||

ArÉqÉç Ì§ÉuÉ×°ÕiÉæÈ 

iÉåeÉÉåÅoÉ³ÉæÈ 

AhQûeÉÉÌS uÉmÉÔÇÌwÉ 

ÌlÉqÉÉïrÉ 

iÉåwÉÑ xÉuÉïiÉÈ 

elements - space and air - were taken for 

granted. In the process of grossification, 

one element is predominant whereas the 

others are in smaller measure. All of 

them are not in same proportion like the 

strands of a rope. There is some 

difference of opinion among the ācāryas 

about the actual proportion of the 

constituting elements in the grossified 

ones. But bhāṣyakāra is silent on this 

topic since it is of secondary importance.

The senses, antaḥkaraṇa and 

prāṇas are made of subtle elements. The 

gross bodies, sense-objects and the 

physical world is made of gross 

elements. Subtle elements can be known 

only through the śāstra since they are 

imperceptible. Therefore this topic of 

subtle elements and their grossification 

is beyond the range of reasoning.

ENTRY  OF  BRAHMAN

After the grossification process, 

the different types of gross bodies were 

created. Then Brahman entered them as 

planned earlier (vs.49, Ch.U.6-3-2).

iÉåeÉÉåÅoÉ³ÉæÎx§ÉuÉ×°ÕiÉæUhQûeÉÉÌS uÉmÉÔÇwrÉrÉqÉç |

ÌlÉqÉÉïrÉ eÉÏuÉÃmÉåhÉ mÉëÉÌuÉvÉiÉç iÉåwÉÑ xÉuÉïiÉÈ ||52||

ArÉqÉç - this Brahman Ì§ÉuÉ×°ÕiÉæÈ 

iÉåeÉÉåÅoÉ³ÉæÈ - by the triplicated fire, water 

and earth AhQûeÉÉÌS uÉmÉÔÇÌwÉ - the physical 

bodies such as oviparous, etc. ÌlÉqÉÉïrÉ - 

having created iÉåwÉÑ - in them xÉuÉïiÉÈ - 

eÉÏuÉÃmÉåhÉ 

mÉëÉÌuÉvÉiÉç 

AWûXçMüÉUxiÉÑ cÉæiÉlrÉxÉÇrÉÑ£üÈ 

mÉëÉhÉkÉÉUhÉÉiÉç |

eÉÏuÉÈ xrÉÉiÉç xÉuÉïSåWåûwÉÑ 

urÉÉmlÉÉåirÉÉmÉÉSqÉxiÉMüqÉç ||53||

completely up to the tips of nails 

(A.Pr.13-111) - in the form of 

jīvas - entered – (52)

52. Brahman having created the 

physical bodies such as oviparous, etc., 

from the triplicated fire, water and earth, 

entered into them completely up to the 

nails (A.Pr.13-111) in the form of jīvas.

The topic of entry on the part of 

Brahman has been discussed in the 

earlier chapters. Tādātmyādhyāsa 

(identity with the embodiment by 

superimposition) or availability of 

cidābhāsa in the antaḥkaraṇa is the 

entry of Brahman. Therefore ‘the 

knowledge of one enables the 

knowledge of all’ is not restricted to 

elements and elementals contained in the 

jagat, but it also means that jīva becomes 

known by the knowledge of sat. The 

jagat is the effect born of sat (Brahman). 

Therefore it becomes known on 

knowing its cause the sat. The nature of 

jīva itself is sat. So it is proper that the 

knowledge of sat is that of jīva.

The nature of jīva is described 

now and its abidance in all bodies is 

pointed out.

AWûXçMüÉUxiÉÑ cÉæiÉlrÉxÉÇrÉÑ£üÈ 

mÉëÉhÉkÉÉUhÉÉiÉç |

eÉÏuÉÈ xrÉÉiÉç xÉuÉïSåWåûwÉÑ 

urÉÉmlÉÉåirÉÉmÉÉSqÉxiÉMüqÉç ||53||

eÉÏuÉÃmÉåhÉ 

mÉëÉÌuÉvÉiÉç 
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cÉæiÉlrÉxÉÇrÉÑ£üÈ 

AWûXçMüÉUÈ iÉÑ 

mÉëÉhÉkÉÉUhÉÉiÉç 

eÉÏuÉÈ 

xrÉÉiÉç 

xÉÈ xÉuÉïSåWåûwÉÑ 

AÉmÉÉSqÉxiÉMüqÉç 

urÉÉmlÉÉåÌiÉ 

cÉæiÉlrÉxÉÇrÉÑ£üÈ 

caitanya (pure awareness) AWûXçMüÉUÈ iÉÑ - 

ahaṃkāra (‘I’ notion) only mÉëÉhÉkÉÉUhÉÉiÉç - 

because of sustaining the prāṇas eÉÏuÉÈ - 

jīva (the individual entity) xrÉÉiÉç - is      

(xÉÈ - that jīva) xÉuÉïSåWåûwÉÑ - in all bodies 

AÉmÉÉSqÉxiÉMüqÉç - from the foot to the head 

urÉÉmlÉÉåÌiÉ - extends all over – (53)

53. Ahaṃkāra (‘I’ notion) only 

permeated with caitanya  (pure 

awareness) is jīva (the individual entity). 

The jīva extends all over from the foot to 

the head in all bodies.

The cidābhāsa in the antaḥkaraṇa-

vṛtti having the notion that the entire 

body is ‘I’, called ahaṃkāra, is itself 

jīva. This topic was already seen in      

the second chapter verse 104. The 

experience of ‘I’ that we gain along with 

our entire embodiment is the experience 

of jīva as ‘I am such and such entity’. The 

prāṇas function in our bodies because of 

this jīva. This antaḥkaraṇavṛtti is 

dormant in the sleep, swoon, etc. It crops 

up again on waking up. That is why 

prāṇas function in the sleep. This jīva is 

present all over the body with a uniform 

notion of ‘I’ness. Actually this jīva is sat 

only, but due to erroneous identification 

with the body, born of ignorance appears 

as saṃsārī jīva. Therefore by the 

knowledge of sat the knowledge of true 

nature of all jīvas becomes known.

- permeated with 

xÉ²xiÉÑlrÉåuÉqÉÉUÉåmÉÉiÉç xÉÇxÉÉUÉå qÉÉrÉrÉÉ M×üiÉÈ |

AÌuÉcÉÉUM×üiÉÉUÉåmÉÌlÉuÉ×¨rÉjÉïÇ ÌuÉcÉÉrÉïiÉÉqÉç ||54||

xÉ²xiÉÑÌlÉ 

LuÉqÉç 

eÉaÉiÉÈ AÉUÉåmÉÉiÉç 

xÉÇxÉÉUÈ 

qÉÉrÉrÉÉ 

M×üiÉÈ AÌuÉcÉÉUM×üiÉÉUÉåmÉ

ÌlÉuÉ×¨rÉjÉïÇ 

APAVĀDA (REFUTATION) OF 

SUPERIMPOSED 

(ADHYĀROPITA) CREATION

With the entry of Brahman in the 

bodies as jīvas, the description of 

Creation superimposed on Brahman is 

over. Now to show the false nature of 

kāryarūpa-jagat (jagat in the form of 

effect from sat), the effect is reduced to 

its cause which alone is real at that level. 

Further such cause on inquiry can be 

traced to have originated from māyā 

which in turn is nothing but its basis sat. 

Thus sat is finally proved to be the 

ultimate real principle and the rest 

everything, māyā onwards up to the 

gross jagat as false. This method of 

adhyāropa-apavāda (superimposition 

of Creation on Brahman and its 

refutation) was adopted even in 

Aitareyopaniṣad (A.Pr.1). Before 

starting such inquiry, its purpose is 

highlighted.

xÉ²xiÉÑlrÉåuÉqÉÉUÉåmÉÉiÉç xÉÇxÉÉUÉå qÉÉrÉrÉÉ M×üiÉÈ |

AÌuÉcÉÉUM×üiÉÉUÉåmÉÌlÉuÉ×¨rÉjÉïÇ ÌuÉcÉÉrÉïiÉÉqÉç ||54||

xÉ²xiÉÑÌlÉ in the nirupādhika 

(upādhiless) sat Brahman LuÉqÉç - as 

described earlier (eÉaÉiÉÈ) AÉUÉåmÉÉiÉç - by the 

superimposition (of jagat) xÉÇxÉÉUÈ - the 

sorrowful transmigratory existence qÉÉrÉrÉÉ 

M×üiÉÈ - is created by māyā AÌuÉcÉÉUM×üiÉÉUÉåmÉ-

ÌlÉuÉ×¨rÉjÉïÇ - to end the superimposition 

erroneously projected (avicāra-kṛta) 

- 
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ÌuÉcÉÉrÉïiÉÉqÉç ÌuÉcÉÉrÉïiÉÉqÉç 

– (54)

54. The sorrowful transmigratory 

existence is created by māyā through the 

superimposition (of jagat) in the 

nirupādhika Brahman as described 

earlier. The inquiry should be conducted 

to end the superimposition (thus) 

erroneously projected (avicāra-kṛta).

Āropa (superimposition) on or 

attributing the saṃsāra to sat Brahman 

is for want of appropriate inquiry. Such 

erroneous notion can be ended only by 

proper inquiry as guided by the 

Upaniṣads. Adhyāropa-apavāda is one 

of such methods adopted by the 

scriptures. The inquiry to refute the 

āropa starts now up to the verse 70.

The Upaniṣad begins the inquiry 

by considering the gross fire (say a 

flame) which is constituted of subtle 

element fire (tejas), water (āp) and earth 

(called annam). If you scrutinize the 

flame, it is seen as a mixture of red, white 

and black colours. The red form is that of 

tejas (subtle fire), white of āp (subtle 

water) and black of annam (subtle earth). 

Therefore the real nature of what is 

called gross fire is only these three subtle 

elements whereby its status as a distinct 

entity, ‘gross fire’, disappears except 

that verbal expression used for 

vyavahāra. The false (mithyā) nature of 

‘gross fire’ gets exposed retaining the 

- inquiry should be conducted  

Ì§ÉuÉ×iMüUhÉqÉalrÉÉSÉæ xmÉ¹Ç iÉÉuÉSè ÌuÉcÉÉËUhÉÈ |

mÉëÍxÉ®å iÉæeÉxÉåÅmrÉalÉÉuÉoÉ³ÉÉÇvÉÉuÉuÉÎxjÉiÉÉæ ||55||

ÌuÉcÉÉËUhÉÈ iÉÉuÉiÉç 

AalrÉÉSÉæ 

Ì§ÉuÉ×iMüUhÉqÉç 

xmÉ¹qÉç 

mÉëÍxÉ®å 

iÉæeÉxÉå AalÉÉæ AÌmÉ 

AoÉ³ÉÉÇvÉÉæ 

AuÉÎxjÉiÉÉæ 

real tejas, āp and annam (earth) (Ch.U.6-

4-1). In the same manner the Upaniṣad 

shows the scrutiny of other things also. 

As seen earlier just as the earthenwares 

are not different from the mud, similarly 

the grossified (trivṛtkṛta) elements are 

nothing but the subtle (atrivṛtkṛta) ones 

only. From the standpoint of reality, their 

appearance as gross elements is mithyā 

(false only). Thus the entire gross world 

made of gross elements is false only. 

This is being explained to show finally 

the sat only is real and the superimposed 

Creation is mithyā.

Ì§ÉuÉ×iMüUhÉqÉalrÉÉSÉæ xmÉ¹Ç iÉÉuÉSè ÌuÉcÉÉËUhÉÈ |

mÉëÍxÉ®å iÉæeÉxÉåÅmrÉalÉÉuÉoÉ³ÉÉÇvÉÉuÉuÉÎxjÉiÉÉæ ||55||

ÌuÉcÉÉËUhÉÈ - discerning persons iÉÉuÉiÉç 

- indeed AalrÉÉSÉæ - in the gross elements 

such as fire, etc. Ì§ÉuÉ×iMüUhÉqÉç - triplication 

of subtle elements xmÉ¹qÉç - clearly 

perceive mÉëÍxÉ®å - (in the) well-known 

iÉæeÉxÉå AalÉÉæ - in the intense fire AÌmÉ - also 

AoÉ³ÉÉÇvÉÉæ - the portions of subtle water  

and earth AuÉÎxjÉiÉÉæ - are (visibly) present 

– (55)

55. Indeed the discerning persons 

clearly perceive the triplication of subtle 

elements in the gross ones such as fire, 

etc. The portions of subtle water and 

earth are (visibly) present in the intense 

fire also.

The actual triplcation is pointed 

out in the flame of fire.
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euÉÉsÉÉrÉÉÇ UÉåÌWûiÉÇ ÃmÉÇ 

oÉWÒûsÉÇ iÉ¨ÉÑ iÉåeÉxÉÈ |

ÌMüÎgcÉiÉç vÉÑYsÉqÉmÉÉqÉåiÉiÉç ÌMüÇÍcÉiÉç 

M×üwhÉÇ iÉÑ pÉÔÍqÉaÉqÉç ||56||

ÃmÉ§ÉrÉå pÉÔiÉaÉiÉå ÌuÉÌuÉ£åü pÉÉæÌiÉMüÉåÅlÉsÉÈ |

MüÉUhÉurÉÌiÉUåMåühÉ uÉÉcÉæuÉÉUprÉiÉå uÉ×jÉÉ ||57||

euÉÉsÉÉrÉÉqÉç rÉiÉç 

oÉWÒûsÉqÉç UÉåÌWûiÉqÉç 

ÃmÉqÉç SØvrÉiÉå iÉiÉç iÉÑ 

iÉåeÉxÉÈ ÃmÉqÉç

rÉiÉç ÌMüÎgcÉiÉç 

vÉÑYsÉqÉç LiÉSè AmÉÉqÉç ÃmÉqÉç

iÉÑ ÌMüÎgcÉiÉç 

M×üwhÉqÉç 

pÉÔÍqÉaÉqÉç

pÉÔiÉaÉiÉå ÃmÉ§ÉrÉå 

ÌuÉÌuÉ£åü 

pÉÉæÌiÉMüÈ AlÉsÉÈ 

uÉÉcÉÉ LuÉ AÉUprÉiÉå 

MüÉUhÉurÉÌiÉUåMåühÉ 

euÉÉsÉÉrÉÉÇ UÉåÌWûiÉÇ ÃmÉÇ 

oÉWÒûsÉÇ iÉ¨ÉÑ iÉåeÉxÉÈ |

ÌMüÎgcÉiÉç vÉÑYsÉqÉmÉÉqÉåiÉiÉç ÌMüÇÍcÉiÉç 

M×üwhÉÇ iÉÑ pÉÔÍqÉaÉqÉç ||56||

euÉÉsÉÉrÉÉqÉç rÉiÉç 

whatever) oÉWÒûsÉqÉç - abundant UÉåÌWûiÉqÉç - red 

ÃmÉqÉç - form (SØvrÉiÉå - is seen) iÉiÉç - that iÉÑ - 

only iÉåeÉxÉÈ (ÃmÉqÉç) - is the form of the 

subtle fire (rÉiÉç - whatever) ÌMüÎgcÉiÉç - little 

vÉÑYsÉqÉç - white LiÉSè - this AmÉÉqÉç (ÃmÉqÉç) - the 

form of subtle water iÉÑ - whereas ÌMüÎgcÉiÉç - 

(whatever) little M×üwhÉqÉç - black (form) 

pÉÔÍqÉaÉqÉç- belongs to the subtle earth – (56)

56. The abundant red form seen in 

a flame is the form of subtle fire only. 

The little of white form that is there is 

that of subtle water whereas the little of 

black form seen (therein) belongs to the 

subtle earth.

The result of demonstrating the 

triplication of fire is to prove the fact that 

the effect (kārya) is identical with the 

cause (kāraṇa) and not distinct from it.

ÃmÉ§ÉrÉå pÉÔiÉaÉiÉå ÌuÉÌuÉ£åü pÉÉæÌiÉMüÉåÅlÉsÉÈ |

MüÉUhÉurÉÌiÉUåMåühÉ uÉÉcÉæuÉÉUprÉiÉå uÉ×jÉÉ ||57||

pÉÔiÉaÉiÉå ÃmÉ§ÉrÉå - the three forms 

pertaining to the gross element (fire) 

ÌuÉÌuÉ£åü - when separated by an inquiry 

pÉÉæÌiÉMüÈ AlÉsÉÈ - the entity called gross fire 

uÉÉcÉÉ LuÉ AÉUprÉiÉå - is expressed through 

words only MüÉUhÉurÉÌiÉUåMåühÉ - (therefore in 

- in a flame ( - 

uÉ×jÉÉ 

reality, what is called an effect kārya) 

distinct from its cause (here the three 

subtle elements) uÉ×jÉÉ - has no existence   

– (57)

57. The entity called gross fire 

gets reduced to a verbal expression   

only when its three constituting subtle 

elements are separated by an analytical 

inquiry. (Therefore in reality, what is 

called an effect - kārya) distinct from its 

cause (here the three subtle elements) 

has no existence.

When from the gross fire its 

constituting subtle elements of tejas, āp 

and pṛthivī are identified individually  

by their colours red, white and black 

respectively and thus separated in

our understanding as specific subtle 

elements, there is nothing left out as an 

entity called gross fire. Only three subtle 

elements remain there. They are real, but 

what is called the gross fire does not exist 

independently except for its verbal 

expression. Thus, the cause is real and its 

effect is false. By extending this inquiry 

to trace the successive causes of all 

effects and their causes the bhūtas 

(elements) what remains at the end is 

only the sat as the ultimate reality. All the 

rest effects turn out to be false. This is 

hinted in the second line of verse 59 and 

concluded in the verse 71.

Before proceeding further with 

this inquiry of ascertaining the ultimate 
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eÉaÉiÉ¶ÉÉ¤ÉÑwÉxrÉåijÉÇ ÍqÉjrÉÉiuÉÇ uÉ£ÑüqÉÉÌSiÉÈ |

iÉåeÉÉåÅoÉ³É§ÉrÉxrÉÉ§É cÉÉ¤ÉÑwÉxrÉÉåÌSiÉÉ eÉÌlÉÈ ||58||

cÉÉ¤ÉÑwÉxrÉ eÉaÉiÉÈ 

CijÉÇ ÍqÉjrÉÉiuÉÇ uÉ£ÑüqÉç 

A§É 

cÉÉ¤ÉÑwÉxrÉ iÉåeÉÉåÅoÉ³É§ÉrÉxrÉ 

eÉÌlÉÈ AÉÌSiÉÈ 

EÌSiÉÉ

cause, the author here answers the 

question ‘why this Upaniṣad speaks of 

only the three elements that are mūrta 

(with forms) excluding air and space 

which are amūrta (formless)?’

eÉaÉiÉ¶ÉÉ¤ÉÑwÉxrÉåijÉÇ ÍqÉjrÉÉiuÉÇ uÉ£ÑüqÉÉÌSiÉÈ |

iÉåeÉÉåÅoÉ³É§ÉrÉxrÉÉ§É cÉÉ¤ÉÑwÉxrÉÉåÌSiÉÉ eÉÌlÉÈ ||58||

cÉÉ¤ÉÑwÉxrÉ of the visible eÉaÉiÉÈ - of 

the world CijÉÇ - thus ÍqÉjrÉÉiuÉÇ - falsity uÉ£ÑüqÉç 

- to describe A§É - in this Upaniṣad 

cÉÉ¤ÉÑwÉxrÉ - of the visible iÉåeÉÉåÅoÉ³É§ÉrÉxrÉ - of 

the three types of elements fire, water 

and earth eÉÌlÉÈ - Creation AÉÌSiÉÈ - at first 

EÌSiÉÉ- was told – (58)

58. Thus in this Upaniṣad, to 

describe the falsity of the visible world, 

the Creation of visible three types of 

elements comprising fire, water and 

earth was told first.

Describing the falseness of 

visible elements as demonstrated so far 

becomes easy. The space and air 

themselves are not visible. Therefore 

their false nature cannot be shown 

concretely. That is the only reason why 

this Upaniṣad speaks of only the mūrta 

three elements as an indicatory 

description of all five of them.

To generalize the rule that the 

kārya (effect) is always false in nature, 

the śruti extends the inquiry conducted 

with reference to the gross fire to Āditya 

- 

AÉÌSirÉcÉlSìÌuÉ±ÑixÉÑ 

ÍqÉjrÉÉiuÉÇ uÉÌ»ûuÉ³ÉrÉåiÉç |

aÉ×WûÏiuÉæiÉÉuÉiÉÉ urÉÉÎmiÉÇ 

MüÉrÉïÍqÉjrÉÉiuÉqÉÔ½iÉÉqÉç ||59||

AÉÌSirÉcÉlSìÌuÉ±ÑixÉÑ 

uÉÌ»ûuÉiÉç 

ÍqÉjrÉÉiuÉÇ lÉrÉåiÉç 

LiÉÉuÉiÉÉ 

urÉÉÎmiÉÇ aÉ×WûÏiuÉÉ 

MüÉrÉïÍqÉjrÉÉiuÉqÉç 

F½iÉÉqÉç 

(sun), Candra (moon) and Vidyut 

(lightning) (Ch.U.6-4-2 to 4).

AÉÌSirÉcÉlSìÌuÉ±ÑixÉÑ 

ÍqÉjrÉÉiuÉÇ uÉÌ»ûuÉ³ÉrÉåiÉç |

aÉ×WûÏiuÉæiÉÉuÉiÉÉ urÉÉÎmiÉÇ 

MüÉrÉïÍqÉjrÉÉiuÉqÉÔ½iÉÉqÉç ||59||

AÉÌSirÉcÉlSìÌuÉ±ÑixÉÑ in the sun, moon 

and the lightning uÉÌ»ûuÉiÉç - as in the case of 

gross fire ÍqÉjrÉÉiuÉÇ - falseness lÉrÉåiÉç - be 

ascertained LiÉÉuÉiÉÉ - by such extensive 

observation urÉÉÎmiÉÇ aÉ×WûÏiuÉÉ - having known 

the rule MüÉrÉïÍqÉjrÉÉiuÉqÉç - the falseness of all 

effects F½iÉÉqÉç - be noted – (59)

59. As in the case of gross fire, the 

falseness of sun, moon and the lightning 

be ascertained. By such extensive 

observation having known the rule, the 

falseness of all effects be noted.

The śruti has demonstrated the 

triplication of only fire whose unique 

feature is form (rūpa). It is applicable not 

only to the triplication of water and earth 

but also that of air and space (when 

pañcīkaraṇa is considered). The 

demonstration of triplication in the case 

of water and earth is not possible 

because smell (gandha) and taste (rasa) 

unique features of earth and water are 

not in the fire. Besides that, the smell  

and taste cannot be demonstrated 

distinctly like the forms. Similarly the 

grossification of air and space having the 

- 
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iÉåeÉÉåÅoÉ³ÉÉZrÉMüÉrÉÉïhÉÉÇ ÍqÉjrÉÉiuÉå xrÉÉSè xÉS²rÉqÉç|

MüÉUhÉÇ xÉirÉqÉåwÉÉÇ iÉÑ mÉÔuÉåïwÉÉÇ ¥ÉÉÌlÉlÉÉÇ qÉÌiÉÈ ||60||

iÉåeÉÉåÅoÉ³ÉÉZrÉMüÉrÉÉïhÉÉÇ ÍqÉjrÉÉiuÉå 

LwÉÉÇ 

MüÉUhÉqÉç A²rÉqÉç 

xÉiÉç xÉirÉÇ iÉÑ 

xrÉÉiÉç CÌiÉ mÉÔuÉåïwÉÉqÉç 

unique features of touch and sound 

respectively is not possible because 

these features cannot be demonstrated 

distinctly like the form.

Taking recourse to the red, white 

and black colours in the sun, moon and 

the lightning when their constituents 

tejas, āp and pṛthivī are isolated as three 

distinct subtle elements what remains 

behind as the sun, etc., is only a verbal 

expression, false in nature. This rule that 

the cause is real and the effect is false 

should be known beyond any trace of 

doubt. Thereby the false nature (like that 

of dream) of the entire Creation can get 

firmly rooted in our mind. Then only the 

mind can be redirected to the pursuit of 

gaining Brahmajñāna fruitfully.

The ascertainment of the effect 

(kārya) to be false with respect to dṛśya 

jagat is concluded by showing the 

purpose of its necessity to do so. These 

findings are further corroborated by 

quoting the same facts as discovered by 

ancient great masters.

iÉåeÉÉåÅoÉ³ÉÉZrÉMüÉrÉÉïhÉÉÇ ÍqÉjrÉÉiuÉå xrÉÉSè xÉS²rÉqÉç|

MüÉUhÉÇ xÉirÉqÉåwÉÉÇ iÉÑ mÉÔuÉåïwÉÉÇ ¥ÉÉÌlÉlÉÉÇ qÉÌiÉÈ ||60||

iÉåeÉÉåÅoÉ³ÉÉZrÉMüÉrÉÉïhÉÉÇ ÍqÉjrÉÉiuÉå 

because of the false nature of effects 

called subtle fire, water and the earth LwÉÉÇ 

MüÉUhÉqÉç - the cause of these A²rÉqÉç - the 

non-dual xÉiÉç - sat (Brahman) xÉirÉÇ iÉÑ - real 

only xrÉÉiÉç - should be (CÌiÉ - so is) mÉÔuÉåïwÉÉqÉç - 

- 

¥ÉÉÌlÉlÉÉqÉç 

qÉÌiÉÈ 

of earlier - of Brahmajñānīs   

qÉÌiÉÈ - doctrine – (60)

60. Because of the false nature   

of effects called subtle fire, water and  

the earth, their cause the non-dual 

sat (Brahman) should necessarily be 

real. (So is) the doctrine of past 

Brahmajñānīs.

The entire jagat is produced from 

three elements as told here or actually 

from five of them. These elements being 

the effects are proved to be false. Their 

cause or basis (adhiṣṭhāna) sat alone is 

real. The appearance of false jagat 

cannot attribute duality to the real entity, 

the sat. The only non-dual entity being 

limitless is always indestructible. It 

never ceases to exist. That makes it satya 

(real).

The doctrine of past great  

masters (Ch.U.6-4-5) based on their 

aparokṣānubhava (direct experience) is 

quoted to inculcate śraddhā in the 

mumukṣus. What is proved till now by 

the Upaniṣad is not some neo-theory 

waiting for its dismissal by the invention 

of another one. It is the timeless truth.

Now the body is proved to be 

made of bhūtas (elements) because it is 

made from food, sustained by food and 

finally perishes to become food again. 

This is to demonstrate that it is also false 

in nature and not real.

¥ÉÉÌlÉlÉÉqÉç 
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SØvrÉå oÉÉ½å pÉÉæÌiÉMüiuÉqÉxiÉÑ SåWåû iÉÑ lÉÉå iÉjÉÉ |

CÌiÉ qÉÔRûqÉiÉålÉÑïirÉæ SåWåû pÉÉæÌiÉMüiÉÉåcrÉiÉå ||61||

oÉÉ½å SØvrÉå 

pÉÉæÌiÉMüiuÉqÉç AxiÉÑ 

SåWåû 

iÉÑ iÉjÉÉ lÉ E 

CÌiÉ qÉÔRûqÉiÉåÈ lÉÑirÉæ 

SåWåû pÉÉæÌiÉMüiÉÉ 

EcrÉiÉå 

APAVĀDA – PHYSICAL BODY 

ANALYSED

SØvrÉå oÉÉ½å pÉÉæÌiÉMüiuÉqÉxiÉÑ SåWåû iÉÑ lÉÉå iÉjÉÉ |

CÌiÉ qÉÔRûqÉiÉålÉÑïirÉæ SåWåû pÉÉæÌiÉMüiÉÉåcrÉiÉå ||61||

oÉÉ½å SØvrÉå 

perceptible things pÉÉæÌiÉMüiuÉqÉç AxiÉÑ - let 

there be elemental (bhautika) nature SåWåû 

iÉÑ - but in the physical body iÉjÉÉ lÉ E - it is 

not at all so CÌiÉ qÉÔRûqÉiÉåÈ lÉÑirÉæ - to dispel such 

wrong notion SåWåû pÉÉæÌiÉMüiÉÉ - the elemental 

nature of physical body EcrÉiÉå - is 

described – (61)

61. Let there be elemental 

(bhautika) nature in the external 

perceptible things. But it is not at all so in 

the physical body. To dispel such wrong 

notion the elemental nature of physical 

body is described.

We know that the food in general 

is born from earth. It is also a well-

known fact based on the universal 

experience and reasoning that the body 

is made from the assimilated food. The 

śruti describes that the grossest 

ingredient of the digested food becomes 

the excreta, the middle or the central one 

goes in the making of flesh and the 

subtlest portion becomes the mind 

(Ch.U.6-5-1). This portion of the śruti is 

described in the next verse in a reverse 

order.

- in the external 

rÉS³ÉÇ mÉÉÍjÉïuÉÇ pÉÑ£üÇ 

iÉ®ÏqÉÉÇxÉmÉÑUÏwÉMæüÈ |

xÉÔ¤qÉqÉkrÉxjÉÔsÉpÉÉaÉæSåïWåûÅÎxqÉlÉç 

mÉËUhÉqrÉiÉå ||62||

mÉëÉhÉsÉÉåÌWûiÉqÉÔ§ÉÉÇvÉæUmÉÉÇ 

mÉËUhÉÌiÉÎx§ÉkÉÉ |

uÉÉXçqÉeeÉÉÎxjÉÌuÉpÉåSÈ xrÉÉSè 

bÉ×iÉiÉæsÉÉÌSiÉåeÉxÉÈ ||63||

rÉiÉç mÉÉÍjÉïuÉqÉç 

A³ÉqÉç pÉÑ£üÇ 

iÉiÉç xÉÔ¤qÉqÉkrÉxjÉÔsÉpÉÉaÉæÈ 

AÎxqÉlÉç 

SåWåû kÉÏqÉÉÇxÉmÉÑUÏwÉMæüÈ 

mÉËUhÉqrÉiÉå 

AmÉÉÇ 

mÉËUhÉÌiÉÈ mÉëÉhÉ sÉÉåÌWûiÉ qÉÔ§ÉÉÇvÉæÈ 

Ì§ÉkÉÉ 

bÉ×iÉiÉæsÉÉÌSiÉåeÉxÉÈ 

uÉÉXçqÉeeÉÉÎxjÉ

ÌuÉpÉåSÈ xrÉÉiÉç 

rÉS³ÉÇ mÉÉÍjÉïuÉÇ pÉÑ£üÇ 

iÉ®ÏqÉÉÇxÉmÉÑUÏwÉMæüÈ |

xÉÔ¤qÉqÉkrÉxjÉÔsÉpÉÉaÉæSåïWåûÅÎxqÉlÉç 

mÉËUhÉqrÉiÉå ||62||

rÉiÉç mÉÉÍjÉïuÉqÉç 

(grown in the soil) A³ÉqÉç - food pÉÑ£üÇ - 

eaten iÉiÉç - that xÉÔ¤qÉqÉkrÉxjÉÔsÉpÉÉaÉæÈ - by (its) 

subtle, central and the gross parts AÎxqÉlÉç 

- in this SåWåû - (in the) body kÉÏqÉÉÇxÉmÉÑUÏwÉMæüÈ - 

in the form of the mind, flesh and faeces 

mÉËUhÉqrÉiÉå - gets transformed – (62)

62. The subtle, central and the 

gross parts of the terrestrial (grown in the 

soil) food eaten get transformed 

respectively in this body as the mind, 

flesh and faeces.

The śruti further describes how 

the water that is drunk and the fatty food 

that is eaten goes into the constitution of 

the body (Ch.U.6-5-2 and 3).

mÉëÉhÉsÉÉåÌWûiÉqÉÔ§ÉÉÇvÉæUmÉÉÇ 

mÉËUhÉÌiÉÎx§ÉkÉÉ |

uÉÉXçqÉeeÉÉÎxjÉÌuÉpÉåSÈ xrÉÉSè 

bÉ×iÉiÉæsÉÉÌSiÉåeÉxÉÈ ||63||

AmÉÉÇ - of water (that is drunk) 

mÉËUhÉÌiÉÈ - transformation mÉëÉhÉ-sÉÉåÌWûiÉ-qÉÔ§ÉÉÇvÉæÈ 

- in the form of vital airs, blood and  

urine Ì§ÉkÉÉ - in three parts (takes place) 

bÉ×iÉiÉæsÉÉÌSiÉåeÉxÉÈ - the fatty food such as 

ghee, oil, etc., (when eaten) uÉÉXçqÉeeÉÉÎxjÉ-

ÌuÉpÉåSÈ xrÉÉiÉç - modifies as speech, marrow 

- whatever - terrestrial 
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and bones – (63)

63. The transformation of water 

(that is drunk) (takes place) in the form 

of three parts such as vital airs, blood and 

urine. The fatty food (when eaten) 

modifies as speech, marrow and bones.

The subtle, central and grossest 

portions of water that is drunk transform 

respectively into vital airs, blood and the 

urine. So also the subtle, central and the 

grossest portions of fatty food such as 

ghee and oil, etc., (which have in 

themselves fire content in abundance) on 

eating modify respectively as speech, 

marrow and bones. Thus the entity called 

body gets reduced to elements of fire, 

water and earth. This topic teaches the 

seeker who thinks that the body is real 

though the world is made of elements.

The eaten food goes into the 

making of body can be verified by our 

experience and reasonings. It will be 

experimentally demonstrated later that 

the terrestrial (pārthiva) food is the main 

cause that makes the mind. All sense-

organs have their food in terms of sense-

objects which has a bearing on the 

quality of the mind. Yet, the prominent 

role of food on the quality of the mind 

cannot be denied. If the food is sāttvika, 

the mind also will become sāttvika. The 

factors such as who saw the food with 

what intention, who cooked it with what 

attitude, where and when it was cooked 

xjÉÔsÉå cÉ qÉkrÉqÉå pÉÉaÉå MüÉUhÉÉlÉÑaÉÌiÉÈ xTÑüOûÉ |

kÉÏmÉëÉhÉuÉÉ¤ÉÑ xÉlSåWûÇ SÍkÉSØ¹ÉliÉiÉÉåÅlÉÑSiÉç ||64||

xjÉÔsÉå cÉ qÉkrÉqÉå pÉÉaÉå 

MüÉUhÉÉlÉÑaÉÌiÉÈ 

xTÑüOûÉ kÉÏ mÉëÉhÉ uÉÉ¤ÉÑ 

xÉlSåWûÇ 

SÍkÉSØ¹ÉliÉiÉÈ 

and the fair or foul means of earning the 

money that procures the provision 

necessary to prepare the food, etc., have 

a good or bad influence on the mind. 

Therefore purity of food (āhāra-śuddhi) 

is indispensable to get the purity of mind 

(citta-śuddhi). Prāṇas are sustained by 

water can be verified by remaining 

thirsty. Bhāṣyakāra points out that 

consumption of oil and ghee which are 

rich in fire content makes the voice 

powerful.

It can be clearly understood that 

the earth, water and fire happen to be the 

causes of gross and central (middle) 

modifications in the body. But it may be 

objected that these elements as the 

causes of subtle aspects such as the 

mind, prāṇa and speech cannot be 

verified. The śruti answers this by the 

illustration of curds (yoghurt) (Ch.U.6-

6-1 to 5). This is discussed in the next 

three verses.

xjÉÔsÉå cÉ qÉkrÉqÉå pÉÉaÉå MüÉUhÉÉlÉÑaÉÌiÉÈ xTÑüOûÉ |

kÉÏmÉëÉhÉuÉÉ¤ÉÑ xÉlSåWûÇ SÍkÉSØ¹ÉliÉiÉÉåÅlÉÑSiÉç ||64||

xjÉÔsÉå cÉ qÉkrÉqÉå pÉÉaÉå - with respect to 

the portions of gross and middle 

elemental modifications MüÉUhÉÉlÉÑaÉÌiÉÈ - the 

inherence of (elements as the) cause (in 

the body) xTÑüOûÉ - is clear kÉÏ-mÉëÉhÉ-uÉÉ¤ÉÑ - 

pertaining to the mind, prāṇas (vital 

airs) and the speech xÉlSåWûÇ - doubt 

SÍkÉSØ¹ÉliÉiÉÈ - by the illustration of curds 
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AlÉÑSiÉç 

bÉ×iÉå ÌuÉsÉÏlÉÈ 

SkrÉÇvÉÈ 

AlÉÑaÉiÉÈ 

xTÑüOûÈ lÉ pÉÉÌiÉ 

iÉjÉÉ AÌmÉ SÍkÉMüÉrÉïiuÉÇ 

ÌuÉ±iÉå 

xÉuÉïxÉqqÉiÉqÉç 

bÉ×iÉå ÌuÉsÉÏlÉÉå SkrÉÇvÉÉåÅlÉÑaÉiÉÉå pÉÉÌiÉ lÉ xTÑüOûÈ |

iÉjÉÉÌmÉ SÍkÉMüÉrÉïiuÉÇ ÌuÉ±iÉå xÉuÉïxÉqqÉiÉqÉç ||65||

(yoghurt) - dispelled – (64)

64. The inherence of (elements as 

the) cause (in the body) with respect to 

the portions of gross and middle 

elemental modifications is clear 

(whereas) the doubt pertaining to the 

mind, prāṇas and the speech is dispelled 

by the illustration of curds (yoghurt).

The i l lustrat ion of  curds 

(yoghurt) is explained.

bÉ×iÉå ÌuÉsÉÏlÉÉå SkrÉÇvÉÉåÅlÉÑaÉiÉÉå pÉÉÌiÉ lÉ xTÑüOûÈ |

iÉjÉÉÌmÉ SÍkÉMüÉrÉïiuÉÇ ÌuÉ±iÉå xÉuÉïxÉqqÉiÉqÉç ||65||

bÉ×iÉå - in the ghee ÌuÉsÉÏlÉÈ - that has 

got liquefied SkrÉÇvÉÈ - the part of curds 

(yogurt) AlÉÑaÉiÉÈ - inheres in it (ghee) 

xTÑüOûÈ - (but) clearly lÉ pÉÉÌiÉ - is not 

perceived iÉjÉÉ AÌmÉ - even then SÍkÉMüÉrÉïiuÉÇ 

ÌuÉ±iÉå - ghee is the effect of curds (yogurt) 

xÉuÉïxÉqqÉiÉqÉç - (is) universally accepted – 

(65)

65. The part of curds (yogurt) that 

has got liquefied in the ghee inheres in it, 

but that part is not perceived clearly. 

Even then the ghee is the effect of curds 

(yogurt). (This fact is) universally 

accepted.

The ghee that was originally 

present in the milk and thereafter abiding 

in the curds is separated as butter by 

churning it. On melting the butter by heat 

we get the liquefied ghee. To the person 

who knows this process it is very clear 

AlÉÑSiÉç 

iÉjÉÉ qÉlÉÈmÉëÉhÉuÉÉcÉÉÇ pÉuÉiuÉ³ÉÉÌSMüÉrÉïiÉÉ |

AiÉÏÎlSìrÉiuÉÉiÉç mÉëirÉ¤ÉÉ MüÉUhÉÉlÉÑaÉÌiÉlÉï ÌWû ||66||

iÉjÉÉ qÉlÉÈmÉëÉhÉuÉÉcÉÉÇ 

A³ÉÉÌSMüÉrÉïiÉÉ 

pÉuÉiÉÑ AiÉÏÎlSìrÉiuÉÉiÉç 

MüÉUhÉÉlÉÑaÉÌiÉÈ 

lÉ ÌWû 

mÉëirÉ¤ÉÉ 

that the part of curds (yogurt) is truly 

present in the ghee though not directly 

seen. But the person who does not know 

the process will not be able to know the 

part of curds (yogurt) in the ghee. This 

shows that the inherence of cause in the 

effect is not evident on its own at many 

places unless explained properly. But the 

fact that the cause inheres in the effects 

always holds good.

The above findings of the 

illustration are applied to the illustrated 

mind, etc., to show them as the effect of 

the food, etc.

iÉjÉÉ qÉlÉÈmÉëÉhÉuÉÉcÉÉÇ pÉuÉiuÉ³ÉÉÌSMüÉrÉïiÉÉ |

AiÉÏÎlSìrÉiuÉÉiÉç mÉëirÉ¤ÉÉ MüÉUhÉÉlÉÑaÉÌiÉlÉï ÌWû ||66||

iÉjÉÉ - similarly qÉlÉÈmÉëÉhÉuÉÉcÉÉÇ - of the 

mind, vital airs and speech A³ÉÉÌSMüÉrÉïiÉÉ - 

the nature of being the effect of food, etc. 

pÉuÉiÉÑ - let it be there AiÉÏÎlSìrÉiuÉÉiÉç - (but) 

because of the imperceptible nature (of 

the mind, prāṇas and speech) MüÉUhÉÉlÉÑaÉÌiÉÈ 

- the inherence of cause (in them) lÉ ÌWû 

mÉëirÉ¤ÉÉ - is not at all perceptible – (66)

66. Similarly, let the mind, 

prāṇas and speech be the effects of food, 

water and the ghee, oil, etc. But the 

inherence of cause (in them) is not at all 

perceptible because of the imperceptible 

nature (of the mind, prāṇas and speech).

Thus the mind, prāṇas and 

speech are mithyā (false) because they 
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ÌlÉirÉSìurÉÇ qÉlÉÉå lÉÉ³ÉMüÉrÉïÍqÉirÉÉWû iÉÉÌMïüMüÈ |

xÉ LwÉÉåÅXçaÉÉUSØ¹ÉliÉ²ÉUåhÉ mÉëÌiÉoÉÉåkrÉiÉå ||67||

qÉlÉÈ ÌlÉirÉSìurÉÇ 

A³ÉMüÉrÉïÇ lÉ 

CÌiÉ 

iÉÉÌMïüMüÈ AÉWû xÉÈ LwÉÈ 

AXçaÉÉUSØ¹ÉliÉ²ÉUåhÉ 

mÉëÌiÉoÉÉåkrÉiÉå 

get reduced to their immediate cause, the 

food, etc., which in turn are nothing but 

elements. This proves that the body 

made of elements is as false as the jagat 

that is elemental in nature.

APAVĀDA – ANALYSIS OF THE 

MIND

The entire next section of the 

Upaniṣad (Ch.U.6-7) ascertains the 

mind as the effect of food by the method 

of anvaya-vyatireka (continuance and 

discontinuance). The tārkika maintains 

that the mind is not an effect of food, (i.e. 

elements), but it is an eternal substance 

(nitya dravya). He is also taught in the 

next four verses.

ÌlÉirÉSìurÉÇ qÉlÉÉå lÉÉ³ÉMüÉrÉïÍqÉirÉÉWû iÉÉÌMïüMüÈ |

xÉ LwÉÉåÅXçaÉÉUSØ¹ÉliÉ²ÉUåhÉ mÉëÌiÉoÉÉåkrÉiÉå ||67||

qÉlÉÈ - the mind ÌlÉirÉSìurÉÇ - is an 

eternal substance A³ÉMüÉrÉïÇ lÉ - not a 

product of food, (i.e. elements) CÌiÉ - so 

iÉÉÌMïüMüÈ - the tārkika AÉWû - says xÉÈ LwÉÈ - 

the tārkika who has such view 

AXçaÉÉUSØ¹ÉliÉ²ÉUåhÉ - by the illustration of 

cinder (burning charcoal) mÉëÌiÉoÉÉåkrÉiÉå - is 

taught – (67)

67. The tārkika says that the mind 

is an eternal substance (and) not a 

product of food, (i.e. elements). He is 

taught by the illustration of cinder 

(burning charcoal).

The Nyāya and Vaiśeṣika schools 

rÉjÉÉ ZÉ±ÉåiÉqÉÉ§ÉÈ xrÉÉSXçaÉÉUÈ 

MüÉ¸xÉÇ¤ÉrÉå |

MüÉ¸uÉ×®Éæ euÉsÉirÉÎalÉxiÉjÉÉ 

ÌuÉ±ÉlqÉlÉÉå³ÉrÉÉåÈ ||68||

rÉjÉÉ MüÉ¸xÉÇ¤ÉrÉå 

AXçaÉÉUÈ 

ZÉ±ÉåiÉqÉÉ§ÉÈ 

xrÉÉiÉç MüÉ¸uÉ×®Éæ 

AÎalÉÈ euÉsÉÌiÉ 

iÉjÉÉ 

qÉlÉÉå³ÉrÉÉåÈ ÌuÉ±ÉiÉç 

of thought have originated from ṛṣis 

Gautama and Kaṇāda. They totally rely 

on reasoning (tarka). Therefore they are 

called tārkikas. They consider the mind 

to be eternal, non-elemental, and atomic 

substance. According to them every 

ātmā (as per their concept) has one 

exclusive mind. They also say that minds 

are endless and ātmās also are endless. 

Uddālaka points out that their concept is 

wrong.

The illustration of burning 

charcoal is explained to show how the 

mind depends on the assimilated food.

rÉjÉÉ ZÉ±ÉåiÉqÉÉ§ÉÈ xrÉÉSXçaÉÉUÈ 

MüÉ¸xÉÇ¤ÉrÉå |

MüÉ¸uÉ×®Éæ euÉsÉirÉÎalÉxiÉjÉÉ 

ÌuÉ±ÉlqÉlÉÉå³ÉrÉÉåÈ ||68||

rÉjÉÉ - just as MüÉ¸xÉÇ¤ÉrÉå - when the 

fuel (wood) is exhausted AXçaÉÉUÈ - cinder 

ZÉ±ÉåiÉqÉÉ§ÉÈ - as small as the glow-worm 

(firefly) xrÉÉiÉç - remains MüÉ¸uÉ×®Éæ - when 

the fuel (wood) is increased AÎalÉÈ euÉsÉÌiÉ 

- fire becomes intense iÉjÉÉ - similarly 

qÉlÉÉå³ÉrÉÉåÈ ÌuÉ±ÉiÉç - there is growth and 

decline between the mind and the food – 

(68)

68. Just as the cinder as small as 

the glow-worm (firefly) remains when 

the fuel (wood) is exhausted, and the fire 

becomes intense when the fuel (wood) is 

increased, similarly there is a growth and 
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decline between the mind and the food.

It is well-known that when the 

fuel in the form of wood gets exhausted 

the cinders having small size remain. 

When even one of them is tended with 

dry grass and further by more and more 

wood, it blazes. Similarly the power of 

the mind decreases with the decrease in 

the food and increases when the intake of 

food is more.

To drive home this point the śruti 

devises a method. It conceives the 

mental energy of an individual having 

sixteen equal parts. When this energy is 

in full measure the person is able to take 

to all activities such as seeing, hearing, 

thinking, knowing, doing, etc. But with 

the decline of the food all the activities 

also decline. This proves that the mind is 

the product of food. To convince 

Śvetaketu of this fact by his own 

experience the father Uddālaka asks him 

to fast for fifteen days with drinking 

plenty of water to sustain the prāṇas. On 

the sixteenth day when the fifteen parts 

of his mental energy have ebbed away 

with only one part being left out, father 

asks him to chant the Vedas. Śvetaketu 

pleads his inability to recall them. He is 

asked to eat the food gradually. After 

eating he remembered everything. Thus 

the fifteen parts of the mental energy 

declined for want of food. After eating 

the food, the remaining one part got 

irÉ£åüÅ³Éå mÉgcÉSvÉxÉÑ 

ÌSlÉåwÉÑ ¤ÉÏrÉiÉå qÉlÉÈ |

iÉålÉ xqÉiÉÑïÇ lÉ vÉ£üÉåÅpÉÔcduÉåiÉMåüiÉÑÈ 

xÉ ÌMügcÉlÉ ||69||

A³ÉålÉ mÉÑ¹å qÉlÉÍxÉ uÉåSÉlÉç xÉxqÉÉU iÉi¤ÉhÉÉiÉç |

AluÉrÉurÉÌiÉUåMüÉprÉÉÇ qÉlÉÉåÅ³ÉqÉrÉÍqÉwrÉiÉÉqÉç ||70||

irÉ£åü A³Éå 

mÉgcÉSvÉxÉÑ ÌSlÉåwÉÑ 

qÉlÉÈ ¤ÉÏrÉiÉå iÉålÉ 

xÉÈ µÉåiÉMåüiÉÑÈ 

ÌMügcÉlÉ xqÉiÉÑïÇ 

lÉ vÉ£üÈ ApÉÔiÉç 

A³ÉålÉ qÉlÉÍxÉ mÉÑ¹å 

nourished to restore the original power 

of the mind. This demonstrates that the 

mind is the product of food. The next two 

verses describe this experiment 

employing the method of anvaya-

vyatireka.

irÉ£åüÅ³Éå mÉgcÉSvÉxÉÑ 

ÌSlÉåwÉÑ ¤ÉÏrÉiÉå qÉlÉÈ |

iÉålÉ xqÉiÉÑïÇ lÉ vÉ£üÉåÅpÉÔcduÉåiÉMåüiÉÑÈ 

xÉ ÌMügcÉlÉ ||69||

irÉ£åü A³Éå - when the eating of food 

is given up mÉgcÉSvÉxÉÑ ÌSlÉåwÉÑ - within fifteen 

days qÉlÉÈ - the mind ¤ÉÏrÉiÉå - wanes iÉålÉ - 

therefore xÉÈ µÉåiÉMåüiÉÑÈ - Śvetaketu who had 

fasted for fifteen days ÌMügcÉlÉ xqÉiÉÑïÇ - to 

remember anything lÉ vÉ£üÈ ApÉÔiÉç - was 

unable – (69)

69. When the eating of food is 

given up the mind wanes within fifteen 

days. Therefore Śvetaketu who had 

fasted for fifteen days was unable to 

remember anything.

The above case describes the 

vyatireka (discontinuance/absence) of 

food. It proves, ‘no food, no mind’. The 

following verse shows the anvaya 

(continuance/presence) of food. The 

declined mind revives on eating the food 

after fifteen days of fasting.

A³ÉålÉ mÉÑ¹å qÉlÉÍxÉ uÉåSÉlÉç xÉxqÉÉU iÉi¤ÉhÉÉiÉç |

AluÉrÉurÉÌiÉUåMüÉprÉÉÇ qÉlÉÉåÅ³ÉqÉrÉÍqÉwrÉiÉÉqÉç ||70||

A³ÉålÉ - by the food qÉlÉÍxÉ mÉÑ¹å - when 
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iÉiÉç 

pÉÔiÉÉÌiÉUåMüiÉÈ lÉ AÎxiÉ 

iÉ²iÉç pÉÔiÉÉÌlÉ 

xÉSèurÉÌiÉUåMüiÉÈ 

lÉ LuÉ xÉÎliÉ

µÉåiÉMåüiÉÑÈ eÉaÉiÉÈ 

MüÉUhÉÇ rÉiÉç xÉS²æiÉqÉç 

iÉiÉç ÌuÉeÉÍ¥ÉuÉÉlÉç 

eÉaÉiÉÈ MüÉUhÉÇ rÉixÉS²æiÉÇ iÉÌ²eÉÍ¥ÉuÉÉlÉç |

µÉåiÉMåüiÉÑxiÉÉuÉiÉÉxrÉ eÉÏuÉiuÉÇ lÉ ÌlÉuÉiÉïiÉå ||72||

elemental nature is established -    

that (jagat including the body, etc.) 

pÉÔiÉÉÌiÉUåMüiÉÈ - apart from elements lÉ AÎxiÉ - 

does not exist iÉ²iÉç - similarly pÉÔiÉÉÌlÉ - all 

elements xÉSèurÉÌiÉUåMüiÉÈ - distinct from sat 

(Brahman) lÉ LuÉ (xÉÎliÉ) - do not exist at all 

– (71)

71. When the elemental nature of 

entire perceptible jagat including the 

body, etc., is established, that jagat 

(including the body, etc.) does not exist 

apart from elements. Similarly all 

elements distinct from sat (Brahman) do 

not exist at all.

The effect (kārya) is identical 

with the cause (kāraṇa) and not different 

from it. The appearance of effect distinct 

from its cause is false. Based on this   

rule it is established that the basis 

(adhiṣṭhāna) sat (Brahman) is real and 

the entire Creation superimposed on it is 

false.

Śvetaketu could discover this 

truth following his father's teaching. Yet, 

his problem of saṃsāra still persists. 

What he found is not the final remedy 

against saṃsāra.

eÉaÉiÉÈ MüÉUhÉÇ rÉixÉS²æiÉÇ iÉÌ²eÉÍ¥ÉuÉÉlÉç |

µÉåiÉMåüiÉÑxiÉÉuÉiÉÉxrÉ eÉÏuÉiuÉÇ lÉ ÌlÉuÉiÉïiÉå ||72||

µÉåiÉMåüiÉÑÈ - Śvetaketu eÉaÉiÉÈ - of 

jagat MüÉUhÉÇ - cause rÉiÉç - whatever xÉS²æiÉqÉç - 

non-dual sat iÉiÉç - that one ÌuÉeÉÍ¥ÉuÉÉlÉç - 

iÉiÉç µÉåiÉMåüiÉÑÈ 

iÉi¤ÉhÉÉiÉç uÉåSÉlÉç xÉxqÉÉU 

AluÉrÉurÉÌiÉUåMüÉprÉÉÇ 

qÉlÉÈ 

A³ÉqÉrÉqÉç 

CÌiÉ CwrÉiÉÉqÉç 

LuÉqÉç AÎZÉsÉxrÉ 

pÉÉæÌiÉMüiuÉå ÎxjÉiÉå xÉÌiÉ  

pÉÉæÌiÉMüiuÉåÅÎZÉsÉxrÉæuÉÇ ÎxjÉiÉå pÉÔiÉÉÌiÉUåMüiÉÈ |

iÉ³ÉÉÎxiÉ iÉ²°ÕiÉÉÌlÉ lÉæuÉ xÉSèurÉÌiÉUåMüiÉÈ ||71||

the mind got nourished ( - 

Śvetaketu) - instantly 

- remembered the Vedas AluÉrÉurÉÌiÉUåMüÉprÉÉÇ 

- by anvaya-vyatireka (of food) qÉlÉÈ - the 

mind A³ÉqÉrÉqÉç - is the effect (kārya) of 

food (CÌiÉ - so) CwrÉiÉÉqÉç - be accepted – (70)

70. When the mind got nourished 

by the food, Śvetaketu remembered 

instantly the Vedas. Let it be accepted by 

anvaya-vyatireka (of food) that the mind 

is the effect (kārya) of food.

Thus the entire dṛśya (perceptible) 

jagat including the body, mind, prāṇas, 

etc., is nothing but elements in reality. 

They appearing different from the 

elements is false. Further these elements 

themselves have no distinct existence 

apart from their cause, the sat 

(Brahman). Ultimately sat alone is real 

and even the elements are false. This 

inquiry called apavāda to refute all that 

is superimposed (adhyasta) as mithyā 

(false) and ascertain the final reality is 

now concluded.

APAVĀDA CONCLUDED – SAT 

ALONE  IS  REAL

pÉÉæÌiÉMüiuÉåÅÎZÉsÉxrÉæuÉÇ ÎxjÉiÉå pÉÔiÉÉÌiÉUåMüiÉÈ |

iÉ³ÉÉÎxiÉ iÉ²°ÕiÉÉÌlÉ lÉæuÉ xÉSèurÉÌiÉUåMüiÉÈ ||71||

LuÉqÉç - thus AÎZÉsÉxrÉ - of entire 

perceptible jagat including the body,  

etc. pÉÉæÌiÉMüiuÉå ÎxjÉiÉå (xÉÌiÉ) - when the 

µÉåiÉMåüiÉÑÈ 

iÉi¤ÉhÉÉiÉç uÉåSÉlÉç xÉxqÉÉU 
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iÉÉuÉiÉÉ 

AxrÉ eÉÏuÉiuÉÇ lÉ 

ÌlÉuÉiÉïiÉå 

ascertained - by knowing that much 

AxrÉ - his eÉÏuÉiuÉÇ - state as lÉ 

ÌlÉuÉiÉïiÉå - did not end - (72)

72. Śvetaketu ascertained the 

cause of jagat, the non-dual sat Brahman 

the only real entity. (But) by knowing 

that much his state as saṃsārī jīva did 

not end.

Śvetaketu on receiving the 

teaching had no doubt about the real 

entity, the sat as the cause of 

mithyājagat. But the question, ‘who am 

I?’, still did persist. Am I sat or its false 

effect? If I am not sat, how am I related to 

sat? If ‘I’ exist independent of sat, the 

jagat also must be so in which case it will 

not be false. If I am not at all related to sat 

then the knowledge of sat cannot be the 

knowledge of myself. In that case the 

declaration, ‘knowledge of one makes 

all known’ will be wrong. The main 

thrust of Vedānta is to solve problems 

related to ‘I’. The jagat is considered 

only because I have to interact with it. 

All that I want is perpetual happiness and 

freedom from sorrows . If I do not get it, 

whether the nature of jagat is real or false 

is a matter of secondary importance. By 

knowing the true nature of jagat, the 

problems of individual do not get solved 

by themselves. Keeping this fact in view, 

the Upaniṣad now proceeds to reveal the 

truth that ‘I am not the saṃsārī jīva but 

the asaṃsārī Brahman’. Without this 

iÉÉuÉiÉÉ 

saṃsārī jīva 

xuÉxrÉ oÉë¼iuÉoÉÉåkÉålÉ 

eÉÏuÉiuÉqÉmÉaÉcNûÌiÉ |

CirÉÍpÉmÉëåirÉ iÉÇ ÍvÉwrÉÇ 

mÉÑlÉÈ mÉëÉåixÉÉWûrÉirÉxÉÉæ ||73||

eÉÏuÉiuÉqÉç 

xuÉxrÉ oÉë¼iuÉoÉÉåkÉålÉ 

AmÉaÉcNûÌiÉ 

CÌiÉ AÍpÉmÉëåirÉ 

AxÉÉæ iÉÇ ÍvÉwrÉqÉç 

mÉÑlÉÈ 

mÉëÉåixÉÉWûrÉÌiÉ 

direct (aparokṣa) knowledge, there can 

never be the total freedom from 

saṃsāra.

The gist of the topic that is going 

to follow is introduced first.

‘SVAPITI’ (ASLEEP) SHOWS 

THE  TRUE  NATURE  OF  JĪVA 

AS  SAT

xuÉxrÉ oÉë¼iuÉoÉÉåkÉålÉ 

eÉÏuÉiuÉqÉmÉaÉcNûÌiÉ |

CirÉÍpÉmÉëåirÉ iÉÇ ÍvÉwrÉÇ 

mÉÑlÉÈ mÉëÉåixÉÉWûrÉirÉxÉÉæ ||73||

eÉÏuÉiuÉqÉç - the state of being a jīva 

xuÉxrÉ oÉë¼iuÉoÉÉåkÉålÉ - by the direct 

knowledge that ‘I am Brahman’ AmÉaÉcNûÌiÉ 

- goes away CÌiÉ - so AÍpÉmÉëåirÉ - having 

intended AxÉÉæ - ācārya Uddālaka iÉÇ ÍvÉwrÉqÉç 

- his disciple Śvetaketu mÉÑlÉÈ - once again 

mÉëÉåixÉÉWûrÉÌiÉ - enthuses to listen (the advice) 

– (73)

73. Having intended that the state 

of being a jīva goes away by the direct 

(aparokṣa) knowledge that ‘I am 

Brahman’, the ācārya Uddālaka once 

again enthuses his disciple Śvetaketu to 

listen (the advice).

The purpose of Uddālaka's 

teaching to his son who has now become 

a disciple is to liberate him from 

saṃsāra. So long as the upādhis of jīva 

and Īśvara are not inquired into, it is not 

possible to know even cursorily that ‘I 
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xuÉmlÉÉuÉxÉÉlÉÇ eÉÉlÉÏÌWû qÉqÉ 

urÉÉMÑüuÉïiÉÉå qÉÑZÉÉiÉç |

xuÉxrÉ xuÉÃmÉÇ xÉ¨É¨uÉÍqÉÌiÉ 

xÉÑmiÉÉæ xTÑüOûÇ ZÉsÉÑ ||74||

qÉqÉ urÉÉMÑüuÉïiÉÈ qÉÑZÉÉiÉç 

xuÉmlÉÉuÉxÉÉlÉqÉç 

eÉÉlÉÏÌWû xÉÑmiÉÉæ 

xuÉxrÉ xuÉÃmÉÇ 

xÉiÉç iÉ¨uÉqÉç 

CÌiÉ ZÉsÉÑ xTÑüOûqÉç 

nature of jīva except for the intervening 

avidyā. There are no other features of 

saṃsāra in the deep sleep. Thus the sleep 

is an effective means to show the true 

nature of jīva. Uddālaka describes sleep 

so as to explain the sat as the true nature 

of jīva. He says: ‘Oh, dear Śvetaketu, 

please know from me the deep sleep 

when this puruṣa (sat) who has entered 

this body as a jīva is said to be asleep. At 

that time this jīva becomes one with sat 

(Brahman) (and thereby) gains one's true 

nature. Therefore he is called ‘svapiti’ 

because he gains (apitaḥ bhavati) 

oneself (svam)’ (Ch.U.6-8-1). This is 

being explained.

xuÉmlÉÉuÉxÉÉlÉÇ eÉÉlÉÏÌWû qÉqÉ 

urÉÉMÑüuÉïiÉÉå qÉÑZÉÉiÉç |

xuÉxrÉ xuÉÃmÉÇ xÉ¨É¨uÉÍqÉÌiÉ 

xÉÑmiÉÉæ xTÑüOûÇ ZÉsÉÑ ||74||

qÉqÉ - my urÉÉMÑüuÉïiÉÈ qÉÑZÉÉiÉç - through 

the means of explanation xuÉmlÉÉuÉxÉÉlÉqÉç - 

deep sleep eÉÉlÉÏÌWû - please know xÉÑmiÉÉæ - in 

the deep sleep xuÉxrÉ - of oneself xuÉÃmÉÇ - 

true nature xÉiÉç iÉ¨uÉqÉç - the principle of sat 

CÌiÉ - so ZÉsÉÑ - certainly xTÑüOûqÉç - (becomes) 

clearly known – (74)

74. Through the means of my 

explanation please know the deep sleep. 

Therein certainly the true nature of 

oneself as the principle of sat (Brahman) 

(becomes) clearly known.

  

am Brahman’. It was told earlier that by 

knowing the mud, all earthenwares are 

known because all of them are identical 

with the mud. Similarly the oneness of 

both jīva and Īśvara must be known. If 

the nāma-rūpa (name-form) of both are 

not taken into consideration at all, what 

remains is one homogeneous mass of cit 

(pure awareness). This is the identity of 

jīva and Īśvara. It can never be so with 

their upādhis of nāma-rūpa. In the sixth 

chapter of the Upaniṣad and so in this 

chapter, the first topic the real nature of 

dṛśya jagat was established as sat. Now 

in the forthcoming topic the identity of 

jīva and Brahman will be revealed. This 

division of topics is to present the 

lengthy teaching in a manner easy to 

grasp. Therefore the chapter begins with 

‘Sad eva somya idamagre āsīt’ (Oh, dear 

Śvetaketu, this Creation before its birth 

was sat only). The teaching concludes 

with ‘tat tvam asi’ (you are that 

Brahman). In between the topic of 

trivṛtkaraṇa is only secondary in nature.

For practical purpose the 

sorrowful saṃsāra of the jīva with some 

joy in between here and there is 

projected by its mind during the waking 

and the dream. During the sleep the 

function of the mind is no more there 

because it gets merged in its immediate 

cause the avidyā (self-ignorance). At 

that time what remains is almost the true 
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rÉSÉ xÉÑwÉÑÎmiÉqÉÉmlÉÉåÌiÉ 

mÉÑqÉÉlÉåiÉÇ iÉSÉ eÉlÉÉÈ |

xuÉÌmÉiÉÏirÉÉWÒûUåiÉxrÉ iÉÉimÉrÉïÇ 

mÉëÌuÉÍcÉlirÉiÉÉqÉç ||75||

eÉlÉÉÈ rÉSÉ 

mÉÑqÉÉlÉç xÉÑwÉÑÎmiÉqÉç 

AÉmlÉÉåÌiÉ iÉSÉ LiÉqÉç 

xuÉÌmÉÌiÉ 

CÌiÉ AÉWÒûÈ 

LiÉxrÉ iÉÉimÉrÉïÇ 

mÉëÌuÉÍcÉlirÉiÉÉqÉç 

The Upaniṣads begin with the 

theories of Creation. Thereafter, 

pointing out Īśvara, the identity between 

jīva and Īśvara is revealed. Then only the 

true nature of ātmā becomes clear by 

exposing the false nature of Creation. By 

mere ascertaining the true nature at the 

individual jīva level, the sarvātmatā     

or oneself as the basis of entire    

Creation cannot be known. In that case 

mokṣa is not possible. Therefore it is 

indispensable that one's identity with 

sat, the cause of Creation, should be 

known.

How one's nature is identical with 

sat becomes clear by knowing the deep 

sleep state is being shown step by step.

rÉSÉ xÉÑwÉÑÎmiÉqÉÉmlÉÉåÌiÉ 

mÉÑqÉÉlÉåiÉÇ iÉSÉ eÉlÉÉÈ |

xuÉÌmÉiÉÏirÉÉWÒûUåiÉxrÉ iÉÉimÉrÉïÇ 

mÉëÌuÉÍcÉlirÉiÉÉqÉç ||75||

eÉlÉÉÈ - the common people rÉSÉ - 

when mÉÑqÉÉlÉç - an individual jīva xÉÑwÉÑÎmiÉqÉç 

AÉmlÉÉåÌiÉ - gets deep sleep iÉSÉ - then LiÉqÉç - 

that person xuÉÌmÉÌiÉ - ‘svapiti’ (‘is 

sleeping’ or ‘is asleep’) CÌiÉ - so AÉWÒûÈ - 

(they) say LiÉxrÉ - of this statement iÉÉimÉrÉïÇ - 

meaning mÉëÌuÉÍcÉlirÉiÉÉqÉç - should be inquired 

into – (75)

75. When an individual gets deep 

sleep, the common people say that the 

person ‘svapiti’ (‘is sleeping’ or ‘is 

ÌiÉXûliÉÇ mÉSqÉ¥ÉÉlÉÉÇ xÉÑoÉliÉÇ 

iÉÑ ÌuÉuÉåÌMülÉÉqÉç |

xrÉÉÌ³ÉSìÉhÉxrÉ lÉÉqÉæiÉSè 

uÉxiÉÑiÉ¨uÉÉuÉpÉÉxÉMüqÉç ||76||

A¥ÉÉlÉÉÇ 

mÉSqÉç ÌiÉXûliÉÇ 

ÌuÉuÉåÌMülÉÉÇ iÉÑ 

xÉÑoÉliÉÇ xrÉÉiÉç 

ÌlÉSìÉhÉxrÉ 

LiÉiÉç lÉÉqÉ 

uÉxiÉÑiÉ¨uÉÉuÉpÉÉxÉMüqÉç 

ÌiÉXè

ÌiÉXûliÉ

asleep’). The meaning of this statement 

(viz. ‘svapiti’) should be inquired into.

The word ‘svapiti’ can be taken as 

a verb or a noun. Its thorough scrutiny as 

a noun indicates the true nature of jīva.

ÌiÉXûliÉÇ mÉSqÉ¥ÉÉlÉÉÇ xÉÑoÉliÉÇ 

iÉÑ ÌuÉuÉåÌMülÉÉqÉç |

xrÉÉÌ³ÉSìÉhÉxrÉ lÉÉqÉæiÉSè 

uÉxiÉÑiÉ¨uÉÉuÉpÉÉxÉMüqÉç ||76||

A¥ÉÉlÉÉÇ - to the ignorant persons 

mÉSqÉç - the word ‘svapiti’ ÌiÉXûliÉÇ - is a verb 

ÌuÉuÉåÌMülÉÉÇ iÉÑ - whereas from the standpoint 

of the discriminating persons xÉÑoÉliÉÇ xrÉÉiÉç - 

it is a noun ÌlÉSìÉhÉxrÉ - of the sleeping jīva 

LiÉiÉç - this lÉÉqÉ - name (svapiti) 

uÉxiÉÑiÉ¨uÉÉuÉpÉÉxÉMüqÉç - is indicative of his true 

nature – (76)

76. The word ‘svapiti’ is a verb to 

the ignorant persons whereas from the 

standpoint of the discriminating persons 

it is a noun. This name (svapiti) of the 

sleeping jīva is indicative of his true 

nature.

According to the celebrated 

grammarian Pāṇini the tiṅ (ÌiÉXè) suffixes 

are used to conjugate the verbal roots 

(dhātus). Therefore tiṅanta (ÌiÉXûliÉ) 

means a verb. If the word ‘svapiti’ is 

taken as a verb according to the common 

people, it means ‘(jīva) is sleeping or is 

asleep’. But the śruti with the help of the 

same letters contained in the word 
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‘svapiti’ proves that ātmā is free from the 

gross and subtle bodies (upādhīs) with 

their all attributes and projections in the 

state of deep sleep. When an ignorant 

person takes ‘svapiti’ as a verb meaning 

‘jīva is sleeping or asleep’ he has the 

concept that ‘the jīva is doing the    

action of sleeping (svāpam karoti iti)’   

in accordance with the meaning of       

the verbal root ‘svap’. But a vivekī 

(discriminating person) inquires as to 

what this ‘act of sleeping’ is? The sleep is 

possible when all the activities at the 

physical or mental level are given up. 

Then how can the sleeping be an action? 

Which organs of action function in the 

sleep? Therefore he concludes that the 

sleep cannot be an action and so ‘svapiti’ 

cannot be a verb. He considers ‘svapiti’ 

as a noun (subanta) expressing the  

name of the jīva who is asleep 

(nidrāṇasyanāma). According to 

Pāṇinīya grammar, ‘sup’ suffixes are 

added to substantives as declensional 

cases. Therefore ‘subanta’ means a 

noun. Thus a vivekī takes ‘svapiti’ as the 

name of the sleeping jīva indicative of 

his true nature. An action involves a 

change (vikāra) but the name reveals the 

changeless (avikārī) nature of the entity 

referred to.

How the word ‘svapiti’ as a noun 

indicates the true nature of jīva as sat 

(Brahman) is being explained in the next 

three verses.

xuÉmlÉeÉÉaÉUrÉÉåeÉÏïuÉÈ xÉ¨É¨uÉÉSè ÍpÉ³ÉuÉ°uÉåiÉç |

xÉÑwÉÑmiÉÉæ xÉqrÉaÉåMüiuÉÇ rÉÉÌiÉ xÉ²xiÉÑlÉÉ xÉWû ||77||

eÉÏuÉÈ 

xuÉmlÉeÉÉaÉUrÉÉåÈ 

xÉiÉç iÉ¨uÉÉiÉç 

ÍpÉ³ÉuÉiÉç 

pÉuÉåiÉç xÉÑwÉÑmiÉÉæ 

xÉ²xiÉÑlÉÉ xÉWû 

xÉqrÉMç 

LMüiuÉÇ rÉÉÌiÉ 

xuÉmlÉeÉÉaÉUrÉÉåeÉÏïuÉÈ xÉ¨É¨uÉÉSè ÍpÉ³ÉuÉ°uÉåiÉç |

xÉÑwÉÑmiÉÉæ xÉqrÉaÉåMüiuÉÇ rÉÉÌiÉ xÉ²xiÉÑlÉÉ xÉWû ||77||

eÉÏuÉÈ 

sat in nature) xuÉmlÉeÉÉaÉUrÉÉåÈ - during the 

dream and waking states xÉiÉç iÉ¨uÉÉiÉç - from 

the sat principle ÍpÉ³ÉuÉiÉç - as though 

different pÉuÉåiÉç - appears xÉÑwÉÑmiÉÉæ - in the 

deep sleep state xÉ²xiÉÑlÉÉ xÉWû - with the 

ultimate real principle sat xÉqrÉMç - 

completely LMüiuÉÇ rÉÉÌiÉ - becomes 

identical – (77)

77. The jīva (though in reality sat 

in nature) appears as though different 

from the sat principle during the dream 

and waking states. (But the same jīva) 

becomes completely identical with the 

ultimate real principle sat in the deep 

sleep state.

The ever-existent principle sat 

which is ‘I’ and the only non-dual real 

entity is totally nirupādhika (free from 

adjuncts). Even avidyā or māyā does not 

belong to it. But for practical purpose in 

the waking state the ‘I’ as jīva appears to 

be endowed with upādhis, their   

features and functions. That is how      

we experience ourselves as ‘I see’, ‘I sit’, 

‘I walk’, ‘I talk’, ‘I eat’, ‘I think’, etc., 

distinct from the true ‘I’ sat, which is 

totally free from all these features. In   

the dream state also we experience 

ourselves as featured by all dream 

experiences. This is what Kaṭhopaniṣad 

- the jīva (though in reality 
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describes ātmā as ‘sarveṣu bhūteṣu 

gūḍhaḥ’ (Kṭ.U.1-3-12). Ātmā is 

concea led  in  a l l  be ings  f rom 

Hiraṇyagarbha to any insignificant 

creature by attributing itself all the 

functions such as seeing (darśana), 

hearing (śravaṇa), etc., the mis-

apprehensions projected by avidyā 

(Kṭ.U.Bh.1-3-12). Ātmā is concealed 

(gūḍha) and has adapted itself 

(anūpraviṣṭa) to the upādhīs and their 

features (Kṭ.U.Bh.1-2-12). These 

misapprehensions are called granthis   

or avidyā-pratyayas (experiences 

produced by the self-ignorance) such as 

‘I am this body’, ‘this is my wealth’, ‘I 

am happy’, ‘I am sorrowful’, etc. 

(Kṭ.U.Bh.2-3-15). Thus jīva appears to 

be different from its true nature ‘sat’ in 

its waking and dream states. In the deep 

sleep state these misapprehensions are 

not there. It shows that they are not the 

intrinsic feature of ātmā. If they were 

really so, they should be invariably 

experienced in the deep sleep also 

because one's true nature is never given 

up (sva-svabhāvāt na nivṛttiḥ). Thus  

jīva becomes completely identical with 

its real nature sat in the deep sleep.

When the gold ornaments are 

melted, on seeing the molten gold it is 

understood that those ornaments are 

nothing but gold at base. Similarly it is 

known from the experience of deep sleep 

that all the misapprehensions such as ‘I 

am seer’, ‘I am doer’, etc., are basically 

sat. But they are not the intrinsic features 

of ātmā like the names and forms of 

golden ornament are not intrinsically in 

gold. A vivekī knows that even ‘the 

molten form’ is not the intrinsic feature 

of gold, but it is another form of gold like 

that of any other ornament. So also deep 

sleep state itself is not the true nature of 

ātmā because ignorance (causal body) is 

present therein along with sat. Yet 

inquiry into that state is very helpful to 

ascertain the true nature of ātmā. Like 

seeing molten gold free from names and 

forms of ornaments is useful to know the 

gold.

In the deep sleep all the specific 

forms of ‘I’ (ātmā) cease to be there and 

‘I’ alone am free from all superimposed 

specific forms. But they manifest again 

in the waking and dream states. That 

means they merge in ‘I’ in sleep and 

emerge in the other two states. It is just 

like ornaments merging in the molten 

gold and again produced from it. Thus, 

the inquiry into ‘svapiti’ shows that in 

the deep sleep we give up all our specific 

superimposed manifest forms and 

remain in our true nature. The ignorance 

is certainly present therein. It is the 

causal upādhi whereas all manifest 

upādhis have ceased in the deep sleep. 

The causal upādhi, the self-ignorance 

can end only in the direct (aparokṣa) 

experience of ‘I’ (ātmā), the sat 

(Brahman).
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eÉÏuÉiuÉqÉÉiqÉlÉÈ mÉëÉhÉkÉÉUhÉÉ³É 

xuÉpÉÉuÉiÉÈ |

xÉSìÖmÉiuÉÇ xuÉiÉxiÉ¨ÉÑ xTÑüOûÇ 

xuÉÌmÉÌiÉ lÉÉqÉiÉÈ ||78||

AÉiqÉlÉÈ 

mÉëÉhÉkÉÉUhÉÉiÉç 

eÉÏuÉiuÉqÉç 

lÉ xuÉpÉÉuÉiÉÈ 

xuÉiÉÈ xÉSìÖmÉiuÉqÉç 

iÉiÉç iÉÑ 

xuÉÌmÉÌiÉ lÉÉqÉiÉÈ xTÑüOûqÉç 

Here is a doubt that can be asked. 

Jīva is the one who sustains the prāṇas 

which serve as its upādhis. How can the 

sopādhika jīva be identical with 

nirupādhikasat (‘I’)?

eÉÏuÉiuÉqÉÉiqÉlÉÈ mÉëÉhÉkÉÉUhÉÉ³É 

xuÉpÉÉuÉiÉÈ |

xÉSìÖmÉiuÉÇ xuÉiÉxiÉ¨ÉÑ xTÑüOûÇ 

xuÉÌmÉÌiÉ lÉÉqÉiÉÈ ||78||

AÉiqÉlÉÈ - of ātmā (whose true 

nature is sat) mÉëÉhÉkÉÉUhÉÉiÉç - because of 

sustaining the upādhi of prāṇaṣ  eÉÏuÉiuÉqÉç - 

the form as a jīva lÉ xuÉpÉÉuÉiÉÈ - (but) not by 

its nature xuÉiÉÈ - by its nature xÉSìÖmÉiuÉqÉç - 

(ātmā) is sat only iÉiÉç iÉÑ - on the other 

hand that (ātmā who is sat by nature) 

xuÉÌmÉÌiÉ lÉÉqÉiÉÈ - by the name ‘svapiti’ xTÑüOûqÉç 

- (becomes) very clear – (78)

78. The form of ātmā (whose true 

nature is sat) as a jīva is because of 

sustaining the upādhi of prāṇas, but not 

by its nature. (Ātmā) is sat only by its 

nature. On the other hand, that (ātmā 

who is sat by nature) (becomes) very 

clear by the name ‘svapiti’.

The true nature of ātmā is sat, cit, 

ānanda. All forms other than that are 

erroneous because of being attributed to 

it by upādhis. Even its form as a jīva is 

because of up̄adhi. Ātmā is not jīva by 

nature. Just as there remains ‘I’ even if a 

person is blind, dumb, lame, etc., so also 

xuÉqÉmÉÏiÉÏÌiÉ lÉÉqlÉÉåÅxrÉ 

ÌlÉÂÌ£üUuÉaÉqrÉiÉÉqÉç |

xuÉÃmÉÇ uÉÉxiÉuÉÇ xÉÑmiÉÉæ 

mÉëÉmrÉÍqÉirÉÑÌSiÉqpÉuÉåiÉç ||79||

ātmā remains there even while not 

wielding or not identified with the 

prāṇas. If sustaining the prāṇas were the 

real nature of ātmā, then jīva will never 

get mokṣa. Ātmā in reality is sat, cit, 

ānanda. In the deep sleep, the 

experiences such as ‘I breathe’, ‘I sustain 

prāṇas’, ‘I am hungry’, ‘I am thirsty’ are 

not there. Ātmā is available without 

those experiences shows that prāṇas 

cannot be the intrinsic features of ātmā.

Adhyātma-śāstra considers the 

inquiry into the deep sleep as very 

important though the jīva has the state of 

sleep on par with waking and the dream. 

In the waking and the dream states, ātmā 

appears as though mixed with the overt 

manifestations of saṃsāra. Therefore it 

is very difficult to discern ātmā distinct 

from all of them in these two states. But 

in the deep sleep all these manifest 

experiences of saṃsāra get naturally 

excluded. Therefore the true nature of 

ātmā can be easily scrutinized in the 

deep sleep.

The etymological interpretation 

of the word ‘svapiti’ as a noun is given to 

show that the jīva gains its true nature in 

the deep sleep.

xuÉqÉmÉÏiÉÏÌiÉ lÉÉqlÉÉåÅxrÉ 

ÌlÉÂÌ£üUuÉaÉqrÉiÉÉqÉç |

xuÉÃmÉÇ uÉÉxiÉuÉÇ xÉÑmiÉÉæ 

mÉëÉmrÉÍqÉirÉÑÌSiÉqpÉuÉåiÉç ||79||
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xuÉqÉç AmÉÏÌiÉ 

CÌiÉ AxrÉ lÉÉqlÉÈ 

ÌlÉÂÌ£üÈ 

AuÉaÉqrÉiÉÉqÉç xÉÑmiÉÉæ 

uÉÉxiÉuÉÇ xuÉÃmÉÇ 

mÉëÉmrÉqÉç mÉëÉmiÉqÉç CÌiÉ 

EÌSiÉqÉç pÉuÉåiÉç 

xuÉqÉç AmÉÏÌiÉ 

CÌiÉ - so AxrÉ lÉÉqlÉÈ - of this name (svapiti) 

ÌlÉÂÌ£üÈ - etymological interpretation 

AuÉaÉqrÉiÉÉqÉç - be understood xÉÑmiÉÉæ - in the 

deep sleep uÉÉxiÉuÉÇ - real xuÉÃmÉÇ - nature 

mÉëÉmrÉqÉç - i.e. mÉëÉmiÉqÉç - is gained (by jīva) CÌiÉ - 

so EÌSiÉqÉç pÉuÉåiÉç - it is told – (79)

79. Please understand the 

etymological interpretation of this name 

(svapiti) as ‘gains ātmā (oneself)’. 

Accordingly it is told that (the jīva) gains 

its real nature (ātmā) in deep sleep.

As seen earlier, there are two 

interpretations of the word ‘svapiti’. The 

ignorant person takes it as a verb to  

mean ‘is asleep’ (does the action of 

sleeping). According to a vivekī as a 

noun it is considered as ‘gains oneself 

(ātmā)’ or ‘the jīva merges in ātmā’. The 

word  ‘sva ’ here  means  ātmā .  

Bhāṣyakāra has clarified this in 

sūtrabhāṣya (Br.Sū.Bh.1-1-9). He says: 

The word ‘sva’ as used here means ātmā. 

The jīva becomes ‘apīta’ (merged) in the 

entity sat whose topic was begun. The 

verb ‘i-eti’ with prefix ‘api’ means 

merging. It can be verified from the 

phrase ‘prabhavāpyayau’ (birth and 

destruction/laya-merging).…. The jīva 

appears as though merged in ātmā in the 

deep sleep when both the gross and 

subtle upādhis have ceased to be there 

with the absence of their specific 

- ātmā (oneself) - gains features.… The śruti shows by 

etymological interpretation that (the jīva 

in the deep sleep) merges ‘in oneself’ 

meaning  ‘ in  ātmā ’ ca l led  sa t  

(Br.Sū.Bh.1-1-9). The individual jīva has 

to gain the nirupādhika ātmā only. Its 

effortless gain in the deep sleep in spite 

of the presence of ignorance gives so 

much of happiness, then what to speak of 

its limitless happiness when the veiling 

of ignorance is totally removed.

SAṂSĀRA IS ON ACCOUNT OF 

UPĀDHIS

The jīva on getting tired in the 

waking and dream states goes to sleep 

wherein the upādhis of gross and subtle 

bodies are non-functional. So the jīva 

gains its true nature ātmā/sat to end the 

tiresomeness. Rest is possible only in the 

natural state and not when engaged in 

work. The śruti highlights this point with 

the illustration of a bird. A fowler ties 

one leg of a bird by a string and holds its 

other end in his hand. Or consider a bird 

tied in a similar manner to a post. The 

bird flies in all directions to free itself, 

but is unable to do so because of being 

tied. Finally getting tired, returns to the 

fowler, or the post to rest. Similarly the 

jīva roams all around to seek happiness 

during waking and the dream states. But 

not finding happiness being tired the jīva 

reaches ātmā to rest. (Ch.U. 6-8-2). This 

is explained in the next five verses.

3073. ŚVETAKETUVIDYĀPRAKĀŚA



EmÉÉkÉåqÉïlÉxÉÉå eÉÉaÉëixÉÑmirÉuÉxjÉå ÌWû lÉÉiqÉlÉÈ |

CirÉÍpÉmÉëåirÉ vÉMÑüÌlÉSØ¹ÉliÉÈ mÉëÉåcrÉiÉå ÍkÉrÉÈ ||80||

vÉMÑüÌlÉÈ xÉÔ§ÉoÉ®Éå rÉÈ xÉ aÉcNûlÉç ÌuÉÌuÉkÉÉ ÌSvÉÈ |

AsÉokuÉÉkÉÉUqÉÉMüÉvÉå oÉlkÉlÉxjÉÉlÉqÉÉuÉëeÉåiÉç||81||

eÉÉaÉëixÉÑmirÉuÉxjÉå 

ÌWû EmÉÉkÉåÈ 

qÉlÉxÉÈ 

AÉiqÉlÉÈ lÉ 

CÌiÉ AÍpÉmÉëåirÉ 

ÍkÉrÉÈ 

vÉMÑüÌlÉSØ¹ÉliÉÈ 

mÉëÉåcrÉiÉå 

rÉÈ xÉÔ§ÉoÉ®È 

vÉMÑüÌlÉÈ xÉÈ 

ÌuÉÌuÉkÉÉ ÌSvÉÈ aÉcNûlÉç 

AÉMüÉvÉå 

AÉkÉÉUqÉç AsÉokuÉÉ 

oÉlkÉlÉxjÉÉlÉqÉç 

AÉuÉëeÉåiÉç 

EmÉÉkÉåqÉïlÉxÉÉå eÉÉaÉëixÉÑmirÉuÉxjÉå ÌWû lÉÉiqÉlÉÈ |

CirÉÍpÉmÉëåirÉ vÉMÑüÌlÉSØ¹ÉliÉÈ mÉëÉåcrÉiÉå ÍkÉrÉÈ ||80||

eÉÉaÉëixÉÑmirÉuÉxjÉå 

waking and the dream ÌWû - surely EmÉÉkÉåÈ 

qÉlÉxÉÈ - (take place) because of the upādhi 

of mind AÉiqÉlÉÈ lÉ - they are not the 

natural states of ātmā CÌiÉ AÍpÉmÉëåirÉ - 

having thought so ÍkÉrÉÈ - with reference 

to the mind vÉMÑüÌlÉSØ¹ÉliÉÈ - illustration of a 

bird mÉëÉåcrÉiÉå - is described – (80)

80. The states of waking and the 

dream surely take place because of the 

upādhi of mind. They are not the states 

of ātmā. Having thought so, an 

illustration of a bird with reference to the 

mind (and thereby a jīva) is described.

vÉMÑüÌlÉÈ xÉÔ§ÉoÉ®Éå rÉÈ xÉ aÉcNûlÉç ÌuÉÌuÉkÉÉ ÌSvÉÈ |

AsÉokuÉÉkÉÉUqÉÉMüÉvÉå oÉlkÉlÉxjÉÉlÉqÉÉuÉëeÉåiÉç||81||

rÉÈ - the one who xÉÔ§ÉoÉ®È - is tied 

up by a string vÉMÑüÌlÉÈ - the bird xÉÈ - that 

one ÌuÉÌuÉkÉÉ ÌSvÉÈ - in all directions aÉcNûlÉç - 

flying (to free itself) AÉMüÉvÉå - in the sky 

AÉkÉÉUqÉç - support (to rest) AsÉokuÉÉ - having 

unobtained oÉlkÉlÉxjÉÉlÉqÉç - to the post 

where it is tied AÉuÉëeÉåiÉç - returns – (81)

81. The bird tied up by a string (to 

a post) flies (to free itself) in all 

directions. Having unobtained any 

support (to rest) in the sky it returns 

finally to the post where it is tied.

The illustration is applied to the 

- the states of 

xÉ¨É¨uÉå qÉÉrÉrÉÉ oÉ®Ç qÉlÉÉå 

eÉÉaÉUhÉÇ uÉëeÉåiÉç |

AsÉokuÉÉ iÉ§É ÌuÉ´ÉÉÎliÉÇ xÉ¨É¨uÉå 

sÉÏrÉiÉå mÉÑlÉÈ ||82||

xÉiÉç iÉ¨uÉå 

qÉÉrÉrÉÉ oÉ®qÉç 

qÉlÉÈ 

eÉÉaÉUhÉqÉç 

uÉëeÉåiÉç iÉ§É 

ÌuÉ´ÉÉÎliÉqÉç AsÉokuÉÉ 

mÉÑlÉÈ 

xÉiÉç iÉ¨uÉå 

sÉÏrÉiÉå 

illustrated. Here the mind as a jīva is in 

the place of the bird. The principle of 

sat/ātmā represents the post the place of 

binding. The māyā signifies the string.

xÉ¨É¨uÉå qÉÉrÉrÉÉ oÉ®Ç qÉlÉÉå 

eÉÉaÉUhÉÇ uÉëeÉåiÉç |

AsÉokuÉÉ iÉ§É ÌuÉ´ÉÉÎliÉÇ xÉ¨É¨uÉå 

sÉÏrÉiÉå mÉÑlÉÈ ||82||

xÉiÉç iÉ¨uÉå - in the principle of 

sat/ātmā qÉÉrÉrÉÉ - by the māyā oÉ®qÉç - tied 

qÉlÉÈ - the mind (to experience joys, etc.) 

eÉÉaÉUhÉqÉç - to the waking (and also dream) 

uÉëeÉåiÉç - goes to iÉ§É - there anywhere 

ÌuÉ´ÉÉÎliÉqÉç - repose (happiness) AsÉokuÉÉ - 

having unobtained mÉÑlÉÈ - again (during 

the sleep) xÉiÉç iÉ¨uÉå - in the principle of   

sat (ātmā) sÉÏrÉiÉå - merges, becomes 

identified with – (82)

82. The mind (as a jīva) (to 

experience joys, etc.) goes to the waking 

(and also dream). Having unobtained the 

repose (happiness) there anywhere, 

again (during the sleep) merges 

(becomes identified with) in the 

principle of sat (ātmā).

The word ‘mind’ is used to 

indicate jīva because it is the prominent 

one among the upādhis in the form of 

kārya (effect). It actually makes the jīva 

suffer the saṃsāra. Otherwise the 

kāraṇa-upādhi (causal upādhi) avidyā 

(ignorance) by itself does not give 
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sorrows. That is why there is no trace of 

sorrow in the deep sleep in spite of the 

presence of ignorance. The saṃsāra in 

the form of śoka (sorrow) and moha 

(delusion) is experienced only during the 

waking and dream states. There is only 

happiness in the deep sleep. The mind, 

etc., are not always associated with 

ātmā. This can be verified from the deep 

sleep. The real nature of ātmā is sat only. 

The mind (as a jīva) is tied to ātmā by the 

string of avīdyā (māyā) in the form of 

self-ignorance. This explains why the 

mind (jīva) cannot find happiness that 

can make oneself ever-contented in   

both waking and the dream and why it   

finally merges in ātmā/sat which is its 

true nature. During the deep sleep, the    

gross and the subtle upādhis are merged 

in ātmā in a seed-form only to manifest 

repeatedly to breed sorrows. Complete 

freedom from them can only be,      

when self-ignorance is destroyed by 

Brahmajñāna/ātmajñāna.

As seen so far, saṃsāra becomes 

functional at the mental level which is 

experienced because of cidābhāsa in it. 

On account of ignorance, the saṃsāra 

gets attributed to the cidābhāsa who 

with the accompanying gross and   

subtle upādhis, is nothing but jīva. Thus 

through j īva  the saṃsāra  gets 

superimposed on ātmā.

AÉiqÉcNûÉrÉÉÌmÉ qÉlÉxÉÉ 

xÉSÉÅÅaÉcNûÌiÉ aÉcNûÌiÉ |

aÉirÉÉaÉiÉÏ iÉÑ xÉÇxÉÉUÈ xÉ cÉ 

xuÉÉiqÉÌlÉ MüÎsmÉiÉÈ ||83||

AÉiqÉcNûÉrÉÉ 

AÌmÉ qÉlÉxÉÉ 

xÉWû xÉSÉ 

AÉaÉcNûÌiÉ aÉcNûÌiÉ 

aÉirÉÉaÉiÉÏ 

iÉÑ xÉÇxÉÉUÈ 

xÉÈ 

cÉ 

xuÉÉiqÉÌlÉ MüÎsmÉiÉÈ 

AÉiqÉcNûÉrÉÉÌmÉ qÉlÉxÉÉ 

xÉSÉÅÅaÉcNûÌiÉ aÉcNûÌiÉ |

aÉirÉÉaÉiÉÏ iÉÑ xÉÇxÉÉUÈ xÉ cÉ 

xuÉÉiqÉÌlÉ MüÎsmÉiÉÈ ||83||

AÉiqÉcNûÉrÉÉ 

(cidābhāsa, i.e. jīva) AÌmÉ - also qÉlÉxÉÉ 

(xÉWû) - along with the mind xÉSÉ - always 

AÉaÉcNûÌiÉ - returns (to sat in sleep) aÉcNûÌiÉ - 

goes out (from sat to the waking and 

dream) aÉirÉÉaÉiÉÏ - such departure and 

return iÉÑ - on the other hand xÉÇxÉÉUÈ - is 

saṃsāra xÉÈ - that saṃsāra (projected by 

the mind and attributed to the jīva) cÉ - 

moreover xuÉÉiqÉÌlÉ - in ātmā MüÎsmÉiÉÈ - is 

superimposed – (83)

83. Along with the mind, the 

reflected caitanya (cidābhāsa, i.e. jīva) 

also always returns to sat (in sleep) and 

goes out (from sat to the waking and 

dream). On the other hand, such 

departures and returns is the saṃsāra. 

Moreover that saṃsāra (projected by the 

mind and attributed to the jīva) is 

superimposed on ātmā.

There is another reading of ‘saha 

āgacchati’ in the place of ‘sadā 

āgacchati’. In that case the word saha 

(along with) need not be supplemented 

to the word ‘manasā’ (vide the 

translation).

The entire saṃsāra is projected 

by the mind. But it is inert in nature. Yet 

- the reflected caitanya 

3093. ŚVETAKETUVIDYĀPRAKĀŚA



qÉlÉÉåsÉrÉåÅlÉÑmÉÉÍkÉÈ xÉ³ÉÉiqÉÉ xÉÇxÉÉUuÉÎeÉïiÉÈ|

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ xÉÑwÉÑmiÉÉuÉuÉÌiÉ¸iÉå ||84||

xÉÑwÉÑmiÉÉæ qÉlÉÉåsÉrÉå 

AÉiqÉÉ 

AlÉÑmÉÉÍkÉÈ xÉlÉç 

xÉÇxÉÉUuÉÎeÉïiÉÈ 

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ AuÉÌiÉ¸iÉå 

the saṃsāra comes to the level of 

experience because of cidābhāsa (called 

ātmacchāyā) which is a basic constituent 

of false jīva. The winding up of the 

functions in the deep sleep and 

unwinding in the dream and waking 

(called saṃsāra) belonging to the inert 

mind get attributed to the jīva on  

account of cidābhāsa. That saṃsāra in 

turn is erroneously superimposed on 

ātmā because of avidyā. Though the 

phrase gati-āgati (coming and going) is 

used in the context of three states of 

consciousness (deep sleep, waking and 

dream) it can refer to transmigration 

also.

In short at practical level it is the 

mind which projects the saṃsāra. ‘No 

mind’ means ‘no saṃsāra’ for ātmā. The 

deep sleep state bears the testimony to 

this fact.

qÉlÉÉåsÉrÉåÅlÉÑmÉÉÍkÉÈ xÉ³ÉÉiqÉÉ xÉÇxÉÉUuÉÎeÉïiÉÈ|

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ xÉÑwÉÑmiÉÉuÉuÉÌiÉ¸iÉå ||84||

xÉÑwÉÑmiÉÉæ - in the deep sleep qÉlÉÉåsÉrÉå - 

when the mind is extinct AÉiqÉÉ - ātmā 

AlÉÑmÉÉÍkÉÈ xÉlÉç - being free from the upādhi 

of mind xÉÇxÉÉUuÉÎeÉïiÉÈ - devoid of saṃsāra 

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ - in its true nature AuÉÌiÉ¸iÉå 

- remains – (84)

84. Ātmā remains in its true 

nature devoid of saṃsāra being free 

from the upādhi of mind when it is 

extinct in the deep sleep state.

Thus it is proved that at the 

practical level the saṃsāra is on account 

of gross and subtle upādhis. The mind is 

the prominent among them. Interaction 

and the preoccupation with the upādhis 

can never give the limitless happiness 

that ātmā is. The direct (aparokṣa) 

experience of ātmā totally free from all 

the upādhis including the ignorance 

(causal one) alone can reveal its nature 

of limitless happiness. The deep sleep 

state is only an illustration to describe 

the nature of mokṣa (liberation), but it is 

not mokṣa because the cause, the 

ignorance is still present in it. If, all the 

features of saṃsāra end temporarily, 

when the manifest states of upādhis in 

waking and dream are extinct, it is 

needless to say that the saṃsāra will end 

once for ever when the ignorance also 

ends by ātmajñāna. Thus, the inquiry 

into the nature of deep sleep state reveals 

that the true nature of jīva is the sat, cit, 

ānanda totally free from all limitations, 

nāma (name), rūpa (form) and karma 

(action).

MEANS OF GAINING 

ĀTMAJÑĀNA

It was seen in the context of verse 

72 that by mere ascertainment of the 

cause of jagat to be sat and the dṛśya 

jagat as false in itself does not end the 

saṃsāra. But one has to know directly 

that the jīva in reality is Brahmasvarūpa. 
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ÍcÉcNûÉrÉÉ cÉ uÉmÉÑÈ 

xjÉÔsÉÍqÉÎlSìrÉÉhrÉÉiqÉoÉÉåkÉlÉå |

²ÉUÉhÉÏirÉÉWû qÉl§ÉÉåÅrÉÇ ÃmÉÇ 

ÃmÉÍqÉÌiÉ xTÑüOûqÉç ||85||

ÃmÉÇ ÃmÉÇ  CÌiÉ ArÉÇ qÉl§ÉÈ 

ÍcÉcNûÉrÉÉ 

xjÉÔsÉÇ uÉmÉÑÈ CÎlSìrÉÉÍhÉ 

cÉ AÉiqÉoÉÉåkÉlÉå 

²ÉUÉÍhÉ CÌiÉ 

xTÑüOûqÉç AÉWû 

Or, in other words, the knowledge of 

jīveśvara-aikya should be gained. For 

this purpose, as an introduction to this 

topic, three means of gaining ātmajñāna 

are enumerated now with their source in 

the next two and half verses.

ÍcÉcNûÉrÉÉ cÉ uÉmÉÑÈ 

xjÉÔsÉÍqÉÎlSìrÉÉhrÉÉiqÉoÉÉåkÉlÉå |

²ÉUÉhÉÏirÉÉWû qÉl§ÉÉåÅrÉÇ ÃmÉÇ 

ÃmÉÍqÉÌiÉ xTÑüOûqÉç ||85||

‘ÃmÉÇ ÃmÉÇ’ CÌiÉ ArÉÇ qÉl§ÉÈ - the 

Bṛhadāraṇyaka mantra beginning from 

‘rūpam rūpam’ (Bṛ.U.2-5-19) ÍcÉcNûÉrÉÉ - 

cidābhāsa xjÉÔsÉÇ uÉmÉÑÈ - gross body CÎlSìrÉÉÍhÉ 

- senses cÉ - and AÉiqÉoÉÉåkÉlÉå - to gain the 

knowledge of ātmā ²ÉUÉÍhÉ - means CÌiÉ - so 

xTÑüOûqÉç - clearly AÉWû - has described – (85)

85. The Bṛhadāraṇyaka mantra 

beginning from ‘rūpam rūpam’  

(Bṛ.U.2-5-19) has clearly described the 

cidābhāsa, gross body and the senses as 

the means to gain the knowledge of 

ātmā.

The referred Bṛhadāraṇyaka 

mantra which suggests the three means 

of gaining ātmajñāna is: rūpam rūpam 

pratirūpo babhūva (Parameśvara got 

reflected in each body), tadasya     

rūpam praticakṣaṇāya (that reflected 

form is to reveal the true nature of     

nirupādhika ātmā), Indraḥ māyābhiḥ 

pururūpaḥ īyate (Parameśvara because 

SåWåû SåWåû mÉëÌiÉcNûÉrÉÉÃmÉÉåÅpÉÔiÉç 

xuÉÉiqÉoÉÑ®rÉå |

qÉÉrÉÉÍpÉËUlSìÉå oÉWÒûkÉÉ SåWûÉåÅpÉÔiÉç 

xuÉÉiqÉoÉÑ®rÉå ||86|| 

xuÉÉiqÉoÉ Ñ®rÉ å 

SåWåû SåWåû 

mÉUqÉåµÉUÈ mÉëÌiÉcNûÉrÉÉÃmÉÈ 

ApÉÔiÉç xuÉÉiqÉoÉÑ®rÉå 

ClSìÈ 

qÉÉrÉÉÍpÉÈ 

oÉWÒûkÉÉ SåWûÈ ApÉÔiÉç 

of innumerable upādhis in the form of 

buddhis or because of identification with 

all bodies having different names and 

forms is known as having innumerable 

forms) yuktāḥ hi asya harayaḥ (in his 

body are yoked innumerable horses, i.e. 

senses called horses) (Bṛ.U.2-5-19). 

What aspects of this mantra suggests the 

three means (sādhanās) to gain 

ātmajñāna is enumerated in the next one 

and a half verses.

SåWåû SåWåû mÉëÌiÉcNûÉrÉÉÃmÉÉåÅpÉÔiÉç 

xuÉÉiqÉoÉÑ®rÉå |

qÉÉrÉÉÍpÉËUlSìÉå oÉWÒûkÉÉ SåWûÉåÅpÉÔiÉç 

xuÉÉiqÉoÉÑ®rÉå ||86|| 

xuÉÉiqÉoÉ Ñ®rÉ å - to reveal the 

ātmajñāna SåWåû SåWåû - in each body - 

(mÉUqÉåµÉUÈ - Parameśvara) mÉëÌiÉcNûÉrÉÉÃmÉÈ 

ApÉÔiÉç - got reflected xuÉÉiqÉoÉÑ®rÉå - to reveal 

the ātmajñāna ClSìÈ - Parameśvara 

qÉÉrÉÉÍpÉÈ - by the means of manifold māyā 

oÉWÒûkÉÉ - in different forms SåWûÈ ApÉÔiÉç - 

became bodies – (86)

86. Parameśvara got reflected in 

each body to reveal the ātmajñāna. 

Parameśvara by the means of manifold 

māyā (also) became bodies in different 

forms for the same purpose.

The first line of this verse      

gives the gist of the portion ‘rūpam 

rūpam pratirūpo babhūva’ from the 

Bṛhadāraṇyaka mantra (Bṛ.U.2-5-19). 
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CÎlSìrÉÉµÉÉxiÉålÉ rÉÑ£üÉxiÉccÉ 

xuÉÉiqÉÉuÉoÉÑ®rÉå |

NûÉrÉÉqÉÉÍ´ÉirÉ iÉ§ÉÉiqÉÉ oÉÉåÍkÉiÉÈ 

xÉÑÎmiÉuÉhÉïlÉÉiÉç ||87|| 

CÎlSìrÉÉµÉÉÈ 

iÉålÉ rÉÑ£üÉÈ 

iÉiÉç cÉ 

xuÉÉiqÉÉuÉoÉÑ®rÉå 

iÉ§É 

NûÉrÉÉqÉç AÉÍ´ÉirÉ 

AÉiqÉÉ xÉÑÎmiÉuÉhÉïlÉÉiÉç 

oÉÉåÍkÉiÉÈ 

As for the second line, it is the content   

of ‘Indraḥ māyābhiḥ pururūpaḥīyate’  

from the same mantra. The word 

‘svātmābuddhaye’ (to reveal ātmajñāna) 

found in the both lines of this verse and 

also ‘svātmāvabuddhaye’ in the next 

verse summarizes the phrase ‘tad asya 

rūpam praticakṣaṇāya’ of that mantra. 

Māyābhiḥ (by the māyā's) is in the plural 

sense. It refers to the innumerable 

upādhis in the form of buddhis or the 

identification with all bodies having 

different names and forms. The third 

aspect of wielding the indriyas (senses) 

to impart the knowledge of ātmā is 

enumerated in the next verse.

CÎlSìrÉÉµÉÉxiÉålÉ rÉÑ£üÉxiÉccÉ 

xuÉÉiqÉÉuÉoÉÑ®rÉå |

NûÉrÉÉqÉÉÍ´ÉirÉ iÉ§ÉÉiqÉÉ oÉÉåÍkÉiÉÈ 

xÉÑÎmiÉuÉhÉïlÉÉiÉç ||87|| 

CÎlSìrÉÉµÉÉÈ - the senses as though 

horses iÉålÉ - with that body rÉÑ£üÉÈ - are 

yoked iÉiÉç cÉ - and that (yoking of senses 

with the body) xuÉÉiqÉÉuÉoÉÑ®rÉå - (serves as 

the means) to gain ātmajñāna iÉ§É - 

among the three (cidābhāsa, body and 

the senses) NûÉrÉÉqÉç AÉÍ´ÉirÉ - with the help 

of cidābhāsa AÉiqÉÉ - ātmā xÉÑÎmiÉuÉhÉïlÉÉiÉç - by 

the description of the deep sleep state 

oÉÉåÍkÉiÉÈ - was made known – (87)

87. With the bodies assumed by 

Parameśvara, the senses as though 

horses are yoked. And that (yoking of 

senses with the body) (serves as the 

means) to gain ātmajñāna. Among the 

three (cidābhāsa, body and the senses) 

ātmā was made known with the help of 

cidābhāsa by the description of the deep 

sleep state (vs.74 to 84).

Indriyas (senses) are called hari 

(horses) (Bṛ.U.2-5-19) because they   

rob away (haraṇāt) the mind to the 

sense-objects (viṣayas). Kaṭhopaniṣad 

(Kṭ.U.1-3-4) also describes indriyas as 

horses.

Cicchāyā (vs.85) or ātmacchāyā 

(vs.83) called chāyā (vs.87) meaning 

cidābhāsa, the reflection of caitanya (cit) 

in the mind (antaḥkaraṇa) as the means 

to gain ātmajñāna was already described 

(vs.74 to 84) while ascertaining the 

etymological interpretation of the noun 

‘svapiti’. So long as the mind is present, 

the cicchāyā is invariably present as in 

the waking and dream states. Cicchāyā in 

the mind is the basic constituent of jīva. 

Here the usage of the word cicchāyā 

instead of mind is very purposeful.     

The cicchāyā is born of adhyāsa (super-

imposition) between anātmā mind 

(antaḥkaraṇa) and ātmā (cit). If anātmā 

aspect from this is made extinct from 

cicchāyā what remains is not chāyā 

(reflection of ātmā) but ātmā itself.

The body as the means to gain 
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AvÉlÉÉrÉÉÌmÉmÉÉxÉÉåYirÉÉ SåWûqÉÉÍ´ÉirÉ oÉÉåkrÉiÉå |

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉZrÉÉ²rÉÇ xuÉÌmÉÌiÉlÉÉqÉuÉiÉç ||88|| 

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉåYirÉÉ 

SåWûqÉç AÉÍ´ÉirÉ 

AÉiqÉÉ oÉÉåkrÉiÉå 

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉZrÉÉ²rÉÇ 

xuÉÌmÉÌiÉlÉÉqÉuÉiÉç 

ātmajñāna will be explained in the 

verses 88 to 103 whereas indriyas 

(senses) as the means for the same is told 

in the verses 104, 105.

THE BODY AS THE MEANS OF 

GAINING  ĀTMAJÑĀNA

The śruti further says: ‘Oh dear 

Śvetaketu, please know from me the 

nature of aśanāyā and pipāsā, etc.’ 

(Ch.U.6-8-3). Though the hunger 

(aśanāyā) and the thirst (pipāsā) are the 

functions of prāṇas, they manifest only 

in relation to the body. Now the 

satsvarūpa ātmā is unfolded by inquiry 

into the body wherein the hunger and 

thirst are centred. For this purpose, the 

etymological interpretation of aśanāyā 

and pipāsā is considered.

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉåYirÉÉ SåWûqÉÉÍ´ÉirÉ oÉÉåkrÉiÉå |

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉZrÉÉ²rÉÇ xuÉÌmÉÌiÉlÉÉqÉuÉiÉç ||88|| 

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉåYirÉÉ - by the mention 

of hunger and thirst (in the śruti,  

Ch.U.6-8-3) SåWûqÉç AÉÍ´ÉirÉ - based in the 

body (AÉiqÉÉ - ātmā) oÉÉåkrÉiÉå - is revealed 

AvÉlÉÉrÉÉÌmÉmÉÉxÉÉZrÉÉ²rÉÇ - the two names 

aśanāyā and pipāsā xuÉÌmÉÌiÉlÉÉqÉuÉiÉç - are 

like the name ‘svapiti’ (expressing the 

name of the sleeping person) – (88)

88. Ātmā is revealed (in the śruti, 

Ch.U.6-8-3) by the mention of aśanāyā 

(hunger) and pipāsā (thirst) based in the 

body. The two names aśanāyā and 

AvÉlÉÉrÉÉ eÉlÉæÈ mÉëÉå£üÉ ¤ÉÑkÉÉuÉxiÉÑÌuÉuÉåÌMüÍpÉÈ |

lÉrÉlirÉÍvÉiÉÍqÉirÉåuÉqÉmxÉÑ ÌlÉuÉïcÉlÉÇ pÉuÉåiÉç ||89||

eÉlÉæÈ 

AvÉlÉÉrÉÉ CÌiÉ ¤ÉÑkÉÉ 

mÉëÉå£üÉ uÉxiÉÑÌuÉuÉåÌMüÍpÉÈ 

AÍvÉiÉqÉç lÉrÉÎliÉ 

CÌiÉ AmxÉÑ ÌlÉuÉïcÉlÉÇ 

LuÉqÉç pÉuÉåiÉç 

pipāsā are like the name ‘svapiti’ 

(expressing the name of the sleeping 

person).

By the etymological interpretation 

it was seen that the word ‘svapiti’ as a 

noun expresses the name of a sleeping 

person (nidrāṇasya nāma, vs.76). 

Similarly it is going to be shown that the 

word aśanāyā means water and the word 

pipāsā as fire though common people 

take these two words as hunger and thirst 

respectively. The import of the śruti 

beginning with aśanāyāpipāse (Ch.U.6-

8-3) and ending with sanmūlāḥ somya 

imāḥ sarvāḥ prajāḥ sadāyatanāḥ 

satpratiṣṭhāḥ (Oh dear, all people are 

born of sat, exist in sat and finally merge 

back in sat) (Ch.U.6-8-4) is being given 

up to the verse 96.

AvÉlÉÉrÉÉ eÉlÉæÈ mÉëÉå£üÉ ¤ÉÑkÉÉuÉxiÉÑÌuÉuÉåÌMüÍpÉÈ |

lÉrÉlirÉÍvÉiÉÍqÉirÉåuÉqÉmxÉÑ ÌlÉuÉïcÉlÉÇ pÉuÉåiÉç ||89||

eÉlÉæÈ - by the common people 

AvÉlÉÉrÉÉ (CÌiÉ) - by the word ‘aśanāyā’ ¤ÉÑkÉÉ 

- hunger mÉëÉå£üÉ - is called uÉxiÉÑÌuÉuÉåÌMüÍpÉÈ - 

according to those who ascertain the 

reality AÍvÉiÉqÉç - eaten (food) lÉrÉÎliÉ - carry 

CÌiÉ - so AmxÉÑ - in the water ÌlÉuÉïcÉlÉÇ - 

etymological interpretation LuÉqÉç pÉuÉåiÉç - 

should hold good – (89)

89. The word ‘aśanāyā’ is called 

hunger by the common people. (But) 

according to those who ascertain reality, 
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mÉÏiÉÉ AÉmÉÉåÅvÉlÉÇ pÉÑ£üÇ SìuÉÏM×üirÉ lÉrÉlirÉiÉÈ |

AvÉlÉÉrÉåÌiÉ vÉoSÉå£üÉ ÌuÉhqÉÉÇxÉÉåimÉÍ¨ÉU³ÉiÉÈ ||90||

mÉÏiÉÉÈ AÉmÉÈ 

pÉÑ£üÇ AvÉlÉqÉç SìuÉÏM×üirÉ 

lÉrÉÎliÉ AiÉÈ AÉmÉÈ

AvÉlÉÉrÉÉ CÌiÉ 

vÉoSÉå£üÉÈ A³ÉiÉÈ 

ÌuÉhqÉÉÇxÉÉåimÉÍ¨ÉÈ 

the etymological interpretation of 

‘aśanāyā’ specifies water because it 

carries the eaten food.

According to the direct meaning as 

understood by people the word aśanāyā 

means hunger. But etymologically it 

means the one that carries the eaten food. 

It is applicable to only water, both the 

actual one and in the form of saliva, 

enzymes, etc. This will be further 

explained in the next verse.

mÉÏiÉÉ AÉmÉÉåÅvÉlÉÇ pÉÑ£üÇ SìuÉÏM×üirÉ lÉrÉlirÉiÉÈ |

AvÉlÉÉrÉåÌiÉ vÉoSÉå£üÉ ÌuÉhqÉÉÇxÉÉåimÉÍ¨ÉU³ÉiÉÈ ||90||

mÉÏiÉÉÈ AÉmÉÈ - the water that is drunk 

pÉÑ£üÇ - eaten AvÉlÉqÉç - food SìuÉÏM×üirÉ - having 

liquidized lÉrÉÎliÉ - carries AiÉÈ (AÉmÉÈ) - 

therefore the water AvÉlÉÉrÉÉ aśanāyā CÌiÉ 

vÉoSÉå£üÉÈ - is called by this word A³ÉiÉÈ - 

from the food ÌuÉhqÉÉÇxÉÉåimÉÍ¨ÉÈ - faeces and 

flesh (are) produced – (90)

90. The water that is drunk, 

having liquidized the eaten food carries 

(the chyle to the different parts of the 

body). Therefore the water is called 

‘aśanāyā’ (etymologically). The faeces 

and flesh are produced from the (eaten) 

food.

The common words used in the 

world in some cases when inquired into 

etymologically reveal great secrets. We 

have seen this in the case of ‘svapiti’ as a 

noun. Similarly aśanāyā and pipāsā 

ÌuÉhqÉÉÇxÉWåûiÉÑU³ÉÇ rÉSåiÉxrÉÉåimÉÉSMüÇ 

eÉsÉqÉç |

eÉsÉxrÉÉåimÉÉSMüÇ iÉåeÉxiÉxrÉ 

cÉÉåimÉÉSMüÇ cÉ xÉiÉç ||91||

ÌuÉhqÉÉÇxÉWåûiÉÑÈ 

A³ÉqÉç rÉSè LiÉxrÉ 

EimÉÉSMüqÉç eÉsÉqÉç 

eÉsÉxrÉ EimÉÉSMüqÉç 

iÉåeÉÈ iÉxrÉ cÉ 

indicate water and fire in addition to  

their usual meanings of hunger and thirst. 

Some other words having the same 

category of etymological derivation as 

that of ‘aśanāyā’ are gonāyaḥ (cowherd 

who tends the cattle), aśvanāyaḥ (the 

person who tends the horses) and 

puruṣanāyaḥ (the king or the army-chief 

who leads the people), etc.

From the eaten food so liquidized 

after digestion faeces and flesh get 

produced. They actually indicate the 

physical body. By tracing its cause 

further in succession till the ultimate 

cause the sat will be discovered.

Uddālaka further exhorts Śvetaketu 

to find out the cause of this body which    

is an effect from its cause like a sprout 

from a banyan seed. The body cannot be 

causeless (Ch.U.6-8-3). To do this, the 

mode of inferring the cause by the     

means of its effect is being shown now.

ÌuÉhqÉÉÇxÉWåûiÉÑU³ÉÇ rÉSåiÉxrÉÉåimÉÉSMüÇ 

eÉsÉqÉç |

eÉsÉxrÉÉåimÉÉSMüÇ iÉåeÉxiÉxrÉ 

cÉÉåimÉÉSMüÇ cÉ xÉiÉç ||91||

ÌuÉhqÉÉÇxÉWåûiÉÑÈ - the cause of faeces 

and the flesh, (i.e. the cause of the body) 

A³ÉqÉç - is the food rÉSè - verily LiÉxrÉ - of 

this food EimÉÉSMüqÉç - cause eÉsÉqÉç - is the 

water eÉsÉxrÉ EimÉÉSMüqÉç - the cause of the 

water iÉåeÉÈ - the fire iÉxrÉ cÉ - and its (of 
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EimÉÉSMüqÉç cÉ xÉiÉç 

A§É 

MüÉrÉåïhÉ 

MüÉUhÉqÉç AlÉÑqÉÉrÉ 

iÉiÉç mÉUÇ 

MüÉUhÉÉqÉç xÉlqÉÔsÉMüÉUhÉqÉç 

¥ÉårÉqÉç AlÉÑqÉÉlÉiÉÈ 

ÌuÉµÉÉxÉÈ 

xrÉÉiÉç 

AlÉÑqÉÉrÉÉ§É MüÉrÉåïhÉ ¥ÉårÉÇ 

iÉiMüÉUhÉÇ mÉUqÉç |

xÉlqÉÔsÉMüÉUhÉÇ ¥ÉårÉÇ xrÉÉSè 

ÌuÉµÉÉxÉÉåÅlÉÑqÉÉlÉiÉÈ ||92||

fire) - cause - certainly - is 

sat – (91)

91. The cause of the body 

(indicated by faeces and the flesh) is the 

food. Verily the cause of this food is the 

water. The cause of the water is fire and 

its cause is certainly the sat (Brahman).

The food as the cause of the   

body is well-known fact. Water is 

indispensable for the growth of food. 

The cause of water as the fire and its 

cause as sat was already seen in the 

context of Creation.

The cause is certainly inferred by 

its effect. In the context of ascertaining 

the sat, the final cause of everything, the 

role of inference is highlighted.

AlÉÑqÉÉrÉÉ§É MüÉrÉåïhÉ ¥ÉårÉÇ 

iÉiMüÉUhÉÇ mÉUqÉç |

xÉlqÉÔsÉMüÉUhÉÇ ¥ÉårÉÇ xrÉÉSè 

ÌuÉµÉÉxÉÉåÅlÉÑqÉÉlÉiÉÈ ||92||

A§É - here in the context of 

ascertaining the cause of the body 

(which can never be causeless) MüÉrÉåïhÉ - 

by the means that it is an effect (kārya) of 

(food) (MüÉUhÉqÉç - cause) AlÉÑqÉÉrÉ - having 

inferred (the immediate cause) iÉiÉç mÉUÇ 

MüÉUhÉÉqÉç xÉlqÉÔsÉMüÉUhÉqÉç - that ultimate cause, 

the sat  ¥ÉårÉqÉç - should be known AlÉÑqÉÉlÉiÉÈ 

- by the means of such inference ÌuÉµÉÉxÉÈ - 

trust xrÉÉiÉç - is developed – (92)

EimÉÉSMüqÉç cÉ xÉiÉç 92. In the context of ascertaining 

the cause of the body (which can never be 

causeless) having inferred (its immediate 

cause) by the means that it is an effect 

(kārya) of (food), that ultimate cause 

(which can never be reduced to an effect) 

should be known. By the means of such 

inference, the trust is developed (in the 

truth which is otherwise known through 

the śruti).

Considering the cause-effect 

phenomenon is an essential aspect of 

inquiry to determine the truth, the body 

as an effect is clearly known because      

it has birth and destruction. Its 

immediate cause the food is also easily 

understandable. In the same trend, its 

further causes should be ascertained 

until we reach that ultimate cause which 

cannot be an effect any further. That is 

the non-dual sat the ever-existent 

principle which alone remains when all 

effects with reference to their immediate 

causes are reduced to their ultimate 

cause. Though the śruti has declared in 

the very beginning that before Creation 

this jagat was nothing but sat, such 

inferences in accordance with the śruti 

help us to develop an attitude of trust in 

those statements of the śruti.

The inquiry into the ultimate 

cause of the body is further elaborated 

step by step.
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mÉÑUÏwÉÉ±³ÉMüÉrÉïÇ xrÉÉiÉç 

xÉirÉåuÉÉ³ÉåÅxrÉ xÉ¨uÉiÉÈ |

xÉirÉÉqÉåuÉ rÉjÉÉ MÑüqpÉÉå qÉ×ÌS 

SØ¹Éå lÉ cÉÉlrÉjÉÉ ||93||

uÉëÏ½É±³ÉÇ xÉiÉÏwuÉåuÉ 

SØ¹qÉmxÉÑ lÉ cÉÉlrÉjÉÉ |

AÉmÉ¶É xuÉåSÃmÉÉ xrÉÑÈ 

xÉirÉåuÉÉåwhÉå ÌWû iÉåeÉÍxÉ ||94|| 

A³Éå xÉÌiÉ LuÉ 

AxrÉ xÉ¨uÉiÉÈ 

mÉÑUÏwÉÉ±³ÉMüÉrÉïqÉç 

xrÉÉiÉç 

rÉjÉÉ qÉ×ÌS xÉirÉÉqÉç LuÉ 

MÑüqpÉÈ SØ¹È 

AlrÉjÉÉ lÉ cÉ 

AmxÉÑ xÉiÉÏwÉÑ LuÉ 

uÉëÏ½É±³ÉÇ 

SØ¹qÉç 

cÉ lÉ AlrÉjÉÉ 

xuÉåSÃmÉÉÈ 

mÉÑUÏwÉÉ±³ÉMüÉrÉïÇ xrÉÉiÉç 

xÉirÉåuÉÉ³ÉåÅxrÉ xÉ¨uÉiÉÈ |

xÉirÉÉqÉåuÉ rÉjÉÉ MÑüqpÉÉå qÉ×ÌS 

SØ¹Éå lÉ cÉÉlrÉjÉÉ ||93||

A³Éå xÉÌiÉ LuÉ 

there AxrÉ xÉ¨uÉiÉÈ - because of the 

existence of this body mÉÑUÏwÉÉ±³ÉMüÉrÉïqÉç - 

faeces, etc., the effects of food xrÉÉiÉç - take 

place rÉjÉÉ - just as qÉ×ÌS xÉirÉÉqÉç LuÉ - only 

when the mud is there MÑüqpÉÈ - pot SØ¹È - is 

seen AlrÉjÉÉ lÉ cÉ - and not otherwise – (93)

93. Only when the food is there 

the effects of the food such as faeces, 

etc., take place because of the existence 

of this body. (It is) just as the pot is seen 

only when the mud is there and not 

otherwise.

The above proves the body to be 

the effect of the food. Further, the causes 

of the food and water are inferred by the 

method of anvaya and vyatireka.

uÉëÏ½É±³ÉÇ xÉiÉÏwuÉåuÉ 

SØ¹qÉmxÉÑ lÉ cÉÉlrÉjÉÉ |

AÉmÉ¶É xuÉåSÃmÉÉ xrÉÑÈ 

xÉirÉåuÉÉåwhÉå ÌWû iÉåeÉÍxÉ ||94|| 

AmxÉÑ xÉiÉÏwÉÑ LuÉ - only when the 

water is there uÉëÏ½É±³ÉÇ - the food in the 

form of rice, etc. SØ¹qÉç - is seen (to be 

growing) cÉ - and lÉ AlrÉjÉÉ - not 

otherwise, (i.e. it does not grow where 

there is no water) xuÉåSÃmÉÉÈ - in the form of 

- only when the food is 

AÉmÉÈ cÉ 

EwhÉå ÌWû iÉåeÉÍxÉ xÉÌiÉ LuÉ 

xrÉÑÈ 

iÉåeÉÈ cÉ pÉÉuÉÃmÉiuÉÉiÉç 

xÉiÉÉ ÌuÉlÉÉ 

lÉ xÉÇpÉuÉåiÉç 

iÉÑ xÉiÉÈ EimÉÍ¨ÉUÉÌWûirÉÉiÉç 

MüÉUhÉÉliÉUqÉç 

iÉåeÉ¶É pÉÉuÉÃmÉiuÉÉiÉç 

xÉÇpÉuÉå³É xÉiÉÉ ÌuÉlÉÉ |

xÉiÉxiÉÔimÉÍ¨ÉUÉÌWûirÉÉiÉç lÉÉluÉåwrÉÇ 

MüÉUhÉÉliÉUqÉç ||95||

vapours (or sweat) - and the water 

EwhÉå ÌWû iÉåeÉÍxÉ xÉÌiÉ LuÉ - only when there is 

fire (tejas) which has the nature of heat 

(uṣṇa) xrÉÑÈ - comes into existence – (94)

94. Only when the water is there, 

the food in the form of rice, etc., is seen 

(to be growing) and not otherwise, (i.e. it 

does not grow, where there is no water). 

The water is in the form of vapours (or 

sweat). It comes into existence only 

when there is fire (tejas) which has the 

nature of heat (uṣṇa).

These are all universally known 

facts. The food in the form of grains, 

vegetation cannot grow without the 

water. Fire in the form of heat is 

necessary for vapours or sweat which 

indicate the water. Thus this verse shows 

water as the cause of food and fire as that 

of water. Finally the cause of fire which 

happens to be the ultimate cause is 

determined.

iÉåeÉ¶É pÉÉuÉÃmÉiuÉÉiÉç 

xÉÇpÉuÉå³É xÉiÉÉ ÌuÉlÉÉ |

xÉiÉxiÉÔimÉÍ¨ÉUÉÌWûirÉÉiÉç lÉÉluÉåwrÉÇ 

MüÉUhÉÉliÉUqÉç ||95||

iÉåeÉÈ cÉ - further the fire pÉÉuÉÃmÉiuÉÉiÉç 

- being existent in nature xÉiÉÉ ÌuÉlÉÉ - 

without the cause sat (ever-existent 

principle Brahman) lÉ xÉÇpÉuÉåiÉç - cannot    

be born iÉÑ - but xÉiÉÈ EimÉÍ¨ÉUÉÌWûirÉÉiÉç -  

because sat is unborn MüÉUhÉÉliÉUqÉç - its 

AÉmÉÈ cÉ 
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lÉ AluÉåwrÉqÉçcause - is not to be investigated 

any further – (95)

95. Further the principle of fire 

being existent in nature, it cannot be born 

without the cause sat (ever-existent 

principle Brahman). But because the sat 

is unborn, its cause is not to be 

investigated any further.

The principle of fire (tejas) being 

an element existent in nature is 

experienced as ‘is’. Its cause also must 

be the principle sat that always ‘is’. It 

cannot be the asat which never exists 

and is referred to as ‘is not’. Sat is the 

principle having ceaseless existence. It 

is unborn. Therefore it has no cause.

The gist of verses 93 to 95 is as 

follows. Every kārya (effect) has its 

kāraṇa (cause) because it is something 

produced from its original entity. It is 

like a mud-pot, etc., born from mud. 

Thus in general having inferred a cause 

of an effect the cause of the body to be 

food, that of food as water, of water as 

fire and of fire as sat was ascertained by 

the method of anvaya and vyatireka. As 

for sat, being unborn, there cannot be a 

cause.

In this inquiry the cause of teja 

(fire) is directly traced to sat by taking 

into account the existence aspect 

because this Upaniṣad speaks of only 

elements beginning from fire onwards. 

lÉ AluÉåwrÉqÉç

xÉlqÉÔsÉÉÈ xÉMüsÉÉ SåWûÉ CSÉlÉÏÇ cÉ 

xÉÌiÉ ÎxjÉiÉÉÈ |

AliÉå xÉirÉåuÉ sÉÏrÉliÉå 

ÌuÉ±ÉiÉç xÉ¨É¨uÉqÉ²rÉqÉç ||96|| 

xÉMüsÉÉÈ SåWûÉÈ xÉlqÉÔsÉÉÈ 

CSÉlÉÏÇ cÉ 

xÉÌiÉ 

ÎxjÉiÉÉÈ AliÉå 

xÉÌiÉ LuÉ sÉÏrÉliÉå 

iÉxqÉÉiÉç xÉiÉç 

A²rÉqÉç iÉ¨uÉqÉç 

ÌuÉ±ÉiÉç 

 

When the actual five elements as 

described in the Taittirīyopaniṣad are 

taken into account the cause-effect 

relation between fire, vāyu (air), ākāśa 

(space) and sat also can be verified by 

the methods of anvaya and vyatireka. 

Fire burns only when there is oxygen 

(indicating the vāyu). The Vāyu needs 

space to exist like in the case of any other 

things. Therefore without space which is 

accommodative in nature, the Vāyu 

cannot exist. The ‘is’ness of space 

(ākāśa) is possible only when the ever-

existent sat principle is there.

This inquiry of ascertaining the 

ultimate cause by inference (vs.93-95) is 

now concluded in the next two verses.

xÉlqÉÔsÉÉÈ xÉMüsÉÉ SåWûÉ CSÉlÉÏÇ cÉ 

xÉÌiÉ ÎxjÉiÉÉÈ |

AliÉå xÉirÉåuÉ sÉÏrÉliÉå 

ÌuÉ±ÉiÉç xÉ¨É¨uÉqÉ²rÉqÉç ||96|| 

xÉMüsÉÉÈ - all SåWûÉÈ - bodies xÉlqÉÔsÉÉÈ - 

originate from sat CSÉlÉÏÇ cÉ - and now 

(during their period of existence) xÉÌiÉ 

ÎxjÉiÉÉÈ - abide in sat AliÉå - on their 

destruction xÉÌiÉ LuÉ - only in sat sÉÏrÉliÉå - 

merge (back) (iÉxqÉÉiÉç - therefore) xÉiÉç - sat 

A²rÉqÉç - non-dual iÉ¨uÉqÉç - is real in nature 

ÌuÉ±ÉiÉç - it should be known – (96)

96. All bodies originate from sat 

and now (during their period of 

existence) abide in sat. On their 
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rÉjÉÉ pÉÔiÉÉÌiÉUåMåühÉ pÉÉæÌiÉMüÇ lÉæuÉ ÌuÉ±iÉå |

pÉÔiÉÉÌlÉ cÉ xÉiÉÉåÅlrÉÉÌlÉ iÉjÉÉ lÉåirÉÑmÉmÉÉÌSiÉqÉç||97|| 

rÉjÉÉ pÉÔiÉÉÌiÉUåMåühÉ 

pÉÉæÌiÉMüÇ 

lÉ LuÉ ÌuÉ±iÉå 

iÉjÉÉ xÉiÉÈ AlrÉÉÌlÉ 

pÉÔiÉÉÌlÉ cÉ lÉ 

CÌiÉ EmÉmÉÉÌSiÉqÉç 

destruction they merge (back) in sat 

only. Therefore it should be known that 

sat is real and non-dual in nature.

The effect which is born from an 

entity, in which it exists as an effect and 

finally on destruction it merges back in 

the same entity. That effect can never 

exist independent of that entity. The 

entire jagat from all the bodies 

onwards did exist as ‘is’ (sat) before 

Creation. It continues to be there as   

‘is’ (sat) during its continuance and 

merges back in sat after its destruction 

and remains as ‘is’ (sat). Such ceaseless 

existent principle is the basis 

(adhiṣṭhāna) of everything. Therefore 

the transient jagat is false (mithyā) in 

nature and the ever-existent principle 

sat alone is real.

rÉjÉÉ pÉÔiÉÉÌiÉUåMåühÉ pÉÉæÌiÉMüÇ lÉæuÉ ÌuÉ±iÉå |

pÉÔiÉÉÌlÉ cÉ xÉiÉÉåÅlrÉÉÌlÉ iÉjÉÉ lÉåirÉÑmÉmÉÉÌSiÉqÉç||97|| 

rÉjÉÉ  just as pÉÔiÉÉÌiÉUåMåühÉ  distinct 

from the three, (i.e. five) subtle elements 

pÉÉæÌiÉMüÇ - elementals (things made of 

elements) lÉ LuÉ ÌuÉ±iÉå - do not exist at all 

iÉjÉÉ - similarly xÉiÉÈ AlrÉÉÌlÉ - distinct from 

sat pÉÔiÉÉÌlÉ - elements cÉ - also lÉ - do not 

exist CÌiÉ - thus EmÉmÉÉÌSiÉqÉç - it has been 

proved (by inquiry) – (97)

97. Just as the elementals (things 

made of elements) distinct from three, 

(i.e. five) elements do not exist at all, 

- -

AvÉlÉÉrÉÉqÉÑZÉålÉåijÉÇ xÉ¨É¨uÉå kÉÏÈ mÉëuÉåÍvÉiÉÉ |

ÌmÉmÉÉxÉÉqÉÑZÉiÉÉåÅmrÉÎxqÉlÉç xÉÌiÉ kÉÏUuÉiÉÉrÉïiÉå ||98|| 

CijÉqÉç AvÉlÉÉrÉÉqÉÑZÉålÉ 

xÉ¨É¨uÉå 

kÉÏÈ 

mÉëuÉåÍvÉiÉÉ ÌmÉmÉÉxÉÉqÉÑZÉiÉÈ 

AÌmÉ AÎxqÉlÉç xÉÌiÉ kÉÏÈ 

AuÉiÉÉrÉïiÉå 

similarly elements also do not exist 

distinct from sat. Thus it has been proved 

(by inquiry). 

This concludes the inquiry to 

reveal ātmā (sat) conducted with the 

analysis of aśanāyā based in the   body 

which was introduced in the verse 88. 

Having reiterated the same, the 

knowledge of sat (ātmā) is being 

imparted through the means of the 

etymological interpretation of the word 

‘pipāsā’.

AvÉlÉÉrÉÉqÉÑZÉålÉåijÉÇ xÉ¨É¨uÉå kÉÏÈ mÉëuÉåÍvÉiÉÉ |

ÌmÉmÉÉxÉÉqÉÑZÉiÉÉåÅmrÉÎxqÉlÉç xÉÌiÉ kÉÏUuÉiÉÉrÉïiÉå ||98|| 

CijÉqÉç - thus AvÉlÉÉrÉÉqÉÑZÉålÉ - through 

the means of the word ‘aśanāyā’  xÉ¨É¨uÉå 

kÉÏÈ - the knowledge of sat principle 

mÉëuÉåÍvÉiÉÉ - is revealed ÌmÉmÉÉxÉÉqÉÑZÉiÉÈ - 

through the means of the word 

‘pipāsā’ AÌmÉ - also AÎxqÉlÉç xÉÌiÉ kÉÏÈ - the 

knowledge of sat (ātmā) AuÉiÉÉrÉïiÉå - is 

being revealed – (98)

98. Thus, the knowledge of sat 

principle is revealed through the means 

of the word ‘aśanāyā’. (Now) through 

the means of the word ‘pipāsā’ (thirst) 

also the knowledge of sat (ātmā) is being 

revealed (in the next three verses) 

(Ch.U.6-8-5).

The commonly known and the 

etymologically derived meanings of the 

word ‘pipāsa’ are enumerated first.
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ESlrÉåÌiÉ ÌmÉmÉÉxÉÉrÉÉÈ mÉrÉÉïrÉxiÉÇ ÌuÉuÉåÌMülÉÈ |

ESMüÇ lÉrÉiÉÏirÉåuÉÇ iÉåeÉxrÉåuÉÇ mÉërÉÑgeÉiÉå ||99|| 

mÉÏiÉÇ eÉsÉÇ vÉUÏUxjÉÇ iÉåeÉxÉÉ eÉÏrÉïiÉå iÉiÉÈ |

qÉÔ§ÉÇ U£üÇ cÉ ÌlÉwmÉ³ÉÇ SìuÉiuÉÉeeÉsÉeÉå EpÉå ||100|| 

ESlrÉÉ  CÌiÉ 

ÌmÉmÉÉxÉÉrÉÉÈ 

mÉrÉÉïrÉÈ iÉÑ 

ÌuÉuÉåÌMülÉÈ 

iÉqÉç ESMüÇ lÉrÉÌiÉ CÌiÉ 

LuÉÇ 

iÉåeÉÍxÉ LuÉÇ mÉërÉÑgeÉiÉå 

mÉÏiÉÇ eÉsÉÇ 

vÉUÏUxjÉÇ iÉåeÉxÉÉ 

eÉÏrÉïiÉå 

iÉiÉÈ 

qÉÔ§ÉÇ U£üÇ 

cÉ ÌlÉwmÉ³ÉÇ SìuÉiuÉÉiÉç 

EpÉå 

eÉsÉeÉå 

ESlrÉåÌiÉ ÌmÉmÉÉxÉÉrÉÉÈ mÉrÉÉïrÉxiÉÇ ÌuÉuÉåÌMülÉÈ |

ESMüÇ lÉrÉiÉÏirÉåuÉÇ iÉåeÉxrÉåuÉÇ mÉërÉÑgeÉiÉå ||99|| 

‘ ’ - (for the common 

people) the word ‘udanyā’ - of 

thirst (pipāsā) mÉrÉÉïrÉÈ - is synonym (iÉÑ - 

but) ÌuÉuÉåÌMülÉÈ - the discriminating persons 

iÉqÉç - that word ‘udanyā’ ESMüÇ lÉrÉÌiÉ CÌiÉ - as 

‘the one who dries up the water’ LuÉÇ - thus 

iÉåeÉÍxÉ LuÉÇ  - in the sense of fire mÉërÉÑgeÉiÉå - 

use – (99)

99. (For the common people) the 

word ‘udanyā’ is the synonym of thirst 

(pipāsa), (but) the discriminating 

persons use it in the sense of fire as ‘the 

one who dries up the water’.

The phrase ‘udakam nayati’ 

literally means ‘the one who carries the 

water’. Here the verb ‘carry’ is in the 

sense to ‘dry up’ (śoṣayati).

mÉÏiÉÇ eÉsÉÇ vÉUÏUxjÉÇ iÉåeÉxÉÉ eÉÏrÉïiÉå iÉiÉÈ |

qÉÔ§ÉÇ U£üÇ cÉ ÌlÉwmÉ³ÉÇ SìuÉiuÉÉeeÉsÉeÉå EpÉå ||100|| 

mÉÏiÉÇ eÉsÉÇ - the water that is drunk 

vÉUÏUxjÉÇ - present in the body iÉåeÉxÉÉ - by 

the heat (fire) (abiding in the body) eÉÏrÉïiÉå 

- is digested or consumed (dried up) iÉiÉÈ - 

from that digested water qÉÔ§ÉÇ - urine U£üÇ - 

blood cÉ - and ÌlÉwmÉ³ÉÇ - are produced SìuÉiuÉÉiÉç 

- because of being liquid in nature EpÉå - 

both of them (urine and blood) eÉsÉeÉå - are 

born from water (in the body) – (100)

100. The water that is drunk and 

ESlrÉÉ  CÌiÉ 

ÌmÉmÉÉxÉÉrÉÉÈ 

iÉÉprÉÉqÉÉmÉÉåÅlÉÑqÉÏrÉliÉå 

iÉÉÍpÉxiÉåeÉxiÉiÉxiÉÑ xÉiÉç |

urÉÉÎmiÉÇ aÉ×WûÏiuÉÉ xÉuÉï§É 

rÉÉåeÉlÉÉrÉÉåÌSiÉÇ mÉÑlÉÈ ||101|| 

iÉÉprÉÉqÉç 

AÉmÉÈ AlÉÑqÉÏrÉliÉå 

iÉÉÍpÉÈ iÉåeÉÈ 

iÉiÉÈ iÉÑ xÉiÉç 

urÉÉÎmiÉÇ 

aÉ×WûÏiuÉÉ 

xÉuÉï§É 

rÉÉåeÉlÉÉrÉ 

mÉÑlÉÈ 

EÌSiÉqÉç 

present in the body is digested (dried up) 

by the heat (fire) abiding in it. From the 

digested water the urine and blood are 

produced. Both of them are born from 

the water (in the body) because of being 

liquid in nature.

iÉÉprÉÉqÉÉmÉÉåÅlÉÑqÉÏrÉliÉå 

iÉÉÍpÉxiÉåeÉxiÉiÉxiÉÑ xÉiÉç |

urÉÉÎmiÉÇ aÉ×WûÏiuÉÉ xÉuÉï§É 

rÉÉåeÉlÉÉrÉÉåÌSiÉÇ mÉÑlÉÈ ||101|| 

iÉÉprÉÉqÉç  by the means of those two 

(urine and the blood) (present in the 

body) AÉmÉÈ - water AlÉÑqÉÏrÉliÉå - is inferred 

iÉÉÍpÉÈ - by the water iÉåeÉÈ - fire (is inferred) 

iÉiÉÈ - from that fire iÉÑ - indeed xÉiÉç - sat (is 

inferred) urÉÉÎmiÉÇ - the rule of invariable co-

existence aÉ×WûÏiuÉÉ - having understood 

xÉuÉï§É - in all cases (of kārya/effect) 

rÉÉåeÉlÉÉrÉ - to apply (it to every effect 

invariably identical with its cause) mÉÑlÉÈ - 

once again EÌSiÉqÉç - told (by the Upaniṣad 

in spite of ascertaining it [earlier] by the 

means of ‘aśanāyā’) – (101)

101. By the means of those two 

(urine and blood) (present in the body) 

the water is inferred. The (cause) fire is 

(inferred) by the (effect) water. From the 

fire indeed the sat (is inferred). This is 

told once again (by this Upaniṣad) in 

spite of ascertaining it (earlier) by the 

means of ‘aśanāyā’ to apply (it to every 

effect invariably identical with its  

-
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SåWåû rÉåÅuÉrÉuÉÉÈ xÉÎliÉ mÉSÉjÉÉïÈ xÉÎliÉ iÉå oÉÌWûÈ |

iÉåwÉÑ xÉuÉåïwÉÑ xÉlqÉÉ§ÉÃmÉiuÉqÉuÉkÉÉrÉïiÉÉqÉç ||102|| 

rÉå AuÉrÉuÉÉÈ 

SåWåû xÉÎliÉ iÉå 

oÉÌWûÈ EmÉsÉokÉÉÈ iÉåeÉ 

cause) having understood the rule of 

invariable co-existence in all cases (of 

kārya/effect).

Ascertaining the cause from the 

effect by means of inference was earlier 

undertaken with the help of ‘aśanāyā’ as 

a noun. Then why does the Upaniṣad 

repeat it in the case of pipāsā as udanyā 

(the one who carries the water in the 

sense dries it up)? The answer is given in 

the second line of this verse. It is to show 

the applicability of the rule (vyāpti) of 

invariable co-existence between the 

cause and its effect whereby the cause 

can be inferred from its effect.

It was shown in the verses 55 to 

59 (Ch.U.6-4) that all external dṛśya 

viṣayas (objects) are made of elements. 

Similarly, the elemental nature of the 

body also was established in the verses 

61 to 63 (Ch.U.6-5, 6-6). Now in the 

context of describing the body as a 

means to gain Ātmajñāna, the elemental 

nature of limbs (which are part and 

parcel of the body) also is reiterated in 

the next one and a half verses (Ch.U.6-8-

6) lest someone thinks them born from 

some other cause.

SåWåû rÉåÅuÉrÉuÉÉÈ xÉÎliÉ mÉSÉjÉÉïÈ xÉÎliÉ iÉå oÉÌWûÈ |

iÉåwÉÑ xÉuÉåïwÉÑ xÉlqÉÉ§ÉÃmÉiuÉqÉuÉkÉÉrÉïiÉÉqÉç ||102|| 

rÉå AuÉrÉuÉÉÈ  those limbs which    

SåWåû xÉÎliÉ - abide in the body iÉå - they     

oÉÌWûÈ (EmÉsÉokÉÉÈ) -  externally available (iÉåeÉ 

-

AÉÌS mÉSÉjÉÉïÈ 

xÉÎliÉ iÉåwÉÑ 

xÉuÉåïwÉÑ 

xÉlqÉÉ§ÉÃmÉiuÉqÉç 

CÌiÉ  AuÉkÉÉrÉïiÉÉqÉç 

AÉÌS mÉSÉjÉÉïÈ 

entities made from them xÉÎliÉ - are iÉåwÉÑ 

xÉuÉåïwÉÑ - in all those (limbs within the body 

and the things outside it) xÉlqÉÉ§ÉÃmÉiuÉqÉç - 

their true nature as non-dual sat only 

(CÌiÉ) AuÉkÉÉrÉïiÉÉqÉç - so it should be 

ascertained – (102)

102. The limbs that abide in the 

body are same as externally available 

things such as fire, etc., and entities 

made from them. In all those (limbs 

within the body and the things outside) it 

should be ascertained that their true 

nature is non-dual sat only.

The limbs in the body and the 

things outside it being elementals, the 

ascertainment of their true nature as sat 

is a conclusion based on what was 

established earlier regarding both the 

elements and elementals. The elemental 

nature of the limbs in the body is 

specifically shown like that of external 

objects to complete the description of the 

body with all its aspects to show it as a 

means of ascertaining the Ātmajñāna.

Contextually, a doubt needs to be 

answered here. Followers of Vaiśeṣika 

school of thought and Paurāṇikas 

(versed in the legends of the past) opine 

that the bodies of the inhabitants in 

different lokas (field of experiences) are 

made from different single elements. 

They say: ‘Śarīram ekabhūtārabdham 

) - things such as fire, etc., and 
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pÉÉæÌiÉMüiuÉÇ mÉÑUÉ mÉëÉå£üÇ iÉSÒ£üÇ SåWûoÉÉ½rÉÉåÈ |

CÎlSìrÉ²ÉUiÉÉå oÉÉå®ÒÇ mÉëÉåcrÉiÉå qÉUhÉ¢üqÉÈ ||103|| 

SåWû oÉÉ½rÉÉåÈ 

rÉiÉç pÉÉæÌiÉMüiuÉÇ 

mÉÑUÉ mÉëÉå£üqÉç 

iÉSè E£üqÉç 

CÎlSìrÉ²ÉUiÉÈ 

oÉÉå®ÒqÉç 

qÉUhÉ¢üqÉÈ 

mÉëÉåcrÉiÉå 

syāt’ (body is made from single 

element). There is no basis in the śruti   

to substantiate this claim. On the 

contrary this Upaniṣad has very clearly 

established that the external objects and 

the body are made from all elements 

after their grossification (vs.55 to 59 and 

61 to 63; Ch.U.6-4, 6-5, 6-6). Therefore 

this doubt gets answered by what has 

been already established. This is brought 

to our notice in the first line of the next 

verse. Its second line introduces the 

senses (indriyas) as the means to know 

ātmā.

pÉÉæÌiÉMüiuÉÇ mÉÑUÉ mÉëÉå£üÇ iÉSÒ£üÇ SåWûoÉÉ½rÉÉåÈ |

CÎlSìrÉ²ÉUiÉÉå oÉÉå®ÒÇ mÉëÉåcrÉiÉå qÉUhÉ¢üqÉÈ ||103|| 

SåWû oÉÉ½rÉÉåÈ  of the body and the 

external objects (rÉiÉç - whatever) pÉÉæÌiÉMüiuÉÇ - 

the elemental nature mÉÑUÉ mÉëÉå£üqÉç - described 

earlier iÉSè - the same description E£üqÉç - is 

told now (in answer to the claim that 

bodies in the different lokas are made 

from different elements) CÎlSìrÉ²ÉUiÉÈ - 

through the means of senses oÉÉå®ÒqÉç - to 

reveal ātmā qÉUhÉ¢üqÉÈ - the course of death 

mÉëÉåcrÉiÉå - is described – (103)

103. (Whatever) the elemental 

nature of the body and external objects 

was described earlier, the same is told 

now (in answer to the claim that bodies 

in different lokas are made from 

different elements). The course of death 

-

is (now) described to reveal ātmā 

through the means of senses (indriyas).

The entire gross Creation whether 

the gross bodies or the external world is 

made up of grossified elements only. 

Therefore there is no occasion that any 

body is made from any single element. 

This should be very clear from the 

elemental nature of bodies and the 

external world established earlier. 

So far the citcchāyā and the 

physical body were described as the 

means of gaining the knowledge of 

ātmā/sat. Now the remaining senses 

(indriyas) as the means of knowing ātmā 

is being described.

SENSES  (INDRIYAS)  AS  THE 

MEANS  OF  GAINING 

ĀTMAJÑĀNA

Considering the course of death 

in the light of the rule, ‘effect merges in 

the cause’, it is going to be shown that 

the final cause of indriyas, the mind, 

prāṇa and teja is sat (Brahman) only. 

The Upaniṣad says: ‘The speech 

indicating the indriyas of the person on 

the verge of death merges (gets 

withdrawn) in the mind, the mind in the 

prāṇas, the prāṇas in the teja and the teja 

in the principle of sat (ātmā/Brahman)’ 

(Ch.U.6-8-6). When the speech merges 

in the mind, the relatives say that he is 

not talking. But the mind still functions. 

When the mind merges in the prāṇas, the 
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people around say that he is not able to 

recognise as in sleep. Then his prāṇas 

wherein all indriyas and mind have 

merged start gasping for breath. All vital 

parts are as though uprooted from the 

body. The person stretches the hands and 

legs in agony.

In such conditions the prāṇas 

gradually merge in the teja. Here the 

word teja means the jīva (vijñāna-

svarūpa) endowed with all elements. 

Further that jīva merges in the five 

elements indicated by teja that serve     

as the seed for the next embodiment      

to be born. Thus ‘prāṇaḥ tejasi’ (the   

actual merging of prāṇas in teja) is 

through jīva. This is in accordance with 

Bṛhadāraṇyakopaniṣad (Bṛ.U.4-3-38, 

4-4-2). The word tejasi (in the teja) 

should not be taken literally in the 

element fire only, but it is upalakṣaṇa 

(indicative) of all the five elements. This 

has been thoroughly ascertained so in 

‘adhyakṣādhikaraṇa’ (Br.Sū.4-2-4 to 6). 

The cause of five elements indicated by 

teja is sat (Brahman).

In such merging of jīva with all 

senses, prāṇas, the mind and elements in 

sat the jīva loses its nature of jīva and 

remains itself as the ultimate cause sat. 

Jīva in reality is always identical with sat 

but due to upādhis and identification 

with them, appears to be different from 

sat. But when the mind merges in sat 

ÍqÉërÉqÉÉhÉxrÉ uÉÉaÉÉÌS uÉ×Í¨ÉqÉïlÉÍxÉ sÉÏrÉiÉå |

qÉlÉÉåuÉ×¨ÉåsÉïrÉÈ mÉëÉhÉå mÉëÉhÉuÉ×¨ÉåxiÉÑ iÉåeÉÍxÉ ||104|| 

ÍqÉërÉqÉÉhÉxrÉ 

uÉÉaÉÉÌSuÉ×Í¨ÉÈ 

qÉlÉÍxÉ sÉÏrÉiÉå 

qÉlÉÉåuÉ×¨ÉåÈ 

mÉëÉhÉå sÉrÉÈ 

mÉëÉhÉuÉ×¨ÉåÈ iÉÑ 

iÉåeÉÍxÉ 

without aparokṣānubhava of sat 

(Brahman) on account of ignorance it is 

in a sleep-like condition and gets 

subjected to transmigration. But if the 

mind/jīva merges totally in sat with 

aparokṣa Brahmajñāna it results in 

videhamukti (bodiless liberation). Thus 

taking recourse to the course of death, 

the principle of sat (ātmā) is revealed 

through the means of indriyas in the next 

two verses.

ÍqÉërÉqÉÉhÉxrÉ uÉÉaÉÉÌS uÉ×Í¨ÉqÉïlÉÍxÉ sÉÏrÉiÉå |

qÉlÉÉåuÉ×¨ÉåsÉïrÉÈ mÉëÉhÉå mÉëÉhÉuÉ×¨ÉåxiÉÑ iÉåeÉÍxÉ ||104|| 

ÍqÉërÉqÉÉhÉxrÉ  Of the person who is 

on the verge of death uÉÉaÉÉÌSuÉ×Í¨ÉÈ - 

functions of the organ of speech, etc. 

qÉlÉÍxÉ - in the mind sÉÏrÉiÉå - merge (get 

withdrawn) qÉlÉÉåuÉ×¨ÉåÈ - of the mental 

function mÉëÉhÉå - in the prāṇa sÉrÉÈ - merging 

(takes place) mÉëÉhÉuÉ×¨ÉåÈ iÉÑ - whereas the 

functions of prāṇas iÉåeÉÍxÉ - (merge in) 

teja (which indicates jīva with elements 

to begin with and finally in all the five 

elements that serve as the seed for the 

next body) – (104)

104. Of the person who is on the 

verge of death the functions of the organ 

of speech, etc., merge (get withdrawn) in 

the mind. The merging of the mental 

function takes place in the prāṇa 

whereas the functions of prāṇas (merge 

in) teja (which indicates jīva with 

-
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µÉÉxÉxrÉÉåmÉUiÉÉuÉÑwhÉÇ xmÉ×wOèuÉÉ eÉÏuÉlÉÌlÉ¶ÉrÉqÉç |

MÑüuÉïlirÉÑwhÉÇ iÉÑ iÉ¨ÉåeÉÈ xÉ²xiÉÑÌlÉ ÌuÉsÉÏrÉiÉå||105||

µÉÉxÉxrÉ EmÉUiÉÉæ 

EwhÉÇ xmÉ×wOèuÉÉ 

eÉÏuÉlÉÌlÉ¶ÉrÉÇ MÑüuÉïÎliÉ 

iÉiÉç 

EwhÉÇ iÉÑ iÉåeÉÈ 

xÉ²xiÉÑÌlÉ 

ÌuÉsÉÏrÉiÉå 

elements to begin with and finally in all 

the elements that serve as the seed for the 

next body).

µÉÉxÉxrÉÉåmÉUiÉÉuÉÑwhÉÇ xmÉ×wOèuÉÉ eÉÏuÉlÉÌlÉ¶ÉrÉqÉç |

MÑüuÉïlirÉÑwhÉÇ iÉÑ iÉ¨ÉåeÉÈ xÉ²xiÉÑÌlÉ ÌuÉsÉÏrÉiÉå||105||

µÉÉxÉxrÉ EmÉUiÉÉæ - when the breath 

stops EwhÉÇ xmÉ×wOèuÉÉ - having felt the warmth 

of the body eÉÏuÉlÉÌlÉ¶ÉrÉÇ MÑüuÉïÎliÉ - determine 

whether the person is alive or dead iÉiÉç 

EwhÉÇ iÉÑ - but that warmth (is) iÉåeÉÈ - the 

element of fire xÉ²xiÉÑÌlÉ - in the entity 

having the nature of sat ÌuÉsÉÏrÉiÉå - merges 

(finally) – (105)

105. When the breath stops, (the 

people) determine whether the person is 

alive or dead by feeling the warmth of 

the body. But that warmth (is) the 

element of fire (which) finally merges in 

the entity that is sat in nature.

We consider ourselves as ‘seer’, 

‘hearer’, ‘eater’, ‘walker’, etc. But these 

roles are possible on account of indriyas 

(senses) only which are the upādhis. 

Therefore it is imperative that the 

indriyas need to be inquired into like the 

body and the mind. They are also not 

distinct from sat in reality. The senses 

are elementals (the effects of elements). 

That also proves their real nature as sat 

like the final nature of the five elements 

as seen earlier.

Just as the help of ‘deep sleep’ 

was taken to know sat/ātmā through the 

means of cicchāyā, so also the course of 

death needs to be considered here to 

ascertain sat through the means of 

indriyas. Death also is a state of jīva like 

the waking, dream and deep sleep. 

Therefore it also is required to be 

inquired into.

The course of death considered 

here is as found in the case of natural 

death though it is not so in the case of 

sudden deaths. First of all the speech 

becomes slurred. Then the person slowly 

loses consciousness. No more the mind 

functions. There is gasping for breath. 

Finally the body becomes cold. There is 

no more warmth (heat) in it. At this stage 

it is concluded that the person is dead. 

But even then the sat principle continues 

to be there. Therefore it is said that the 

teja (element fire) merges in sat. In sleep 

the senses and the mind merge together. 

As a result a clear order of their merging 

cannot be known. That is why the course 

of death is considered by the śruti to 

ascertain sat through the means of 

indriyas.

TAT TVAM ASI – YOU ARE SAT 

(BRAHMAN)

Having thus ascertained the sat as 

the basis of entire Creation, the father 

Uddālaka teaches to S ́ ́vetaketu the 

mahāvākya – the statement that reveals 

the identity of jīva and Īśvara. He 
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NûÉrÉÉSåWåûÎlSìrÉ²ÉUæÈ mÉSÉjÉÉåï rÉÉåÅ§É oÉÉåÍkÉiÉÈ |

xÉ LwÉ xÉuÉïeÉaÉiÉÉåÅÍhÉqÉÉ uÉxiuÉliÉUÇ lÉ iÉÑ ||106|| 

A§É NûÉrÉÉ 

SåWåûÎlSìrÉ²ÉUæÈ 

rÉÈ mÉSÉjÉïÈ 

oÉÉåÍkÉiÉÈ 

xÉÈ LwÉÈ 

xÉuÉïeÉaÉiÉÈ AÍhÉqÉÉ MüÉUhÉqÉç

uÉxiuÉliÉUqÉç lÉ iÉÑ 

continues: ‘The principle of sat 

ascertained so far is the most subtle, 

totally imperceptible as if atomic 

(aṇimā). This entire jagat (idam sarvam) 

has this sat only as its ātmā, the true 

nature. Its existence is because of this sat 

alone (aitadātmyam). That ultimate 

cause of everything called sat is satyam 

(absolute reality). That itself is ātmā 

(saātmā), the true nature of this 

erroneously projected world like the 

rope in the case of a mistaken snake. (It 

may be the true nature of everything, but 

what do I get out of it?). Oh Sv́́etaketu, 

you are that Brahman called sat (tattvam 

asi)’ (Ch.U.6-8-7). This teaching which 

removes the notion that ‘I am a jīva’ and 

makes one discover ‘I am Brahman’ is 

explained in the next six verses.

NûÉrÉÉSåWåûÎlSìrÉ²ÉUæÈ mÉSÉjÉÉåï rÉÉåÅ§É oÉÉåÍkÉiÉÈ |

xÉ LwÉ xÉuÉïeÉaÉiÉÉåÅÍhÉqÉÉ uÉxiuÉliÉUÇ lÉ iÉÑ ||106|| 

A§É - here in this chapter NûÉrÉÉ 

SåWåûÎlSìrÉ²ÉUæÈ - through the means of 

cicchāyā, body and the senses rÉÈ mÉSÉjÉïÈ - 

the entity (called sat) oÉÉåÍkÉiÉÈ - was taught 

xÉÈ LwÉÈ - the same entity (called sat) 

xÉuÉïeÉaÉiÉÈ - of entire jagat AÍhÉqÉÉ (MüÉUhÉqÉç) - 

is the most subtle cause uÉxiuÉliÉUqÉç lÉ iÉÑ - 

there is nothing else other than sat that 

can be the cause of jagat – (106)

106. The entity (called sat) that 

was taught here in this chapter through 

the means of cicchāyā, body and the 

senses itself is the most subtle cause of 

entire jagat. There is nothing else other 

than sat that can be the cause of jagat.

Sat, the ultimate cause and the 

basis of jagat, was taught through the 

three means: (i) Cicchāyā (reflected 

caitanya) by taking recourse to the deep 

sleep and analyzing the word ‘svapiti’ 

(vs.74 to 84), (ii) Body by analyzing 

‘aśanāyā’ and pipāsā (vs.88 to 102), iii) 

Indriyas (senses) by considering the 

course of death (vs.104,105).

That sat is the basis or the ultimate 

cause of the jagat. It is the most subtle 

and therefore totally imperceptible. It is 

totally free from the attributes such as 

śabda (sound), sparśa (touch), rūpa 

(form), rasa (taste) and gandha (smell). 

Greater the number of these attributes an 

entity has, grosser it becomes and 

thereby more perceptible. For example, 

the earth which has all the five attributes 

is the grossest and can be perceived by all 

the five sense-organs. As the number of 

attributes in an entity decreases it 

becomes subtler depending on the loss of 

number of attributes. It becomes less 

perceptible correspondingly. The space 

has only one attribute - sound. It is the 

most subtle entity in Creation. It is 

available for only one perception, 

namely, hearing which is the unique 

feature of the sound. Since sat is free 

from all the five attributes it is quite 
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xjÉÔsÉiuÉÉhÉÑiuÉÃmÉÉprÉÉÇ 

uÉxiuÉåMüqpÉÉxÉiÉå Ì²kÉÉ |

xjÉÔsÉÍqÉÎlSìrÉaÉqrÉiuÉÉ³ÉÉqÉÃmÉÉiqÉMüÇ 

eÉaÉiÉç ||107||

xÉS²æiÉqpÉuÉåiÉç xÉÔ¤qÉÍqÉÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ |

LiÉSÉiqÉMüiÉæuÉÉxrÉ xjÉÔsÉxrÉåiÉÏWû rÉÑerÉiÉå ||108||

LMüqÉç uÉxiÉÑ 

xjÉÔsÉiuÉÉhÉÑiuÉÃmÉÉprÉÉqÉç 

Ì²kÉÉ 

pÉÉxÉiÉå xjÉÔsÉqÉç 

CÎlSìrÉaÉqrÉiuÉÉiÉç 

lÉÉqÉÃmÉÉiqÉMüÇ eÉaÉiÉç 

xÉÔ¤qÉqÉç 

CÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ 

A²æiÉqÉç 

xÉiÉç pÉuÉåiÉç CWû AxrÉ 

xjÉÔsÉxrÉ LiÉSÉiqÉMüiÉÉ 

LuÉ 

natural that there is nothing subtler than 

it. Hence it is totally imperceptible. Thus 

the word aṇimā (the most subtle) fits in 

well for sat. There is no other cause of 

Creation such as paramāṇu, etc., as 

imagined by Vaiśeṣikas, etc.

The meaning of the word aṇimā 

from the śruti (Ch.U.6-8-7) is explained 

in the next one and a half verses by 

pointing out the perceptibly available 

nāmarūpā tmaka jagat  and the  

imperceptible non-dual sat (Brahman).

xjÉÔsÉiuÉÉhÉÑiuÉÃmÉÉprÉÉÇ 

uÉxiuÉåMüqpÉÉxÉiÉå Ì²kÉÉ |

xjÉÔsÉÍqÉÎlSìrÉaÉqrÉiuÉÉ³ÉÉqÉÃmÉÉiqÉMüÇ 

eÉaÉiÉç ||107||

xÉS²æiÉqpÉuÉåiÉç xÉÔ¤qÉÍqÉÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ |

LiÉSÉiqÉMüiÉæuÉÉxrÉ xjÉÔsÉxrÉåiÉÏWû rÉÑerÉiÉå ||108||

LMüqÉç  one uÉxiÉÑ  entity (called  

sat) xjÉÔsÉiuÉÉhÉÑiuÉÃmÉÉprÉÉqÉç - because of  

gross and subtle forms Ì²kÉÉ - twofold 

pÉÉxÉiÉå - appears xjÉÔsÉqÉç - the gross one 

CÎlSìrÉaÉqrÉiuÉÉiÉç - because it is perceptible by 

the senses lÉÉqÉÃmÉÉiqÉMüÇ eÉaÉiÉç - is the jagat 

having names and forms – (107)

xÉÔ¤qÉqÉç - the subtle (aspect of that 

entity) CÎlSìrÉÉÌuÉwÉrÉiuÉiÉÈ - because of being 

not an object of senses A²æiÉqÉç - non-dual 

xÉiÉç - sat pÉuÉåiÉç - is CWû - in this Creation AxrÉ 

xjÉÔsÉxrÉ - of this gross (jagat) LiÉSÉiqÉMüiÉÉ - 

ātmā (true nature) is this subtle sat LuÉ - 

- -

rÉÑerÉiÉå only - it is proper according to the 

śruti and yukti (reasoning) – (108)

107-108. The one entity (called 

sat) appears twofold because of its gross 

and subtle forms. Because the gross 

form is perceptible by the senses, it is  

the jagat having names and forms. 

Because of being not an object of senses 

(indriyas), the subtle aspect of that entity 

is the non-dual sat. The true nature 

(ātmā) of this gross jagat is this subtle 

sat only (etadātmaktā). It is proper (to 

determine so because) it is according to 

the śruti and yukti (reasoning).

The second line of the verse 108 

explains ‘aitadātmyamidam sarvam’ 

from the śruti (Ch.U.6-8-7). The 

statement that one and the same entity 

(sat) appears twofold with the gross 

form as jagat and the subtle one as the 

non-dual sat gives an impression that the 

sat is dualistic in nature. This is dispelled 

by pointing out the false nature of the 

gross jagat which cannot attribute 

duality to the non-dual sat that is subtle 

in nature. Therefore the Upaniṣad 

describes further the sat as ‘tat (that sat) 

satyam’ (absolute reality) (Ch.U.6-8-7). 

This is explained by describing the 

nature of subtleness (aṇutva) and 

grossness (sthūlatva) mentioned in the 

verse 107.

rÉÑerÉiÉå 
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AhÉÑiuÉÇ uÉxiÉÑlÉÈ mÉëÉå£üÇ 

rÉiÉç iÉixÉirÉqÉoÉÉkÉlÉÉiÉç |

xjÉÔsÉiuÉÇ qÉÉrÉrÉÉ YsÉ×miÉÇ 

¥ÉÉlÉålÉæiÉxrÉ oÉÉkÉlÉÉiÉç ||109|| 

rÉiÉç uÉxiÉÑlÉÈ AhÉÑiuÉqÉç 

mÉëÉå£üqÉç iÉiÉç 

xÉirÉqÉç 

AoÉÉkÉlÉÉiÉç 

xjÉÔsÉiuÉqÉç 

qÉÉrÉrÉÉ YsÉ×miÉqÉç 

¥ÉÉlÉålÉ 

LiÉxrÉ oÉÉkÉlÉÉiÉç 

AhÉÑiuÉÇ uÉxiÉÑlÉÈ mÉëÉå£üÇ 

rÉiÉç iÉixÉirÉqÉoÉÉkÉlÉÉiÉç |

xjÉÔsÉiuÉÇ qÉÉrÉrÉÉ YsÉ×miÉÇ 

¥ÉÉlÉålÉæiÉxrÉ oÉÉkÉlÉÉiÉç ||109|| 

rÉiÉç uÉxiÉÑlÉÈ AhÉÑiuÉqÉç 

- subtleness mÉëÉå£üqÉç - was told (vs.107) iÉiÉç 

- that (entity) xÉirÉqÉç - is ever-existent 

principle AoÉÉkÉlÉÉiÉç - because it never gets 

destroyed in the three periods of time 

xjÉÔsÉiuÉqÉç - grossness of the same entity (in 

the form of jagat) qÉÉrÉrÉÉ YsÉ×miÉqÉç - is falsely 

projected by māyā ¥ÉÉlÉålÉ - by the direct 

knowledge of its basis sat LiÉxrÉ oÉÉkÉlÉÉiÉç - 

because this (jagat) gets sublated – (109)

109. The entity whose subtleness 

was told (vs.107) that (entity) is ever-

existent principle because it never gets 

destroyed in the three periods of time. 

The grossness of the same entity (in the 

form of jagat) is falsely projected by 

māyā because it gets sublated by the 

direct knowledge of its basis sat.

The sat that is aṇu (subtle) exists 

ceaselessly and never ceases to be there. 

Thus being indestructible it must 

necessarily be limitless because any 

limitation spells destruction. Being 

limitless the sat must necessarily be non-

dual in nature. Therefore even if the 

gross jagat appears to be distinctly 

available, it should necessarily be false. 

This fact gets confirmed because the 

- of which entity 

AoÉÉkrÉÉå rÉÈ xÉ LuÉÉiqÉÉ xÉuÉïxrÉ lÉ iÉÑ MüÎsmÉiÉÈ |

µÉåiÉMåüiÉÉå rÉS²æiÉÇ iÉSÍxÉ iuÉÇ lÉ qÉÉlÉuÉÈ ||110||

rÉÈ AoÉÉkrÉÈ 

xÉÈ LuÉ 

xÉuÉïxrÉ AÉiqÉÉ 

lÉ iÉÑ 

MüÎsmÉiÉÈ 

µÉåiÉMåüiÉÉå rÉiÉç 

A²æiÉÇ xÉiÉç iÉiÉç 

iuÉÇ AÍxÉ lÉ qÉÉlÉuÉÈ 

jagat is projected by false māyā with sat 

as its basis. The sat as the basis or the true 

nature (ātmā as svarūpa) of jagat is 

confirmed by the Upaniṣadic statement, 

(‘sa ātmā’) (Ch.U.6-8-7). This is 

explained in the first line of the next 

verse whereas the second line reveals the 

truth that ‘I’ in every one is this non-dual 

principle called sat. It gives the meaning 

of mahāvākya ‘tat tvam asi’ (you are sat 

Brahman) (Ch.U.6-8-7, etc.).

AoÉÉkrÉÉå rÉÈ xÉ LuÉÉiqÉÉ xÉuÉïxrÉ lÉ iÉÑ MüÎsmÉiÉÈ |

µÉåiÉMåüiÉÉå rÉS²æiÉÇ iÉSÍxÉ iuÉÇ lÉ qÉÉlÉuÉÈ ||110||

rÉÈ - the one who AoÉÉkrÉÈ - is non-

destructible xÉÈ LuÉ - that principle alone 

xÉuÉïxrÉ - of the entire jagat AÉiqÉÉ - is ātmā 

in the sense of true nature (svarūpa) lÉ iÉÑ 

MüÎsmÉiÉÈ - but (it is) not falsely projected 

µÉåiÉMåüiÉÉå - Oh Śvetaketu rÉiÉç - whatever 

A²æiÉÇ (xÉiÉç) - non-dual sat is there iÉiÉç - that 

(sat) iuÉÇ - you AÍxÉ - are lÉ qÉÉlÉuÉÈ - you are 

not a human – (110)

110. The non-destructible principle 

(sat) alone is the true nature (ātmā) of    

the entire jagat. But, it is not falsely 

projected. Oh Śvetaketu, the principle of 

non-dual sat (Brahman) is you. You are 

not a human.

The problem of sukha-duḥkhātmaka 

saṃsāra is self-centred. The fact that the 

true nature of the entire jagat is 

indestructible sat is not going to solve 
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individualistic problem of saṃsāra. Lest 

Śvetaketu thinks so, he is directly told 

that the entire jagat includes himself, the 

individual also. Therefore Śvetaketu was 

told that his true nature (called ātmā) is 

also sat in contrast to his hitherto 

erroneous notion that he is a saṃsārī jīva 

parading as a human. The teaching tat 

(that sat unfolded so far) tvam (you) asi 

(are) is called mahāvākya - a statement 

(vākya) of śruti which reveals (bodhaka) 

the oneness or identity (akhaṇḍārtha) of 

jīva and Īśvara in their real nature. Jīva 

and Īśvara free from their respective 

upādhis of avidyā and māyā are one and 

the same principle called sat or Brahman 

which is nothing but non-dual, all 

pervasive caitanya (pure awareness or 

consciousness principle).

What is first required is the direct 

experience of ‘tvam’ (you the jīva) free 

from all upādhis including tripuṭīs 

(otherwise called śodhita or nirupādhika 

tvam pada). Then, the śruti pramāṇa 

operates revealing ‘this I’ as being 

experienced now free from all upādhis is 

sat, cit, ānanda, Brahman itself.

Without the direct experience of 

śodhitatvam pada (word), ‘tat tvam asi’ 

equation will not be valid and the 

mahāvākya will not operate.

The purpose of ‘tat tvam asi’ can 

be viewed in another way secondarily. 

The phrase ‘aitadātmyam’ (vs.108, line 

ÍcÉcNûÉrÉÉuÉÉlÉWûXçMüÉUÉåÅkÉÏiÉå 

uÉåScÉiÉÑ¹rÉqÉç |

iuÉÇ iÉÑ xÉÉ¤rÉåuÉ iÉxrÉÉiÉÈ 

xÉSÍxÉ iuÉÇ lÉ cÉåiÉUÈ ||111||

ÍcÉcNûÉrÉÉuÉÉlÉç AWûXçMüÉUÈ 

uÉåScÉiÉÑ¹rÉqÉç 

AkÉÏiÉå iuÉqÉç 

iÉÑ iÉxrÉ xÉÉ¤ÉÏ 

LuÉ AiÉÈ 

iuÉqÉç xÉiÉç AÍxÉ lÉ cÉ 

CiÉUÈ 

2; Ch.U.6-8-7) shows the true nature of 

every thing as caitanyarūpa sat. The 

same statement coupled with ‘tat, (i.e. 

sat) satyam’ exposes the mithyā (false) 

nature of jagat projected by māyā and 

thus proves the non-dual nature of sat. 

This also proves the declaration that by 

the knowledge of one (cause) the 

knowledge of all (effects) is gained. 

Then the question is ‘why tat tvam asi’ is 

taught to Śvetaketu? It can be viewed as 

an extended application to Śvetaketu's 

present state of understanding in the 

light of the truth discovered so far. He 

was very arrogant after his study of the 

Vedas. Here, it is pointed out that the 

arrogance belongs to ahaṃkāra with 

cidābhāsa, (i.e. jīva) and not to ātmā (his 

true nature) who is aware of that state.

ÍcÉcNûÉrÉÉuÉÉlÉWûXçMüÉUÉåÅkÉÏiÉå 

uÉåScÉiÉÑ¹rÉqÉç |

iuÉÇ iÉÑ xÉÉ¤rÉåuÉ iÉxrÉÉiÉÈ 

xÉSÍxÉ iuÉÇ lÉ cÉåiÉUÈ ||111||

ÍcÉcNûÉrÉÉuÉÉlÉç AWûXçMüÉUÈ - the ‘I’ 

notion (ahaṃkāra) endowed with 

cidābhāsa (reflected caitanya) uÉåScÉiÉÑ¹rÉqÉç 

- the four Vedas AkÉÏiÉå - studies iuÉqÉç - you 

(are) iÉÑ - but iÉxrÉ - its (of ahaṃkāra) xÉÉ¤ÉÏ 

- illuminator LuÉ - only AiÉÈ - therefore 

iuÉqÉç - you xÉiÉç AÍxÉ - are sat lÉ cÉ - not at all 

CiÉUÈ - the other one (ahaṃkāra endowed 

with cidābhāsa) – (111)
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111. The ‘I’ notion (ahaṃkāra) 

endowed with cidābhāsa studies the four 

Vedas. But you are its (of ahaṃkāra) 

illuminator only. Therefore you are sat 

and not at all the other one (ahaṃkāra 

endowed with cidābhāsa).

Śvetaketu is told that the one who 

had arrogance of remembering the Vedas 

is not your true nature. You are merely its 

sākṣī. Śvetaketu was identifying with the 

knower (pramātā) who is endowed with 

the upādhi. Now he is told that he is not 

the pramātā having upādhi but its sākṣī 

independent of all upādhis. ‘Oh 

Śvetaketu, you are that cit by whose 

reflection the mind appears as sentient, 

but you are not that cidābhāsa (reflected 

cit)’.

MANANA – REFLECTION

We find in the Upaniṣad that after 

this much of teaching, Śvetaketu has 

appealed eight times to his father who is 

his guru now to teach him further. The 

father Uddālaka also explains the same 

truth with different illustrations and 

repeats ‘tat tvam asi’ every time. Thus 

we have this mahāvākya repeated totally 

nine times. From the answers the 

questions in the mind of Śvetaketu can 

be inferred. That shows that he was 

reflecting (doing manana) after śravaṇa. 

It is imperative that a mumukṣu after 

self-inquiry (śravaṇa) clears his doubts 

and vagueness about one's true nature 

and the ultimate truth. For this the help of 

ÍpÉ³ÉÉåÅpÉÔ®ØSrÉaÉëÎljÉÈ µÉåiÉMåüiÉÉåÌuÉïuÉåMüiÉÈ |

kÉÏSÉåwÉÇ xÉÇvÉrÉÇ qÉÉ¹ÒïÇ pÉÔrÉÉå oÉëÔWûÏirÉuÉÉåcÉiÉ ||112|| 

ÌuÉuÉåMüiÉÈ µÉåiÉMåüiÉÉåÈ 

WØûSrÉaÉëÎljÉÈ 

ÍpÉ³ÉÈ ApÉÔiÉç kÉÏSÉåwÉqÉç 

xÉÇvÉrÉqÉç 

qÉÉ¹ÒïqÉç pÉÔrÉÈ oÉëÔÌWû 

CÌiÉ AuÉÉåcÉiÉ 

guru, other Vedāntic masters, co-

mumukṣus and Vedāntic texts can be 

taken. This portion of reflection is 

explained till the verse 138 (Ch.U.6-9 to 

6-16). First of all the result of this 

teaching gained by Śvetaketu is 

described and then his doubts are 

answered one by one.

ÍpÉ³ÉÉåÅpÉÔ®ØSrÉaÉëÎljÉÈ µÉåiÉMåüiÉÉåÌuÉïuÉåMüiÉÈ |

kÉÏSÉåwÉÇ xÉÇvÉrÉÇ qÉÉ¹ÒïÇ pÉÔrÉÉå oÉëÔWûÏirÉuÉÉåcÉiÉ ||112|| 

ÌuÉuÉåMüiÉÈ - by investigation µÉåiÉMåüiÉÉåÈ 

- of Śvetaketu WØûSrÉaÉëÎljÉÈ - the mutual 

superimposition (adhyāsa) between 

ātmā (cit) and anātmā (jada, inert) 

(literally called the knot of the heart) 

ÍpÉ³ÉÈ ApÉÔiÉç - got eliminated kÉÏSÉåwÉqÉç - error 

in knowing xÉÇvÉrÉqÉç - (in the form of) 

doubt qÉÉ¹ÒïqÉç - to dispel pÉÔrÉÈ oÉëÔÌWû - please 

teach me again CÌiÉ - so AuÉÉåcÉiÉ - (he) 

requested – (112)

112. By the investigation, the 

mutual superimposition (adhyāsa) 

between ātmā (cit) and anātmā (jada) of 

Śvetaketu got eliminated. But to dispel 

the error in knowing (in the form of 

doubts), he requested (the father) to 

teach him again.

The phrase ‘hṛdayagranthi’ 

literally means the knot of the heart. It   

is the mutual superimposition between 

ātmā and anātmā or cit and jada (inert). 

Because of it we consider ourselves      

as ‘knower’ (pramātā), experiencer 
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xÉiÉÉ xÉÇmÉ±iÉå eÉÏuÉÈ 

xÉÑwÉÑmiÉÉÌuÉirÉÑSÏËUiÉqÉç |

iÉjÉÉ cÉåiÉç xÉÌiÉ xÉÇmÉ³ÉÉåÅWûÍqÉirÉxrÉ 

MÑüiÉÉå lÉ kÉÏÈ ||113||

(anubhavitā), doer (kartā), etc. Neither 

the inert body, mind, etc., can function 

on their own nor nirupādhika ātmā     

can do so. But the ahaṃkāra, an inert 

antaḥkaraṇavṛtti bearing the cidābhāsa 

in it, appears as sentient and erroneously 

considers itself as the knower, etc. This 

erroneous notion born of ātmānātma-

adhyāsa is the granthi (knot). It surfaces 

in antaḥkaraṇa which has hṛdaya (heart) 

as its seat. Therefore it is called 

hṛdayagranthi.

The lack of clarity in knowledge 

is the dhīdośa. It is in the form of doubts. 

The knowledge with doubts cannot yield 

the promised result. The knowledge is 

gained by self-inquiry (śravaṇa) 

whereas doubts can be resolved by 

manana (reflection). That prompts 

Śvetaketu to request his father to explain 

repeatedly. As stated earlier, Śvetaketu's 

doubts are not mentioned in the 

Upaniṣad expressly. They are implied in 

his repeated requests. Bhāṣyakāra also 

specifies them. Śvetaketu's first question 

is why are we not aware of our oneness 

with sat in sleep when such merging 

takes place? He is not doubting such 

oneness but wants to know the reason 

why it is not cognized.

xÉiÉÉ xÉÇmÉ±iÉå eÉÏuÉÈ 

xÉÑwÉÑmiÉÉÌuÉirÉÑSÏËUiÉqÉç |

iÉjÉÉ cÉåiÉç xÉÌiÉ xÉÇmÉ³ÉÉåÅWûÍqÉirÉxrÉ 

MÑüiÉÉå lÉ kÉÏÈ ||113||

eÉÏuÉÈ xÉÑwÉÑmiÉÉæ 

xÉiÉÉ xÉÇmÉ±iÉå 

CÌiÉ ESÏËUiÉqÉç iÉjÉÉ cÉåiÉç 

AWûqÉç xÉÌiÉ xÉqmÉ³ÉÈ 

CÌiÉ AxrÉ kÉÏÈ 

MÑüiÉÈ lÉ pÉuÉÌiÉ

lÉÉlÉÉ uÉ×¤ÉUxÉxrÉ LåYrÉålÉ 

xÉqmÉ³Éå 

qÉkÉÑÌlÉ ÎxjÉiÉÈ 

UxÉÈ AxrÉ CÌiÉ 

lÉ oÉÑkrÉiÉå 

iÉjÉÉ xÉuÉïsÉrÉÉiÉç 

kÉÏÈ lÉ 

lÉÉlÉÉuÉ×¤ÉUxÉæYrÉålÉ xÉÇmÉ³Éå 

qÉkÉÑÌlÉ ÎxjÉiÉÈ |

lÉ oÉÑkrÉiÉå UxÉÉåÅxrÉåÌiÉ iÉjÉÉ 

xÉuÉïsÉrÉÉ³É kÉÏÈ ||114|| 

eÉÏuÉÈ xÉÑwÉÑmiÉÉæ 

sleep xÉiÉÉ xÉÇmÉ±iÉå - becomes one with sat 

CÌiÉ - so ESÏËUiÉqÉç - described iÉjÉÉ cÉåiÉç - if it is 

so AWûqÉç xÉÌiÉ xÉqmÉ³ÉÈ - I have become one 

with sat CÌiÉ - thus AxrÉ - of this jīva kÉÏÈ 

MÑüiÉÈ lÉ (pÉuÉÌiÉ) - why does he not know? – 

(113)

113. It was described that the jīva 

becomes one with sat in the deep sleep 

(vs.74 to 76; Ch.U.6-8-1). If it is so, why 

does the jīva not know as ‘I have become 

one with sat’?

The guru replies

lÉÉlÉÉuÉ×¤ÉUxÉæYrÉålÉ xÉÇmÉ³Éå 

qÉkÉÑÌlÉ ÎxjÉiÉÈ |

lÉ oÉÑkrÉiÉå UxÉÉåÅxrÉåÌiÉ iÉjÉÉ 

xÉuÉïsÉrÉÉ³É kÉÏÈ ||114|| 

lÉÉlÉÉ uÉ×¤ÉUxÉxrÉ LåYrÉålÉ - by the mixing 

of juice belonging to many trees xÉqmÉ³Éå 

qÉkÉÑÌlÉ - in the honey so made ÎxjÉiÉÈ - 

abiding UxÉÈ - juice AxrÉ CÌiÉ - ‘I belong to 

such and such tree’ lÉ oÉÑkrÉiÉå - does not 

know iÉjÉÉ - similarly xÉuÉïsÉrÉÉiÉç - because 

all means of knowledge have merged in 

the deep sleep kÉÏÈ lÉ - (the jīva) has no 

knowledge that it has merged in the sat – 

(114)

114. The (sweet) juice (from the 

flowers) of a specific tree abiding in the 

honey made by the mixing of the juices 

belonging to many trees does not know 

- the jīva - in the deep 
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that ‘I belong to such and such tree’. 

Similarly (the jīva) has no knowledge 

that it has merged in the sat because all 

the means of knowledge have merged in 

the deep sleep.

It is well-known that the honey-

bees gather the sweet juices from the 

flowers of different trees and deposit 

them in a bee-hive without any 

distinction. No single juice can know 

itself as belonging to a specific tree in the 

sense none can know the individual 

juices distinctly for want of appropriate 

means of knowledge. Similarly all jīvas 

and their means of knowledge such as 

indriyas, mind, buddhi, ahaṃkāra, etc., 

with the entire antaḥkaraṇa merge in the 

sleep. The means of knowledge merge in 

their immediate cause avidyā whereas 

the jīva merges in sat Brahman. As a 

result of such non-availibility of the 

means with the presence of avidyā, the 

jīva knows not its becoming one with 

sat. In the absence of cognitional means 

the jīva, though sentient in nature, 

appears as though insentient. In pitch 

darkness we cannot see anything, but we 

do not say that there is nothing. Similarly 

in the deep sleep we are unable to know 

anything for want of cognitional means 

because of ignorance which is present 

therein. But, it cannot be said that we 

were not at all one with sat.

If in sleep all jīvas are one with 

sat, then why do they not get liberated? 

eÉÏuÉÉåmÉÉÍkÉsÉrÉåÅmrÉ§É 

iÉ¯ÏeÉxrÉÉuÉvÉåwÉiÉÈ |

iÉSÒmÉÉÍkÉMü LuÉÉÎxqÉlÉç 

SåWåûÅlrÉå±ÑÈ mÉëoÉÑkrÉiÉå ||115|| 

A§É eÉÏuÉÉåmÉÉÍkÉsÉrÉå 

AÌmÉ 

iÉ¯ÏeÉxrÉ 

AuÉvÉåwÉiÉÈ 

iÉSÒmÉÉÍkÉMüÈ 

LuÉ 

AÎxqÉlÉç SåWåû AlrÉå±ÑÈ 

mÉëoÉÑkrÉiÉå 

Or why should they wake up in the same 

body? How do they continue to be the 

jīvas in the same upādhi (body) on 

waking up? The Upaniṣad says that the 

jīva continues to be the same entity such 

as tiger, lion, fox, pig, insect, moth, gnat, 

mosquito, etc., even after waking up 

from sleep (Ch.U.6-9-3). The reason for 

such occurrence is now given.

eÉÏuÉÉåmÉÉÍkÉsÉrÉåÅmrÉ§É 

iÉ¯ÏeÉxrÉÉuÉvÉåwÉiÉÈ |

iÉSÒmÉÉÍkÉMü LuÉÉÎxqÉlÉç 

SåWåûÅlrÉå±ÑÈ mÉëoÉÑkrÉiÉå ||115|| 

A§É - in the deep sleep eÉÏuÉÉåmÉÉÍkÉsÉrÉå 

AÌmÉ - though the upādhi of jīva gets 

merged iÉ¯ÏeÉxrÉ - of its (of jīvas upādhi) 

seed (cause) (viz. avidyā) AuÉvÉåwÉiÉÈ - 

because of the remainder iÉSÒmÉÉÍkÉMüÈ - 

having the same upādhi as earlier LuÉ - 

only AÎxqÉlÉç SåWåû - in that body AlrÉå±ÑÈ - the 

next day mÉëoÉÑkrÉiÉå - awakes – (115)

115. Though the upādhi of jīva 

gets merged in the deep sleep, because of 

its (of jīva's upādhi) remaining cause 

(viz. avidyā) the jīva awakes the next day 

having the same upādhi as earlier in that 

body only.

In the deep sleep the gross and the 

subtle bodies are not available. They 

cease to function. Yet, their cause the 

avidyā (self-ignorance) persists. This is 

the ignorance which denies the 

knowledge of Brahman (sat) in spite of 
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ÍcÉ¨ÉæMüÉaêrÉÉrÉ iÉcNûXçMüÉ mÉËUWûÉrÉÉï iÉÑ uÉxiÉÑwÉÑ |

mÉÔuÉÉåï£üqÉåuÉ iÉ¯Éå®ÒÇ iÉSåuÉÉWû mÉÑlÉaÉÑïÂÈ ||116||

uÉxiÉÑwÉÑ 

ÍcÉ¨ÉæMüÉaêrÉÉrÉ 

jīva merging in sat Brahman. That is 

why the sleep is not the state of liberation 

and the prārabdha-karma of the present 

upādhi continue to be operative. Once 

the individual jīva's prārabdha-karma 

of sleep of that day is over the individual 

entity awakes again in the same body 

having the same upādhi that was there 

before going to sleep. Thus this merging 

of jīva in sat during the deep sleep          

is along with the self-ignorance. What   

is necessary for liberation is the 

destruction of ignorance by gaining 

a p a ro k ṣ a  ( d i r e c t )  ā t m a j ñ ā n a /  

Brahmajñāna.

The guru Uddālaka has already 

ascertained what needs to be taught by 

revealing the identity of jīva and Īśvara 

through the means of ‘tat tvam asi’ 

mahāvākya. Thereafter the disciple's 

doubts are resolved by apt illustrations. 

But the ultimate reality is one and the 

same as taught in ‘tat tvam asi’. 

Therefore the guru repeats the same 

mahāvākya after every illustration not to 

give any room to a wrong concept that 

something new is taught. This intention 

of the guru along with the necessity of 

manana (reflection) is told in the next 

two verses.

ÍcÉ¨ÉæMüÉaêrÉÉrÉ iÉcNûXçMüÉ mÉËUWûÉrÉÉï iÉÑ uÉxiÉÑwÉÑ |

mÉÔuÉÉåï£üqÉåuÉ iÉ¯Éå®ÒÇ iÉSåuÉÉWû mÉÑlÉaÉÑïÂÈ ||116||

uÉxiÉÑwÉÑ - in the absolute real entity 

sat Brahman ÍcÉ¨ÉæMüÉaêrÉÉrÉ - to make the 

iÉÑ 

iÉcNûXçMüÉ 

mÉËUWûÉrÉÉï 

aÉÑÂÈ mÉÔuÉÉåï£üqÉç 

LuÉ 

iÉSè oÉÉå®ÒqÉç iÉSè 

LuÉ mÉÑlÉÈ AÉWû 

mind get absorbed by concentration - 

certainly iÉcNûXçMüÉ - the doubts or 

questions of the disciple mÉËUWûÉrÉÉï - should 

be answered aÉÑÂÈ - guru mÉÔuÉÉåï£üqÉç - 

whatever that was taught earlier LuÉ - 

only iÉSè oÉÉå®ÒqÉç - to advise the principle iÉSè 

LuÉ - that principle alone mÉÑlÉÈ AÉWû - 

repeated – (116)

116. Certainly the questions of 

the disciple should be answered to make 

the mind get absorbed by concentration 

in the absolute real entity sat Brahman. 

The guru, to advise the principle, 

repeated that alone which indeed was 

taught earlier.

Besides śravaṇa and manana, the 

nididhyāsana wherein the mind is made 

to get absorbed in ātmā to the exclusion 

of anātmā - thoughts is necessary. This 

needs the concentration of the mind. 

That is why getting the doubts resolved 

is indispensable. The mahāvākya ‘tat 

tvam asi’ was first advised in the verse 

110 (Ch.U.6-8-7). It is now repeated 

(Ch.U.6-9-4) and will be done so until 

end of the chapter till all questions are 

answered to show that the sat principle 

unfolded through different illustrations, 

is one and the same.

What prompted Śvetaketu to ask 

repeated questions will be clear from his 

disposition that is being restated in this 

context.

iÉÑ 
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mÉëÉ¥ÉÇqÉlrÉiÉrÉÉ iÉ¨uÉqÉÌuÉµÉxrÉ 

xuÉvÉXçMürÉÉ |

mÉÑlÉÈ mÉÑlÉUmÉ×cNûiÉç iÉÇ 

mÉëirÉÉWûÉxÉÉæ mÉÑlÉÈ mÉÑlÉÈ ||117||

iÉÇ  

m É ë É ¥ É Ç q É l r É i É r É É  

iÉ¨uÉqÉç 

AÌuÉµÉxrÉ 

xuÉvÉXçMürÉÉ 

mÉÑlÉÈ mÉÑlÉÈ AmÉ×cNûiÉç 

AxÉÉæ 

 mÉÑlÉÈ mÉÑlÉÈ mÉëirÉÉWû 

mÉëÉ¥ÉÇqÉlrÉiÉrÉÉ iÉ¨uÉqÉÌuÉµÉxrÉ 

xuÉvÉXçMürÉÉ |

mÉÑlÉÈ mÉÑlÉUmÉ×cNûiÉç iÉÇ 

mÉëirÉÉWûÉxÉÉæ mÉÑlÉÈ mÉÑlÉÈ ||117||

m É ë É ¥ É Ç q É l r É i É r É É  

considering himself to be wise iÉ¨uÉqÉç - the 

principle of sat AÌuÉµÉxrÉ - having 

distrusted xuÉvÉXçMürÉÉ - on account of his 

doubts mÉÑlÉÈ mÉÑlÉÈ - repeatedly AmÉ×cNûiÉç - 

asked questions AxÉÉæ - his guru Uddālaka 

iÉÇ - unto him mÉÑlÉÈ mÉÑlÉÈ - repeatedly mÉëirÉÉWû - 

answered (giving illustrations) – (117)

117. (Śvetaketu), because of 

considering himself to be wise having 

distrusted the principle of sat, repeatedly 

asked questions on account of his 

doubts. His guru Uddālaka (also) 

repeatedly answered unto (giving 

illustrations).

It was told in the beginning itself 

that Śvetaketu after his studies of the 

Vedas became arrogant and conceited 

thinking himself to be an unparalleled 

scholar (vs.2, Ch.U.6-2-2). Because of 

such disposition he lacked the required 

śraddhā in his guru's teaching. That 

prompted him to question the teaching 

repeatedly. On the other hand, Uddālaka 

having known fully the plight of his 

disciple, answered all questions.

A person slept in the house wakes 

up and goes to another city. He knows 

- because of xÉÑwÉÑmiÉÉæ oÉÑSèkrÉpÉÉuÉåÅÌmÉ 

mÉÑlÉeÉÉïaÉUhÉåÅÎxiÉ kÉÏÈ |

AÉaÉcNûÇ xÉiÉ CirÉåuÉÇ iÉSÉ 

MüxqÉÉ³É uÉå¨rÉxÉÉæ ||118||

xÉÑwÉÑmiÉÉæ oÉÑSèkrÉpÉÉuÉå 

AÌmÉ 

mÉÑlÉÈ 

eÉÉaÉUhÉå kÉÏÈ AÎxiÉ 

iÉSÉ AxÉÉæ 

xÉiÉÈ 

AÉaÉcNûÇ CÌiÉ 

LuÉqÉç MüxqÉÉiÉç lÉ uÉåÍ¨É 

that he has come from his home. Then 

why not all know after waking up from 

deep sleep that they have returned from 

sat? This is the second question.

xÉÑwÉÑmiÉÉæ oÉÑSèkrÉpÉÉuÉåÅÌmÉ 

mÉÑlÉeÉÉïaÉUhÉåÅÎxiÉ kÉÏÈ |

AÉaÉcNûÇ xÉiÉ CirÉåuÉÇ iÉSÉ 

MüxqÉÉ³É uÉå¨rÉxÉÉæ ||118||

xÉÑwÉÑmiÉÉæ - in the deep sleep oÉÑSèkrÉpÉÉuÉå 

AÌmÉ - even though buddhi (antaḥkaraṇa) 

is not functioning (and therefore cannot 

know the identity of jīva with sat) mÉÑlÉÈ 

eÉÉaÉUhÉå - on waking up kÉÏÈ - buddhi AÎxiÉ - 

is functional iÉSÉ - then AxÉÉæ - this jīva 

(who slept earlier and now awake) xÉiÉÈ - 

from sat AÉaÉcNûÇ - ‘I have returned’ CÌiÉ 

LuÉqÉç - thus MüxqÉÉiÉç - why lÉ uÉåÍ¨É - does not 

know – (118)

118. Even though in deep sleep 

the buddhi (antaḥkaraṇa) is not 

functioning (and therefore cannot know 

the identity of jīva with sat), it is 

functional on waking up. Then why does 

this jīva (who slept earlier and now 

awake) not know, (i.e. recollect) its 

return from sat (as ‘I have returned from 

sat Brahman’)?

The antaḥkaraṇa or the buddhi 

because of its merging in avidyā during 

the deep sleep is non-functional. 

Therefore though the jīva has become 
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xÉÑmiÉÉæ xÉSìÖmÉqÉ¥ÉÉiuÉÉ xÉSæYrÉÇ mÉëÉmiÉuÉÉÇxiÉiÉÈ |

xÉiÉÉå lÉÉaÉqÉlÉÇ xqÉÉrÉïqÉmÉÉqÉxqÉUhÉÇ rÉjÉÉ ||119||

AxÉÉæ eÉÏuÉÈ xÉÑmiÉÉæ 

xÉiÉç ÃmÉqÉç 

A¥ÉÉiuÉÉ xÉSæYrÉqÉç 

mÉëÉmiÉuÉÉlÉç iÉiÉÈ 

oÉÉåkÉÉlÉliÉUqÉç 

xÉiÉÈ AÉaÉqÉlÉqÉç lÉ xqÉÉrÉïqÉç 

rÉjÉÉ 

AmÉÉqÉç AxqÉUhÉqÉç 

one with sat therein, it cannot know. This 

is accepted by Śvetaketu. But his 

question is why does not the jīva on 

waking up know or recollect its return 

from sat in spite of a functioning buddhi 

being present? The next two verses 

explain guru's reply.

xÉÑmiÉÉæ xÉSìÖmÉqÉ¥ÉÉiuÉÉ xÉSæYrÉÇ mÉëÉmiÉuÉÉÇxiÉiÉÈ |

xÉiÉÉå lÉÉaÉqÉlÉÇ xqÉÉrÉïqÉmÉÉqÉxqÉUhÉÇ rÉjÉÉ ||119||

(AxÉÉæ eÉÏuÉÈ this jīva) xÉÑmiÉÉæ - in the 

deep sleep xÉiÉç ÃmÉqÉç - (its) sat nature 

A¥ÉÉiuÉÉ - without knowing xÉSæYrÉqÉç - one 

with sat mÉëÉmiÉuÉÉlÉç - became, obtained iÉiÉÈ - 

therefore (because the identity with sat 

was not known) (oÉÉåkÉÉlÉliÉUqÉç - on waking 

up) xÉiÉÈ AÉaÉqÉlÉqÉç - return from sat lÉ xqÉÉrÉïqÉç 

- not available for recollection rÉjÉÉ - just 

as AmÉÉqÉç AxqÉUhÉqÉç - lack of remembrance 

on the part of water – (119)

119. (This jīva) became one with 

(its) sat nature without actually knowing 

it. Therefore (because the identity with 

sat was not known) (on waking) the 

return from sat was not available for 

recollection just as the lack of 

remembrance on the part of water.

The entity who experiences alone 

can be the rememberer with the help of 

saṃskāras (impressions) gained by the 

earlier experience. In the absence of 

antaḥkaraṇa in the sleep, the experience 

of having become one with sat is not 

- 

aÉXçaÉÉeÉsÉÇ mÉëÌuÉvrÉÉokÉÉæ 

qÉåbÉålÉÉM×üwrÉ ÍxÉcrÉiÉå |

lÉÉ¥ÉÉiÉiuÉÉiÉç xqÉ×ÌiÉxiÉ§É iÉ²S§É 

xqÉ×ÌiÉlÉï ÌWû ||120|| 

aÉXçaÉÉeÉsÉqÉç 

AokÉÉæ mÉëÌuÉvrÉ 

qÉåbÉålÉ AÉM×üwrÉ 

ÍxÉcrÉiÉå 

iÉ§É 

A¥ÉÉiÉiuÉÉiÉç 

xqÉ×ÌiÉÈ lÉ 

iÉ²iÉç A§É 

xqÉ×ÌiÉÈ lÉ 

ÌWû 

experienced. As a result such memory is 

not possible. Therefore it is natural that 

the waker cannot remember as ‘I came 

from sat’. The illustration of water is 

explained in the next verse.

aÉXçaÉÉeÉsÉÇ mÉëÌuÉvrÉÉokÉÉæ 

qÉåbÉålÉÉM×üwrÉ ÍxÉcrÉiÉå |

lÉÉ¥ÉÉiÉiuÉÉiÉç xqÉ×ÌiÉxiÉ§É iÉ²S§É 

xqÉ×ÌiÉlÉï ÌWû ||120|| 

aÉXçaÉÉeÉsÉqÉç - the waters of river 

Ganges AokÉÉæ - in the ocean mÉëÌuÉvrÉ - 

having entered qÉåbÉålÉ - by clouds AÉM×üwrÉ - 

having carried along ÍxÉcrÉiÉå - are poured 

down (in the form of rain) iÉ§É - there in 

the ocean A¥ÉÉiÉiuÉÉiÉç - because of not 

knowing (the oneness) xqÉ×ÌiÉÈ lÉ - such 

memory (of coming from the ocean) is 

not there iÉ²iÉç - Similarly A§É - here in the 

case of becoming one with sat xqÉ×ÌiÉÈ lÉ -

such memory (of returning from sat)     

is not there. ÌWû - (so it is) well-known      

– (120)

120. The waters of river Ganges 

having entered the ocean (and then) 

having carried along by clouds are 

poured down (in the form of rain). There 

in the ocean because of not knowing (the 

oneness of Ganges waters and the ocean) 

such memory (of coming from the 

ocean) is not there. Similarly here in the 

case of becoming one with sat, 

corresponding memory (of returning 
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urÉÉbÉëÉÌSÈ xÉÑmiÉ LuÉÉ§É oÉÑkrÉiÉå uÉÉxÉlÉÉuÉvÉÉiÉç |

lÉ lÉ¹É uÉÉxÉlÉåirÉåuÉÇ ÌuÉuÉÍ¤ÉiuÉÉåcrÉiÉå mÉÑlÉÈ ||121||

urÉÉbÉëÉÌSÈ xÉÑmiÉÈ 

uÉÉxÉlÉÉuÉvÉÉiÉç 

A§É LuÉ 

oÉÑkrÉiÉå 

uÉÉxÉlÉÉ 

lÉ lÉ¹É 

CÌiÉ 

from sat) is not there. This is a well-

known fact.

The waters of Ganges merging in 

the ocean can neither know the entry in 

the ocean nor recollect the departure 

from it while becoming clouds by 

evaporation. It is true that water is inert 

by its nature and hence cannot know. But 

the jīva is unable to cognize in sleep for 

want of means to do so. Irrespective of 

this difference the absence of knowing is 

common in both illustration and the 

illustrated.

As in the case of illustration of 

river, all jīvas because of ignorance 

during the deep sleep know not on 

waking up that they had become one 

with sat or are returning from sat. As told 

earlier (vs.115, Ch.U.6-9-3) they return 

to their embodiment that was there 

before sleeping and continue their 

sojourn as the same jīvas.

urÉÉbÉëÉÌSÈ xÉÑmiÉ LuÉÉ§É oÉÑkrÉiÉå uÉÉxÉlÉÉuÉvÉÉiÉç |

lÉ lÉ¹É uÉÉxÉlÉåirÉåuÉÇ ÌuÉuÉÍ¤ÉiuÉÉåcrÉiÉå mÉÑlÉÈ ||121||

urÉÉbÉëÉÌSÈ - the tiger, etc. xÉÑmiÉÈ - 

which was asleep uÉÉxÉlÉÉuÉvÉÉiÉç - on account 

of vāsanās  (past saṃskāras  or 

impressions) A§É LuÉ - here in the same 

body (where it was awake earlier) oÉÑkrÉiÉå - 

wakes up (as ‘I am a tiger’, etc.) uÉÉxÉlÉÉ - 

vāsanās lÉ lÉ¹É - are not destroyed (in the 

sleep when the jīva has merged in sat) CÌiÉ 

LuÉÇ ÌuÉuÉÍ¤ÉiuÉÉ 

mÉÑlÉÈ EcrÉiÉå 

LuÉÇ ÌuÉuÉÍ¤ÉiuÉÉ 

(fact) mÉÑlÉÈ EcrÉiÉå - (what was told earlier) 

is repeated here in the Upaniṣad – (121)

121. The tiger, etc., which was 

asleep wakes up (as 'I am a tiger', etc.) 

here in the same body (where it was 

awake earlier) on account of vāsanās. 

(Those) vāsanās are not destroyed (in 

the sleep when the jīva has merged in 

sat). Having intended to tell this fact 

(what was told earlier alone) is repeated 

here in the Upaniṣad.

Earlier (vs.115,Ch.U.6-9-3) it 

was told that on account of ignorance 

jīvās awake from the sleep in their 

bodies that were there before sleeping. 

There the thrust of the statement was to 

tell that the same jīva awakes in the same 

body without getting liberated in spite of 

merging in sat because the avidyā, the 

root-cause of all these, still persists. Here 

in this verse (Ch.U.6-10-2) the earlier 

illustration of tiger, etc., is repeated to 

tell that the vāsanās of the jīva do not get 

destroyed even when the jīva has merged 

in sat during the sleep with persisting 

ignorance. The second line of this verse 

tells this purpose.

In the ocean the waves big and 

small, foam, bubbles, etc., born of water 

get destroyed when they merge back in 

the water. As for the jīvas even though 

they merge in their cause sat daily in 

- having intended to tell this 
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eÉÏuÉxrÉ lÉµÉUxrÉæYrÉÇ lÉ 

ÌlÉirÉålÉ xÉiÉåÌiÉ cÉåiÉç |

eÉÏuÉÉå lÉ lÉvrÉÌiÉ YuÉÉmÉÏirÉåuÉÇ 

uÉ×¤ÉuÉSÏ¤rÉiÉÉqÉç ||122||

lÉµÉUxrÉ eÉÏuÉxrÉ 

ÌlÉirÉålÉ xÉiÉÉ 

LåYrÉqÉç lÉ 

CÌiÉ cÉåiÉç eÉÏuÉÈ 

lÉ YuÉ AÌmÉ lÉvrÉÌiÉ 

CÌiÉ LuÉqÉç AÉWû

uÉ×¤ÉuÉiÉç D¤rÉiÉÉqÉç 

sleep or during death and the dissolution 

of Creation, how is it that they do not get 

destroyed? With an intention to know 

this Śvetaketu requests his guru to teach 

again. This is the third question.

eÉÏuÉxrÉ lÉµÉUxrÉæYrÉÇ lÉ 

ÌlÉirÉålÉ xÉiÉåÌiÉ cÉåiÉç |

eÉÏuÉÉå lÉ lÉvrÉÌiÉ YuÉÉmÉÏirÉåuÉÇ 

uÉ×¤ÉuÉSÏ¤rÉiÉÉqÉç ||122||

lÉµÉUxrÉ - of the destructible eÉÏuÉxrÉ 

- of the jīva ÌlÉirÉålÉ xÉiÉÉ - with the ever-

existent sat LåYrÉqÉç - oneness lÉ - is not 

there CÌiÉ cÉåiÉç - if it is said so eÉÏuÉÈ - the jīva  

lÉ YuÉ AÌmÉ - never lÉvrÉÌiÉ - gets destroyed 

CÌiÉ LuÉqÉç (AÉWû) - Uddālaka replied thus 

uÉ×¤ÉuÉiÉç - like a (big) tree D¤rÉiÉÉqÉç - let it be 

looked upon – (122)

122. If it is said that the 

destructible jīva does not become one 

with the ever-existent (nitya) sat, 

Uddālaka replied: the jīva never gets 

destroyed. Let it be looked upon like a 

(big) tree.

The  not ion  tha t  ‘ j īva  i s  

destructible’ is based on the common 

observation that every individual is 

born, lives for certain years and then 

dies. In fact the main obstacle in 

knowing the ‘tat tvam asi’ mahāvākya is 

this notion that ‘I am subject to birth and 

death’. Then how can ‘I’ be nitya (ever-

existent) Parameśvara? The reply is 

vÉÉZÉÉÇ uÉ×¤Éå eÉÏuÉmÉÔhÉåï eÉÏuÉxirÉeÉÌiÉ rÉÉqÉxÉÉæ |

vÉÑwrÉå³ÉÉlrÉÉ iÉjÉÉ eÉÏuÉåÅmÉaÉiÉå ÍqÉërÉiÉå uÉmÉÑÈ ||123||

eÉÏuÉmÉÔhÉåï uÉ×¤Éå rÉÉÇ vÉÉZÉÉÇ 

eÉÏuÉÈ irÉeÉÌiÉ 

AxÉÉæ vÉÑwrÉåiÉç 

AlrÉÉ lÉ 

iÉjÉÉ AmÉaÉiÉå 

eÉÏuÉå uÉmÉÑÈ 

ÍqÉërÉiÉå 

given here. The birth and death are not 

for the jīva, but for the gross body. When 

the jīva is identified with the body, it 

becomes alive and the body becomes 

lifeless when the jīva withdraws from it. 

When the pilgrims stay in a wayside rest 

house, it becomes full and empty when 

they leave. But the pilgrims who leave it 

do not get destroyed only because they 

have left the rest house. Similarly the 

jīvas do not get destroyed after leaving 

their earlier bodies. They take the next 

body according to their results of karmas 

and upāsanās (Kṭ.U.2-2-7). The birth 

and death is like changing the clothes on 

the part of jīva (B.G.2-22). The jīva 

being ātmā in reality is free from 

destruction. This is explained by the 

illustration of a live tree. It is elaborated 

in the next verse (Ch.U.6-11-1 to 3).

vÉÉZÉÉÇ uÉ×¤Éå eÉÏuÉmÉÔhÉåï eÉÏuÉxirÉeÉÌiÉ rÉÉqÉxÉÉæ |

vÉÑwrÉå³ÉÉlrÉÉ iÉjÉÉ eÉÏuÉåÅmÉaÉiÉå ÍqÉërÉiÉå uÉmÉÑÈ ||123||

eÉÏuÉmÉÔhÉåï uÉ×¤Éå - in a live tree rÉÉÇ vÉÉZÉÉÇ - 

whichever branch eÉÏuÉÈ - the jīva irÉeÉÌiÉ - 

leaves AxÉÉæ - that branch (only) vÉÑwrÉåiÉç - 

dries up AlrÉÉ lÉ - not the other which is 

not left by the jīva iÉjÉÉ - similarly AmÉaÉiÉå 

eÉÏuÉå - when the jīva has departed uÉmÉÑÈ - 

that body ÍqÉërÉiÉå - dies (but not the jīva)     

– (123)

123. In a live tree whichever 

branch the jīva leaves, that branch only 

dries up (but) not the other which is not 
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left by the jīva. Similarly when the jīva 

has departed (from a particular body) 

that body dies (but not the jīva).

It is well-known that the plant 

kingdom belongs to the living category. 

Every tree, plant or a creeper is a jīva 

wielding that specific body. When a 

particular branch of a tree is cut or totally 

infected the jīva leaves that portion as a 

result of which that branch becomes 

completely dry. But the remaining parts 

are intact. Or when it is cut at the root, 

middle or at the top, the tree will give up 

that portion which will dry, but it will 

continue as a cut tree with the remaining 

parts sucking the water and the sap from 

the earth through the roots. This shows 

that the entity jīva in the tree is distinct 

from the actual body of the tree and it 

continues even if the tree is cut except 

the roots. When the roots also are dried 

up, that jīva who was wielding the tree as 

the body gets subjected to further 

transmigration. So is the case with 

humans and all living beings. The death 

is not for the jīva but for the body. The 

jīva is indestructible in nature. It can 

give up its erroneous concept about itself 

by Brahmasākṣātkāra and discover 

oneself to be identical with Brahman. 

The false jīvahood can end in the wake 

of knowledge.

The next two verses describe the 

fourth doubt and its answer.

lÉÉqÉÃmÉrÉÑiÉÇ xjÉÔsÉÇ iÉ®ÏlÉÉiÉç 

xÉShÉÉåÈ MüjÉqÉç |

EimÉ³ÉÍqÉÌiÉ cÉåiÉç oÉÏeÉÉSè 

uÉOûuÉ×¤ÉuÉSÏ¤rÉiÉÉqÉç ||124||

lÉÉqÉÃmÉrÉÑiÉqÉç 

xjÉÔsÉqÉç eÉaÉiÉç

iÉ®ÏlÉÉiÉç 

xÉShÉÉåÈ 

MüjÉqÉç EimÉ³ÉqÉç CÌiÉ cÉåiÉç 

oÉÏeÉÉSè 

uÉOûuÉ×¤ÉuÉiÉç 

D¤rÉiÉÉqÉç 

lÉÉqÉÃmÉrÉÑiÉÇ xjÉÔsÉÇ iÉ®ÏlÉÉiÉç 

xÉShÉÉåÈ MüjÉqÉç |

EimÉ³ÉÍqÉÌiÉ cÉåiÉç oÉÏeÉÉSè 

uÉOûuÉ×¤ÉuÉSÏ¤rÉiÉÉqÉç ||124||

lÉÉqÉÃmÉrÉÑiÉqÉç 

and forms xjÉÔsÉqÉç (eÉaÉiÉç) - the gross 

(world) iÉ®ÏlÉÉiÉç - from the one that is free 

from them xÉShÉÉåÈ - from the most subtle 

sat MüjÉqÉç - how is it EimÉ³ÉqÉç - born CÌiÉ cÉåiÉç - 

if it is asked so (the answer is) oÉÏeÉÉSè 

uÉOûuÉ×¤ÉuÉiÉç - like a banyan tree from a seed 

D¤rÉiÉÉqÉç - let it be looked upon – (124)

124. How is it ever possible that 

the gross world having names and forms 

is born from the most subtle sat which is 

free from them (names and forms)? If it 

is asked so (the answer is), let it be 

looked upon like a banyan tree from a 

seed.

All know that the world is gross 

having names and forms. In contrast, the 

śruti declares that the sat (Brahman) is 

the most subtle principle totally free 

from names and forms. Since the cause 

inheres in the effect, Śvetaketu's 

contention is that the world emerged 

from the subtle sat must also be subtle. 

Therefore how can the gross world come 

from the subtle sat? The guru asks the 

disciple to bring a banyan fruit, cut it and 

see what is there inside.  Further he is 

asked to split one seed and see if any 

trace of banyan tree that can be born 

- that which has names 
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lrÉÉrÉÉaÉqÉÉprÉÉÇ ÍxÉ®Ç cÉ 

´É®ÉWûÏlÉÈ mÉUÉXçqÉÑZÉÈ |

lÉ oÉÑkrÉiÉå µÉåiÉMåüiÉÉå 

´É®ixuÉÉliÉqÉÑïZÉÉå pÉuÉ ||125||

from it is seen in it. On getting the 

answer in the negative, he is advised that 

such a tiny seed gives birth to a huge 

banyan tree means that future tree must 

be in this as an imperceptible subtle 

essence. So is the gross world (jagat) 

present in the subtle sat only to emerge 

from it at the right time.

REFLECTION  -  ŚRADDHĀ 

(FAITH)

The purpose of selecting a 

banyan seed is obvious. Among the 

trees, the banyan is a very big one 

whereas its seed is very tiny. It appears 

almost impossible that a gigantic tree 

can be born from a tiny seed. All that a 

lay person can expect from a tiny seed as 

that of banyan tree is a tiny plant. And yet 

the fact of a huge banyan tree taking birth 

from a tiny seed can be verified. The 

birth of the gross world from sat can be 

known only through the pramāṇa 

(means of knowledge) of the Vedas 

though we can understand it to an extent 

through reasoning in accordance with 

the Vedas. Therefore the disciple is 

exhorted now to have śraddhā (faith) in 

this matter (śraddhatsva somya) 

(Ch.U.6-12-3).

lrÉÉrÉÉaÉqÉÉprÉÉÇ ÍxÉ®Ç cÉ 

´É®ÉWûÏlÉÈ mÉUÉXçqÉÑZÉÈ |

lÉ oÉÑkrÉiÉå µÉåiÉMåüiÉÉå 

´É®ixuÉÉliÉqÉÑïZÉÉå pÉuÉ ||125||

´É®ÉWûÏlÉÈ 

mÉUÉXçqÉÑZÉÈ cÉ 

lrÉÉrÉÉaÉqÉÉprÉÉqÉç 

ÍxÉ®qÉç 

lÉ oÉÑkrÉiÉå 

µÉåiÉMåüiÉÉå 

´É®ixuÉ 

AliÉqÉÑïZÉÈ pÉuÉ 

´É®ÉWûÏlÉÈ 

śraddhā mÉUÉXçqÉÑZÉÈ - extrovert in nature cÉ - 

and lrÉÉrÉÉaÉqÉÉprÉÉqÉç - by the means of 

reasoning and the śruti ÍxÉ®qÉç - 

established lÉ oÉÑkrÉiÉå - does not know the 

thing (therefore the guru says) µÉåiÉMåüiÉÉå - 

Oh Śvetaketu ´É®ixuÉ - have śraddhā 

(and) AliÉqÉÑïZÉÈ pÉuÉ - be introvert – (125)

125. A person having no śraddhā 

and extrovert in nature does not know 

the thing established by the means of 

reasoning and the śruti. (Therefore the 

guru says): ‘Oh Śvetaketu, have śraddhā 

and be introvert.’

Ātmā, the principle of sat 

(Brahman) being attributeless and 

imperceptible (atīndriya) cannot be 

known by the senses or an extrovert 

mind preoccupied in the sense-objects. 

Until one gains Brahmasākṣātkāra    

and verifies for oneself the ultimate 

divinity principle, śraddhā in the śāstra 

and the teaching of guru in accordance 

with it becomes indispensable. The 

śraddhā ensures the composure of the 

mind to gain the knowledge. The mind 

preoccupied in the sense-objects cannot 

take to ātmavicāra (self-inquiry). The 

direct knowledge (aparokṣajñāna) also 

needs a vṛtti (thought) conforming to 

ātmā/Brahman, free from all the 

superimposed attributes. Therefore the 

mind has to be introvert by withdrawing 

- A person having no 
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xÉixÉuÉï§É ÎxjÉiÉÇ MüxqÉÉiÉç lÉ xÉuÉåï ÌuÉSÒUÏSØvÉqÉç |

qÉÑqÉÑ¤ÉÑxiÉÑ MüjÉÇ uÉå¨ÉÏirÉ§É SØ¹ÉliÉ EcrÉiÉå ||126||

xÉuÉï§É ÎxjÉiÉqÉç xÉiÉç 

xÉuÉåï MüxqÉÉiÉç lÉ ÌuÉSÒÈ 

DSØvÉqÉç xÉiÉç iÉÑ 

qÉÑqÉÑ¤ÉÑÈ 

MüjÉqÉç uÉåÍ¨É CÌiÉ A§É 

SØ¹ÉliÉÈ 

EcrÉiÉå 

itself from the external sense-objects. In 

the light of this the guru emphasies the 

need of śraddhā and introvertedness.

The fifth question is like this. If 

the sat unfolded so far is the cause of 

jagat which is everywhere, why it is    

not readily available for all to know?  

The answer is demonstrated by an 

experiment. Even an existent entity in 

some cases can be known only by a 

specific means depending on its nature 

and therefore not by all and sundry 

without such means. The next two verses 

describe this question and its answer.

xÉixÉuÉï§É ÎxjÉiÉÇ MüxqÉÉiÉç lÉ xÉuÉåï ÌuÉSÒUÏSØvÉqÉç |

qÉÑqÉÑ¤ÉÑxiÉÑ MüjÉÇ uÉå¨ÉÏirÉ§É SØ¹ÉliÉ EcrÉiÉå ||126||

xÉuÉï§É - everywhere ÎxjÉiÉqÉç xÉiÉç - the 

sat that exists xÉuÉåï - all MüxqÉÉiÉç - why lÉ ÌuÉSÒÈ 

- do not know DSØvÉqÉç (xÉiÉç) - such sat iÉÑ - 

whereas qÉÑqÉÑ¤ÉÑÈ - a mumukṣu (seeker) 

MüjÉqÉç - how uÉåÍ¨É - does (he) know CÌiÉ A§É - 

in this respect SØ¹ÉliÉÈ - an illustration 

EcrÉiÉå - is told – (126)

126. Why all do not know such 

sat that exists everywhere whereas how 

does a mumukṣu know it? In this respect 

an illustration is told.

There is another reading of tat 

(‘that’ referring to the noun sat) in the 

place of sat. The cause can be easily 

known in and through its effects. All can 

know the mud in the mud pots, gold in its 

ornaments, and threads in the cloth, etc. 

sÉuÉhÉxrÉ bÉlÉÇ lÉÏUå ÌuÉsÉÏlÉÇ uÉåÍ¨É lÉ iuÉcÉÉ |

ÎeÉÀûrÉÉ uÉåÍ¨É iÉ²iÉç xÉSÒmÉÉrÉålÉæuÉ oÉÑkrÉiÉå ||127||

sÉuÉhÉxrÉ bÉlÉÇ lÉÏUå 

ÌuÉsÉÏlÉÇ iuÉcÉÉ 

lÉ uÉåÍ¨É 

ÎeÉÀûrÉÉ 

uÉåÍ¨É iÉ²iÉç xÉiÉç 

EmÉÉrÉålÉ LuÉ 

oÉÑkrÉiÉå 

As for the jagat, it is everywhere and we 

cannot miss it even for a single moment. 

The śruti says that all pervasive sat is its 

cause. Then why we are unable to know 

readily such an omnipresent entity, at 

least, when the śruti declares so and 

draws our attention to it? This is 

Śvetaketu's doubt. The experiment that 

is being suggested now shows that a 

specific means which is determined by 

the nature of an entity is necessary to 

know it.

sÉuÉhÉxrÉ bÉlÉÇ lÉÏUå ÌuÉsÉÏlÉÇ uÉåÍ¨É lÉ iuÉcÉÉ |

ÎeÉÀûrÉÉ uÉåÍ¨É iÉ²iÉç xÉSÒmÉÉrÉålÉæuÉ oÉÑkrÉiÉå ||127||

sÉuÉhÉxrÉ bÉlÉÇ - a lump of salt lÉÏUå - in 

the water ÌuÉsÉÏlÉÇ - dissolved iuÉcÉÉ - by the 

sense of touch lÉ uÉåÍ¨É - one does not know 

ÎeÉÀûrÉÉ - (but) by the tongue (sense of 

taste) uÉåÍ¨É - one knows iÉ²iÉç - similarly xÉiÉç 

- sat (Brahman) EmÉÉrÉålÉ LuÉ - only by the 

proper means oÉÑkrÉiÉå - is known – (127)

127. One does not know the lump 

of salt dissolved in the water by the sense 

of touch, but knows it by the tongue 

(sense of taste). Similarly the sat 

(Brahman) is known only by the proper 

means.

Uddālaka asks his son to put a 

lump of salt in the water in a pot at night. 

The next morning he was asked to bring 

back that lump of salt. Naturally because 

of having got dissolved in the water, it is 

neither seen nor is available to touch it as 
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xÉÌiÉ xÉuÉåïÎlSìrÉÉaÉqrÉå Mü EmÉÉrÉÈ xÉ EcrÉiÉå |

EmÉÉrÉ EmÉSåvÉÉåÅ§É pÉuÉåSè aÉlkÉÉUqÉÉaÉïuÉiÉç ||128||

xÉuÉåïÎlSìrÉÉaÉqrÉå xÉÌiÉ 

MüÈ 

EmÉÉrÉÈ xÉÈ EcrÉiÉå 

A§É 

aÉlkÉÉUqÉÉaÉïuÉiÉç 

EmÉSåvÉÈ EmÉÉrÉÈ 

pÉuÉåiÉç 

a lump. Śvetaketu is asked to sip a little 

water from the top, middle and the 

bottom. All along it was saline. He was 

asked to throw that water and come after 

washing his mouth. Then the guru told 

him that though the salt was in and 

through the water all the time, it could be 

known only through the sense of taste 

and not by touching or seeing. Similarly 

though the sat principle is in all living 

beings and everywhere, it cannot be 

perceived by the senses. It needs a 

specific means to gain its knowledge.

In the light of the above answer, 

the next question is: ‘what is that specific 

means by which sat can be known?’ The 

question and its answer follow in the 

next three verses.

REFLECTION – UPADEŚA 

(TEACHING) IS 

INDISPENSABLE

xÉÌiÉ xÉuÉåïÎlSìrÉÉaÉqrÉå Mü EmÉÉrÉÈ xÉ EcrÉiÉå |

EmÉÉrÉ EmÉSåvÉÉåÅ§É pÉuÉåSè aÉlkÉÉUqÉÉaÉïuÉiÉç ||128||

xÉuÉåïÎlSìrÉÉaÉqrÉå xÉÌiÉ - (to know) the sat 

totally imperceptible by the senses MüÈ 

EmÉÉrÉÈ - what is the means? xÉÈ EcrÉiÉå - it is 

told A§É - here, i.e. in gaining the 

knowledge of sat aÉlkÉÉUqÉÉaÉïuÉiÉç - like the 

route to the country called Gandhāra 

EmÉSåvÉÈ - instruction EmÉÉrÉÈ - the means 

pÉuÉåiÉç - is – (128)

128. What is the means (to know) 

aÉlkÉÉUÉSè rÉÉå uÉlÉå 

lÉÏiÉxiÉxMüUæoÉï®lÉå§ÉMüÈ |

iÉxrÉ oÉlkÉÇ ÌuÉqÉÑcrÉÉ§É 

M×ümÉÉsÉÑqÉÉïaÉïqÉÉÌSvÉiÉç ||129||

rÉÈ iÉxMüUæÈ 

oÉ®lÉå§ÉMüÈ aÉlkÉÉUÉiÉç 

uÉlÉå lÉÏiÉÈ 

A§É M×ümÉÉsÉÑÈ 

iÉxrÉ oÉlkÉqÉç 

ÌuÉqÉÑcrÉ qÉÉaÉïqÉç AÉÌSvÉiÉç 

the sat totally imperceptible by the 

senses? The answer is: The instruction 

(teaching) is the means like (describing) 

the route to the country called Gandhāra 

(modern Kandahara in Afghanistan).

What is the instruction regarding 

the route to Gandhāra is answered 

(Ch.U.6-14-1 and 2).

aÉlkÉÉUÉSè rÉÉå uÉlÉå 

lÉÏiÉxiÉxMüUæoÉï®lÉå§ÉMüÈ |

iÉxrÉ oÉlkÉÇ ÌuÉqÉÑcrÉÉ§É 

M×ümÉÉsÉÑqÉÉïaÉïqÉÉÌSvÉiÉç ||129||

rÉÈ - the one who iÉxMüUæÈ - by 

thieves oÉ®lÉå§ÉMüÈ - was blindfolded aÉlkÉÉUÉiÉç 

- from the country Gandhāra uÉlÉå lÉÏiÉÈ - 

was taken to a forest A§É - then M×ümÉÉsÉÑÈ - a 

kind person iÉxrÉ - his oÉlkÉqÉç - blindfold 

ÌuÉqÉÑcrÉ - having untied qÉÉaÉïqÉç AÉÌSvÉiÉç - told 

him the route (to Gandhāra) – (129)

129. A citizen of Gandhāra was 

blindfolded by thieves, waylaid and left 

in a forest. Then a kind passerby 

removed his blindfold and told him the 

route (to Gandhāra).

Since the person was blindfolded 

he did not know the route from Gandhāra 

to the forest. Therefore he did not know 

the way back besides his blindfold, 

which he was unable to untie since his 

hands also were tied. Totally sorrow-

ridden by hunger, thirst, fear of wild 

animals, thieves, etc., he cried for help. A 
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iÉålÉÉÌS¹qÉÌuÉxqÉ×irÉ kÉÏqÉÉlÉç aÉlkÉÉUqÉÉmiÉuÉÉlÉç |

AÌuÉ±rÉÉuÉ×iÉÇ iÉ¨uÉÇ uÉå¨rÉåuÉqÉÑmÉSåvÉiÉÈ ||130||

kÉÏqÉÉlÉç iÉålÉ 

AÉÌS¹qÉç AÌuÉxqÉ×irÉ 

aÉlkÉÉUqÉç AÉmiÉuÉÉlÉç 

LuÉqÉç 

AÌuÉ±rÉÉ 

AÉuÉ×iÉqÉç iÉ¨uÉqÉç 

EmÉSåvÉiÉÈ 

uÉåÍ¨É 

passerby took pity on him and instructed 

him the return route after removing the 

blindfold. After receiving the instruction 

what is expected of him to reach his 

place and how this illustration applies to 

a mumukṣu will be clear from the next 

verse.

iÉålÉÉÌS¹qÉÌuÉxqÉ×irÉ kÉÏqÉÉlÉç aÉlkÉÉUqÉÉmiÉuÉÉlÉç |

AÌuÉ±rÉÉuÉ×iÉÇ iÉ¨uÉÇ uÉå¨rÉåuÉqÉÑmÉSåvÉiÉÈ ||130||

kÉÏqÉÉlÉç - intelligent one iÉålÉ - by him 

AÉÌS¹qÉç - advised (route) AÌuÉxqÉ×irÉ - 

without forgetting (having remembered 

well) (accordingly) aÉlkÉÉUqÉç AÉmiÉuÉÉlÉç - 

reached Gandhāra LuÉqÉç - similarly ( a 

mumukṣu) AÌuÉ±rÉÉ - by the self-ignorance 

AÉuÉ×iÉqÉç - covered iÉ¨uÉqÉç - sat the true 

nature of oneself EmÉSåvÉiÉÈ - on receiving 

the teaching of a competent ācārya 

(spiritual teacher) uÉåÍ¨É - knows directly 

(aparokṣatayā) – (130)

130. That (waylaid) intelligent 

person without forgetting the advised 

(route) (accordingly) reached Gandhāra. 

Similarly (a mumukṣu) on receiving the 

teaching of a competent ācārya, knows 

directly sat the true nature of oneself, 

(hitherto) covered by the self-ignorance 

(avidyā).

The word dhīmān (intelligent 

person) corresponds to the word 

‘medhāvī’ (one who has good memory, 

intelligent) used in the Upaniṣad in 

addition to ‘paṇḍitaḥ’ (who is capable of 

grasping the directions given) (Ch.U.   

6-14-2). These qualifications on the part 

of that person in distress are very 

important. First of all he should have 

śraddhā in the words of that guide 

besides understanding well the 

directions and guidelines given to him. 

Then he has to go on ascertaining the 

correctness of his route from village to 

village without going astray.

Let us see the parallels of this 

illustration as applicable to a mumukṣu. 

Bhāṣyakāra vividly describes: The jīva 

is kidnapped away from sat, the real 

nature of jagat by the thieves of pāpa, 

puṇya, etc., to the forest of the body 

produced by the five elements. The 

forest of body is infested with many 

difficulties such as the three humours of 

the body, blood, fat, flesh, bones, 

marrow, semen, worms, urine, faeces, 

pairs of opposites in the form of heat, 

cold, joys and sorrows, etc.

His eyes are blindfolded by 

avidyā (self-ignorance) and tied up by 

the fetters of incessant hankering for 

sense-objects such as wife, children, 

wealth, and relatives. His perpetual cries 

with concern are such as ‘I am the son of 

so and so’, ‘these are my relatives’, ‘I am 

happy’, ‘I am sorrowful’, ‘I am silly’, ‘I 

am a scholar’, ‘I am righteous’, ‘I am 

born’, ‘I am dead’, ‘I am old’, ‘I am a 
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sinner’, ‘my son is dead’, ‘I lost my 

wealth’, ‘alas, I am ruined’, ‘how will I 

live?’, ‘What is my plight?’, ‘who is my 

protector?’, etc.

In such a plight, somehow by the 

past intense puṇya he finds a very 

compassionate Brahmajñānī, liberated 

from bondage and steadfast in that 

knowledge. Out of only compassion 

(and not for any gains in return), that 

Brahmajñānī describes him the route    

of nivṛtti (withdrawal from saṃsāra). 

‘Oh ceaseless traveller, all the sense-

objects of this saṃsāra are defective 

because they are destructible. You 

develop dispassion towards all of them. 

You are not a saṃsārī characterized by 

son, etc. You are that sat, Brahman’. 

Thus freed from the blindfold of avidyā, 

that mumukṣu like the waylaid person 

from Gandhāra who returns to his place, 

directly realises his true nature as sat  

that is everlasting happiness (Ch.U.Bh. 

6-14-2).

Just as a guide was necessary to 

the waylaid person to reach his native 

place, an ācārya is indispensable to 

regain the original nature for the jīva 

who is led astray by avidyā from its true 

nature sat (Brahman). So the śruti says 

‘ācāryavān puruṣo veda’ (Only the 

eligible person who has a competent 

teacher can know one's identity with 

Brahman) (Ch.U. 6-14-2).

AvsÉåwÉlÉÉvÉÉæ ÌuÉSÒwÉÈ xÉÇÍcÉiÉÉaÉÉÍqÉMüqÉïhÉÉåÈ |

mÉëÉUokÉå pÉÉåaÉxÉÇ¤ÉÏhÉå qÉÑcrÉiÉå lÉ iÉÑ eÉÉrÉiÉå ||131||

ÌuÉSÒwÉÈ 

xÉÇÍcÉiÉÉaÉÉÍqÉMüqÉïhÉÉåÈ AvsÉåwÉlÉÉvÉÉæ 

REFLECTION – DESTRUCTION 

OF  KARMAS

If an eligible mumukṣu who has 

the teaching of a competent ācārya  

gains his oneness with sat  by 

knowledge, how come body continues 

and does not become one with sat? This 

question surfaces from the standpoint   

of an ignorant observer who sees      

jñānī continuing to live in the world. 

Actually from jñānī's vision he has 

discovered his identity with sat at the 

time of aparokṣa Brahmajñāna itself. 

And yet accepting the observation of an 

ignorant person at its face value, the 

Upaniṣad replies: ‘the delay (ciram) for 

such a ācāryavān (tasya) person to 

become one with sat is only (eva) until 

(tāvat) his body ends prārabdha-

karmakṣaya (yāvat na vimokṣe). Then 

(atha) he becomes one (sampatsye) with 

sat (called videhamukti)’ (Ch.U.6-14-2). 

Thus, though the śruti accounts for the 

prārabdha-karma of a jñānī, it is silent 

about the course of sañcita and āgāmī 

karmas. The author of this text accounts 

for those two karmas also while 

explaining the above statement of the 

śruti about videhamukti.

AvsÉåwÉlÉÉvÉÉæ ÌuÉSÒwÉÈ xÉÇÍcÉiÉÉaÉÉÍqÉMüqÉïhÉÉåÈ |

mÉëÉUokÉå pÉÉåaÉxÉÇ¤ÉÏhÉå qÉÑcrÉiÉå lÉ iÉÑ eÉÉrÉiÉå ||131||

ÌuÉSÒwÉÈ - of the Brahmajñānī 

xÉÇÍcÉiÉÉaÉÉÍqÉMüqÉïhÉÉåÈ AvsÉåwÉlÉÉvÉÉæ - destruction 
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mÉëÉUokÉå pÉÉåaÉxÉÇ¤ÉÏhÉå 

qÉÑcrÉiÉå 

iÉÑ 

lÉ eÉÉrÉiÉå 

of accumulated (sañcita) and the 

disunion of future (āgāmī) karmaphalas 

(take place) mÉëÉUokÉå pÉÉåaÉxÉÇ¤ÉÏhÉå - when the 

prārabdha (already begun) karmaphala 

is exhausted by undergoing its 

experience qÉÑcrÉiÉå - (the Brahmajñānī) 

gets liberated without the body iÉÑ - 

certainly lÉ eÉÉrÉiÉå - is not born (again)       

– (131)

131. In the case of a Brahmajñānī, 

the destruction of sañcita and the 

disunion of āgāmīkarmaphalas (take 

place). When the prārabdha karmaphala 

is exhausted by undergoing its 

experience, he gets bodiless liberation 

(videha-mukti). Certainly he is not 

reborn.

Karmaphalas belong to the 

ahaṃkāra who has erroneously come 

into existence by mutual superimposition 

of sat, cit aspect of ātmā and ‘I’ notion 

(vṛtti) belonging to buddhi on one 

another. Neither actionless (niṣkriya) and 

upādhiless (nirupādhika) ātmā nor inert 

embodiment including buddhi can be 

responsible for results of actions 

(karmaphalas).

On gaining Brahmajñāna there 

being no identification with the body,  

the ahaṃkāra the kartā (doer) is extinct. 

Since kartā alone has to be the bhoktā 

(experiencer) there remains none who 

can be subjected to the bhoga 

(experiences) of karmaphalas. As a 

result the karmaphalas which are 

categorized as sañcita (accumulated in 

the past), āgāmī (future ones after 

gaining the knowledge) and prārabdha 

(already begun as present embodiment) 

become ineffective as follows in the case 

of a Brahmajñānī.

Sañcita-karmas get destroyed 

because there is no ahaṃkāra to whom 

they can be subjected to. Āgāmī-karmas 

cannot be attached to jñānī since he has 

no more ahaṃkāra. Prārabdha-karmas 

get exhausted on their own by bhoga till 

the end of the body. They cannot affect 

jñānī as in the state of ignorance, as he is 

no more identified with body in the light 

of aparokṣānubhava (direct experience 

free from tripuṭī) of ātmā /Brahman. 

This topic of karmaphalas is discussed 

in detail and ascertained in the 

Brahmasūtras (Br.Sū.4-1-13 to 19).

Brahmajñāna alone can destroy 

all karmas. A Brahmajñānī with niṣṭhā 

(steadfastness) in the knowledge lives as 

a jīvanmukta. He is liberated from 

saṃsāra (unaffected by the joys and 

sorrows produced by his prārabdha) 

even while remaining with the body. The 

availability of jīvanmuktas which is 

established in accordance with the 

śāstras, vidvadanubhava (aparokṣa 

Brahmānubhava of jñānīs) and of 
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Brahmaniṣṭhas as the gurus prove that 

the Vedānta pramāṇa is a verifiable one 

unlike the karmakāṇḍa portion of the 

Vedas regarding heavens which is non-

verifiable.

When the body of the jīvanmukta 

ends by the exhaustion of his prārabdha-

karma he gets videhamukti (bodiless 

liberation). This is implied in the above 

quoted Upaniṣadic statement (tasya 

tāvat eva ciram yāvat na vimokṣe atha 

s a m p a t s y e )  ( C h . U . 6 - 1 4 - 2 ) .  A 

Brahmajñānī who has niṣṭhā in the 

knowledge is liberated even while living 

in the body, is also shown by the 

statement ‘vimuktaśca vimucyate’ 

(liberated now while living, and gets 

liberated after this body ends) (Kṭ.U.    

2-2-1). Here in this sixth chapter of 

Chāndogya the main thrust of teaching  

is on describing the means of gaining  

the knowledge of Brahman (Sat).        

Śrī Vidyāraṇya Muni has discussed and 

described in detail the topic of 

jīvanmukti in his text ‘Jīvanmukti-

viveka’.

Śvetaketu's seventh question is to 

know the mode by which the jñānī 

becomes one with sat (satsaṃpatti). He 

wants to know whether a jñānī dies in the 

same manner as that of an ajñānī. Is there 

any route such as arci, etc., that is 

followed to be one with sat? Generally 

an ignorant person undergoes a lot of 

MüÐSØvÉÏ qÉ×ÌiÉUxrÉåÌiÉ cÉåSè uÉÉaÉÉÌSsÉrÉÉ±jÉÉ |

qÉÔRûxrÉ iÉ²SåuÉÉxrÉ uÉæsÉ¤ÉhrÉÇ lÉ ÌMügcÉlÉ ||132||

AxrÉ MüÐSØvÉÏ qÉ×ÌiÉÈ 

CÌiÉ cÉåiÉç 

rÉjÉÉ qÉÔRûxrÉ 

uÉÉaÉÉÌSsÉrÉÉiÉç qÉ×ÌiÉÈ

iÉ²iÉç 

LuÉ AxrÉ uÉæsÉ¤ÉhrÉÇ 

lÉ ÌMügcÉlÉ 

( ) -

pain at the time of death. Is it the case 

with a jñānī? The answer follows that 

there is no distinction between the mode 

of death of both.

MüÐSØvÉÏ qÉ×ÌiÉUxrÉåÌiÉ cÉåSè uÉÉaÉÉÌSsÉrÉÉ±jÉÉ |

qÉÔRûxrÉ iÉ²SåuÉÉxrÉ uÉæsÉ¤ÉhrÉÇ lÉ ÌMügcÉlÉ ||132||

AxrÉ  of a jñānī MüÐSØvÉÏ qÉ×ÌiÉÈ - of 

what type is the death CÌiÉ cÉåiÉç - if it is 

asked so rÉjÉÉ - just as qÉÔRûxrÉ - of an ajñānī 

uÉÉaÉÉÌSsÉrÉÉiÉç (qÉ×ÌiÉÈ) - death by merging of 

speech in the mind, etc. iÉ²iÉç - similarly 

LuÉ - only AxrÉ - of this jñānī uÉæsÉ¤ÉhrÉÇ - 

distinction lÉ ÌMügcÉlÉ - not at all – (132)

132. If it is asked: what is the type 

of a jñānī's death? It is just as that of an 

ajñānī only by merging of speech in the 

mind, etc. There is no distinction at all in 

the mode jñānī's death.

 The mode of a jñānī's death is 

similar to that of an ajñānī. As told in the 

śruti the speech merges in the mind, the 

mind in the prāṇa, the prāṇa in the teja, 

the teja in sat (Brahman) (Ch.U.6-15-2). 

The pain and sorrows until death are 

determined by prārabdha in both the 

cases. There can be jñānīs who may have 

painful death or even die in coma. But 

even the absence of tattvacintana or 

being aware of one's Brahmasvarūpa at 

the time of death does not destroy their 

Brahmajñāna. It is just like not losing 

what one has studied only because it is 

-
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xÉqÉÉlÉÉrÉÉÇ qÉ×iÉÉuÉåMüÉå qÉÑ£üÉå lÉÉlrÉÈ MÑüiÉÉå uÉS |

xÉirÉÉlÉ×iÉÉÍpÉxÉÇkÉiuÉÇ uÉæwÉqrÉÇ ¥ÉÉÌlÉqÉÔRûrÉÉåÈ ||133||

xÉqÉÉlÉÉrÉÉÇ qÉ×iÉÉæ 

forgotten during the dream and sleep 

(P.2-106, 107).

Though the mode of death is 

similar in both the cases, the difference 

lies after death. An ajñānī returns          

to saṃsāra getting subjected to 

transmigration because of his desires 

and karmaphalas. Jñānī has no rebirth. 

He remains as sat, his real nature. In his 

case, the karmaphalas that can give birth 

have ended. Only those who have no 

Brahmasākṣātkāra travel. Those who 

have good karmas go to heavens. 

Upāsakas go up to Brahmaloka by 

devayāna route. Sinners go to hell. 

Ordinary jīvas wander from one womb 

to the other as insignificant creatures. 

Only those who have Brahmasākṣātkāra 

have no nucleus to travel. Their subtle 

bodies get disintegrated at the time of 

death. The state of jīva is no more in the 

case of jñānīs.

Śvetaketu's eighth and last 

question is to know the reason why a 

jñānī gets liberated and ajñānī continues 

to be bound in spite of similar mode of 

death. The next five verses reply this 

question.

REFLECTION  –  MOKṢA 

(LIBERATION)

xÉqÉÉlÉÉrÉÉÇ qÉ×iÉÉuÉåMüÉå qÉÑ£üÉå lÉÉlrÉÈ MÑüiÉÉå uÉS |

xÉirÉÉlÉ×iÉÉÍpÉxÉÇkÉiuÉÇ uÉæwÉqrÉÇ ¥ÉÉÌlÉqÉÔRûrÉÉåÈ ||133||

xÉqÉÉlÉÉrÉÉÇ qÉ×iÉÉæ - when the mode of 

LMüÈ qÉÑ£üÈ 

AlrÉÈ lÉ 

MÑüiÉÈ uÉS 

¥ÉÉÌlÉqÉÔRûrÉÉåÈ 

xÉirÉÉlÉ×iÉÉÍpÉxÉÇkÉiuÉÇ 

uÉæwÉqrÉÇ 

iÉsÉU¤ÉMæüÈ 

cÉÉærÉïvÉXçMürÉÉ 

iÉxMüUÉiÉxMüUÉæ cÉÉærÉïvÉXçMürÉÉ iÉsÉU¤ÉMæüÈ |

aÉ×WûÏiÉÉæ lÉ M×üiÉÇ cÉÉærÉïÍqÉirÉÉWûiÉÑÂpÉÉuÉÌmÉ ||134||

death is similar - one is 

liberated AlrÉÈ lÉ - the other is not 

liberated MÑüiÉÈ uÉS - please tell why is this 

so? ¥ÉÉÌlÉqÉÔRûrÉÉåÈ - between a jñānī and an 

ajñānī xÉirÉÉlÉ×iÉÉÍpÉxÉÇkÉiuÉÇ - committedness 

to the truth and the falsehood uÉæwÉqrÉÇ - is 

the distinction – (133)

133. Please tell why the one is 

liberated and the other is not when the 

mode of death is similar to both. (The 

answer is:) The committedness to the 

truth and the falsehood is the distinction 

between a jñānī and an ajñānī.

Though the mode of death is one 

and the same it is the knowledge of 

Brahman and its ignorance that makes 

the difference. It is like a peasant selling 

a diamond for a song whereas a jeweller 

makes a big fortune out of it. Similarly a 

jñānī by the virtue of his direct discovery 

that he is Brahman gets liberated after 

death without further birth. But an 

ajñānī because of his erroneous 

identification with the body and the 

involvement in the sense-pleasures 

continues his transmigration. This is 

explained further with the help of an 

illustration.

iÉxMüUÉiÉxMüUÉæ cÉÉærÉïvÉXçMürÉÉ iÉsÉU¤ÉMæüÈ |

aÉ×WûÏiÉÉæ lÉ M×üiÉÇ cÉÉærÉïÍqÉirÉÉWûiÉÑÂpÉÉuÉÌmÉ ||134||

iÉsÉU¤ÉMæüÈ - by the security guards 

cÉÉærÉïvÉXçMürÉÉ - on the suspicion of theft 

LMüÈ qÉÑ£üÈ 
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iÉxMüUÉiÉxMüUÉæ 

aÉ×WûÏiÉÉæ cÉÉærÉïÇ lÉ M×üiÉÇ 

CÌiÉ EpÉÉæ AÌmÉ 

AÉWûiÉÑÈ 

iÉÉæ iÉmiÉÇ mÉUvÉÑÇ 

aÉ×ºûÏiÉÈ iÉrÉÉåÈ 

iÉxMüUÈ 

AlÉ×iÉqÉç AÍpÉxÉlkÉÉrÉ SakÉÈ 

xÉlÉç iÉsÉU¤ÉMæüÈ 

aÉ×ºûÏiÉÈ mÉUvÉÑÇ iÉmiÉÇ iÉÉæ 

iÉrÉÉåxiÉxMüUÉåÅlÉ×iÉqÉç |

AÍpÉxÉlkÉÉrÉ SakÉÈ xÉlÉç 

WûlrÉiÉå iÉsÉU¤ÉMæüÈ ||135||

iÉxMüUÉiÉxMüUÉæ 

non-thief aÉ×WûÏiÉÉæ - were arrested cÉÉærÉïÇ lÉ M×üiÉÇ - 

‘I have not stolen’ CÌiÉ - so EpÉÉæ AÌmÉ - both 

of them AÉWûiÉÑÈ - said – (134)

134. On the suspicion of theft, a 

thief and another (actually) non-thief 

were arrested by the security guards (and 

were brought before the King or a 

judge). Both of them denied the charge 

of theft.

The King or the judge orders to 

bring a red-hot axe consecrated by some 

mantra or charm. Both of them are 

subjected to this red-hot axe test backed 

up by some divine power. When such an 

axe is held by the hand, it does not burn 

the hand of the person who has spoken 

the truth. He is acquitted of the theft. On 

the contrary if the hand gets burnt he is 

proved to be a liar, is convicted of the 

charge and punished. The results of such 

test and its consequences in the case of 

both the arrested suspects are told now.

aÉ×ºûÏiÉÈ mÉUvÉÑÇ iÉmiÉÇ iÉÉæ 

iÉrÉÉåxiÉxMüUÉåÅlÉ×iÉqÉç |

AÍpÉxÉlkÉÉrÉ SakÉÈ xÉlÉç 

WûlrÉiÉå iÉsÉU¤ÉMæüÈ ||135||

iÉÉæ - Both of them iÉmiÉÇ mÉUvÉÑÇ - red-

hot axe aÉ×ºûÏiÉÈ - caught hold of iÉrÉÉåÈ - 

among those two iÉxMüUÈ - (actual) thief 

AlÉ×iÉqÉç - a lie AÍpÉxÉlkÉÉrÉ - having told SakÉÈ 

xÉlÉç - having got (his hand) burnt iÉsÉU¤ÉMæüÈ 

- a thief and another (actually) WûlrÉiÉå 

AiÉxMüUÈ xÉirÉxÉlkÉÈ 

lÉ SakÉÈ 

iÉæÈ cÉ 

qÉÑcrÉiÉå A§É 

A¥ÉÉlÉÏ 

AlÉ×iÉxÉlkÉÈ 

iÉ¨uÉÌuÉiÉç iÉÑ xÉirÉxÉlkÉÈ

AiÉxMüUÈ xÉirÉxÉlkÉÉå lÉ 

SakÉÉå qÉÑcrÉiÉå cÉ iÉæÈ |

A¥ÉÉlrÉlÉ×iÉxÉlkÉÉåÅ§É xÉirÉxÉlkÉxiÉÑ 

iÉ¨uÉÌuÉiÉç ||136||

- by the security guards - is 

punished – (135)

135. Both of them caught hold of 

red-hot axe. Among those two the 

(actual) thief having got (his hand) burnt 

because of lying is punished by the 

security guards.

AiÉxMüUÈ xÉirÉxÉlkÉÉå lÉ 

SakÉÉå qÉÑcrÉiÉå cÉ iÉæÈ |

A¥ÉÉlrÉlÉ×iÉxÉlkÉÉåÅ§É xÉirÉxÉlkÉxiÉÑ 

iÉ¨uÉÌuÉiÉç ||136||

AiÉxMüUÈ - the non-thief xÉirÉxÉlkÉÈ - 

(being) truthful lÉ SakÉÈ - does not get    

his hand burnt iÉæÈ cÉ - by those security 

guards qÉÑcrÉiÉå - is released A§É - in the 

context of common mode of death  

A¥ÉÉlÉÏ - the person who is ignorant of 

one's true nature AlÉ×iÉxÉlkÉÈ - is steeped in 

falsehood iÉ¨uÉÌuÉiÉç iÉÑ xÉirÉxÉlkÉÈ- whereas 

Brahmajñānī is truthful – (136)

136. The non-thief (being) 

truthful does not get his hand burnt. 

(Therefore) he is released. In this context 

of common mode of death, the person 

who is ignorant of one's true nature is 

steeped in falsehood whereas the 

Brahmajñānī is truthful.

With the first line of this verse the 

illustration of red-hot axe is over. In 

accordance with it, the second line draws 

the contrast between jñānī and ajñānī. 

The jñānī is truthful to one's true nature. 

WûlrÉiÉå 
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qÉirÉÉåïÅWûÍqÉÌiÉ xÉlkÉÉrÉ ÍqÉërÉiÉå eÉÉrÉiÉå cÉ xÉÈ |

oÉë¼ÉWûÍqÉÌiÉ xÉlkÉÉrÉ qÉÑcrÉiÉå lÉ cÉ eÉÉrÉiÉå ||137||

xÉÈ AWûÇ qÉirÉïÈ CÌiÉ 

xÉlkÉÉrÉ 

ÍqÉërÉiÉå eÉÉrÉiÉå cÉ 

AWûqÉç oÉë¼ CÌiÉ xÉlkÉÉrÉ 

qÉÑcrÉiÉå 

lÉ cÉ eÉÉrÉiÉå 

An ajñānī is immersed in avidyā, its 

effects such as identification with body, 

etc., and sense-pleasure as a saṃsārī jīva 

totally being impervious to his real 

nature that is sat, cit, ānanda ātmā. The 

distinction between the two is further 

elaborated in the next verse.

qÉirÉÉåïÅWûÍqÉÌiÉ xÉlkÉÉrÉ ÍqÉërÉiÉå eÉÉrÉiÉå cÉ xÉÈ |

oÉë¼ÉWûÍqÉÌiÉ xÉlkÉÉrÉ qÉÑcrÉiÉå lÉ cÉ eÉÉrÉiÉå ||137||

xÉÈ - he (ajñānī) AWûÇ qÉirÉïÈ CÌiÉ - ‘I 

am a mortal’ xÉlkÉÉrÉ - having conceived 

ÍqÉërÉiÉå - dies eÉÉrÉiÉå cÉ - and is born (again) 

AWûqÉç oÉë¼ CÌiÉ - ‘I am Brahman’ xÉlkÉÉrÉ - 

having recognised (the jñānī) qÉÑcrÉiÉå -  

gets liberated lÉ cÉ eÉÉrÉiÉå - and is not 

reborn – (137)

1 3 7 .  T h e  a j ñ ā n ī  h a v i n g  

conceived ‘I am a mortal’ gets subjected 

to transmigration. But the (jñānī) having 

recognised ‘I am Brahman’ gets 

liberated and is not reborn.

Thus it is the Brahmajñāna that 

liberates. A jñānī has neither routes such 

as arci, etc., nor travels in terms of 

transmigration. They are for karmis and 

upāsakas. The mode of death of a jñānī 

is a matter of inconsequence for 

liberation. The liberation from future 

bodies is gained at the time of 

Brahmas̄akṣātkāra itself. The present 

body ends on its own when its 

prārabdhakarmas are over. It is not 

destroyed by Brahmajñāna.

Videhamukti (bodiless liberation) 

is gained at the time of Brahmasākṣātkāra 

itself if the meaning of ‘deha’ (body) in 

the word ‘videha’ is taken as only the 

future bodies. The śruti passages such as 

‘abhayam vai Janaka prāptaḥasi’ (Oh 

Janaka, you have got liberation now  

itself, Bṛ.U.4-2-4), ‘etāvad are khalu 

amṛtatvam’ (Oh Maitreyi, liberation is 

indeed this much, i.e. right now, Bṛ.U.    

4-5-15) corroborate this. If the present 

body also is included in the word ‘deha’ 

contained in ‘videha’ then videhamukti 

happens after the end of present body. 

‘The delay in becoming one with sat is 

only until the present body (of a jñānī) 

ends’ (Ch.U.6-14-2) can be quoted in this 

respect. There is no contradiction, but it  

is only a difference in the viewpoint.     

Śrī Vidyāraṇya Muni has discussed this  

in detail and ascertained in his text 

Jīvanmuktiviveka (Jī.Mu.Vi.2).

CONCLUSION

The teaching started with the 

declaration that the knowledge of one 

(the cause of the jagat) accounts for the 

knowledge of all (effects called jagat). 

Further it was shown that the division of 

seer (draṣṭā) and seen (dṛśya) is because 

of māyā whereas the ultimate reality is 

non-dual in nature and identical with 

pratyagātmā. This was clarified with the 

help of many illustrations. The chapter is 

being concluded now.
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oÉÑÌ®SÉåwÉÇ xÉqÉÉkÉÉiÉÑÇ SØ¹ÉliÉÉxiÉæxiÉuÉÉ§É ÌMüqÉç |

iuÉÇ xÉSåuÉåirÉÍpÉmÉëåirÉ lÉuÉM×üiuÉ EmÉÉÌSvÉiÉç ||138||

iÉuÉ oÉÑÌ®SÉåwÉÇ xÉqÉÉkÉÉiÉÑÇ 

LuÉ SØ¹ÉliÉÉÈ E£üÉÈ

A§É 

iÉæÈ iÉuÉ ÌMüqÉç 

iuÉqÉç xÉiÉç LuÉ 

CÌiÉ AÍpÉmÉëåirÉ 

lÉuÉM×üiuÉÈ EmÉÉÌSvÉiÉç 

oÉÑÌ®SÉåwÉÇ xÉqÉÉkÉÉiÉÑÇ SØ¹ÉliÉÉxiÉæxiÉuÉÉ§É ÌMüqÉç |

iuÉÇ xÉSåuÉåirÉÍpÉmÉëåirÉ lÉuÉM×üiuÉ EmÉÉÌSvÉiÉç ||138||

( - Your) - doubt 

LuÉ - (only) to clear SØ¹ÉliÉÉÈ (E£üÉÈ) - 

illustrations (were given) A§É - with 

respect to your true nature iÉæÈ iÉuÉ ÌMüqÉç - 

what is the use of those illustrations to 

you? iuÉqÉç - you xÉiÉç LuÉ - (are always) sat 

only CÌiÉ AÍpÉmÉëåirÉ - having thought so 

lÉuÉM×üiuÉÈ - nine times EmÉÉÌSvÉiÉç - (Uddālaka) 

taught (tat tvam asi) – (138)

138. (Oh Śvetaketu,) (only) to 

clear (your) doubt, (these) illustrations 

(were given). What is the use of those 

(illustrations) to you with respect to your 

true nature? You (are always) sat only. 

Having thought so, Uddālaka taught ‘tat 

tvam asi’ nine times.

Illustrations are only meant for 

dispelling doubts. This was told earlier 

(vs.116). They cannot alter one's true 

nature even to the least extent. The true 

nature that was there before teaching 

continues to be so even after teaching 

and clearance of doubts. By removal of 

doubt, no new knowledge gets born, but 

earlier knowledge only becomes 

effective to end the ignorance. Ātmā is 

liberated even in the state of ignorance or 

before teaching. It continues to be 

liberated even after teaching or when 

one gains its knowledge. The difference 

of bondage and liberation is for the jīva 

iÉuÉ oÉÑÌ®SÉåwÉÇ xÉqÉÉkÉÉiÉÑÇ 

ÍpÉ³ÉaÉëÎljÉÈ µÉåiÉMåüiÉÑqÉïlÉlÉÉÎcNû³ÉxÉÇvÉrÉÈ |

xÉS²æiÉÇ xuÉqÉÉiqÉÉlÉÇ ÌuÉvÉåwÉåhÉÉuÉoÉÑ®uÉÉlÉç ||139||

ÍpÉ³ÉaÉëÎljÉÈ µÉåiÉMåüiÉÑÈ 

qÉlÉlÉÉiÉç ÍNû³ÉxÉÇvÉrÉÈ 

xuÉqÉç AÉiqÉÉlÉqÉç 

xÉiÉç A²æiÉqÉç 

ÌuÉvÉåwÉåhÉ 

AuÉoÉÑ®uÉÉlÉç 

and not for ātmā. Earlier the jīva mistook 

oneself to be bound and now after 

gaining knowledge discovers that it was 

never bound but ever liberated. The 

repetition of ‘tat tvam asi’ nine times 

proves that the truth established by 

Upaniṣads is only one: ‘the jīva in reality 

is the non-dual sat and jagat is false’.

The Upaniṣad on its part 

concludes its teaching in its statement, 

‘tad ha asya vijajñau’ (Śvetaketu 

directly came to know ātmā distinct 

from māyā and its effects as ‘I am sat 

alone’ through the father's teaching of 

‘tat tvam asi’ supplemented by 

illustrations and reasonings) (Ch.U.6-

16-3). This conclusion is explained in 

the next verse.

ÍpÉ³ÉaÉëÎljÉÈ µÉåiÉMåüiÉÑqÉïlÉlÉÉÎcNû³ÉxÉÇvÉrÉÈ |

xÉS²æiÉÇ xuÉqÉÉiqÉÉlÉÇ ÌuÉvÉåwÉåhÉÉuÉoÉÑ®uÉÉlÉç ||139||

ÍpÉ³ÉaÉëÎljÉÈ µÉåiÉMåüiÉÑÈ - Śvetaketu 

whose ātmānātmādhyāsa had got 

eliminated qÉlÉlÉÉiÉç ÍNû³ÉxÉÇvÉrÉÈ - by 

reflection (vs.113 to 137) having got 

freed from doubts xuÉqÉç AÉiqÉÉlÉqÉç - his true 

nature xÉiÉç A²æiÉqÉç - (that is) non-dual sat 

ÌuÉvÉåwÉåhÉ - distinctily with jīvabrahmaikya 

[identity between his (jīva's) true nature 

and Brahman] AuÉoÉÑ®uÉÉlÉç - recognised (by 

Brahmasākṣātkāra) – (139)

139. Śvetaketu whose ātmānātmā-

dhyāsa had got eliminated and who 
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having got freed from doubts by 

reflection (vs.113 to 137) distinctly 

recognised (by Brahmasākṣātkāra) his 

true nature, (that is) non-dual sat with 

jīvabrahmaikya.

Granthi  (knot)  or  cal led  

hṛdayagranthi (knot of the heart) is the 

mutual superimposition (adhyāsa) 

between ātmā (cit) and anātmā (jada, 

inert) (vs.112). It was already told in the 

verse 112 that Śvetaketu's hṛdayagranthi 

got eliminated by śravaṇa. The same is 

referred to here to describe further his 

final accomplishment wherein he 

directly recognised sat Brahman as his 

true nature which ends the mistaken 

notion of oneself as saṃsārī jīva.

The finale of Vedāntaśāstra is 

that an eligible mumukṣu (adhikārī) 

gains the ātmajñāna (pramā) through 

mahāvākya such as ‘tat tvam asi’ which 

serves as the pramāṇa (means of 

knowledge). If in spite of, eligibility by 

having sādhana-catuṣṭaya-saṃpatti  

and exposure to śravaṇa the promised 

result of knowledge by ending avidyā 

does not take place, the only conclusion 

is that there are obstructions such as 

saṃśaya (doubts), and viparyaya 

(habitual misapprehension such as ‘I’ 

notion in the body, mind, etc., and the 

jagat is real). They have to be eliminated 

by manana (reflection) and nidi-

dhyāsana (meditating on ātmasvarūpa 

to the exclusion of anātmā thoughts). 

But those two do not produce new 

knowledge. They only remove the 

obstructions that were hindering the 

knowledge already produced by 

śravaṇa.

It is quite natural that a person 

who is not eligible (anadhikārī) cannot 

get knowledge in spite of śravaṇa. He 

has to equip himself with fourfold 

qualifications and take again to śravaṇa. 

As for eligible person after the proper 

śravaṇa, taking to manana and 

nididhyāsana alone is important. 

Śvetaketu had ascertained his sat nature 

by śravaṇa. The moment his doubts 

were dispelled, he got unobstructed 

direct Brahmajñāna.

Actually the results of ending the 

hṛdayagranthi, dispelling of doubts and 

extinction of all karmas are told as the 

result of Brahmasākṣātkāra (Mu.U. 2-2-

8). Even then from the standpoint of 

eliminating the doubts pertaining to 

Vedāntapramāṇa and its prameya (the 

nature of sat), here the elimination of 

granthi as first, then the removal of 

doubts, and finally the direct recognition 

of sat (the Brahman) are told as a 

sequence.

This teaching of sat-vidyā (the 

knowledge of sat) as taught to Śvetaketu 

in Chāndogya is pre-eminent in the 

teachings of Vedānta. The ‘tat tvam asi’ 
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µÉåiÉMåüiÉÉåoÉëï¼ÌuÉ±É urÉÉZrÉÉiÉÉ xTÑüOûqÉåiÉrÉÉ |

iÉÑ¹ÉåÅxqÉÉlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||140||

xTÑüOûqÉç LiÉrÉÉ 

µÉåiÉMåüiÉÉåÈ oÉë¼ÌuÉ±É 

urÉÉZrÉÉiÉÉ AlÉålÉ 

mahāvākya contained therein proclaims 

itself as a ‘great equation’ presented by 

Upaniṣads to the world. At a cursory 

glance ‘tat tvam asi’ mahāvākya which 

declares the jīveśvara-aikya (identity 

between jīva and Īśvara) appears to be a 

statement next to impossible to be true 

like the famous Vedāntic statement, ‘by 

the knowledge of one, all else are 

known’ appears to be unbelievable. It 

needs śraddhā to inquire into it 

thoroughly because the teaching comes 

from the Vedas which has the status of 

being the highest pramāṇa in the matters 

that are apauruṣeya (inaccessible to the 

human intellect on their own). It is given 

to reasoning and is verified by the 

vidvadanubhava (direct experience of 

jīvanmuktas). Therefore as humans with 

the prerogative of buddhi (intellect 

which is denied to other species of 

beings), it is our foremost duty to gain 

the knowledge revealed by ‘tat tvam 

asi’. There alone lies the consummation 

of human life.

The chapter is concluded now.

µÉåiÉMåüiÉÉåoÉëï¼ÌuÉ±É urÉÉZrÉÉiÉÉ xTÑüOûqÉåiÉrÉÉ |

iÉÑ¹ÉåÅxqÉÉlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||140||

xTÑüOûqÉç LiÉrÉÉ - by this clear 

exposition µÉåiÉMåüiÉÉåÈ - of Śvetaketu oÉë¼ÌuÉ±É 

- Brahmavidyā urÉÉZrÉÉiÉÉ - explained (AlÉålÉ 

iÉÑ¹È ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ 

AxqÉÉlÉç AlÉÑaÉ×ºûÉiÉÑ 

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

µÉåiÉMåüiÉÑÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ iÉ×iÉÏrÉÉåÅkrÉÉrÉÈ |

- by this) - pleased - my 

guru (or Parmeśvara who is the abode of 

all vidyās including Brahmavidyā) 

AxqÉÉlÉç - all of us AlÉÑaÉ×ºûÉiÉÑ - may he bless – 

(140)

140. By this clear exposition,   

the Brahmavidyā taught to Śvetaketu    

is explained. May my guru (or 

Parameśvara who is the abode of all 

knowledge including Brahmavidyā) be 

pleased by this and bless us all!

Śr ī  Vidyāraṇya Muni has 

explained the knowledge of sat from 

Chāndogya with utmost clarity though 

in brief. Further details are available in 

bhāṣya, etc. But this exposition is 

enough to know the main teaching of the 

Upaniṣad. Following the scriptural 

tradition the author as in the case of other 

chapters offers this work to guru and 

Parameśvara invoking their blessings. 

There can be many obstacles on the path 

of gaining Brahmavidyā. Therefore the 

blessings of guru and Parameśvara are 

essential.

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

µÉåiÉMåüiÉÑÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ iÉ×iÉÏrÉÉåÅkrÉÉrÉÈ |

॥ॐ॥

iÉÑ¹È ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ 
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ॐ
CHAPTER - IV

SANATKUMĀRAVIDYĀPRAKĀŚA
(CHĀNDOGYOPANIṢAD)

S  U  M  M  A  R  Y

[Sanatkumāravidyāprakāśa deals with the content of the seventh chapter 

(Adhyāya) of Chāndogyopaniṣad.  Sanatkumāravidyā is the Brahmavidyā taught by 

Sanatkumāra to the celebrated devarṣi Nārada who was a celebrity in the field of 

learning and looked up to by all as an ideal.  But he found himself sorrow-ridden in 

spite of all his spectacular worldly achievements.  He found no solution on his own.  

That made him consider seriously the statement of great masters that an ātmajñānī 

gets total freedom from sorrows (tarati śokam ātmavit). As a disciple he approached 

Sanatkumāra to learn Brahmavidyā from him.

Sanatkumāra remarked that Nārada had known so far only everything that is 

present in this external world by its nāma (name). The name is nothing but the verbal 

expression of effect (vikāra) of its cause. That effect is false. It is not the reality 

(avikārī - changeless principle).  To understand the real cause of everything the mind 

has to become introvert. To make the disciple introvert, the guru put him on upāsanās 

beginning from ‘nāma (name) as Brahman’. It ended in a successive superior order 

with ‘āśā (desire) as Brahman’.  On practising these upāsanās, Nārada observed that 

they were not capable of ending all his sorrows.  On the contrary they added sorrows 

because of the exertion involved in practising them. Therefore, he asked for still 

superior means.

The guru at that stage found Nārada fit to gain ātmajñāna. As a preparatory 

step he advised upāsanās on the prāṇa - the closest representative of ātmā - superior 

to the rest of the entities advised so far.  The śruti gives the reasons why the prāṇa is 

the most superior.  Nārada concluded that prāṇa is ātmā.  He found that in sleep, the 

prāṇa alone was there to the exclusion of nāma onwards up to āśā comprising the 

jagat.  And yet, there was no trace of sorrow in it.  Nārada's main problem was his 

sorrow.  He believed that he had arrived at the ultimate solution to get freed totally 



from his sorrows.  That prevented him from asking for any further superior principle. 

Sanatkumāra realized that Nārada had reached the wrong conclusion. He knew well 

that Nārada was one of the most eligible disciples to get ātmajñāna. He did not want 

Nārada to stop in his pursuit. With the compassion of a Guru, even though unasked by 

Nārada, he taught Nārada that the aparokṣa (direct) knowledge of satya, the ever-

existent ātmā (bhūmā), is the final and most exalted accomplishment.  One cannot 

gain it by the practice of upāsanās. The means to gain it are: Vijñāna (the exact 

knowledge of satya free from doubts and errors), manana also called mati (reflection 

by reasoning), śraddhā (the firm conviction that the promised result is guaranteed), 

niṣṭhā (commitment to the pursuit which is seen indirectly from the way the disciple 

carries out guruśuśrūṣā - serving the competent guru), kṛti (efforts to make the mind 

single pointed) and sukha (the knowledge that there is happiness in liberation).  Each 

of the subsequent means is the cause of the previous one.  

Whatever is bhūmā (limitless, infinite) is sukha (happiness).  There is no 

sukha in alpa (limited or finite entities).  Bhūmā is everything.  Nothing can exist 

independent of it.  It is free from tripuṭī (knower, knowledge-vṛtti, known).  This is 

the first step of advice (ādeśa) called bhūmādeśa.  But one may think that bhūmā may 

be a principle existing in my proximity, but is different from ‘I’.  To remove this 

wrong concept, the ‘ahaṃkārādeśa’ says that ‘I’ itself is bhūmā.  But ‘I’ (ahaṃkāra) 

is with the upādhi of ‘I’ notion (vṛtti).  To show bhūmā to be totally nirupādhika, the 

next advice is ‘ātmādeśa’.  It points out that bhūmā is ātmā.

Bhūmā abides in its mahimā (glory) in the realm of Creation, but left to itself, it 

is the independent self-existing principle without any support or basis.  The jñānī who 

has got ‘aparokṣa jñāna’ of bhūmā and is steadfast in it becomes a jīvanmukta. The 

intensity of absorption of his mind in bhūmā is inversely proportional to the intensity 

of his prārabdha-bhoga. The jīvanmukta whose prārabdha-bhoga is dormant (supta) 

is on par with the tripuṭīless experience of bhūmā in videhamukti (bodiless 

liberation).  A videhamukta is upādhiless bhūmā/Brahman.  He is the basis for the 

sarga, sthiti and laya of Creation.  

All our pursuits are for sukha-prāpti (acquisition of happiness) and duḥkha-

nivṛtti (freedom from sorrows).  Here is the Sanatkumāravidyā of Chāndogya which 

gives the ultimate solution: ‘Tarati śokam ātmavit’ (ātmajñānī gets freed from 

sorrows totally) and ‘bhūmā eva sukham, na alpe sukham asti’ (limitless principle 

bhūmā/ātmā alone is happiness, there is no happiness in the limited entities).]
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INTRODUCTION

Sanatkumārav idyā  i s  the  

Brahmavidyā taught by Sanatkumāra to 

the celebrated devarṣi (divine sage) 

Nārada. It is the content of the seventh 

chapter  of  Chāndogyopaniṣad .  

Sanatkumāra is one of the mind-born 

sons of Brahmā (one of the trimūrti) 

called Sanatkumāras. Having produced 

them, they were asked to propagate the 

progeny to run the wheel of Creation 

(sṛṣṭi). They replied: ‘All living beings 

invariably suffer in Saṃsāra. Therefore 

it is not correct to keep Creation 

continued’. Finding them of no use in his 

mission of propagating the progeny 

Brahmā dismissed them. They went to 

Bhagavān Śiva to seek Brahmavidyā. 

He taught them this highest knowledge 

by taking the form of Dakṣiṇāmūrti.

Nārada also is a mind-born son of 

Brahmā. He is a master of various fields 

of learning. To mention but a few of     

the subjects mastered by him are: the 

four Vedas, Itihāsa (history), Purāṇas 

(which has the status of fifth Veda), 

grammar, pitryam (the śrāddha-ritual), 

mathematics, daivam (the science of 

portents or omens), nidhi (chronology 

and the art of finding the hidden 

treasure), tarkaśāstra (logic), ekāyana 

(the science of ethics and politics), 

etymology, phonetics, kalpa (the  

science of rituals), prosody, bhūtavidyā 

(physical science, science of elements), 

archery, astrology, charm against 

(snake) poison, aromatics, dance, music, 

vādya (playing the musical instruments), 

śilpa (mechanics), etc. He was a role 

model to all. And yet, he found himself 

sorrow-ridden in spite of all his 

accomplishments. He could find no 

solution on his own to his problem. That 

made him consider seriously the 

statement of great masters that an 

ātmajñānī gets freed from sorrows 

totally (tarati śokam ātmavit, Ch.U.7-1-

3). Finally he approaches Sanatkumāra 

as a disciple to gain ātmajñāna.

T h e  i n s t a n c e  o f  N ā r a d a  

demonstrates that even the best 

accomplishments in this jagat are 

incapable of granting the total freedom 

from sorrows. Ātmajñāna alone has to be 

resorted to for gaining total freedom 

from sorrowful saṃsāra. This reminds 

us of the declaration about the sorrowful 

nature of the jagat and its remedy by 

none other than Bhagavān Kṛṣṇa in 

Bhagavadgītā (9-33). He says: Having 

got this world of momentary (anitya) 

existence and devoid of happiness, (i.e. 

asukham ) ,  seek me the  ā tmā ,  

Paramātmā ,  Brahman or called 

Parameśvara. Thus Bhagavān Kṛṣṇa 

has fixed a permanent big name-plate on 

this jagat displaying it as ‘ANITYA AND 

ASUKHA’ (momentary and without 
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xÉlÉiMÑüqÉÉUvNûÉlSÉåarÉå lÉÉUSÉrÉÉåmÉÌS¹uÉÉlÉç |

ÌuÉ±ÉqÉåiÉÉÇ mÉëuÉ¤rÉåÅ§É xÉuÉïvÉÉåMüÌlÉuÉ×¨ÉrÉå ||1||

xÉlÉiMÑüqÉÉUÈ 

NûÉlSÉåarÉå 

lÉÉUSÉrÉ 

EmÉÌS¹uÉÉlÉç LiÉÉÇ  

ÌuÉ±ÉqÉç xÉuÉïvÉÉåMüÌlÉuÉ×¨ÉrÉå 

A§É mÉëuÉ¤rÉå

happiness). And yet, we always expect 

permanence and lasting happiness from 

it only to get disappointed sooner or 

later. Therefore the only remedy 

recommended is to seek Parameśvara  

or in other words to gain ātmajñāna.

Nārada approaches the sage 

Sanatkumāra with an earnest request 

saying: Oh revered master, this is that 

Nārada very highly learned drowned in 

sorrows. Please help me to cross over the 

sorrow (Ch.U.7-1-3). The author of this 

text introduces now this teaching which 

is also famous as ‘bhūmavidyā’.

xÉlÉiMÑüqÉÉUvNûÉlSÉåarÉå lÉÉUSÉrÉÉåmÉÌS¹uÉÉlÉç |

ÌuÉ±ÉqÉåiÉÉÇ mÉëuÉ¤rÉåÅ§É xÉuÉïvÉÉåMüÌlÉuÉ×¨ÉrÉå ||1||

xÉlÉiMÑüqÉÉUÈ - Sage Sanatkumāra 

NûÉlSÉåarÉå - in the seventh chapter of 

Chāndogyopaniṣad lÉÉUSÉrÉ - to Nārada 

EmÉÌS¹uÉÉlÉç - taught (bhūmavidyā) LiÉÉÇ  

ÌuÉ±ÉqÉç - the same teaching xÉuÉïvÉÉåMüÌlÉuÉ×¨ÉrÉå - 

for ending of all sorrows A§É mÉëuÉ¤rÉå- I 

shall explain it here in this chapter – (1)

1. Sage Sanatkumāra taught 

(bhūmavidyā) to Nārada in the seventh 

chapter of Chāndogyopaniṣad. I shall 

explain the same teaching here in this 

chapter for ending of all sorrows.

On gaining this vidyā all   

sorrows end instantly. It is not a fancy   

or an arbitrary supposition. That is      

the criterion of aparokṣa (direct) 

mÉÑUÉhÉmÉgcÉqÉÉlÉç uÉåSÉlÉç vÉÉx§ÉÉÍhÉ ÌuÉÌuÉkÉÉÌlÉ cÉ |

¥ÉÉiuÉÉmrÉlÉÉiqÉÌuÉ¨uÉålÉ lÉÉUSÈ vÉÉåMüqÉÉmiÉuÉÉlÉç ||2||

lÉÉUSÈ mÉÑUÉhÉmÉgcÉqÉÉlÉç uÉåSÉlÉç 

ÌuÉÌuÉkÉÉÌlÉ vÉÉx§ÉÉÍhÉ cÉ 

¥ÉÉiuÉÉ AÌmÉ 

AlÉÉiqÉÌuÉ¨uÉålÉ 

vÉÉåMüqÉç AÉmiÉuÉÉlÉç 

knowledge. Till then the mumukṣu has  

to continue the efforts with more and 

more prepared frame of mind. With 

parokṣa (indirect) ātmajñāna all 

sorrows do not end.

On hearing Nārada's request for 

ātmajñāna, Sanatkumāra asks him to tell 

him all that he has studied so far with an 

assurance that he will teach thereafter 

(Ch.U.7-1-1). The gist of Nārada's reply 

is given in the following verse along 

with the diagnosis of his sorrows.

mÉÑUÉhÉmÉgcÉqÉÉlÉç uÉåSÉlÉç vÉÉx§ÉÉÍhÉ ÌuÉÌuÉkÉÉÌlÉ cÉ |

¥ÉÉiuÉÉmrÉlÉÉiqÉÌuÉ¨uÉålÉ lÉÉUSÈ vÉÉåMüqÉÉmiÉuÉÉlÉç ||2||

lÉÉUSÈ - Nārada mÉÑUÉhÉmÉgcÉqÉÉlÉç uÉåSÉlÉç - 

the four Vedas with Purāṇas as the fifth 

one ÌuÉÌuÉkÉÉÌlÉ vÉÉx§ÉÉÍhÉ cÉ - and varieties of 

scriptures ¥ÉÉiuÉÉ AÌmÉ - in spite of having 

known AlÉÉiqÉÌuÉ¨uÉålÉ - because of the 

ignorance of ātmā vÉÉåMüqÉç AÉmiÉuÉÉlÉç - got 

subjected to grief – (2)

2. Nārada in spite of having 

known the four Vedas with Purāṇas as 

the fifth one and varieties of scriptures 

got subjected to grief because of the 

ignorance of ātmā.

Ṛk, Yaju, Sāma and Atharva are 

the four Vedas. To know the Vedas 

thoroughly, the study of Purāṇas also is 

necessary. Therefore all Purāṇas put 

together are called the fifth Veda. The 

varieties of scriptures were mentioned to 
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uÉåSÉprÉÉxÉÉimÉÑUÉ iÉÉmÉ§ÉrÉqÉÉ§ÉåhÉ vÉÉåÌMüiÉÉ |

mÉ¶ÉÉ¨uÉprÉÉxÉÌuÉxqÉÉUpÉXçaÉaÉuÉæï¶É vÉÉåÌMüiÉÉ ||3||

uÉåSÉprÉÉxÉÉiÉç mÉÑUÉ 

iÉÉmÉ§ÉrÉqÉÉ§ÉåhÉ 

vÉÉåÌMüiÉÉ 

mÉ¶ÉÉiÉç iÉÑ 

AprÉÉxÉ 

ÌuÉxqÉÉU 

pÉXçaÉ 

aÉuÉæïÈ cÉ vÉÉåÌMüiÉÉ 

describe the stature of Nārada. The 

greatness of Nārada is that he was not 

conceited because of his exalted 

learning. Based on the declarations of 

great masters he could discern for 

himself that his lack of ātmajñāna is    

the cause of his sorrows notwithstanding 

his academic excellence.

Nārada could also find out       

that his learning the Vedas, etc., is 

contributing to the sorrows that exist 

universally. That also prompted him to 

take to ātmajñāna seriously on priority 

basis.

uÉåSÉprÉÉxÉÉimÉÑUÉ iÉÉmÉ§ÉrÉqÉÉ§ÉåhÉ vÉÉåÌMüiÉÉ |

mÉ¶ÉÉ¨uÉprÉÉxÉÌuÉxqÉÉUpÉXçaÉaÉuÉæï¶É vÉÉåÌMüiÉÉ ||3||

- before the study   

of the Vedas iÉÉmÉ§ÉrÉqÉÉ§ÉåhÉ - only by the 

three types of afflictions vÉÉåÌMüiÉÉ - sorrow 

was there mÉ¶ÉÉiÉç iÉÑ - but after their    

studies AprÉÉxÉ - on account of daily 

Vedic recensional repetition ÌuÉxqÉÉU - 

forgetfulness pÉXçaÉ - humiliation, 

discomfiture aÉuÉæïÈ cÉ - and by pride vÉÉåÌMüiÉÉ 

- sorrow arises – (3)

3. Before the study of the Vedas 

the sorrows were there only because of 

three types of afflictions (tāpatraya). 

But after their studies (further) sorrows 

arise on account of daily Vedic 

recensional repetition, forgetfulness, 

humiliation and pride.

uÉåSÉprÉÉxÉÉiÉç mÉÑUÉ 

Having been born in this world, 

everyone has to face sorrows and 

afflictions originating from one's body 

(ādhyātmika), other beings besides 

surroundings (ādhibhautika) and 

phenomenal powers (ādhidaivika). But 

after the Vedic studies there arise 

additional sorrows. After the study of the 

Vedas belonging to one's śākhā 

(traditional recension) they need to be 

repeated daily. It is a laborious exercise 

by itself. If because of some other 

pressing preoccupation or for any other 

reason, if it is not recited, there is a sense 

of guilt or discomfort on that day. 

Forgetting the studied portion of the 

Vedas gives rise to serious sin. Therefore 

there is a fear of forgetting it. There is 

humiliation if one gets defeated in the 

Vedic arguments in front of equals or 

inferiors. There is a possibility of 

developing pride or superiority complex 

on studying the Vedas and other 

scriptures. Such persons expect honour 

and recognition from others. But the 

people at large do not care for them. This 

leads to disappointments and complaints 

all the time. Thus such learned persons 

have more sorrows than others.

Nārada had the full śraddhā in the 

Vedas that they have solutions for all 

human problems. He could find from the 

Vedas the passages such as ‘the 

innermost ātmā is beyond the realm of 

hunger and thirst, sorrow, ignorance, old 
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vÉÉåMüÇ iÉUirÉÉiqÉuÉåSÏirÉÍpÉ¥ÉåprÉÈ ´ÉÑiÉÇ uÉcÉÈ |

vÉÉåMümÉÉUÇ lÉrÉåirÉÑYiuÉÉ lÉÉUSÉå aÉÑÂqÉÉmiÉuÉÉlÉç ||4||

AÉiqÉuÉåSÏ vÉÉåMüÇ iÉUÌiÉ 

CÌiÉ 

AÍpÉ¥ÉåprÉÈ uÉcÉÈ 

´ÉÑiÉqÉç vÉÉåMümÉÉUÇ lÉrÉ

CÌiÉ EYiuÉÉ 

lÉÉUSÈ 

aÉÑÂqÉç AÉmiÉuÉÉlÉç 

age and death’ (Bṛ.U.3-5-1); ‘ātmā is 

free from all sorrows belonging to the 

buddhi’ (Bṛ.U.4-3-22) ‘where is the 

occasion for sorrow or delusion in the 

case of a jñānī?’ (Ī.U.7); ‘having known 

ātmā the jñānī gets freed from joys and 

sorrows’ (Kṭ.U.1-2-12); ‘the knower of 

Brahman gets freed from sorrows’ 

(Mu.U.3-2-9); which declare that the 

freedom from sorrows can be gained by 

the knowledge of ātmā. He could also 

know from the Vedas that ātmajñāna can 

be gained only through a guru who is 

well-versed in the ādhyātmika scriptures 

(śrotriya) and steadfast in Brahmajñāna 

(Brahmaniṣṭha). This prompted him to 

approach Sanatkumāra as a disciple.

vÉÉåMüÇ iÉUirÉÉiqÉuÉåSÏirÉÍpÉ¥ÉåprÉÈ ´ÉÑiÉÇ uÉcÉÈ |

vÉÉåMümÉÉUÇ lÉrÉåirÉÑYiuÉÉ lÉÉUSÉå aÉÑÂqÉÉmiÉuÉÉlÉç ||4||

AÉiqÉuÉåSÏ - ātmajñānī vÉÉåMüÇ iÉUÌiÉ - 

gets freed from sorrows totally CÌiÉ - so 

AÍpÉ¥ÉåprÉÈ - from the wise people uÉcÉÈ - 

statement ´ÉÑiÉqÉç - is learnt ‘vÉÉåMümÉÉUÇ lÉrÉ’ - 

please free me from sorrows CÌiÉ EYiuÉÉ - 

having requested so lÉÉUSÈ - Nārada     

aÉÑÂqÉç AÉmiÉuÉÉlÉç - approached guru 

(Sanatkumāra) – (4)

4. ‘It is learnt from the statement 

of wise people that an ātmajñānī gets 

freed from sorrows totally. (Therefore) 

please free me from sorrows’. Having 

requested thus Nārada approached guru 

(Sanatkumāra).

ADVICE  OF  UPĀSANĀS

On inquiry from the guru, Nārada 

tells him all that he has learnt. The guru 

remarks that all that he has known so far 

is only nāma (name) the verbal 

expression of effect (vikāra) which is the 

false and not the real (avikārī - 

changeless). Sanatkumāra puts Nārada 

on upāsanās to make him totally fit to 

gain ātmajñāna.

The prerequisites for ātmajñāna 

are śuddha antaḥkaraṇa (pure mind) 

that can display ātmā in its true nature as 

a replica, and cittanaiścalya (single 

pointedness of the mind) that can 

withdraw the mind totally from pre-

occupation in all that is anātmā and 

make it absorbed in ātmasvarūpa. There 

is no doubt that Nārada was a sincere and 

earnest mumukṣu. But Sanatkumāra 

could find out that Nārada's mind was 

totally preoccupied in what he has learnt 

so far. Such a mind cannot know at once 

the principle of ātmā. Therefore to 

withdraw the mind from its present pre-

occupations and make it introvert the 

guru advises him to take to upāsanā 

even though he had requested for 

ātmajñāna. In upāsanā a lower entity is 

viewed and meditated upon as a higher 

principle to the exclusion of other 

thoughts. For example, an idol is 

meditated upon as Bhagavān Viṣṇu. 

Thus Sanatkumāra starts initiating 
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oÉWÒûaÉëljÉÉprÉÉxÉiÉxiÉå qÉWûiÉÏ vÉoSuÉÉxÉlÉÉ |

lÉÉqÉoÉë¼åirÉÑmÉÉxuÉÉiÉ CÌiÉ mÉëÉåuÉÉcÉ iÉÇ aÉÑÂÈ ||5||

aÉÑÂÈ iÉqÉç mÉëÉåuÉÉcÉ 

oÉWÒûaÉëljÉÉprÉÉxÉiÉÈ 

qÉWûiÉÏ vÉoSuÉÉxÉlÉÉ 

eÉÉiÉÉ iÉå AiÉÈ 

lÉÉqÉ oÉë¼

CÌiÉ EmÉÉxuÉ 

Nārada into upāsanās in a sequential 

order beginning from ‘nāma as 

Brahman’ upto ‘āśā (desire) as 

Brahman’ (vs.15).

oÉWÒûaÉëljÉÉprÉÉxÉiÉxiÉå qÉWûiÉÏ vÉoSuÉÉxÉlÉÉ |

lÉÉqÉoÉë¼åirÉÑmÉÉxuÉÉiÉ CÌiÉ mÉëÉåuÉÉcÉ iÉÇ aÉÑÂÈ ||5||

aÉÑÂÈ - guru iÉqÉç - to Nārada mÉëÉåuÉÉcÉ - 

replied oÉWÒûaÉëljÉÉprÉÉxÉiÉÈ - because of 

studying many texts qÉWûiÉÏ vÉoSuÉÉxÉlÉÉ - 

deep impressions of textual words    

(eÉÉiÉÉ - are born) iÉå - in your mind AiÉÈ - 

therefore ‘lÉÉqÉ oÉë¼’ - on ‘nāma’ (name)   

as Brahman CÌiÉ EmÉÉxuÉ - so you meditate 

(do upāsanā) – (5)

5. The guru replied to Nārada: 

Because of studying many texts, deep 

impressions (vāsanās) of textual words 

(are born in your mind). Therefore 

meditate on nāma (name) as Brahman.

The mind gets absorbed in the 

entity that it loves. The guru first figures 

out where the interest of a competent 

disciple is centred. Then the upāsanā is 

initiated with that entity as the ālambana 

(base). Earlier the guru had remarked 

that Nārada's study was confined only to 

nāma the aggregate of all words. It 

includes words meaning action, 

doership, relation, duty, etc. All words 

put together is to be considered as one 

entity called ‘nāma’. Considering it as 

Brahman (in accordance with the 

statement of the Vedas), one has to 

xuÉvÉoSuÉÉxÉlÉÉÇ irÉYiuÉÉ mÉëÉmxrÉÍxÉ oÉë¼uÉÉxÉlÉÉqÉç |

mÉ¶ÉÉSè oÉë¼hÉ AÉiqÉiuÉÇ uÉ¤rÉÉqÉÏÌiÉ aÉÑUÉåqÉïÌiÉÈ ||6||

xuÉvÉoSuÉÉxÉlÉÉÇ irÉYiuÉÉ 

oÉë¼uÉÉxÉlÉÉqÉç 

mÉëÉmxrÉÍxÉ 

mÉ¶ÉÉiÉç oÉë¼hÉÈ AÉiqÉiuÉqÉç 

uÉ¤rÉÉÍqÉ 

CÌiÉ aÉÑUÉåÈ qÉÌiÉÈ 

meditate that the nāma is Brahman.

The Śabdavāsanā constitutes the 

deep impressions of the textual words 

predominantly pre-occupying the mind. 

As a result, the mind is not available to 

take to the pursuit of gaining ātmajñāna 

fruitfully. These vāsanās (saṃskāras) 

need to be replaced by the saṃskāras 

(impressions) capable of taking to higher 

and higher pursuits. A similar context is 

found in the Taittirīyopaniṣad (Tai.U.1-

3-1). The student of Vedic studies 

because of his total pre-ocupation of the 

mind in the volumes of the Vedas 

comprising words is asked to take to 

upāsanās of saṃhitā (combination or 

closest proximity of letters) related to the 

words to enable it for higher pursuits.

The intention of the guru in 

advising nāmopāsanā in spite of 

disciple's request to impart ātmajñāna is 

told clearly in the next verse.

xuÉvÉoSuÉÉxÉlÉÉÇ irÉYiuÉÉ mÉëÉmxrÉÍxÉ oÉë¼uÉÉxÉlÉÉqÉç |

mÉ¶ÉÉSè oÉë¼hÉ AÉiqÉiuÉÇ uÉ¤rÉÉqÉÏÌiÉ aÉÑUÉåqÉïÌiÉÈ ||6||

xuÉvÉoSuÉÉxÉlÉÉÇ irÉYiuÉÉ - having given 

up your saṃskāras of words oÉë¼uÉÉxÉlÉÉqÉç - 

Brahmavāsanā mÉëÉmxrÉÍxÉ - you will gain 

mÉ¶ÉÉiÉç - thereafter oÉë¼hÉÈ AÉiqÉiuÉqÉç - the 

identity of Brahman with ātmā uÉ¤rÉÉÍqÉ - I 

shall teach you CÌiÉ - so aÉÑUÉåÈ qÉÌiÉÈ - (is) the 

thought of the guru – (6)

6. The guru  Sanatkumāra 
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thought: ‘(Oh Nārada), having given    

up your saṃskāras of words, you will 

gain thereafter the Brahmavāsanā. 

Thereafter, I shall teach you the identity 

of Brahman with ātmā’.

By the meditation of ‘nāma as 

Brahman’ the saṃskāras of Brahman 

become predominant and those of nāma 

get relegated to the back. Because in 

such meditation Brahman is prominent 

and the nāma becomes secondary. It is 

just like the meditation of idol as Viṣṇu. 

The idol becomes secondary and Viṣṇu 

the main. Thus making the mumukṣu 

progress step by step enables him to 

fructify his pursuit at the final level. 

Otherwise the advice at a higher level 

without the preparation of the mind 

becomes futile. Therefore the teaching 

of ātmajñāna is to be given only after the 

mind is ready. Sanatkumāra had this 

point in mind when he asked Nārada to 

do nāmopāsanā.

The Upaniṣadic upāsanās are not 

meant for getting results hereafter such 

as going to heavens, etc., though at 

places some such results are mentioned. 

The result of Brahmavidyā is right now 

here and not hereafter. Nārada did know 

that it results in getting a total freedom 

from sorrows. Finding no such results 

from the upāsanā of nāma as Brahman, 

he asks further if there is any superior 

means.

oÉë¼SØwOèrÉÉ lÉÉqÉqÉÉ§ÉkrÉÉlÉÉ³ÉÉmÉæÌiÉ vÉÉåÌMüiÉÉ |

CirÉÍpÉmÉëåirÉ lÉÉqlÉÉåÅxqÉÉSÍkÉMüqmÉ×¹uÉÉlÉxÉÉæ ||7||

oÉë¼SØwOèrÉÉ lÉÉqÉqÉÉ§ÉkrÉÉlÉÉiÉç 

vÉÉåÌMüiÉÉ lÉ AmÉæÌiÉ 

CÌiÉ AÍpÉmÉëåirÉ AxÉÉæ 

AxqÉÉiÉç lÉÉqlÉÈ 

AÍkÉMüqÉç 

mÉ×¹uÉÉlÉç 

oÉë¼SØwOèrÉÉ lÉÉqÉqÉÉ§ÉkrÉÉlÉÉ³ÉÉmÉæÌiÉ vÉÉåÌMüiÉÉ |

CirÉÍpÉmÉëåirÉ lÉÉqlÉÉåÅxqÉÉSÍkÉMüqmÉ×¹uÉÉlÉxÉÉæ ||7||

oÉë¼SØwOèrÉÉ lÉÉqÉqÉÉ§ÉkrÉÉlÉÉiÉç 

meditation of nāma itself as Brahman 

vÉÉåÌMüiÉÉ - sorrow lÉ AmÉæÌiÉ - does not end   

CÌiÉ AÍpÉmÉëåirÉ - having intended so AxÉÉæ - 

that (Nārada) AxqÉÉiÉç lÉÉqlÉÈ - than this 

nāmopāsanā AÍkÉMüqÉç - superior (means) 

mÉ×¹uÉÉlÉç - asked – (7)

7. Nārada having intended that 

mere meditation of nāma itself as 

Brahman does not end sorrow, asked   

for a superior (means) than this 

nāmopāsana.

A mumukṣu must put forth full 

efforts as advised by his guru. Then only 

he can ask for further means. Thus one 

can gradually gain the knowledge of 

ultimate principle. But mere listening 

the advice without putting in the 

required efforts cannot confer the 

promised result. Therefore kṛtopāstiḥ 

(one who has done sufficient upāsanās) 

alone is the main eligible seeker 

(adhikārī) in gaining ātmajñāna 

(Jī.Mu.Vi.Ch.2). Upaniṣads and other 

Vedāntic texts prescribe appropriate 

remedial measures. This is decided by 

listening to the questions posed by the 

student from time to time which indicate 

the level of preparedness of the seeker. 

Following this tradition, Sanatkumāra in 

Chāndogyopaniṣad advises advanced 

- by mere 
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uÉÉXçlÉÉqlÉÈ MüÉUhÉiuÉålÉÉÍkÉMåüÌiÉ 

oÉë¼SvÉïlÉqÉç |

uÉÉÍcÉ mÉëÉWû aÉÑÂÈ ÍvÉwrÉÈ mÉÔuÉïuÉiÉç 

mÉ×¹uÉÉlÉç mÉÑlÉÈ ||8||

uÉÉMç lÉÉqlÉÈ 

MüÉUhÉiuÉålÉ 

AÍkÉMüÉ CÌiÉ 

aÉÑÂÈ uÉÉÍcÉ 

oÉë¼SvÉïlÉqÉç 

mÉëÉWû ÍvÉwrÉÈ 

mÉÔuÉïuÉiÉç 

mÉÑlÉÈ mÉ×¹uÉÉlÉç 

means to Nārada stepwise. At one stage 

Nārada became silent and did not ask 

any further question. He thought he    

had gained the highest knowledge. 

Sanatkumāra knew that his disciple had 

not reached the final goal. He as a 

teacher picked up the thread with Nārada 

without waiting for Nārada to ask him.

At present considering the 

appropriateness of Nārada's asking     

for an advanced means than the 

nāmopāsana, the guru chooses to reply.

uÉÉXçlÉÉqlÉÈ MüÉUhÉiuÉålÉÉÍkÉMåüÌiÉ 

oÉë¼SvÉïlÉqÉç |

uÉÉÍcÉ mÉëÉWû aÉÑÂÈ ÍvÉwrÉÈ mÉÔuÉïuÉiÉç 

mÉ×¹uÉÉlÉç mÉÑlÉÈ ||8||

uÉÉMç organ of speech lÉÉqlÉÈ of 

name, (i.e. words) MüÉUhÉiuÉålÉ - because of 

being the cause AÍkÉMüÉ - superior CÌiÉ - 

therefore aÉÑÂÈ - guru uÉÉÍcÉ - in the organ of 

speech oÉë¼SvÉïlÉqÉç - view that vāk is 

Brahman mÉëÉWû - advised ÍvÉwrÉÈ - the 

disciple mÉÔuÉïuÉiÉç - as earlier (finding no 

desired result by the upāsanā of vāk as 

Brahman) mÉÑlÉÈ - furthermore mÉ×¹uÉÉlÉç - 

asked (higher means) – (8)

8. Because of being the cause, the 

organ of speech is superior to name 

(words). Therefore the guru advised the 

upāsanā of vāk (organ of speech) as 

Brahman. The disciple furthermore 

asked (higher means) as earlier (finding 

- - 

AÉmÉëÉhÉÍqÉiÉ AÉUprÉ mÉÔuÉïxqÉÉSÒ¨ÉUÉÍkÉMåü |

mÉëuÉiÉïiÉå ÍvÉwrÉaÉÑuÉÉåïÈ mÉëvlÉÉå¨ÉUmÉUqmÉUÉ ||9||

no desired result by the upāsanā of vāk 

as Brahman).

The organ of speech (vāk) is    

that sense-organ which operates to 

pronounce all letters by remaining at 

eight places from jivhāmūla (base of the 

tongue) to lips. Nārada took to the 

upāsanā of vāk by viewing it as 

Brahman. But the result of freedom from 

sorrows was now here there. He went on 

asking the higher means at every stage 

finding the upāsanā taken to, as not 

fruitful. This also shows his śraddhā in 

his guru and the teaching. Sanatkumāra 

went on replying every question by 

specifying higher and higher principles. 

Thus we get fourteen of these principles 

at the first stage. They are: nāma, vāk, 

mana, saṅkalpa, citta, dhyāna, vijñāna, 

bala, anna, jala, teja, ākāśa, smara and 

āśā in the order of superiority. Each of 

them had to be meditated upon by 

viewing it as Brahman. Then prāṇa is the 

second stage of higher principle. Further 

satya, vijñāna, mati, śraddhā, niṣṭhā, 

kṛti and sukha are in the third stage. The 

final principle is bhūmā. These are in the 

order of successive superiority. This fact 

is told first and thereafter the reason why 

the succeeding principles is superior to 

the preceding ones is explained.

AÉmÉëÉhÉÍqÉiÉ AÉUprÉ mÉÔuÉïxqÉÉSÒ¨ÉUÉÍkÉMåü |

mÉëuÉiÉïiÉå ÍvÉwrÉaÉÑuÉÉåïÈ mÉëvlÉÉå¨ÉUmÉUqmÉUÉ ||9||
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AÉmÉëÉhÉqÉç CiÉÈ AÉUprÉ 

mÉÔuÉïxqÉÉiÉç 

E¨ÉUÉÍkÉMåü 

ÍvÉwrÉaÉÑuÉÉåïÈ 

mÉëvlÉÉå¨ÉUmÉUqmÉUÉ 

mÉëuÉiÉïiÉå 

AÉmÉëÉhÉqÉç CiÉÈ AÉUprÉ 

from here ending with prāṇa mÉÔuÉïxqÉÉiÉç 

E¨ÉUÉÍkÉMåü - with respect to the superior 

entity than its preceding one ÍvÉwrÉaÉÑuÉÉåïÈ - of 

disciple and guru mÉëvlÉÉå¨ÉUmÉUqmÉUÉ - a series 

of question and answer mÉëuÉiÉïiÉå - takes 

place – (9)

9. Having begun from here 

ending with prāṇa, a series of question 

and answer of disciple and guru takes 

place with respect to the superior entity 

than its preceding one.

Just as the vāk is superior to 

nāma, so are all the forthcoming entities 

superior to the preceding ones. The 

cause is always superior to and more 

pervasive than its effect. Here is a series 

of higher and higher causes which 

finally culminates in ātmā or Brahman 

called bhūmā. When the upāsanā of 

nāma, etc., as Brahman becomes 

intense, whatever nāma, etc., one comes 

across will be considered as Brahman 

only. It is just as a devout person seeing 

Bhagavān Viṣṇu in an idol with four 

arms carrying a conch, disc, mace and 

lotus whereas an atheist will see only 

stone in it. Vāk is superior and cause of 

nāma. It includes in itself its effect nāma. 

When the upāsanā of vāk as Brahman 

becomes intense, all vāk will be 

considered as Brahman. Here more and 

more superior entities that are mentioned 

being the causes include in themselves 

- having begun 

CcNûÉiqÉMüÇ qÉlÉÉåuÉÉcÉÉåÅÍkÉMüÇ iÉiMüÉUhÉiuÉiÉÈ |

xÉirÉÉqÉåuÉ ÌuÉuÉ¤ÉÉrÉÉÇ uÉ£ÑüqÉÉUpÉiÉå mÉÑqÉÉlÉç ||10||

CcNûÉiqÉMüqÉç qÉlÉÈ 

uÉÉcÉÈ 

AÍkÉMüqÉç 

iÉiMüÉUhÉiuÉiÉÈ 

mÉÑqÉÉlÉç xÉirÉÉqÉç LuÉ ÌuÉuÉ¤ÉÉrÉÉqÉç 

uÉ£ÑüqÉç AÉUpÉiÉå 

the prior effects. This rule is applicable 

up to the mention of the upādhi in the 

form of prāṇa.

Nārada further finds that the 

upāsanā of vāk as Brahman could not 

free him from sorrows. So he asks for 

higher means. Its reply is given.

CcNûÉiqÉMüÇ qÉlÉÉåuÉÉcÉÉåÅÍkÉMüÇ iÉiMüÉUhÉiuÉiÉÈ |

xÉirÉÉqÉåuÉ ÌuÉuÉ¤ÉÉrÉÉÇ uÉ£ÑüqÉÉUpÉiÉå mÉÑqÉÉlÉç ||10||

CcNûÉiqÉMüqÉç qÉlÉÈ - the mind 

composed of desires uÉÉcÉÈ - than the 

organ of speech AÍkÉMüqÉç - (is) superior 

iÉiMüÉUhÉiuÉiÉÈ - because of being the cause 

of vāk mÉÑqÉÉlÉç - a person xÉirÉÉqÉç LuÉ ÌuÉuÉ¤ÉÉrÉÉqÉç 

- only when there is a desire to speak 

uÉ£ÑüqÉç AÉUpÉiÉå - starts speaking – (10)

10. The mind composed of 

desires is superior to the organ of speech 

(vāk) because of being the cause of vāk. 

A person starts speaking only when he 

has a desire to speak.

Here mana (mind) signifies the 

antaḥkaraṇa vṛtti having the desire to 

speak. No one speaks without such 

desire. Therefore the mind having a 

desiring thought is the cause of vāk and 

superior to it. The Upaniṣad describes 

that the nāma and vāk are contained in 

the mind just as small two fruits such as 

āmalaka (Emblic Myrobalan), black 

pepper, etc., can be held in a fist. By 

mind, one intends to recite or learn the 
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xÉXçMüsmrÉåSÇ xÉqrÉÌaÉÌiÉ 

iÉÌScNûÌiÉ mÉÑqÉÉÇxiÉiÉÈ |

xÉXçMüsmÉÉå WåûiÉÑËUcNûÉrÉÉÍ¶É¨ÉÇ 

xÉXçMüsmÉMüÉUhÉqÉç ||11||

CSÇ xÉqrÉMç 

CÌiÉ xÉXçMüsmrÉ 

mÉÑqÉÉlÉç 

iÉiÉç CcNûÌiÉ 

iÉiÉÈ xÉXçMüsmÉÈ 

CcNûÉrÉÉÈ WåûiÉÑÈ 

ÍcÉ¨ÉqÉç 

xÉXçMüsmÉMüÉUhÉqÉç 

Vedas, etc., or thinks ‘let me do such and 

such thing’ and does it; or aspires to gain 

something here and hereafter and works 

for it. The mind is also called ātmā (jīva) 

because one can do and experience 

something on account of mind but not 

otherwise. The mind is also called loka 

(field of experience) because through it 

alone lokas are desired for and their 

means are taken to. Such a mind with a 

desire is to be meditated as Brahman.

By the above mentioned upāsanā 

also, sorrows did not come to an end. So 

even higher means were asked for. Now 

the cause of the mind having desire as 

saṅkalpa and further its cause as cittam 

are specified.

xÉXçMüsmrÉåSÇ xÉqrÉÌaÉÌiÉ 

iÉÌScNûÌiÉ mÉÑqÉÉÇxiÉiÉÈ |

xÉXçMüsmÉÉå WåûiÉÑËUcNûÉrÉÉÍ¶É¨ÉÇ 

xÉXçMüsmÉMüÉUhÉqÉç ||11||

CSÇ xÉqrÉMç ‘this is agreeable/ 

pleasant’ CÌiÉ - thus xÉXçMüsmrÉ - having 

resolved mentally or considered mÉÑqÉÉlÉç - a 

person iÉiÉç - that considered thing CcNûÌiÉ - 

desires iÉiÉÈ - therefore xÉXçMüsmÉÈ -mental 

resolve CcNûÉrÉÉÈ - of desire WåûiÉÑÈ - (is) cause 

ÍcÉ¨ÉqÉç - the faculty of seeing the pros and 

cons xÉXçMüsmÉMüÉUhÉqÉç - is the cause of 

saṅkalpa – (11)

11. Having resolved mentally or 

considered ‘this is agreeable (pleasant)’, 

- 

a person desires the considered thing. 

Therefore the mental resolve is the cause 

of desires. The cittam, the faculty of 

seeing the pros and cons (which belongs 

to antaḥkaraṇa) is the cause of 

saṅkalpa.

Before desiring something, we 

find out if it is agreeable or proper 

(samyak), etc. When we are convinced 

about its propriety according to our 

norms (which may or may not be 

actually right) we desire for it. This 

faculty of antaḥkaraṇa to decide the 

correctness of a thing is called saṅkalpa. 

In fact the word ‘saṅkalpa’ means all 

mental functions (manovyāpāra). 

Therefore its actual meaning is decided 

based on the context. Here saṅkalpa 

stands for that analysis or discrimination 

whether such and such a thing is to be 

done or not. Then only, one intends to do 

or not to do the specific thing 

(Ch.U.Bh.7-4-1).

Nārada did the upāsanā of 

saṅkalpa as Brahman only to find out 

lack of result of total freedom from 

sorrows. On his request, the higher 

means of ‘cittam as Brahman’ was 

advised. Cittam here is the faculty of 

understanding a thing as ‘such and such’ 

in a specific context. It is the capacity 

that describes the utility of a given thing 

in future based on similar instances in 

the past (Ch.U.Bh.7-5-1). For example, 
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ÌuÉÍ¤ÉmiÉÍcÉ¨ÉÉSæMüÉaêrÉÇ krÉÉlÉqÉprÉÍkÉMüÇ iÉiÉÈ |

krÉårÉÌuÉ¥ÉÉlÉqÉÍkÉMüÇ ¥ÉÉlÉÉSprÉÍkÉMüÇ oÉsÉqÉç ||12||

ÌuÉÍ¤ÉmiÉÍcÉ¨ÉÉiÉç 

LåMüÉaêrÉÇ krÉÉlÉqÉç 

AprÉÍkÉMüqÉç iÉiÉÈ 

krÉårÉÌuÉ¥ÉÉlÉqÉç 

AÍkÉMüqÉç 

¥ÉÉlÉÉiÉç 

oÉsÉqÉç AprÉÍkÉMüqÉç 

the meal that was eaten earlier was a 

means of contentment and nutrition; so 

the meals in future also will have same 

utility. Such power of investigation is 

cittam. It is the cause of saṅkalpa and 

therefore superior to it. All individuals 

investigate first the thing that they come 

across. Then does the saṅkalpa to take 

(or reject) it. Thereafter the individual 

intends, then speaks, employs the name 

(nāma). In the nāma all mantras get 

included. Mantras contain all karma 

(phalas). Thus saṅkalpa to karmaphalas 

are merged in citta (Ch.U.7-5-1).

Even the citta was not the 

solution to get freed totally from 

sorrows. The further consecutive three 

higher upāsanās are told in the next 

verse.

ÌuÉÍ¤ÉmiÉÍcÉ¨ÉÉSæMüÉaêrÉÇ krÉÉlÉqÉprÉÍkÉMüÇ iÉiÉÈ |

krÉårÉÌuÉ¥ÉÉlÉqÉÍkÉMüÇ ¥ÉÉlÉÉSprÉÍkÉMüÇ oÉsÉqÉç ||12||

ÌuÉÍ¤ÉmiÉÍcÉ¨ÉÉiÉç - than the citta that is 

distracted LåMüÉaêrÉÇ krÉÉlÉqÉç - concentration 

on the meditated deity called dhyāna-

meditation AprÉÍkÉMüqÉç - is superior iÉiÉÈ - 

than the dhyāna krÉårÉÌuÉ¥ÉÉlÉqÉç - the 

knowledge of the dhyeya (the deity that 

is meditated upon) according to the 

śāstras (scriptures) AÍkÉMüqÉç - is superior 

¥ÉÉlÉÉiÉç - than the knowledge of the dhyeya 

oÉsÉqÉç - the physical strength AprÉÍkÉMüqÉç - is 

superior – (12)

12. The concentration on the 

meditated deity called dhyāna -

meditation is superior to the citta that is 

distracted. The knowledge of the dhyeya 

(the deity that is meditated upon) 

according to the śāstras (scriptures) is 

superior to dhyāna. (Further) the 

physical strength is superior to the 

knowledge of the dhyeya.

The continuous flow of thought 

of deities, etc., as told by the śāstras is 

dhyāna (meditation). Citta (as described 

above) needs concentration to function 

which is provided by the dhyāna. Thus 

dhyāna becomes the cause of citta. The 

upāsanā of dhyāna as Brahman could 

not end all sorrows. Therefore the next 

higher upāsanā of vijñāna (knowledge 

of dhyeya) as Brahman was advised. 

Vijñāna is superior and is the cause of 

dhyāna because in its absence the 

dhyāna itself is not possible. If dhyāna is 

taken to without the correct knowledge 

of dhyeya by the means of pramāṇa, it is 

erroneous. As usual the upāsanā of 

vijñāna as Brahman could not end 

sorrows. So the upāsanā of bala 

(physical strength) as Brahman was 

advised. Bala also includes mental 

strength (born of eaten food) because of 

which one can know what needs to be 

known. The strength is required to serve 

the guru and take to tapas also. Even a 

hundred intelligent persons together are 
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¥ÉÉlÉWåûiÉÑSåïWûoÉsÉÇ oÉsÉÇ xrÉÉS³ÉMüÉUhÉqÉç |

AÉmÉÉåÅ³ÉWåûiÉuÉÉåÅmÉÉÇ iÉÑ iÉåeÉÈ MüÉUhÉqÉÏËUiÉqÉç ||13||

¥ÉÉlÉWåûiÉÑÈ 

SåWûoÉsÉÇ 

oÉsÉÇ 

A³ÉMüÉUhÉÇ xrÉÉiÉç 

AÉmÉÈ A³ÉWåûiÉuÉÈ 

iÉÑ iÉåeÉÈ AmÉÉÇ 

MüÉUhÉqÉç CÌiÉ DËUiÉqÉç 

afraid of an elephant.

On finding the upāsanā of bala  

as Brahman could not end sorrows, 

Nārada requested for a higher means. 

Sanatkumāra also obliged by continuing 

to advise higher upāsanās. Thus we get 

further upāsanās of three successive 

superior causes in the next verse after the 

mention of why bala is superior to 

vijñāna.

¥ÉÉlÉWåûiÉÑSåïWûoÉsÉÇ oÉsÉÇ xrÉÉS³ÉMüÉUhÉqÉç |

AÉmÉÉåÅ³ÉWåûiÉuÉÉåÅmÉÉÇ iÉÑ iÉåeÉÈ MüÉUhÉqÉÏËUiÉqÉç ||13||

¥ÉÉlÉWåûiÉÑÈ - the cause of vijñāna 

(knowledge of dhyeya) SåWûoÉsÉÇ - is the 

physical strength oÉsÉÇ - the strength 

A³ÉMüÉUhÉÇ xrÉÉiÉç - is produced by the food 

AÉmÉÈ - water A³ÉWåûiÉuÉÈ - is the cause of 

food iÉÑ - but iÉåeÉÈ - principle of fire AmÉÉÇ 

MüÉUhÉqÉç - is the cause of water CÌiÉ DËUiÉqÉç - 

Thus it was told (in the earlier chapter 6 

of Chāndogyopaniṣad) – (13)

13. The cause of vijñāna 

(knowledge of dhyeya) is the physical 

strength. The strength is produced by the 

(eaten) food. But the water is the cause of 

the food. Thus it was told (in the earlier 

chapter 6 of Chāndogyopaniṣad).

It is well-known that the body 

becomes weak without the food for some 

days and the food can grow only because 

of water. The principle of fire as the 

cause of water was told in the earlier 

WåûiÉÑÈ xÉuÉÉrÉÑUÉMüÉvÉxiÉåeÉxÉÉå 

ÌuÉrÉiÉÈ mÉÑlÉÈ |

xÉë¹urÉxqÉ×ÌiÉUÏvÉxrÉ xÉ×wOèrÉÉvÉÉ 

xqÉ×ÌiÉMüÉUhÉqÉç ||14||

xÉuÉÉrÉÑUÉMüÉvÉÈ 

iÉåeÉxÉÈ WåûiÉÑÈ 

mÉÑlÉÈ DvÉxrÉ 

xÉë¹urÉxqÉ×ÌiÉÈ 

ÌuÉrÉiÉÈ MüÉUhÉqÉç

xÉ×wOèrÉÉvÉÉ 

xqÉ×ÌiÉMüÉUhÉqÉç 

chapter (Ch.U.6). Similar to all the 

earlier upāsanās, three more ālambanas 

(basis), namely anna (food), āpa (water) 

and teja (principle of fire) are advised as 

upāsanās viewing that they are 

Brahman. These upāsanās also were 

incapable of ending sorrows. The 

subsequent and the last three of them are 

described in the next verse.

WåûiÉÑÈ xÉuÉÉrÉÑUÉMüÉvÉxiÉåeÉxÉÉå 

ÌuÉrÉiÉÈ mÉÑlÉÈ |

xÉë¹urÉxqÉ×ÌiÉUÏvÉxrÉ xÉ×wOèrÉÉvÉÉ 

xqÉ×ÌiÉMüÉUhÉqÉç ||14||

xÉuÉÉrÉÑUÉMüÉvÉÈ - the space with the 

vāyu (air) iÉåeÉxÉÈ - of fire-principle WåûiÉÑÈ - is 

the cause mÉÑlÉÈ - further DvÉxrÉ - of Īśvara 

xÉë¹urÉxqÉ×ÌiÉÈ - memory of jagat that is 

going to be Created ÌuÉrÉiÉÈ (MüÉUhÉqÉç) -  is 

the cause of space xÉ×wOèrÉÉvÉÉ - (Īśvara's) 

desire to Create (the jagat) xqÉ×ÌiÉMüÉUhÉqÉç - 

is the cause of that type of (Īśvara's) 

memory – (14)

14. The space (ākāśa) with the 

vāyu (air) is the cause of fire-principle. 

Further Īśvara's memory of jagat that is 

going to be Created is the cause of space. 

(Īśvara's) desire to Create (the jagat) is 

the cause of that type of (his) memory.

In the order of Creation the vāyu 

as the cause of teja and ākāśa as the 

cause of vāyu should have been told. 

Creation was shown to begin with teja 
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with Brahman as its cause in the earlier 

chapter of Chāndogya. Here the ākāśa 

with vāyu is presented as the cause of 

teja. The space is necessary for the air to 

blow. The air needs to be blown to tend 

the fire. This order of cause and effect is 

in accordance with our experience. The 

sun, moon, lightning and stars, etc., 

which signify the teja abide in the space 

only. The existence of all things and 

activities are possible only in the space. 

Thus the space is very important. And 

yet its upāsanā did not end the sorrow of 

Nārada.

The next symbol (pratīka) for 

upāsanā is described by the Upaniṣad as 

‘smara’ which Bhāṣyakāra defines as 

the feature of antaḥkaraṇa called 

smaraṇa (memory) pertaining to all 

jīvas. The entities in the jagat including 

ākāśa are utilized by the jīva only when 

it remembers them. Therefore ‘smara’ is 

considered as the cause of ākāśa and also 

superior to it. But Śrī Vidyāraṇya Muni 

gives the meaning of ‘smara’ as the 

Īśvara's memory of jagat that is going to 

be Created.

The importance and superiority of 

all ālambanas (pratīkas or symbols) can 

be understood by the worldly (laukika) 

pramāṇas. But each subsequent symbols 

can be better understood mainly with the 

help of śruti.

Īśvara created the jagat with    

lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉåwÉÑ oÉë¼SØÌ¹Ç MüUÉåÌiÉ rÉÈ |

xÉ mÉÑqÉÉlÉç sÉpÉiÉå xÉuÉïÇ iÉ§É iÉ§ÉÉåÌSiÉÇ TüsÉqÉç ||15||

rÉÈ lÉÉqÉÉ±É-

vÉÉliÉiÉ¨uÉåwÉÑ 

oÉë¼SØÌ¹Ç MüUÉåÌiÉ 

xÉÈ mÉÑqÉÉlÉç 

the same features which were present    

in the past kalpas. They are recollected 

first. It is said in the śruti: Dhātā 

yathāpūrvam akalpayat (Creator 

produced this jagat as in the past   

kalpas) (Mahānārāyaṇopaniṣad, 5-7). 

Therefore, the memory of past Creation 

preceds the Creation of the next one by 

Īśvara. Īśvara's memory of past 

Creation becomes the cause of ākāśa. 

That memory becomes productive in 

doing something related to it when there 

is an āśā (desire) to do so by Īśvara. Thus 

sṛṣṭyāśā (Īśvara's desire to Create jagat) 

is the cause of that memory in the sense it 

makes that memory active.

With the above, the advice to take 

to upāsanās of specified symbols other 

than ātmā as Brahman is over. Now 

begins the topic of prāṇa as ātmā 

because prāṇa though anātmā in nature 

is an entity which resembles very 

closely. But before that the author 

mentions passingly about the results that 

are gained by earlier upāsanās of nāma 

to āśā as Brahman.

lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉåwÉÑ oÉë¼SØÌ¹Ç MüUÉåÌiÉ rÉÈ |

xÉ mÉÑqÉÉlÉç sÉpÉiÉå xÉuÉïÇ iÉ§É iÉ§ÉÉåÌSiÉÇ TüsÉqÉç ||15||

rÉÈ - the person who lÉÉqÉÉ±É-

vÉÉliÉiÉ¨uÉåwÉÑ - with respect to principles 

beginning from nāma and ending with 

āśā oÉë¼SØÌ¹Ç  MüUÉåÌiÉ - does upāsanā by 

viewing them as Brahman xÉÈ mÉÑqÉÉlÉç - that 
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xÉuÉïÇ iÉ§É iÉ§É 

EÌSiÉqÉç TüsÉqÉç 

sÉpÉiÉå

person - with respect to each of 

those upāsanās - told - result 

sÉpÉiÉå- gains – (15)

15. The person who does the 

upāsanā of nāma to āśā as Brahman 

gains the results told therein.

All these upāsanās are aiming at 

Brahmadṛṣṭi (the vision of Brahman) 

everywhere. Each of those upāsanās is 

unique with its unique results. Though 

the teaching sought was to get totally 

freed from sorrows, these in between 

means with secondary results were 

prescribed to equip an upāsaka to get 

ātmajñāna and thereby be totally free 

from sorrows. If the seeker does not 

succeed in gaining the final knowledge 

in this life, these secondary results 

become useful to him hereafter. Of 

course by his continued efforts, such 

seeker does get ātmajñāna in future 

births. Bhagavān Kṛṣṇa assures: 

‘Arjuna, such a person does not get a bad 

lot here or hereafter’ (B.G.6-40).

TEACHING  ABOUT  PRĀṆA

Nārada observed that though 

these upāsanās from nāma to āśā have 

their results, they are incapable of ending 

all sorrows. On the contrary they add 

more sorrows because of the exertion 

involved to practice those upāsanās. 

Therefore he asks for still superior 

means.

xÉuÉïÇ iÉ§É iÉ§É 

EÌSiÉqÉç TüsÉqÉç 

mÉëiÉÏMüÉåmÉÉxÉlÉæUåiÉæoÉïÀûÉrÉÉxÉæÈ 

mÉëvÉÉåcÉÌiÉ |

lÉ vÉÉåMüÇ iÉUiÉÏirÉÑYiuÉÉ ½mÉ×cNûiÉç 

xÉÉåÅÍkÉMüÇ mÉÑlÉÈ ||16||

LiÉæÈ oÉÀûÉrÉÉxÉæÈ 

mÉëiÉÏMüÉåmÉÉxÉlÉæÈ 

mÉëvÉÉåcÉÌiÉ 

vÉÉåMüÇ lÉ iÉUÌiÉ 

CÌiÉ EYiuÉÉ 

xÉÈ mÉÑlÉÈ AÍkÉMüÇ ÌWû 

AmÉ×cNûiÉç 

mÉëiÉÏMüÉåmÉÉxÉlÉæUåiÉæoÉïÀûÉrÉÉxÉæÈ 

mÉëvÉÉåcÉÌiÉ |

lÉ vÉÉåMüÇ iÉUiÉÏirÉÑYiuÉÉ ½mÉ×cNûiÉç 

xÉÉåÅÍkÉMüÇ mÉÑlÉÈ ||16||

LiÉæÈ oÉÀûÉrÉÉxÉæÈ 

strenuous mÉëiÉÏMüÉåmÉÉxÉlÉæÈ - (by) upāsanās of 

symbols mÉëvÉÉåcÉÌiÉ - (the upāsaka) suffers 

more vÉÉåMüÇ - (but) sorrow lÉ iÉUÌiÉ - does not 

get freed from CÌiÉ EYiuÉÉ - having told so 

xÉÈ - Nārada mÉÑlÉÈ - again AÍkÉMüÇ ÌWû - still 

superior means (of ending sorrows 

totally) AmÉ×cNûiÉç - asked – (16)

16. Nārada, having told Sanatkumāra 

that the upāsaka suffers more by these 

very strenuous upāsanās of symbols 

instead of getting freed from sorrows, 

asked for still superior means (of ending 

sorrows totally).

Upāsanās need to be done strictly 

in accordance with the scriptures. It is a 

strenuous task which increases the 

sorrow instead of reducing it. That is 

why Nārada repeatedly asks the sure 

means of ending sorrows totally. Having 

sought a competent guru, complete 

śraddhā in him is inevitable. It is the 

guru who decides what means to be 

advised when. Asking for a few number 

of means from the guru as alternatives to 

choose one of them is a sign of aśraddhā 

(lack of śraddhā). Nārada was asking for 

higher and higher means only after the 

practice of the previous one found to be 

- by these - (by) very 
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mÉUÉMç mÉSÉjÉïkrÉÉlÉåwÉÑ TüsÉåwÉÑ cÉ 

ÌuÉUÌ£üiÉÈ |

SØRûÉÇ mÉëirÉaÉç ÌuÉÌuÉÌSwÉÉÇ SØwOèuÉÉ 

mÉëÉhÉqÉÑmÉÉÌSvÉiÉç ||17||

mÉUÉMç mÉSÉjÉïkrÉÉlÉåwÉÑ 

TüsÉåwÉÑ cÉ 

ÌuÉUÌ£üiÉÈ 

SØRûÉÇ mÉëirÉÎauÉÌuÉÌSwÉÉqÉç 

SØwOèuÉÉ 

mÉëÉhÉqÉç 

EmÉÉÌSvÉiÉç 

ineffective. He had full śraddhā that the 

guru will advise him the sure means at 

the appropriate time. On finding the 

upāsanā of āśā as Brahman also to be 

futile, he asked for still higher means. 

Sanatkumāra is convinced now that 

Nārada is an eligible mumukṣu. So he 

changes the course of his further advice 

and teaches about prāṇa. The reason for 

doing so is told in the next verse.

mÉUÉMç mÉSÉjÉïkrÉÉlÉåwÉÑ TüsÉåwÉÑ cÉ 

ÌuÉUÌ£üiÉÈ |

SØRûÉÇ mÉëirÉaÉç ÌuÉÌuÉÌSwÉÉÇ SØwOèuÉÉ 

mÉëÉhÉqÉÑmÉÉÌSvÉiÉç ||17||

mÉUÉMç mÉSÉjÉïkrÉÉlÉåwÉÑ - in the upāsanās 

of external entities as symbols TüsÉåwÉÑ cÉ - 

and in their results ÌuÉUÌ£üiÉÈ - because of 

dispassion SØRûÉÇ - firm mÉëirÉÎauÉÌuÉÌSwÉÉqÉç - 

desire to know pratyagātmā SØwOèuÉÉ - 

having seen (in Nārada) mÉëÉhÉqÉç - prāṇa 

EmÉÉÌSvÉiÉç - advised – (17)

17. Because of the dispassion in 

the Upāsanās of external entities as 

symbols and their results, having seen 

(in Nārada) a firm desire to know 

pratyagātmā, (Sanatkumāra) advised 

him about prāṇa.

All the symbols (pratīkas) 

beginning from nāma to āśā are distinct 

from oneself. They can never be ātmā. 

They being external to oneself (pratyak) 

are called parāk. Upāsanā of external 

entities cannot end sorrows. Nārada was 

not interested in the results of those 

upāsanās also. It is noteworthy here that 

the result of upāsanā of ‘āśā as 

Brahman’ is getting all desires fulfilled 

and upāsaka's all prayers become 

fruitful (Ch.U.7-14-2).

But a desire for any sense-

pleasure here or hereafter is a sign of 

extrovert mind. An extrovert mind 

preoccupied in the sense-objects can 

never hope to get ātmajñāna. That is 

why Nārada was asking for higher 

means at every step of the advised 

upāsanās after its practice. The 

eligibility to gain ātmajñāna entirely 

depends on the perfection of vairāgya or 

total disinterestedness in all sense-

objects. The mind steeped in sense-

objects to seek pleasure cannot take to 

ātmajñāna because it is totally misfit for 

this pursuit. Only when one sees the 

futility of all sense-pleasures on gaining 

the maturity of the mind because they 

lead finally to sorrow invariably, the 

person becomes fit to gain ātmajñāna.

Ācārya Śaṅkara declares in 

‘Upadeśa-sāhasrī’ (Ch.1-2) that the role 

of Brahmavidyā begins only after the 

ending of all karmas (samāpayya kriyāḥ 

sarvāḥ). Even taking to the karma meant 

for others makes mumukṣu's mind 

extrovert. Sanatkumāra was happy to 

find Nārada eligible to gain ātmajñāna. 
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lÉ qÉÑZrÉÇ mÉëirÉaÉÉiqÉiuÉÇ rÉ±ÌmÉ mÉëÉhÉuÉxiÉÑlÉÈ |

iÉjÉÉmrÉÉiqÉmÉëÌiÉÌlÉÍkÉÈ xÉqpÉuÉåSÉiqÉsÉ¤ÉMüÈ ||18||

rÉÌS AÌmÉ mÉëÉhÉuÉxiÉÑlÉÈ 

qÉÑZrÉÇ mÉëirÉaÉÉiqÉiuÉÇ 

lÉ iÉjÉÉ AÌmÉ AÉiqÉmÉëÌiÉÌlÉÍkÉÈ 

AÉiqÉsÉ¤ÉMüÈ 

xÉqpÉuÉåiÉç 

So he advised Nārada about prāṇa. Even 

then what is the reason for teaching 

about prāṇa when Nārada wants to gain 

ātmajñāna? The next verse gives the 

answer.

lÉ qÉÑZrÉÇ mÉëirÉaÉÉiqÉiuÉÇ rÉ±ÌmÉ mÉëÉhÉuÉxiÉÑlÉÈ |

iÉjÉÉmrÉÉiqÉmÉëÌiÉÌlÉÍkÉÈ xÉqpÉuÉåSÉiqÉsÉ¤ÉMüÈ ||18||

rÉÌS AÌmÉ - even though mÉëÉhÉuÉxiÉÑlÉÈ - 

the entity called prāṇa qÉÑZrÉÇ mÉëirÉaÉÉiqÉiuÉÇ - 

the nature of ātmā in the primary sense   

lÉ - is not iÉjÉÉ AÌmÉ - yet AÉiqÉmÉëÌiÉÌlÉÍkÉÈ -        

a representative of ātmā AÉiqÉsÉ¤ÉMüÈ - the 

one who indicates ātmā xÉqpÉuÉåiÉç - can be  

– (18)

18. Even though the entity called 

prāṇa does not have the nature of ātmā  

in the primary sense, yet it can be a 

representative of ātmā as its indirect 

indicator.

The word mukhya (primary, 

main) in this context means that which is 

not an effect of some cause or that which 

is nirupādhika. Prāṇa is made of five 

elements and inert by itself whereas 

ātmā is self-existent knowledge- 

principle (cit). Even then the prāṇa 

serves as a representative of ātmā. It 

indicates ātmā. Therefore prāṇa is called 

ātmā secondarily. So long as prāṇa is 

present in the body, the manifest 

presence of ātmā in it becomes evident. 

Though ātmā is all pervasive, its 

MüÎxqÉ³ÉÑi¢üÉliÉ Ei¢üÉliÉÉå 

pÉÌuÉwrÉÉÍqÉ ÎxjÉiÉå ÎxjÉiÉÈ |

CÌiÉ uÉÏ¤rÉÉxÉ×eÉiÉç mÉëÉhÉÇ 

mÉUqÉÉiqÉåÌiÉ ÌWû ´ÉÑÌiÉÈ ||19||

MüÎxqÉlÉç Ei¢üÉliÉå 

Ei¢üÉliÉÈ pÉÌuÉwrÉÉÍqÉ 

ÎxjÉiÉå 

ÎxjÉiÉÈ 

CÌiÉ uÉÏ¤rÉ mÉUqÉÉiqÉÉ 

mÉëÉhÉÇ AxÉ×eÉiÉç 

CÌiÉ ÌWû ´ÉÑÌiÉÈ 

presence in the body can be known only 

when prāṇa abides in it.

The entities beginning from 

nāma to āśā with a cause-effect relation 

have successive superiority. They have 

their nature of existence because of smṛti 

(memory) and are tied up together by the 

ropes of āśā (desire). Thus all these put 

together called jagat are centred in 

prāṇa like the stalk of lotus in its fibres. 

That prāṇa pervades inside and outside 

of everything. The entire jagat is strung 

in prāṇa and held in check by it like the 

beads in a string. Such a prāṇa is 

superior to āśā (Ch.U.Bh.7-15-1). How 

it is the representative of ātmā is 

explained by the Upaniṣad with the help 

of illustrations (vs.19 to 22, Ch.U.7-15-1 

to 3). First a corroborative passage from 

Praśnopaniṣad is quoted.

MüÎxqÉ³ÉÑi¢üÉliÉ Ei¢üÉliÉÉå 

pÉÌuÉwrÉÉÍqÉ ÎxjÉiÉå ÎxjÉiÉÈ |

CÌiÉ uÉÏ¤rÉÉxÉ×eÉiÉç mÉëÉhÉÇ 

mÉUqÉÉiqÉåÌiÉ ÌWû ´ÉÑÌiÉÈ ||19||

MüÎxqÉlÉç Ei¢üÉliÉå - on whose departure 

(from the physical body) Ei¢üÉliÉÈ pÉÌuÉwrÉÉÍqÉ - 

I shall get departed ÎxjÉiÉå - on whose 

abidance (in it) ÎxjÉiÉÈ - (I) remain therein 

CÌiÉ - so uÉÏ¤rÉ - having thought mÉUqÉÉiqÉÉ - 

Paramātmā mÉëÉhÉÇ - prāṇa AxÉ×eÉiÉç - created 

CÌiÉ ÌWû ´ÉÑÌiÉÈ - so says the Upaniṣad (Pr.U. 

6-3, 4) – (19)
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19. Paramātmā having thought, 

‘on whose departure (from the physical 

body) I shall get departed [and] on 

whose abidance [in it] I remain therein?’ 

created prāṇa. So says the Upaniṣad 

(Pr.U.6-3,4). (Therefore the prāṇa is the 

representative of Paramātmā).

The entry and exit of Paramātmā 

in an individual body is on account of 

prāṇa-upādhi as the coming and going 

of jīva. So long as jīva is functioning in 

the body because of prāṇa's presence, it 

is said that ātmā is therein. When jīva 

departs along with its upādhi the prāṇa, 

people consider that ātmā is no more in 

the body. Actually the all pervasive ātmā 

neither enters nor departs. But it appears 

so because of the prāṇa-upādhi as jīva 

enters and departs. People also say that 

jīva is still there or it has gone. It is like 

the entry of the sun in a bucket of water 

because of its reflection in it and 

departure when the water is thrown 

away. Or it is like the all pervasive space 

entering a pot when it is born and 

departing from it when the pot is broken. 

It is well-known that the ātmā is called 

jīva because it sustains the prāṇa, (i.e. 

prāṇadhāraṇa). Thus the statement 

from Praśnopaniṣad establishes the 

prāṇa as the representative of ātmā.

The Chāndogyopaniṣad itself 

elaborates the prāṇa as the representative 

of ātmā by its description as an 

cÉ¢üxrÉÉUÉ rÉjÉÉ 

lÉÉpÉÉuÉÉÍ´ÉiÉÉ¶É¤ÉÑUÉÌSMüqÉç |

AÉÍ´ÉiÉÇ ÌlÉÎZÉsÉÇ mÉëÉhÉå 

iÉiÉxiÉxrÉÉiqÉiÉÉ pÉuÉåiÉç ||20||

rÉjÉÉ cÉ¢üxrÉ 

lÉÉpÉÉæ AUÉÈ 

AÉÍ´ÉiÉÉÈ 

iÉjÉÉ cÉ¤ÉÑUÉÌSMüqÉç 

ÌlÉÎZÉsÉqÉç mÉëÉhÉå 

AÉÍ´ÉiÉqÉç iÉiÉÈ 

iÉxrÉ AÉiqÉiÉÉ 

pÉuÉåiÉç 

indispensable entity required for jagat  

as if ātmā itself.

cÉ¢üxrÉÉUÉ rÉjÉÉ 

lÉÉpÉÉuÉÉÍ´ÉiÉÉ¶É¤ÉÑUÉÌSMüqÉç |

AÉÍ´ÉiÉÇ ÌlÉÎZÉsÉÇ mÉëÉhÉå 

iÉiÉxiÉxrÉÉiqÉiÉÉ pÉuÉåiÉç ||20||

rÉjÉÉ - just as cÉ¢üxrÉ - of a wheel 

lÉÉpÉÉæ - in the hub AUÉÈ - the spokes 

originating from its rim AÉÍ´ÉiÉÉÈ - are 

centred (iÉjÉÉ - Similarly) cÉ¤ÉÑUÉÌSMüqÉç - eye, 

etc. ÌlÉÎZÉsÉqÉç - everything mÉëÉhÉå - in the 

prāṇa AÉÍ´ÉiÉqÉç - is centred iÉiÉÈ - therefore 

iÉxrÉ - of prāṇa AÉiqÉiÉÉ - nature of ātmā    

as the basis of everything pÉuÉåiÉç - is proper 

– (20)

20. Just as the spokes of a wheel 

originating from its rim are centred in its 

hub, similarly everything such as eye, 

etc., is centred in the prāṇa. Therefore 

prāṇa (in its feature) having the nature of 

ātmā as the basis of everything is proper 

(Ch.U.7-15-1).

One can see clearly in the case of 

bicycle, bullock-cart or chariot that the 

spokes from the rim of the wheel are 

centred in the hub. The wheel rotates by 

the rotation of the hub. Similarly all the 

senses (indriyas) along with the mind are 

centred in the prāṇa and they function so 

long as the prāṇa is active in the body. 

Even when any of the sense-organs and 

organs of action get damaged or cease to 
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AµÉålÉ rÉÉÌiÉ mÉÑÂwÉÉå S¨Éå 

ÌuÉmÉëÉrÉ aÉÉÇ mÉÑqÉÉlÉç |

mÉëÉhÉ LuÉÉµÉÉÌSvÉoSæÂ£üÉå lÉ iÉÑ 

vÉuÉÈ YuÉÍcÉiÉç ||21||

mÉÑÂwÉÈ AµÉålÉ rÉÉÌiÉ 

mÉÑqÉÉlÉç ÌuÉmÉëÉrÉ 

aÉÉÇ S¨Éå 

mÉëÉhÉÈ 

LuÉ AµÉÉÌS vÉoSæÈ 

E£üÈ 

iÉÑ lÉ YuÉÍcÉiÉç vÉuÉÈ 

function or even if there is a mental 

disorder, the person continues to live so 

long as the prāṇa functions. But when 

the prāṇa leaves, the body dies, as a 

result the senses and the mind no longer 

survive in that body. It is just like the 

moving of a wheel even if some of its 

spokes are broken, but it totally stops 

when the hub is broken. Thus because of 

prāṇa the senses, mind and the body are 

able to function. This proves that the 

prāṇa is the basis of body, senses and the 

mind and their functions. Prāṇa appears 

itself as ātmā. However in reality ātmā 

alone is the basis of everything including 

the prāṇa.

All activities are possible because 

of prāṇa is explained further with 

illustrations.

AµÉålÉ rÉÉÌiÉ mÉÑÂwÉÉå S¨Éå 

ÌuÉmÉëÉrÉ aÉÉÇ mÉÑqÉÉlÉç |

mÉëÉhÉ LuÉÉµÉÉÌSvÉoSæÂ£üÉå lÉ iÉÑ 

vÉuÉÈ YuÉÍcÉiÉç ||21||

mÉÑÂwÉÈ - a person AµÉålÉ rÉÉÌiÉ - travels 

by riding on a horse mÉÑqÉÉlÉç - a donor ÌuÉmÉëÉrÉ - 

to a Brahmin aÉÉÇ S¨Éå - gives a cow in 

charity mÉëÉhÉÈ - (in these statements) the 

prāṇa LuÉ - only AµÉÉÌS vÉoSæÈ - by the 

words such as the horse, person, donor, 

Brahmin and the cow E£üÈ - is described 

iÉÑ - but lÉ YuÉÍcÉiÉç - nowhere vÉuÉÈ - (the 

words horse, etc.), refer to the dead body 

– (21)

21. In the statements such as, ‘a 

person travels by riding on a horse’, ‘a 

donor gives a cow in charity to a 

Brahmin’ the words such as the horse, 

person, donor, Brahmin and the cow 

refer to prāṇa only, but nowhere to their 

dead bodies.

The running of a horse is possible 

only because of prāṇa abiding in it. 

None rides on a dead horse nor can a 

dead person ever ride. A dead cow is not 

given in charity or a dead Brahmin 

cannot receive it. Therefore all activities 

(vyavahāra) and their doership have to 

be attributed to prāṇa only in whose 

absence those dead corpses can never 

take to any action. That means prāṇa by 

its power enables all vyavahāra 

(activities).

The Upaniṣad further describes 

that the father, mother, brother, sister, 

ācārya, etc., are prāṇa itself in the sense 

that what they are now is because of 

prāṇa alone. If it is asked, how can 

father, etc., be prāṇa giving up the direct 

meaning of those words, the śruti 

answers by pointing out the difference in 

the conduct of people in relation to 

father, etc., when prāṇa is present 

(anvaya) or absent (vyatireka) in them. 

The words father, etc., are used or the 

expected proper relations are maintained 

with them so long as the prāṇa abides in 

their bodies. The moment the prāṇa 
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ÌmÉiÉ×qÉÉ§ÉÉÌSvÉoSæ¶É mÉëÉhÉÈ 

mÉëÉå£üÉå vÉuÉÉå lÉ iÉÑ |

iÉxqÉÉiÉç xÉuÉÉïiqÉMüÈ mÉëÉhÉÈ 

mÉUqÉÉiqÉåÌiÉ ÌlÉ¶ÉrÉÈ ||22||

ÌmÉiÉ×qÉÉ§ÉÉÌSvÉoSæ¶É 

mÉëÉhÉÈ 

LuÉ mÉëÉå£üÈ 

iÉÑ lÉ vÉuÉÈ iÉxqÉÉiÉç 

leaves those bodies, the vyavahāra as 

father, etc., stops. Suppose a person 

replies any of them with harsh words or 

treats any with contempt, the nearby 

people who follow dharma put him to 

shame or scold him for such detestable 

conduct. They even accuse him as the 

murderer of father, etc. (Ch.U.7-15-1, 

2). On the contrary, if after the death, the 

corpse of the father, etc., is burnt by 

using a dart to gather the limbs together 

or break the skull for proper burning, 

none considers it as a heinous act. This is 

so because the entity called father, etc., is 

no more in the body after death when the 

prāṇa has already left. People may refer 

to the body without prāṇa as father, etc., 

but it is only secondary because the 

name continues even in the absence of 

the entity. Thus by anvaya (presence) 

and vyatireka (absence) of prāṇa it is 

proved that the names such as father, 

etc., primarily refer to prāṇa only 

(Ch.U.7-15-3). This is summarized in 

the next verse with its conclusion.

ÌmÉiÉ×qÉÉ§ÉÉÌSvÉoSæ¶É mÉëÉhÉÈ 

mÉëÉå£üÉå vÉuÉÉå lÉ iÉÑ |

iÉxqÉÉiÉç xÉuÉÉïiqÉMüÈ mÉëÉhÉÈ 

mÉUqÉÉiqÉåÌiÉ ÌlÉ¶ÉrÉÈ ||22||

ÌmÉiÉ×qÉÉ§ÉÉÌSvÉoSæ¶É - further by the 

words such as father, mother, etc. mÉëÉhÉÈ - 

prāṇah (LuÉ - only) mÉëÉå£üÈ - is described    

iÉÑ - but lÉ vÉuÉÈ - not the corpse iÉxqÉÉiÉç - 

xÉuÉÉïiqÉMüÈ 

mÉëÉhÉÈ mÉUqÉÉiqÉÉ 

CÌiÉ ÌlÉ¶ÉrÉÈ 

therefore - one who is the nature 

of all mÉëÉhÉÈ - the mÉUqÉÉiqÉÉ - is 

Paramātmā CÌiÉ - so ÌlÉ¶ÉrÉÈ - is the 

ascertainment – (22)

22. By the words such as the 

father, mother, etc., the prāṇa only is 

described, but not the corpse. Therefore 

it is certain that the prāṇa who is the 

nature of all (both mobile and immobile) 

is the Paramātmā.

If the bodies themselves were 

father, etc., they will never be cremated. 

But the entities such as father, etc., are so 

only because of prāṇas abiding in them. 

The prāṇa is the basis of all beings, and 

functions, like ātmā. It is well-known 

that ātmā itself is Paramātmā. Thus the 

prāṇa serves as a representative to 

indicate the nature of ātmā-Paramātmā.

ATIVĀDĪ (ASSERTOR OF THE 

MOST  EXALTED)

The upāsaka who does the 

upāsanā of prāṇa as ātmā to the       

point of fruition becomes an ‘ativādī’. 

The word ativādī literally means 

talkative, very eloquent, verbose, the 

one who exclusively establishes his own 

assertion or the one speaks exaggerated 

things or talks exaggeratedly. But here it 

means the one who speaks of or asserts 

the entity that transcends nāma to āśā as 

ātmā (vs.24).

xÉuÉÉïiqÉMüÈ 

prāṇa 
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rÉÉå oÉÑpÉÑixÉÑUxÉÉæ mÉëÉhÉqÉåuÉÇ 

mÉvrÉlÉç aÉÑÃÌ£üiÉÈ |

rÉÑYirÉÉ ÍkÉrÉÉ cÉ uÉæ 

ÍcÉluÉ³ÉÉÌiÉuÉÉSÏÌiÉ MüjrÉiÉå ||23||

rÉÈ AxÉÉæ 

oÉÑpÉÑixÉÑÈ aÉÑÃÌ£üiÉÈ 

LuÉqÉç 

mÉëÉhÉÇ mÉvrÉlÉç 

rÉÑYirÉÉ ÍkÉrÉÉ 

cÉ uÉæ ÍcÉluÉlÉç 

xÉÈ AÌiÉuÉÉSÏ CÌiÉ MüjrÉiÉå 

rÉÉå oÉÑpÉÑixÉÑUxÉÉæ mÉëÉhÉqÉåuÉÇ 

mÉvrÉlÉç aÉÑÃÌ£üiÉÈ |

rÉÑYirÉÉ ÍkÉrÉÉ cÉ uÉæ 

ÍcÉluÉ³ÉÉÌiÉuÉÉSÏÌiÉ MüjrÉiÉå ||23||

rÉÈ AxÉÉæ 

oÉÑpÉÑixÉÑÈ - intent on knowing ātmā aÉÑÃÌ£üiÉÈ 

- by the advice of the guru LuÉqÉç - as told 

so far mÉëÉhÉÇ mÉvrÉlÉç - sees the prāṇa as ātmā 

(‘I’) rÉÑYirÉÉ - by reasoning ÍkÉrÉÉ - by one's 

intelligence cÉ - and uÉæ - truly ÍcÉluÉlÉç - 

ascertains (xÉÈ - he) AÌiÉuÉÉSÏ CÌiÉ MüjrÉiÉå - is 

described as ativādī. – (23)

23. The mumukṣu who is intent on 

knowing ātmā by the advice of the guru, 

sees as told so far the prāṇa as ātmā (‘I’) 

and by reasoning coupled with one's 

intelligence truly ascertains it, is 

described as ativādī (assertor of the most 

exalted).

An intense mumukṣā (desire to 

get freed from sorrow-ridden saṃsāra) 

has to get transformed into jijñāsā or 

what is called bubhutsā (an intense 

desire to gain ātmajñāna) by knowing 

well that knowledge of oneself alone is 

the final remedy against saṃsāra. The 

phrase ‘evam prāṇam paśyan’ (having 

seen prāṇa as told so far) means ‘having 

experienced the promised result of 

upāsanā’ wherein the prāṇa is meditated 

as ātmā (‘I’). Further the ascertainment 

of prāṇaas ātmā of all ‘by reasoning 

coupled with one's intelligence’ is 

- the mumukṣu who is 
lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉÉÌlÉ rÉÈ 

mÉëÉhÉÉåÅiÉÏirÉ uÉiÉïiÉå |

iÉqÉÉiqÉÉlÉÇ uÉÌ£ü rÉxqÉÉSÌiÉuÉÉSÏ 

pÉuÉåiÉç iÉiÉÈ ||24||

rÉÈ mÉëÉhÉÈ 

lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉÉÌlÉ 

AiÉÏirÉ 

uÉiÉïiÉå iÉqÉç rÉxqÉÉiÉç 

AÉiqÉÉlÉÇ uÉÌ£ü iÉiÉÈ 

AÌiÉuÉÉSÏ pÉuÉåiÉç 

separately told because without such 

firm ascertainment of the fact the result 

of upāsanā cannot be experienced. The 

word ativādī is going to be explained in 

the next verse.

lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉÉÌlÉ rÉÈ 

mÉëÉhÉÉåÅiÉÏirÉ uÉiÉïiÉå |

iÉqÉÉiqÉÉlÉÇ uÉÌ£ü rÉxqÉÉSÌiÉuÉÉSÏ 

pÉuÉåiÉç iÉiÉÈ ||24||

rÉÈ mÉëÉhÉÈ - the prāṇa who 

lÉÉqÉÉ±ÉvÉÉliÉiÉ¨uÉÉÌlÉ - the entities beginning 

from nāma and ending with āśā AiÉÏirÉ 

uÉiÉïiÉå - transcends iÉqÉç - that (prāṇa) rÉxqÉÉiÉç 

- because AÉiqÉÉlÉÇ uÉÌ£ü - calls ātmā (‘I’) iÉiÉÈ 

- therefore AÌiÉuÉÉSÏ - ativādī pÉuÉåiÉç - 

becomes – (24)

24. The prāṇa transcends the 

entities beginning from nāma and 

ending with āśā. Because of calling that 

prāṇa to be ātmā (‘I’)(such a person) 

becomes ativādī.

The prefix ‘ati’ when used with 

nouns or pronouns means ‘beyond’ or 

‘superior to’ whereas vādī means ‘a 

speaker or expounder’ or the ‘one who 

asserts’. The prāṇa is superior to all the 

rest of the things in the world, and this 

upāsaka asserts it to be ātmā. Therefore 

he is considered as ativādī (assertor of 

the most exalted). All entities from nāma 

to āśā depend on prāṇa for their 

existence. The prāṇa itself manifests in 
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iÉMüÉïSè ÌuÉmsÉÉuÉMåüprÉÉåÅrÉÇ ÌlÉpÉÏïÈ 

xÉlÉç xuÉÉÌiÉuÉÉÌSiÉÉqÉç |

AXçaÉÏMÑürÉÉïSåuÉ rÉxqÉÉixÉlSåWûÉå 

lÉÉ§É ÌuÉ±iÉå ||25||

ArÉÇ iÉMüÉïiÉç 

ÌuÉmsÉÉuÉMåüprÉÈ 

ÌlÉpÉÏïÈ xÉlÉç 

xuÉÉÌiÉuÉÉÌSiÉÉqÉç 

AXçaÉÏMÑürÉÉïiÉç LuÉ 

rÉxqÉÉiÉç A§É xÉlSåWûÈ 

lÉ ÌuÉ±iÉå 

terms of those different forms. Instead of 

taking the modifications of prāṇa such 

as nāma, etc., as ātmā or Brahman, here 

is a person who takes the exalted prāṇa 

itself as ātmā. That makes him superior. 

Lay people cannot consider anything 

other than their bodies as ātmā. Those 

who view the subtler principles such as 

nāma to āśā are superior to the ordinary 

people. Still superior is the upāsaka who 

meditates on prāṇa as ātmā (‘I’). 

Therefore Upaniṣad calls him ativādī.

Such a status of being ativādī is 

neither an exaggeration nor an egoistic 

concept about oneself. It is a statement of 

fact. Therefore, the śruti advises such 

person to stick to his guns without 

concealing it, if assailed by others to 

dismiss his claim of prāṇa as ātmā 

(Ch.U.7-15-4).

iÉMüÉïSè ÌuÉmsÉÉuÉMåüprÉÉåÅrÉÇ ÌlÉpÉÏïÈ 

xÉlÉç xuÉÉÌiÉuÉÉÌSiÉÉqÉç |

AXçaÉÏMÑürÉÉïSåuÉ rÉxqÉÉixÉlSåWûÉå 

lÉÉ§É ÌuÉ±iÉå ||25||

ArÉÇ - this upāsaka iÉMüÉïiÉç - by 

resorting to the reasoning divorced from 

the śruti ÌuÉmsÉÉuÉMåüprÉÈ - from those who 

confuse ÌlÉpÉÏïÈ xÉlÉç - becoming fearless 

xuÉÉÌiÉuÉÉÌSiÉÉqÉç - one's status as ativādī 

AXçaÉÏMÑürÉÉïiÉç - should accept LuÉ - certainly 

rÉxqÉÉiÉç - because A§É - in this matter xÉlSåWûÈ 

doubt lÉ ÌuÉ±iÉå - (he) does not have – (25)

lÉÉqÉÉSÏlÉÉqÉlÉÉiqÉiuÉÇ xmÉ¹ÍqÉirÉ§É lÉÉUSÈ |

AxÉliÉÑ¹ÉåÅÍkÉMüÇ iÉ¨uÉÇ mÉmÉëcNæûuÉ mÉÑlÉÈ mÉÑlÉÈ ||26||

lÉÉUSÈ lÉÉqÉÉSÏlÉÉqÉç 

AlÉÉiqÉiuÉqÉç 

xmÉ¹qÉç CÌiÉ 

WåûiÉÉåÈ A§É 

AxÉliÉÑ¹È xÉlÉç

mÉÑlÉÈ mÉÑlÉÈ AÍkÉMüÇ iÉ¨uÉqÉç 

LuÉ mÉmÉëcNû 

25. This upāsaka becoming 

fearless of those who confuse by 

resorting to reasoning divorced from the 

śruti should certainly accept his status 

ativādī because he has no doubt in this 

matter.

Tārkikas (logicians) may try their 

best by their self-imagined reasoning to 

prove what this upāsaka says as wrong. 

But on the strength of the śruti-statement 

and the experience of the result of this 

upāsanā, the upāsaka should not swerve 

from his status of being an ativādī.

So far Nārada being not happy 

with the results of earlier upāsanās up to 

that of āśā as the means to get totally 

freed from sorrows was asking for the 

higher means repeatedly. But after 

listening to the upāsanā of prāṇa as 

ātmā (‘I’) and taking to its practice he 

kept quiet. The reason for this is given in 

the next two verses.

lÉÉqÉÉSÏlÉÉqÉlÉÉiqÉiuÉÇ xmÉ¹ÍqÉirÉ§É lÉÉUSÈ |

AxÉliÉÑ¹ÉåÅÍkÉMüÇ iÉ¨uÉÇ mÉmÉëcNæûuÉ mÉÑlÉÈ mÉÑlÉÈ ||26||

lÉÉUSÈ - Nārada lÉÉqÉÉSÏlÉÉqÉç - of nāma, 

etc., (up to āśā) AlÉÉiqÉiuÉqÉç - the nature of 

being not ātmā xmÉ¹qÉç - is very clear CÌiÉ 

(WåûiÉÉåÈ) - because of this reason A§É - in this 

respect, as to this AxÉliÉÑ¹È (xÉlÉç) - being 

unhappy mÉÑlÉÈ mÉÑlÉÈ - repeatedly AÍkÉMüÇ iÉ¨uÉqÉç 

LuÉ - exactly the higher principle mÉmÉëcNû - 

asked – (26)
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mÉëÉhÉÉiqÉiuÉÇ iÉÑ xÉqpÉÉurÉÇ 

xÉqrÉMç iÉxrÉÉåmÉmÉÉSlÉÉiÉç |

vÉÉåMü¶É xÉÑmiÉÉæ mÉëÉhÉxrÉ lÉ 

SØ¹ÉåÅiÉxiÉÑiÉÉåwÉ xÉÈ ||27||

mÉëÉhÉÉiqÉiuÉÇ iÉÑ 

xÉqpÉÉurÉqÉç iÉxrÉ xÉqrÉMç 

EmÉmÉÉSlÉÉiÉ ç 

xÉÑmiÉÉæ cÉ 

mÉëÉhÉxrÉ vÉÉåMüÈ lÉ SØ¹È 

AiÉÈ xÉÈ 

iÉÑiÉÉåwÉ 

26. Nārada, because of the reason 

that the nature of nāma, etc., (up to āśā) 

being not ātmā is very clear, being 

unhappy in this respect repeatedly asked 

exactly the higher principle.

mÉëÉhÉÉiqÉiuÉÇ iÉÑ xÉqpÉÉurÉÇ 

xÉqrÉMç iÉxrÉÉåmÉmÉÉSlÉÉiÉç |

vÉÉåMü¶É xÉÑmiÉÉæ mÉëÉhÉxrÉ lÉ 

SØ¹ÉåÅiÉxiÉÑiÉÉåwÉ xÉÈ ||27||

mÉëÉhÉÉiqÉiuÉÇ iÉÑ - but prāṇa as ātmā 

xÉqpÉÉurÉqÉç - is possible iÉxrÉ - its xÉqrÉMç - 

thorough EmÉmÉÉSlÉÉiÉ ç - because of 

ascertainment xÉÑmiÉÉæ cÉ - and in the sleep 

mÉëÉhÉxrÉ - of prāṇa vÉÉåMüÈ - sorrow lÉ SØ¹È - is 

not seen AiÉÈ - therefore xÉÈ - he (Nārada) 

iÉÑiÉÉåwÉ - was happy – (27)

27. But the prāṇa as ātmā is 

possible because of its thorough 

ascertainment (by the śruti  or 

Sanatkumāra) (Ch.U.7-15-1 to 3). 

Further in the sleep the prāṇa having 

sorrow is not seen. Therefore Nārada 

was happy (thinking that he got the 

means of getting freed from sorrow 

totally and thereby did not ask further 

questions).

‘I’-ness in the nāma to āśā is not 

possible though it is advised so (as 

Brahman) for upāsanā. Actually they are 

experienced as ‘mine’. It is so in the case 

of prāṇa also and yet its indispensability 

for our existence and the nature of being 

everywhere make one accept that the 

´É®ÉsÉÑÇ rÉÉåarÉÍvÉwrÉÇ iÉqÉÑ®UÉqÉÏirÉxÉÉæ aÉÑÂÈ |

AmÉ×¹ÉåÅmrÉÍkÉMüÇ iÉ¨uÉÇ xuÉrÉqÉåuÉÉåmÉÌS¹uÉÉlÉç ||28||

AxÉÉæ aÉÑÂÈ 

iÉqÉç ´É®ÉsÉÑqÉç rÉÉåarÉÍvÉwrÉqÉç 

E®UÉÍqÉ 

CÌiÉ 

AmÉ×¹È AÌmÉ AÍkÉMüÇ 

iÉ¨uÉqÉç 

prāṇa is ātmā. Moreover though in sleep 

the prāṇa alone is present to the 

exclusion of nāma to āśā, there is no 

trace of sorrow. Nārada's main problem 

was that of sorrow. He thought that he 

got the ultimate solution to get freed 

from sorrows totally. That made him 

desist from asking further questions. 

Citing the contentment of Nārada at the 

level of prāṇa as ātmā (‘I’), some 

contend that prāṇa alone is the ultimate 

reality. This is dismissed thoroughly in 

the ‘bhūmādhikaraṇa’ of Brahmasūtra 

(1-3-8,9).

THE ADVICE OF THE ENTITY 

SUPERIOR TO PRĀṆA WITH 

THE MEANS TO KNOW IT

Sage Vālmīki has said: ‘Saintly 

people impart the ātmajñāna to the 

eligible person by force even if unasked’ 

(Yo.Vā.Ni.Pū.66-3). Sanatkumāra 

follows this age-old wise counsel 

finding Nārada to be a fit disciple. The 

reason for continuing the teaching even 

if unasked by Nārada is told now.

´É®ÉsÉÑÇ rÉÉåarÉÍvÉwrÉÇ iÉqÉÑ®UÉqÉÏirÉxÉÉæ aÉÑÂÈ |

AmÉ×¹ÉåÅmrÉÍkÉMüÇ iÉ¨uÉÇ xuÉrÉqÉåuÉÉåmÉÌS¹uÉÉlÉç ||28||

AxÉÉæ aÉÑÂÈ - the guru Sanatkumāra 

iÉqÉç - him ́ É®ÉsÉÑqÉç - full of faith rÉÉåarÉÍvÉwrÉqÉç - 

eligible disciple E®UÉÍqÉ - I shall deliver 

from sorrows CÌiÉ - having thought so 

AmÉ×¹È AÌmÉ - even though unasked AÍkÉMüÇ 

iÉ¨uÉqÉç - the principle well-known in the 
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xuÉrÉqÉç LuÉ 

EmÉÌS¹uÉÉlÉç 

śruti and superior to prāṇa - 

truly of one's own accord EmÉÌS¹uÉÉlÉç - 

advised – (28)

28. Even though unasked, the 

guru Sanatkumāra having thought, ‘I 

shall deliver Nārada, who is full of faith 

and an eligible disciple, from sorrows’ 

truly advised of one's own accord the 

principle well-known in the śruti and 

superior to prāṇa.

Śraddhā (faith) is the attitude of 

trust in the scripture and the teaching    

of the guru in accordance with it. There 

is a reason to have such acceptance       

of Upaniṣadic teaching because it is 

based on the solid foundation of three 

cardinal criteria. They are the śruti, yukti 

(reasoning) and the aparokṣa-anubhava 

(direct experience of oneself free      

from doubts and vagueness). It is not a 

new imaginary invention of some  

superb brain, but the verified truth by the 

galaxy of great masters from time 

immemorial. It is a well-trodden path  

for ages. Vedānta is a verifiable pramāṇa 

unlike that of heavens. Though śraddhā 

is included in the yogyatva or 

adhikāritva (eligibility) of the disciple,  

it has been mentioned separately to 

highlight its unique importance. The 

eligibility of a mumukṣu is determined 

by the adherence to dharma, having 

sādhana-catuṣṭaya-saṃpatti, citta-

śuddhi, cittanaiścalya, and the other 

xuÉrÉqÉç LuÉ 

AÉiqÉÉåmÉsÉ¤ÉMüÈ mÉëÉhÉÉå lÉ 

iuÉÉiqÉæwÉÉåÅlÉ×iÉiuÉiÉÈ |

lÉÉqÉÃmÉÉiqÉMüÈ mÉëÉhÉÉå 

qÉÉrÉrÉÉåimÉÉÌSiÉÉå ½xÉÉæ ||29||

mÉëÉhÉÈ AÉiqÉÉåmÉsÉ¤ÉMüÈ 

iÉÑ 

LwÉÈ AlÉ×iÉiuÉiÉÈ 

lÉ 

AÉiqÉÉ qÉÉrÉrÉÉ 

EimÉÉÌSiÉÈ AxÉÉæ mÉëÉhÉÈ 

ÌWû lÉÉqÉÃmÉÉiqÉMüÈ 

means such as amānitva, etc. (B.G.Ch. 

13-7 to 11).

The general norm of conduct     

is: ‘nāpṛṣṭaḥ kasyacit brūyāt’ (never tell 

or teach unasked) (M.S.,2-110). But 

correcting an erring disciple without 

hurting him or imparting the proper 

guidance to an eligible jijñāsu who    

may otherwise continue to meander in 

the sorrowful saṃsāra is an exception to 

this rule. Nārada was convinced that    

the prāṇa is ātmā. If he were not to be 

corrected, his sorrowful saṃsāra   

would have continued. That prompted 

the guru Sanatkumāra to teach Nārada 

the principle superior to prāṇa though 

unasked for. It was spontaneous decision 

on his part to deliver Nārada from 

sorrows totally.

The anātmā nature of prāṇa is 

established now.

AÉiqÉÉåmÉsÉ¤ÉMüÈ mÉëÉhÉÉå lÉ 

iuÉÉiqÉæwÉÉåÅlÉ×iÉiuÉiÉÈ |

lÉÉqÉÃmÉÉiqÉMüÈ mÉëÉhÉÉå 

qÉÉrÉrÉÉåimÉÉÌSiÉÉå ½xÉÉæ ||29||

mÉëÉhÉÈ - prāṇa (is) AÉiqÉÉåmÉsÉ¤ÉMüÈ -    

is the one who indicates ātmā iÉÑ - but    

LwÉÈ - this prāṇa AlÉ×iÉiuÉiÉÈ - because of 

(itself) being false (mithyā) in nature lÉ 

AÉiqÉÉ - cannot be ātmā qÉÉrÉrÉÉ - by māyā 

EimÉÉÌSiÉÈ - because it is produced AxÉÉæ mÉëÉhÉÈ 

- this prāṇa (is) ÌWû - certainly lÉÉqÉÃmÉÉiqÉMüÈ 

- of the nature of nāma and rūpa – (29)
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AlÉ×iÉÉåÅmrÉåwÉ xÉirÉxrÉ sÉ¤ÉMüÈ mÉëÌiÉÌoÉqoÉuÉiÉç |

qÉÑZÉxrÉ mÉëÌiÉÌoÉqoÉålÉ qÉÑZÉÇ xuÉxrÉÉåmÉsÉ¤rÉiÉå ||30||

29. The prāṇa is the one who 

indicates ātmā, but it cannot be ātmā 

because of (itself) being false in nature. 

Certainly this prāṇa (is) of the nature of 

nāma and rūpa because it is produced by 

māyā.

The prāṇa being the product of 

false māyā, is equally false in nature like 

any other entity in Creation. Earlier the 

prāṇa was said to be ātmā only because 

it can indicate ātmā very effectively. If 

the jijñāsu is convinced that the prāṇa is 

ātmā because of its many features 

closely resembling ātmā, it becomes 

easy to know ātmā once the anātmā 

nature of prāṇa is exposed. If it were told 

in the beginning itself that ‘actually 

prāṇa is not ātmā, but you consider it to 

be so’ the disciple will not take it so 

seriously. In reality prāṇa is not ātmā, 

but it can certainly make us know ātmā. 

The power to keep the inert body, limbs, 

etc., alive is the rūpa (form) of prāṇa 

whereas the word ‘prāṇa’ is its name. In 

the phrase nāmarūpa the word ‘rūpa’ 

(form) is that which describes the 

referred entity.

Ātmā is satya (ever-existent 

principle) whereas the prāṇa is false. If it 

is asked ‘how can a false entity ever 

indicate the satya ātmā?’ the answer 

follows in the next verse.

AlÉ×iÉÉåÅmrÉåwÉ xÉirÉxrÉ sÉ¤ÉMüÈ mÉëÌiÉÌoÉqoÉuÉiÉç |

qÉÑZÉxrÉ mÉëÌiÉÌoÉqoÉålÉ qÉÑZÉÇ xuÉxrÉÉåmÉsÉ¤rÉiÉå ||30||

LwÉÈ AlÉ×iÉÈ AÌmÉ 

mÉëÌiÉÌoÉqoÉuÉiÉç 

xÉirÉxrÉ 

sÉ¤ÉMüÈ qÉÑZÉxrÉ 

mÉëÌiÉÌoÉqoÉålÉ xuÉxrÉ 

qÉÑZÉqÉç EmÉsÉ¤rÉiÉå 

AÉiqÉÉ CSÇ oÉÑÌ®aÉqrÉæÈ 

iÉæÈ 

AÉiqÉåSÇoÉÑÌ®aÉqrÉæxiÉæUÉvÉÉliÉælÉÉåïmÉsÉ¤rÉiÉå |

mÉëÉhÉÉåÅWûÇoÉÑÌ®aÉqrÉåwÉÑ ÎxjÉiÉiuÉÉSÉiqÉsÉ¤ÉMüÈ||31||

LwÉÈ AlÉ×iÉÈ AÌmÉ 

though false in nature mÉëÌiÉÌoÉqoÉuÉiÉç - like a 

reflection (indicating the original entity) 

xÉirÉxrÉ - of the real entity (ātmā or called 

bhūmā) sÉ¤ÉMüÈ - indicator qÉÑZÉxrÉ - of the 

face mÉëÌiÉÌoÉqoÉålÉ - by the reflection xuÉxrÉ - 

one's qÉÑZÉqÉç - the face EmÉsÉ¤rÉiÉå - is 

indicated. – (30)

30. The prāṇa even though false 

in nature is the indicator of the real entity 

(ātmā or called bhūmā) like a reflection 

(indicating the original entity). (It is 

well-known that) one's face is indicated 

by its reflection.

The reflection of one's face in the 

mirror or in any reflecting surface is 

false. It is not the original one. Yet the 

reflection certainly makes us know our 

face in its entirety. So is the case with the 

prāṇa. The Upaniṣad has already given 

the guidelines how the prāṇa can 

indicate ātmā.

If the inert prāṇa an entity in 

Creation belonging to the category of 

anātmā can indicate ātmā, then why is it 

not possible for entities from nāma to 

āśā of the same category to indicate 

ātmā? The answer is given now.

AÉiqÉåSÇoÉÑÌ®aÉqrÉæxiÉæUÉvÉÉliÉælÉÉåïmÉsÉ¤rÉiÉå |

mÉëÉhÉÉåÅWûÇoÉÑÌ®aÉqrÉåwÉÑ ÎxjÉiÉiuÉÉSÉiqÉsÉ¤ÉMüÈ||31||

AÉiqÉÉ - ātmā CSÇ oÉÑÌ®aÉqrÉæÈ - by the 

entities known as ‘this’ iÉæÈ - by those 

- this prāṇa - even 

ANUBHŪTIPRAKĀŚA374



AÉvÉÉliÉæÈ 

lÉ EmÉsÉ¤rÉiÉå 

mÉëÉhÉÈ AWûÇoÉÑÌ®aÉqrÉåwÉÑ 

ÎxjÉiÉiuÉÉiÉç 

AÉiqÉsÉ¤ÉMüÈ 

AÉvÉÉliÉæÈ 

ending with āśā lÉ EmÉsÉ¤rÉiÉå - cannot be 

indicated mÉëÉhÉÈ - prāṇa AWûÇoÉÑÌ®aÉqrÉåwÉÑ - in 

the entities known as ‘I’ ÎxjÉiÉiuÉÉiÉç - 

because of being situated AÉiqÉsÉ¤ÉMüÈ - is 

the indicator of ātmā – (31)

31. Ātmā cannot be indicated by 

those entities (beginning from nāma 

and) ending with āśā which are known 

as ‘this’. Prāṇa is the indicator of ātmā 

because of being situated in the entities 

known as ‘I’.

Everyone without any exception 

knows for certain that the entity called ‘I’ 

is sentient (sacetana) in nature even if he 

knows not its true nature. All of nāma to 

āśā being always inert in nature fall in 

the category of ‘this’ like pot, etc. They 

can never indicate the sentient ‘I’ (ātmā) 

though they are available as symbols of 

upāsanās as detailed by the śruti. The 

case with the physical body, senses 

(indriyas) and prāṇa, etc., is different. 

Though by themselves they are inert in 

nature for practical purpose they appear 

to be sentient in all living beings because 

of the availability of ‘cidābhāsa’ 

(reflected cit/ātmā) in them. As a result 

they are universally mistaken as ‘I’. 

Thus they belong to the category of those 

that are known as ‘I’ also. Among these 

senses, prāṇa, etc., the prāṇa is 

prominent because of its superiority 

(adhikatva) described earlier (Ch.U.7-

- (beginning from nāma and) 

AiÉ LuÉÉÌiÉuÉÉÌSiuÉqÉÎxiÉ 

mÉëÉhÉÉiqÉuÉåSlÉÉiÉç |

AqÉÑZrÉÇ iÉccÉ qÉÑZrÉÇ iÉÑ pÉuÉåiÉç 

xÉirÉÉiqÉuÉåSlÉÉiÉç ||32||

AiÉÈ LuÉ 

mÉëÉhÉÉiqÉuÉåSlÉÉiÉç 

AqÉÑZrÉqÉç 

AÌiÉuÉÉÌSiuÉqÉç 

AÎxiÉ iÉÑ 

xÉirÉÉiqÉuÉåSlÉÉiÉç 

iÉiÉç cÉ qÉÑZrÉqÉç 

pÉuÉåiÉç 

15-1 to 3 vs.19 to 22). Therefore though 

anātmā in nature, prāṇa only can 

indicate ātmā and not the entities 

beginning from nāma to āśā.

As seen so far the prāṇa is      

inert and false in nature. It is considered 

as ātmā only secondarily as its 

representative for teaching purpose. 

Therefore becoming ativādī as the result 

of taking to the upāsanā of prāṇa as 

ātmā is in the secondary sense. Only the 

jñānī who has the aparokṣajñāna of 

ātmā (bhūmā) can be ativādī in the 

primary sense (Ch.U. 7-16-1). This fact 

is mentioned in the next verse. 

AiÉ LuÉÉÌiÉuÉÉÌSiuÉqÉÎxiÉ 

mÉëÉhÉÉiqÉuÉåSlÉÉiÉç |

AqÉÑZrÉÇ iÉccÉ qÉÑZrÉÇ iÉÑ pÉuÉåiÉç 

xÉirÉÉiqÉuÉåSlÉÉiÉç ||32||

AiÉÈ LuÉ - for this very reason (that 

prāṇa is false in nature) mÉëÉhÉÉiqÉuÉåSlÉÉiÉç - by 

doing upāsanā by prāṇa as ātmā AqÉÑZrÉqÉç 

- secondary AÌiÉuÉÉÌSiuÉqÉç - the status of 

becoming ativādī AÎxiÉ - occurs iÉÑ - but 

xÉirÉÉiqÉuÉåSlÉÉiÉç - by the direct (aparokṣa) 

knowledge of satya (ever-existent) ātmā 

(bhūmā) iÉiÉç cÉ - that (ativāditva) qÉÑZrÉqÉç - 

foremost pÉuÉåiÉç - happens to be – (32)

32. For this very reason (that 

prāṇa is false in nature) by doing 

upāsanā of prāṇa as ātmā, the secondary 

status of becoming ativādī (assertor of 
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MüÉÂhrÉÉÌiÉvÉrÉÇ SØwOèuÉÉ xÉliÉÑ¹Éå lÉÉUSÉåÅoÉëuÉÏiÉç |

xÉirÉålÉæuÉÉÌiÉuÉÉSÏ xrÉÉqÉlÉ×iÉxrÉÉiqÉiÉÉÇ irÉeÉlÉç||33||

MüÉÂhrÉÉÌiÉvÉrÉqÉç 

SØwOèuÉÉ 

the most exalted) occurs. But by the 

direct (aparokṣa) knowledge of satya 

(ever-existent) ātmā (bhūmā) that 

(ativāditva) happens to be the foremost.

From the standpoint of the 

ultimate reality (satya) ātmā, the inert 

and false prāṇa cannot be considered    

as actual ātmā though it has an exalted 

status in comparison with the rest of 

Creation. Therefore the upāsaka who 

has done the upāsanā of prāṇa as     

ātmā fruitfully can be ativādī only 

secondarily. The jñānī who knows ātmā 

(bhūmā) alone is the true ativādī. It is 

just like the prime minister of a kingdom 

being called as king secondarily because 

he is superior to other ministers and the 

rest of the employees. But he himself is 

secondary in relation to the king.

By revealing the knower of satya 

ātmā alone as the foremost ativādī, 

Sanatkumāra knocked down the 

complacence from Nārada's mind of 

having become ativādī by knowing 

prāṇa as ātmā. As expected, this 

prompted Nārada to aspire to gain the 

direct knowledge of satya ātmā and 

become the ativādī in the true sense. So 

he requests guru accordingly.

MüÉÂhrÉÉÌiÉvÉrÉÇ SØwOèuÉÉ xÉliÉÑ¹Éå lÉÉUSÉåÅoÉëuÉÏiÉç |

xÉirÉålÉæuÉÉÌiÉuÉÉSÏ xrÉÉqÉlÉ×iÉxrÉÉiqÉiÉÉÇ irÉeÉlÉç||33||

MüÉÂhrÉÉÌiÉvÉrÉqÉç - exceeding compassion 

(on the part of guru) SØwOèuÉÉ - having seen 

xÉliÉÑ¹È lÉÉUSÈ AoÉëuÉÏiÉç 

AlÉ×iÉxrÉ 

AÉiqÉiÉÉqÉç 

irÉeÉlÉç xÉirÉålÉ 

LuÉ AÌiÉuÉÉSÏ 

xrÉÉqÉç 

iÉiÉç xÉirÉqÉç ÌuÉ¥ÉÉlÉ-

qÉlÉlÉÉÌSÍpÉÈ 

ÌuÉcÉÉUhÉÏrÉÇ iÉixÉirÉÇ ÌuÉ¥ÉÉlÉqÉlÉlÉÉÌSÍpÉÈ |

krÉÉlÉuÉ³ÉÉåÌ£üqÉÉ§ÉåhÉ oÉÑkrÉåiÉåirÉoÉëuÉÏSè aÉÑÂÈ ||34||

xÉliÉÑ¹È lÉÉUSÈ AoÉëuÉÏiÉç 

requested AlÉ×iÉxrÉ - of the false prāṇa 

AÉiqÉiÉÉqÉç - the notion of taking it to be    

ātmā irÉeÉlÉç - giving up xÉirÉålÉ - by knowing 

the satya ātmā LuÉ - only AÌiÉuÉÉSÏ - assertor 

of the most exalted xrÉÉqÉç - I want to  

become – (33)

33. Having seen the exceeding 

compassion (on the part of guru) the 

pleased Nārada requested him: ‘Giving 

up the notion of taking the false prāṇa to 

be ātmā, I want to become the ativādī by 

knowing the satya ātmā only’.

Nārada could find out now that 

total freedom from sorrows is possible 

only by knowing satya ātmā and not 

even by the upāsanā of prāṇa as ātmā. 

This also tallied with what he had    

come to know from great masters that 

ātmājñānī alone gets freed from sorrows 

totally. Sanatkumāra continues his 

teaching. He advises the means of 

knowing satya one by one, keeping in 

view the difference between the mode of 

taking to upāsanā and the means that are 

indispensable to know satya. Therefore 

he first draws the contrast between these 

two distinct pursuits.

ÌuÉcÉÉUhÉÏrÉÇ iÉixÉirÉÇ ÌuÉ¥ÉÉlÉqÉlÉlÉÉÌSÍpÉÈ |

krÉÉlÉuÉ³ÉÉåÌ£üqÉÉ§ÉåhÉ oÉÑkrÉåiÉåirÉoÉëuÉÏSè aÉÑÂÈ ||34||

iÉiÉç - that xÉirÉqÉç - satya ÌuÉ¥ÉÉlÉ-

qÉlÉlÉÉÌSÍpÉÈ - by (the means of) vijñāna, 

- pleased - Nārada - 
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xÉÇvÉrÉÇ cÉ ÌuÉmÉrÉÉïxÉÇ 

ÌlÉUÉM×üirÉ ÌuÉvÉåwÉiÉÈ |

rÉSÉ eÉÉlÉÉÌiÉ ÌuÉ¥ÉÉlÉÉiÉç 

xÉirÉuÉÉSÏ pÉuÉåiÉç iÉSÉ ||35||

rÉSÉ xÉÇvÉrÉqÉç 

cÉ ÌuÉmÉrÉÉïxÉqÉç ÌlÉUÉM×üirÉ 

ÌuÉvÉåwÉiÉÈ 

eÉÉlÉÉÌiÉ 

iÉSÉ 

ÌuÉ¥ÉÉlÉÉiÉç xÉirÉuÉÉSÏ pÉuÉåiÉç 

(reflection by reasoning), etc. The 

subsequent means referred to by the 

word ‘etc.’ are: śraddhā, niṣṭhā, kṛti, 

sukha (vs.35 to 38, Ch.U.7-16 to 7-22). 

Each of these will be explained. The 

Upaniṣad has enumerated them in such 

an order that the subsequent one serves 

as the cause of the preceding one.

The meaning of the word 

‘vijñāna’ is explained.

xÉÇvÉrÉÇ cÉ ÌuÉmÉrÉÉïxÉÇ 

ÌlÉUÉM×üirÉ ÌuÉvÉåwÉiÉÈ |

rÉSÉ eÉÉlÉÉÌiÉ ÌuÉ¥ÉÉlÉÉiÉç 

xÉirÉuÉÉSÏ pÉuÉåiÉç iÉSÉ ||35||

rÉSÉ - when a mumukṣu xÉÇvÉrÉqÉç - 

doubt cÉ - and ÌuÉmÉrÉÉïxÉqÉç - error ÌlÉUÉM×üirÉ - 

having eliminated completely ÌuÉvÉåwÉiÉÈ - 

exactly in its true nature eÉÉlÉÉÌiÉ - knows 

(satya) (that is called vijñāna) iÉSÉ - then 

ÌuÉ¥ÉÉlÉÉiÉç - by vijñāna xÉirÉuÉÉSÏ pÉuÉåiÉç - he 

becomes a satyavādī – (35)

35. When a mumukṣu having 

eliminated completely the doubt and 

error knows (satya) exactly in its true 

nature, (that is called vijñāna). Then by 

that vijñāna he becomes a satyavādī.

What needs to become a satyavādī 

is the direct (or called aparokṣa) 

knowledge of ātmā (Bhūmā). It is said to 

be direct because unlike the knowledge 

of the objective world there is no tripuṭī 

of pramātā (knower), pramā (jñāna-

ÌuÉcÉÉUhÉÏrÉqÉç 

krÉÉlÉuÉiÉç 

EÌ£üqÉÉ§ÉåhÉ 

lÉ oÉÑkrÉåiÉ CÌiÉ 

aÉÑÂÈ AoÉëuÉÏiÉç 

manana, etc. - should be 

inquired into krÉÉlÉuÉiÉç - like meditation 

(upāsanā) EÌ£üqÉÉ§ÉåhÉ - by (my) statements 

alone lÉ oÉÑkrÉåiÉ - one cannot know CÌiÉ - thus 

aÉÑÂÈ - the guru AoÉëuÉÏiÉç - replied – (34)

34. The guru replied: That satya 

should be inquired into by (the means  

of) vijñāna, manana, etc. One cannot 

know it by (my) statements alone like 

upāsanā.

Till now Nārada was accustomed 

to practice the upāsanās by implicit 

obedience to the guru's instruction 

without any inquiry into them. This 

method is effective only in the realm of 

sādhana-sādhya (do something and 

achieve its result). But it is inapplicable 

in knowing an entity in its true nature. To 

know an entity needs an inquiry guided 

by the valid means of knowledge, (i.e. 

pramāṇa), elimination of doubts with 

the help of reasoning in accordance with 

the śruti culminating in its direct 

cognition free from contrary notions. 

That is why Sanatkumāra cautions 

Nārada that satya ātmā cannot be known 

merely through my statements. It needs 

an earnest inquiry on the part of 

mumukṣu as guided by the Upaniṣads 

and the guru's teaching. Thus to become 

the foremost ativādī (assertor of the most 

exalted) the necessary means are vijñāna 

(exact knowledge of satya free from 

doubts and error), and manana 

ÌuÉcÉÉUhÉÏrÉqÉç 
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The reasoning in accordance with the śruti (śrutisammata) is the back-bone of 

manana. Four types of reasoning are primarily employed, as well as others derived 

from these. They are all based on the method of anvaya and vyatireka. Anvaya stands 

for continuance (anuvṛtti) or relation (saṃbandha), while vyatireka stands for 

discontinuance or absence (abhāva). Both these are invaluable assets in the system of 

reasoning. The cause-effect relationship can be established on their basis. These 

modes of reasoning lead to the ascertainment of the sāhacarya niyama called vyāpti 

(invariable concomitance or co-existence) which is indispensable for inference 

(anumāna). The identity (aikya) or distinction (bheda) of two things is verily known 

through them.

ÌuÉ¥ÉÉlÉWåûiÉÑqÉïlÉlÉqÉluÉrÉurÉÌiÉUåMüpÉÉMç |

´É®ÉqÉlÉlÉWåûiÉÑÈ xrÉÉSÉaÉqÉÉcÉÉrÉïuÉÉYrÉrÉÉåÈ ||36||

AluÉrÉurÉÌiÉUåMüpÉÉMç 

qÉlÉlÉqÉç ÌuÉ¥ÉÉlÉWåûiÉÑÈ 

qÉlÉlÉWåûiÉÑÈ 

AÉaÉqÉÉcÉÉrÉïuÉÉYrÉrÉÉåÈ 

´É®É 

xrÉÉiÉç 

subsequent means is the cause of the 

previous one.

ÌuÉ¥ÉÉlÉWåûiÉÑqÉïlÉlÉqÉluÉrÉurÉÌiÉUåMüpÉÉMç |

´É®ÉqÉlÉlÉWåûiÉÑÈ xrÉÉSÉaÉqÉÉcÉÉrÉïuÉÉYrÉrÉÉåÈ ||36||

AluÉrÉurÉÌiÉUåMüpÉÉMç  the one having 

the anvaya (continuance) and vyatireka 

(discontinuance) method of reasoning 

(as its nature) qÉlÉlÉqÉç - reflection ÌuÉ¥ÉÉlÉWåûiÉÑÈ 

- is the cause of vijñāna qÉlÉlÉWåûiÉÑÈ - the 

cause of manana AÉaÉqÉÉcÉÉrÉïuÉÉYrÉrÉÉåÈ - in  

the statements of the śruti and the 

teaching of ācārya ́ É®É - śraddhā (faith) 

xrÉÉiÉç - is – (36)

36. Manana (reflection) having 

the anvaya (continuance) and vyatireka 

(discontinuance) method of reasoning 

(as its nature) is the cause of vijñāna. The 

cause of manana is the śraddhā (faith) in 

the statements of the śruti and the 

teaching of ācārya.

-

vṛtti) and the prameya (the entity that is 

known by pramātā as one's object). What 

remains there is only the self-evident 

(svayam-prakāśa) ātmā (bhūmā). Even 

the last trace of the entity from the 

Created world in the form of ātmākāra-

vṛtti has dropped having served its 

purpose of ending avidyā. This is also 

called Brahmasākṣātkāra or aparokṣa 

Brahmajñāna. This is described here as 

vijñāna. The one who has the knowledge 

of satya in this manner is satyavādī. The 

same person was referred to earlier as 

‘satyena ativadati’ (Ch.U.7-16-1). He 

knows satya and therefore is the true or 

foremost ativādī.

The śruti enumerates further the 

subsequent means necessary to 

accomplish vijñāna. They are: manana, 

śraddhā, niṣṭhā, kṛti and sukha, (i.e. the 

knowledge of happiness) (Ch.U.7-18-1 

to 7-22-1). The next three verses 

ascertain their nature indicating how the 
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The following are the four kinds of reasoning (Siddhāntabindu – Śrī 

Madhusūdana Saraswatī).

i) Dṛgdṛśyānvaya-vyatirekaḥ – The mode of reasoning where there is anvaya 

(continuance, relation) of dṛk, and vyatireka (absence) of drśya.

Dṛk is the cognitive principle, the knowledge-principle in general. Dṛśya 

stands for all known things. Dṛk exists independent of dṛśya. Dṛk is the cognitive 

principle by its very nature, but the dṛśyas like pot, cloth, etc., are by nature made of 

five elements or their causes. They are not dṛśyas by nature since they have no 

independent existence as dṛśya without being related to dṛk. They get the status of 

being dṛśya by virtue of their relation with dṛk and not otherwise. Therefore dṛk exists 

at all times and has continuance (anvaya) in dṛśya, (or has relation with dṛśya) 

whereas dṛśya has absence (vyatireka) because it is transient and is subject to 

discontinuance. Dṛśya does not have the status of being dṛśya all the time because its 

status is only in relation to dṛk. A thing that appears to exist at certain times and not at 

others is false (mithyā) in nature. Thus dṛśya is false. The same logic applies to the 

other modes of anvaya-vyatireka.

ii) Sākṣīsākṣyānvaya-vyatirekaḥ – The mode of reasoning where there is 

anvaya (continuance) of sākṣī and vyatireka (absence) of sākṣya.

Sākṣī is the cognitive illuminating principle in each and every one of us. It is 

the principle that makes things known in particular. Sākṣya is the illumined, the thing 

made known by sākṣī. The status of sākṣya is possible only in relation to sākṣī. Sākṣya 

is false (mithyā) since it does not have the status of being sākṣya all the time. But sākṣī 

is real because of always being a very dṛk – the cognitive principle. It is invariably 

related to sākṣya. Thus sākṣī has anvaya whereas sākṣya has vyatireka.

iii) Āgamāpāyī-tadavadhyanvaya-vyatirekaḥ – The mode of reasoning where 

there is the anvaya-vyatireka connection between the transitory (āgamāpāyi) thing 

having birth (beginning) and destruction (end), and its outermost limit or basis 

(tadavadhi).

Take for instance the mud pot and mud. The mud pot is made of mud and is 

subject to destruction. It is called āgamāpāyī. The mud is the outermost limit 

(tadavadhi) or basis of the mud pot. The mud pot is false (mithyā) because it is 

transitory (āgamāpāyī) whereas its basis, mud, always exists in the relative sense. 

This reasoning helps to ascertain the false nature of inert Creation in contrast to the 

ever-existing nature of Brahman.
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iv) Duḥkhi-paramapremāspadānvaya-vyatirekaḥ – The mode of reasoning 

where there is an anvaya-vyatireka connection between duḥkhittvam – the state of 

being sorrowful – and one's true nature, the locus of limitless love. Ātmā is limitless 

happiness. Therefore, it is the locus of limitless love. This nature of ātmā continues 

even in the state of sorrow. However, sorrow is totally absent in the direct cognition of 

paramapremāspada or paramānandarūpa ātmā. Therefore the state of sorrow is 

false. If this were not so, sorrow would be experienced even in the direct knowledge 

of ātmā, in which case mokṣa would be impossible.

The above four (and other similar) methods of reasoning are based on 

anuvṛtta-vyāvṛttānvaya-vyatirekaḥ – a mode of reasoning where there is the anvaya 

of anuvṛtta (uninterrupted presence) and vyatireka of vyāvṛtta (non-existence in 

something). Dṛk continues to be in dṛśya whereas dṛśya is absent in dṛk. Sākṣī is 

present in sākṣya, but sākṣya is not in sākṣī. The basis (tadavadhi) of a transitory 

(āgamāpāyi) thing continues to be in that transitory thing whereas the transitory thing 

ceases to be in its basis. The locus of limitless love (paramapremāspadaātmā) is ever 

present in the sorrowful person (duḥkhī), but the duḥkhī is not present in 

paramapremāspada.

These modes of reasoning are in accordance with the truth enunciated in the 

Upaniṣads. Bādarāyaṇa (Vyāsa) also employed them while composing the 

Brahmasūtras to ascertain the import of Upaniṣadic statements.

´É®ÉrÉÉÈ MüÉUhÉÇ ÌlÉ¸É xÉSÉ 

vÉÑ´ÉÔwÉhÉÇ ÌWû xÉÉ |

ÍcÉ¨ÉæMüÉaêrÉM×üÌiÉrÉÉïxÉÉæ ÌlÉ¸ÉrÉÉÈ 

MüÉUhÉÇ pÉuÉåiÉç ||37||

The cause of manana is śraddhā. 

It is the firm conviction that the 

promised result is bound to take place. 

The bhāṣya describes it as ‘āstikya-

buddhi’ (attitude of trust with respect to 

the ultimate reality, scriptures and 

teaching of the guru). More about the 

śraddhā was discussed in the context of 

verse 28.

´É®ÉrÉÉÈ MüÉUhÉÇ ÌlÉ¸É xÉSÉ 

vÉÑ´ÉÔwÉhÉÇ ÌWû xÉÉ |

ÍcÉ¨ÉæMüÉaêrÉM×üÌiÉrÉÉïxÉÉæ ÌlÉ¸ÉrÉÉÈ 

MüÉUhÉÇ pÉuÉåiÉç ||37||

´É®ÉrÉÉÈ MüÉUhÉÉqÉç 

ÌlÉ¸É xÉÉ 

ÌWû xÉSÉ vÉÑ´ÉÔwÉhÉqÉç 

rÉÉ 

ÍcÉ¨ÉæMüÉaêrÉM×üÌiÉÈ 

AxÉÉæ ÌlÉ¸ÉrÉÉÈ 

MüÉUhÉqÉç pÉuÉåiÉç 

´É®ÉrÉÉÈ MüÉUhÉÉqÉç 

cause ÌlÉ¸É - is niṣṭhā xÉÉ - that (niṣṭhā)     

ÌWû - indeed (is) xÉSÉ - always vÉÑ´ÉÔwÉhÉqÉç - 

serving the competent guru rÉÉ - whatever 

ÍcÉ¨ÉæMüÉaêrÉM×üÌiÉÈ - kṛti (doing) in the form   

of efforts to make the mind single 

pointed AxÉÉæ - that (kṛti) ÌlÉ¸ÉrÉÉÈ - of niṣṭhā    

MüÉUhÉqÉç - cause pÉuÉåiÉç - becomes – (37)

37. Niṣṭhā is the cause of 

śraddhā. That niṣṭhā indeed (is) always 

serving the competent guru. Whatever 

kṛti (doing) in the form of efforts to make 

- of śraddhā - 

ANUBHŪTIPRAKĀŚA380



the mind single pointed becomes the 

cause of niṣṭhā.

The word niṣṭhā means firm 

adherence or commitment. Here it is 

towards gaining the Brahma-vijñāna. Its 

nature is described by śuśrūṣaṇam or 

what is called śuśrūṣā. According to the 

usage the śuśrūṣā is service, but 

etymologically it means ‘the desire to 

listen’. Both meanings are applicable in 

this context. The listening to the 

scriptures through the teachings of the 

guru attentively is to grasp it correctly. 

Then only the resultant saṃskāras 

(impressions) become firm leading to 

one's conduct accordingly. Only then  

the mumukṣu can develop firm 

adherence to the pursuit of Brahma-

vijñāna. That enhances the required 

śraddhā in the goal and the means. 

Otherwise the person can get drifted 

away easily from one's goal by other 

distractions.

The śuśrūṣā as the service of the 

guru who is śrotriya and Brahmaniṣṭha 

lends an added advantage to be in        

his proximity besides listening to        

the teaching. That provides more 

opportunities of listening and getting the 

doubts clarified. The exemplary conduct 

of the guru even under the adverse 

circumstances shows his steadfastness 

in the ātma-svarūpa. This develops the 

śraddhā in the goal of Brahma-vijñāna 

and its means. Thus niṣṭhā as śuśrūṣā 

(service to the guru) is also the cause of 

śraddhā.

The niṣṭhā in the goal of gaining 

ātmajñāna cannot be gained by the 

extrovert mind preoccupied in the  

sense-pursuits and the senses galloping 

towards the sense-objects. Therefore the 

single pointed application of the mind 

(cittaikāgrya) and mastery (saṃyama) 

of the senses (indriyas) running after the 

viṣayas (sense-objects) is unavoidable. 

The efforts to accomplish the indriya-

saṃyama and cittaikāgratā is kṛti. By 

the effectiveness of kṛti only other 

means from niṣṭhā to vijñāna can be 

fruitful.

After all a human is utilitarian. 

The mind and the senses long for sense-

objects and become extrovert only 

because of the hope that some joy will be 

available therein. Everyone works for 

happiness and not for sorrow. Naturally 

the question arises as to what am I going 

to get in return if the means from kṛti to 

vijñāna are taken to? In the absence of 

some spectacular and higher reward than 

the sense-pleasures, there cannot be any 

motivation to practice the means such as 

kṛti, etc. When the mumukṣu comes to 

know that in vijñāna called mukti there is 

limitless, independent, everlasting 

happiness totally free from sorrows, he 

takes to kṛti, etc., with all zeal. Therefore 

the śruti presents the understanding of 
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contrary when the subsequent means 

such as kṛti, etc., are accomplished, the 

prior ones become practicable easily. 

Then the vijñāna of satya takes place 

naturally. In that case no separate efforts 

are necessary to gain vijñāna. Yama, 

niyama, etc., are the aṅgās (essential 

requisites) of aṣṭāṅgayoga which is a 

means to attain samādhi.

BHŪMAVIDYĀ

Nārada by now could find out that 

the nature of sukha (happiness) needs to 

be known. So he expresses his desire to 

know sukha (Ch.U.7-22). Sanatkumāra 

in reply discloses the topmost secret 

which every human is expected to know. 

He replies: ‘Whatever that is bhūmā 

(limitless, infinite) that is sukha 

(happiness). There is no sukha in 

whatever that is alpa (finite)’ (Ch.U.7-

23). The synonyms of Bhūmā are mahat 

(infinite, limitless), niratiśaya (most 

excellent, most happy), bahu (plentiful, 

abundant). That which is inferior to it 

because of being subject to increase and 

decrease (sātiśaya) is alpa (finite). 

Therefore there is no sukha (happiness) 

in alpa. It is the cause of more and more 

tṛṣṇā (desire, hankering, greed). Tṛṣṇā 

(or alpa) is the cause of sorrow. A source 

of sorrow cannot be sukha. Therefore it 

is appropriate that there is no sukha in 

alpa. Bhūmā alone is sukha. In bhūmā, 

there cannot be tṛṣṇa, etc., which 

xÉÑZÉqÉxiÉÏÌiÉ kÉÏqÉÑï£üÉæ M×üiÉåxiÉxrÉÉÈ mÉërÉÉåÎeÉMüÉ |

iÉÌ²WûÏlÉÉå rÉqÉÉ±ælÉÉåï ÍcÉ¨ÉæMüÉaêrÉXçMüUÉåÌiÉ ÌWû||38||

qÉÑ£üÉæ 

xÉÑZÉqÉç AÎxiÉ 

CÌiÉ kÉÏÈ 

iÉxrÉÉÈ M×üiÉåÈ 

mÉërÉÉåÎeÉMüÉ iÉÌ²WûÏlÉÈ 

rÉqÉÉ±æÈ 

ÍcÉ¨ÉæMüÉaêrÉqÉç 

lÉ E MüUÉåÌiÉ 

ÌWû 

such sukha (called bhūmā) as the cause 

of kṛti (Ch.U.7-22-1). This statement of 

the śruti is explained.

xÉÑZÉqÉxiÉÏÌiÉ kÉÏqÉÑï£üÉæ M×üiÉåxiÉxrÉÉÈ mÉërÉÉåÎeÉMüÉ |

iÉÌ²WûÏlÉÉå rÉqÉÉ±ælÉÉåï ÍcÉ¨ÉæMüÉaêrÉXçMüUÉåÌiÉ ÌWû||38||

qÉÑ£üÉæ - in the liberation (called 

vijñāna) xÉÑZÉqÉç AÎxiÉ - there is limitless 

happiness (called bhūmā) CÌiÉ kÉÏÈ - such 

an understanding iÉxrÉÉÈ M×üiÉåÈ - of that    

kṛti mÉërÉÉåÎeÉMüÉ - is the cause iÉÌ²WûÏlÉÈ - the 

person who lacks that understanding 

rÉqÉÉ±æÈ - by the disciplines such as yama, 

etc. ÍcÉ¨ÉæMüÉaêrÉqÉç - single pointedness (or 

concentration) of the mind lÉ E MüUÉåÌiÉ - 

does not practice at all ÌWû - certainly        

– (38)

38. There is limitless happiness in 

mukti (liberation called vijñāna). Such 

an understanding is the cause of that  

kṛti. The person who lacks that 

understanding, certainly does not 

practice at all the single pointedness (or 

concentration) of the mind by the 

disciplines such as yama, etc.

Only on being convinced totally 

that the cittaikāgratā and indriya-

saṃyama will finally lead to limitless 

happiness, a person takes to their means 

called kṛti. Without the accomplishment 

of the subsequent means the earlier ones 

cannot be taken to. As a result the 

vijñāna cannot be gained. On the 
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xÉÑZÉÇ ÌMüÍqÉÌiÉ cÉåSè pÉÔqÉÉ 

xÉÑZÉqÉsmÉå iÉÑ iÉ³É ÌWû |

ÎYsÉvrÉirÉsmÉkÉlÉÉåÅlrÉÎxqÉlÉç 

kÉlÉoÉÉWÒûsrÉSvÉïlÉÉiÉç ||39||

xÉÑZÉÇ ÌMüqÉç CÌiÉ cÉåiÉç 

pÉÔqÉÉ 

AsmÉå iÉÑ iÉiÉç  

xÉÑZÉqÉç lÉ ÌWû 

AlrÉÎxqÉlÉç 

kÉlÉoÉÉWÒûsrÉSvÉïlÉÉiÉç 

AsmÉkÉlÉÈ 

ÎYsÉvrÉÌiÉ 

CqÉÌlÉcÉç

produce sorrows (Ch.U.Bh.7-23-1). 

This topic is now being explained.

xÉÑZÉÇ ÌMüÍqÉÌiÉ cÉåSè pÉÔqÉÉ 

xÉÑZÉqÉsmÉå iÉÑ iÉ³É ÌWû |

ÎYsÉvrÉirÉsmÉkÉlÉÉåÅlrÉÎxqÉlÉç 

kÉlÉoÉÉWÒûsrÉSvÉïlÉÉiÉç ||39||

xÉÑZÉÇ ÌMüqÉç - what is sukha? CÌiÉ cÉåiÉç - 

if it is asked so, (listen) pÉÔqÉÉ - bhūmā       

is sukha AsmÉå - in the alpa iÉÑ - but iÉiÉç  

xÉÑZÉqÉç - that sukha lÉ ÌWû - certainly (is)    

not there AlrÉÎxqÉlÉç - in another person 

kÉlÉoÉÉWÒûsrÉSvÉïlÉÉiÉç - because of seeing 

abundance of wealth AsmÉkÉlÉÈ - person 

with less wealth ÎYsÉvrÉÌiÉ - suffers – (39)

39. If it is asked what is sukha 

(happiness)? Please listen: ‘Bhūmā 

(limitless, infinite) is sukha’. But, 

certainly sukha is not there in the alpa 

(finite). For example, the person with 

less wealth suffers because of seeing 

abundance of wealth in another person.

The word bhūman  in the 

masculine gender literally means plenty 

or abundance. But primarily it means 

Virāṭ puruṣa or Brahman itself as used 

here. In the Bhāgavata Purāṇa the word 

bhūmā is used for the principle of 

Bhagavān (Parameśvara) (5-18-30). 

Grammatically by adding the suffix 

‘imanic’ (CqÉÌlÉcÉç) in the abstract sense to 

the adjective bahu (plentiful, abundant) 

the noun ‘bhūman’ is derived. But the 

pÉÔqlÉÈ xÉÑZÉiuÉå pÉÔqÉÉ MüÈ ÌMüqÉsmÉÍqÉÌiÉ cÉåiÉç vÉ×hÉÑ |

¥ÉÉiÉ×¥ÉårÉ¥ÉÉlÉWûÏlÉÉå pÉÔqÉÉ ÌuÉcNåûSuÉeÉïlÉÉiÉç ||40||

pÉÔqlÉÈ xÉÑZÉiuÉå 

pÉÔqÉÉ MüÈ 

AsmÉÇ ÌMüqÉç 

CÌiÉ cÉåiÉç vÉ×hÉÑ 

¥ÉÉiÉ×¥ÉårÉ¥ÉÉlÉWûÏlÉÈ 

plentiful (bahu) that is limitless, 

independent and everlasting can only be 

Brahman and that itself is sukha. How 

the alpa (finite) is the source of sorrow is 

demonstrated by the illustration of more 

and less rich persons. Alpa breeds 

desires, hankering and sorrows. 

Therefore anything that is finite is not 

worth procuring. A mature person must 

long for the limitless that is bhūmā 

having the nature of infinite happiness. 

That alone is the source of all sense-

pleasures which are invariably limited 

and fleeting in nature whether enjoyed 

by Hiraṇyagarbha or any insignificant 

creature. Therefore sense-pleasures are 

not worth striving for except the 

minimum use of sense-objects for the 

upkeep of  the body unt i l  the 

Brahmajñāna is gained.

What exactly is the nature of 

bhūmā and alpa is further explained in 

the format of question and answer based 

on the śruti (Ch.U. 7-24-1).

pÉÔqlÉÈ xÉÑZÉiuÉå pÉÔqÉÉ MüÈ ÌMüqÉsmÉÍqÉÌiÉ cÉåiÉç vÉ×hÉÑ |

¥ÉÉiÉ×¥ÉårÉ¥ÉÉlÉWûÏlÉÉå pÉÔqÉÉ ÌuÉcNåûSuÉeÉïlÉÉiÉç ||40||

pÉÔqlÉÈ xÉÑZÉiuÉå - if bhūmā is having 

the nature of sukha pÉÔqÉÉ MüÈ - who   

exactly is bhūmā? AsmÉÇ ÌMüqÉç - what is 

alpa? CÌiÉ cÉåiÉç - if it is asked so vÉ×hÉÑ - please 

listen ¥ÉÉiÉ×¥ÉårÉ¥ÉÉlÉWûÏlÉÈ - the entity free from 

the knower (ahaṃkāra), the object 

known and the viṣaya-vṛtti (thought 
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¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÇ qÉÉrÉÉMüÉrÉïÍqÉSÇ eÉaÉiÉç |

oÉWÒûÌuÉcNåûSrÉÑ£üiuÉÉSsmÉÍqÉirÉÍpÉkÉÏrÉiÉå ||41||

CSqÉç ¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉqÉç 

qÉÉrÉÉMüÉrÉïqÉç eÉaÉiÉç 

oÉWÒûÌuÉcNåûSrÉÑ£üiuÉÉiÉç 

AsmÉqÉç CÌiÉ AÍpÉkÉÏrÉiÉå 

(Ch.U.7-24-1) which points out the total 

absence of tripuṭī in it (bhūmā).

The three constituents of tripuṭī 

are distinct from one another. ‘In the 

state of avidyā (self-ignorance) one sees, 

hears, knows different entities by the 

means quite different from the seer and 

the seen, etc.’ That is alpa (Ch.U.7-24-

1). This is elaborated in the next verse.

¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÇ qÉÉrÉÉMüÉrÉïÍqÉSÇ eÉaÉiÉç |

oÉWÒûÌuÉcNåûSrÉÑ£üiuÉÉSsmÉÍqÉirÉÍpÉkÉÏrÉiÉå ||41||

CSqÉç - this ¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉqÉç - 

consisting of tripuṭī comprising the 

knower (ahaṃkāra), vṛtti conforming to 

the object, and the known object 

qÉÉrÉÉMüÉrÉïqÉç - effect of māyā eÉaÉiÉç - jagat, 

world oÉWÒûÌuÉcNåûSrÉÑ£üiuÉÉiÉç - because of 

having many divisions (or limitations) 

AsmÉqÉç - alpa (finite) CÌiÉ - so AÍpÉkÉÏrÉiÉå - is 

called – (41)

41. This jagat, the effect of  

māyā, consisting of tripuṭī comprising 

the knower (ahaṃkāra), the vṛtti 

conforming to the object and the known 

object is called alpa (finite) because of 

having many divisions (or limitations).

The tripuṭī casts limitations. 

There is expanse or more precisely the 

all pervasiveness only in tripuṭī’s 

absence. Ātmā/Brahman alone can be 

the all pervasive principle since it 

transcends even the space. Everything 

other than it is the product of māyā 

pÉÔqÉÉ 

ÌuÉcNåûSuÉeÉïlÉÉiÉç 

conforming to the object known) which 

imparts the knowledge pÉÔqÉÉ - is  

(because) ÌuÉcNåûSuÉeÉïlÉÉiÉç - it has no 

divisions (limitations) whatsoever (such 

as that of time, space and objects,      

etc.) – (40)

40. If the nature of bhūmā is 

sukha who exactly is bhūmā? What is 

alpa? If it is asked so, please listen. The 

entity free from the knower (ahaṃkāra), 

the object known and the viṣaya-vṛtti 

(thought conforming to the object 

known) which imparts the knowledge is 

bhūmā (because) it has no divisions 

(limitations) whatsoever (such as that of 

time, space, objects and tripuṭī, etc.).

It is necessary to know exactly 

what bhūmā and alpa are to get freed 

from the sorrows of alpa. All types of 

knowledge we can gain from this world 

is through the medium of tripuṭī 

consisting of knower (jñātā, pramāta, 

ahaṃkāra), known (jñeya, prameya) 

and the vṛtti (thought) which makes it 

known (jñāna-vṛtti). Therefore all 

objective knowledge gained by the 

entity knower (ahaṃkāra) is bound to be 

limited leading to sorrow. Only the 

knowledge of ātmā/bhūmā is limitless 

because tripuṭī is not there in it. Bhūmā is 

self-evident ātmā only. The second line 

of this verse is the explanation of śruti-

statement, ‘bhūmā is that wherein 

nothing else is seen, heard or known’ 

bhūmā
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AcNåû±ÉåÅrÉqÉSÉ½ÉåÅrÉqÉYsÉå±ÉåÅvÉÉåwrÉ LuÉ cÉ |

pÉÔqÉÉ iÉxqÉÉSqÉirÉÉåïÅrÉqÉsmÉÇ qÉirÉïqÉiÉÌ²kÉqÉç ||42||

ArÉqÉç AcNåû±È 

ArÉqÉç ASÉ½È 

AYsÉå±È 

AvÉÉåwrÉÈ cÉ 

LuÉ iÉxqÉÉiÉç pÉÔqÉÉ 

AqÉirÉïÈ ArÉqÉç 

AsmÉqÉç qÉirÉïqÉç 

AiÉÌ²kÉqÉç 

having tripuṭī and so is invariably 

destructible on account of unavoidable 

limitations such as space, time and 

objects. Therefore the dṛśya jagat is 

alpa. In short the entity free from the 

limitations such as space, time, etc., is 

Brahman called bhūmā whereas the 

jagat having manifold limitations is 

alpa.

The śruti draws another contrast 

between bhūmā and alpa. It says that   

the nature of bhūmā is amṛta (immortal, 

indestructible) where as alpa is martya 

(mortal, destructible) (Ch.U.7-24-1). 

This phrase is explained by quoting the 

statement of Bhagavān Kṛṣṇa (B.G.2-

24) in the first line of the next verse.

AcNåû±ÉåÅrÉqÉSÉ½ÉåÅrÉqÉYsÉå±ÉåÅvÉÉåwrÉ LuÉ cÉ |

pÉÔqÉÉ iÉxqÉÉSqÉirÉÉåïÅrÉqÉsmÉÇ qÉirÉïqÉiÉÌ²kÉqÉç ||42||

ArÉqÉç - this (bhūmā) AcNåû±È - 

cannot be cut ArÉqÉç - this (bhūmā) ASÉ½È - 

cannot be burnt AYsÉå±È - cannot be made 

wet AvÉÉåwrÉÈ - cannot be dried up cÉ - and 

LuÉ - certainly iÉxqÉÉiÉç - therefore pÉÔqÉÉ - 

bhūmā AqÉirÉïÈ - is immortal ArÉqÉç - this 

AsmÉqÉç - finite (alpa) qÉirÉïqÉç - is mortal 

AiÉÌ²kÉqÉç - (because) it is dissimilar – (42)

42. This bhūmā certainly cannot 

be cut, burnt, made wet and dried up. 

Therefore it is immortal, but this alpa 

being dissimilar is mortal.

The cutting, burning, wetting 

xÉÇxÉÉUMüÉsÉ LuÉÉÎxiÉ lÉ qÉÑ£üÉuÉsmÉiÉÉ iÉiÉÈ |

qÉÑ£üÉæ ¥ÉÉlÉÌlÉuÉirÉïiuÉÉlqÉirÉïÇ eÉaÉÌSiÉÏrÉïiÉå ||43||

AsmÉiÉÉ xÉÇxÉÉUMüÉsÉå 

LuÉ AÎxiÉ 

qÉÑ£üÉæ lÉ 

iÉiÉÈ qÉÑ£üÉæ 

¥ÉÉlÉÌlÉuÉirÉïiuÉÉiÉç 

eÉaÉiÉç qÉirÉïqÉç CÌiÉ 

DrÉïiÉå 

leading to decay and destruction, and 

drying up indicate all means of 

destruction. These means can operate 

only in the realm of Created world  

which is the product of māyā. No means 

of destruction has any access in 

ātmā/bhūmā. Therefore it is amṛta 

(immortal). Alpa is full of limitations is 

martya (mortal) in nature.

How the jagat is alpa and mortal 

(martya) in nature is proved. 

xÉÇxÉÉUMüÉsÉ LuÉÉÎxiÉ lÉ qÉÑ£üÉuÉsmÉiÉÉ iÉiÉÈ |

qÉÑ£üÉæ ¥ÉÉlÉÌlÉuÉirÉïiuÉÉlqÉirÉïÇ eÉaÉÌSiÉÏrÉïiÉå ||43||

AsmÉiÉÉ - finitude xÉÇxÉÉUMüÉsÉå - during 

the period of saṃsāra LuÉ - only AÎxiÉ -   

is there qÉÑ£üÉæ - in the mukti lÉ - it is not 

there iÉiÉÈ - therefore qÉÑ£üÉæ - in mukti 

¥ÉÉlÉÌlÉuÉirÉïiuÉÉiÉç - because (it) disappears by 

ātmajñāna eÉaÉiÉç - the jagat qÉirÉïqÉç CÌiÉ - as 

mortal DrÉïiÉå - is said – (43)

43. The finitude exists only 

during the period of saṃsāra, (but) not in 

the mukti. Therefore the jagat is called 

mortal because it disappears in mukti by 

ātmajñāna.

The alpa (finite) is that which is 

inferior to bhūmā/Brahman. An entity 

other than non-dual bhūmā can only     

be the falsely superimposed jagat 

projected by the avidyā. That alone can 

be finite (alpa) because of having    

birth, destruction, changes, etc. In the 
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xÉÇxÉÉUqÉÉå¤ÉrÉÉåpÉÔïqÉÉ ÌuÉ±iÉå 

xÉÉåÅqÉ×iÉxiÉiÉÈ |

AZÉhQæûMüUxÉÉlÉlSÈ xÉÉåÅrÉqÉÉiqÉÉ 

xuÉrÉÇmÉëpÉÈ ||44||

pÉÔqÉÉ xÉÇxÉÉU qÉÉå¤ÉrÉÉåÈ 

ÌuÉ±iÉå 

iÉiÉÈ 

xÉÈ AqÉ×iÉÈ 

xÉÈ ArÉqÉç AÉiqÉÉ 

xuÉrÉÇmÉëpÉÈ 

AZÉhQæûMüUxÉÉlÉlSÈ 

non-dual bhūmā there is no scope for 

anything that is alpa. In the wake of 

ātmajñāna which is synonymous with 

mukti (liberation) avidyā ceases to be 

there along with its effect the jagat. 

Therefore the finite (alpa) jagat alone is 

mortal (martya). It cannot exist for ever. 

In fact by ātmajñāna it is found that 

saṃsāra or jagat truly cannot be there at 

any time. It gets bādhita (sublated).

The reason why bhūmā is amṛta 

(immortal) is told.

xÉÇxÉÉUqÉÉå¤ÉrÉÉåpÉÔïqÉÉ ÌuÉ±iÉå 

xÉÉåÅqÉ×iÉxiÉiÉÈ |

AZÉhQæûMüUxÉÉlÉlSÈ xÉÉåÅrÉqÉÉiqÉÉ 

xuÉrÉÇmÉëpÉÈ ||44||

pÉÔqÉÉ - bhūmā xÉÇxÉÉU qÉÉå¤ÉrÉÉåÈ - in both 

the saṃsāra and mokṣa (liberation) ÌuÉ±iÉå 

- is there (without any change) iÉiÉÈ - 

therefore xÉÈ - that (bhūmā) AqÉ×iÉÈ - is 

immortal xÉÈ - bhūmā (itself) ArÉqÉç AÉiqÉÉ - 

this is ātmā xuÉrÉÇmÉëpÉÈ - it is self-evident 

AZÉhQæûMüUxÉÉlÉlSÈ - limitless non-changing 

happiness – (44)

44. Bhūmā is there (without any 

change) in both the saṃsāra and mokṣa 

(liberation). Therefore it is immortal 

(amṛta). Bhūmā itself is the ātmā. It is 

self-evident (svayam-prakāśa) limitless 

non-changing happiness.

Bhūmā is the ceaseless ever-

existent non-dual principle without any 

qÉÔcNûÉïxÉÑmirÉÉåxiÉÉSØvÉÉåÅrÉqÉ¥ÉÉlÉålÉ ÌiÉUÉåÌWûiÉÈ |

xÉqÉÉÍkÉxÉÑÎmiÉqÉÔcNûÉïxÉÑ pÉÉxÉiÉå xÉÉkÉlÉÇ ÌuÉlÉÉ||45||

iÉÉSØvÉÈ ArÉqÉç 

qÉÔcNûÉïxÉÑmirÉÉåÈ

A¥ÉÉlÉålÉ ÌiÉUÉåÌWûiÉÈ 

xÉqÉÉÍkÉxÉÑÎmiÉqÉÔcNûÉïxÉÑ 

xÉÉkÉlÉÇ ÌuÉlÉÉ 

pÉÉxÉiÉå 

change or limitation. Such an entity is 

necessarily immortal. It is identical with 

ātmā. If it were not so, ātmā will cast 

limitation to it as another entity. In that 

case on account of such limitation, 

bhūmā will get reduced to alpa (finite). 

Its nature is self-luminous limitless 

happiness that never changes. It is 

akhaṇḍa because of being free from 

tripuṭī and other limitations. It is 

svayam-prabha because it is self-

knowing principle that does not need 

anything else to know it.

Some may question the amṛta 

(immortal) nature of bhūmā/ātmā 

because it is not known in the swoon and 

sleep. Therefore its self-evident nature is 

clearly described.

qÉÔcNûÉïxÉÑmirÉÉåxiÉÉSØvÉÉåÅrÉqÉ¥ÉÉlÉålÉ ÌiÉUÉåÌWûiÉÈ |

xÉqÉÉÍkÉxÉÑÎmiÉqÉÔcNûÉïxÉÑ pÉÉxÉiÉå xÉÉkÉlÉÇ ÌuÉlÉÉ||45||

iÉÉSØvÉÈ ArÉqÉç - ātmā (bhūmā) of 

such nature, (i.e. self-evident limitless 

ānanda) qÉÔcNûÉïxÉÑmirÉÉåÈ - in the swoon and 

sleep A¥ÉÉlÉålÉ - by self-ignorance ÌiÉUÉåÌWûiÉÈ - 

is concealed xÉqÉÉÍkÉxÉÑÎmiÉqÉÔcNûÉïxÉÑ - in the 

samādhi, sleep and swoon xÉÉkÉlÉÇ ÌuÉlÉÉ - 

without any other means pÉÉxÉiÉå - is 

evident – (45)

45. (Even though), the ātmā 

(bhūmā) is of such nature, (i.e. self-

evident limitless ānanda) it is concealed 

by self-ignorance in the state of swoon 

and sleep. It is truly evident in the (states 

ANUBHŪTIPRAKĀŚA386



qÉåbÉålÉÉcNûÉÌSiÉÈ xÉÔrÉÉåï rÉjÉÉ iÉ²iÉç xuÉrÉÇmÉëpÉÈ |

A¥ÉÉlÉålÉÉuÉ×iÉÉå pÉÔqÉÉ mÉëÉÍhÉÍpÉlÉï ÌuÉpÉÉurÉiÉå ||46||

rÉjÉÉ qÉåbÉålÉ AÉcNûÉÌSiÉÈ 

xÉÔrÉïÈ 

iÉ²iÉç xuÉrÉÇmÉëpÉÈ 

pÉÔqÉÉ A¥ÉÉlÉålÉÉuÉ×iÉÈ 

of) samādhi, sleep and swoon without 

any other means.

Though ātmā is truly present as 

self-evident knowledge-principle in the 

sleep and swoon, its presence therein is 

not clearly understood by the lay people. 

In fact only because of its presence is 

everyone able to recollect afterwards 

that ‘I slept well, I did not know 

anything’ or ‘I had fainted, now I have 

revived’. Such a recollection on the 

contrary proves the presence of self-

cognitive principle ātmā therein even in 

the absence of the usual means of 

knowing such as the mind, indriyas, etc. 

This fact is highlighted in the second line 

of this verse. The antaḥkaraṇa (mind, 

intellect) and senses are absent in 

samādhi, etc. Even then, ātmā reveals 

their absence therein. In the nirvikalpa 

samādhi the self-evident ātmā alone 

shines cognitively on its own in the 

absence of the entire dṛśya prapañca 

superimposed on it by avidyā/māyā.

What is told in the earlier verse is 

further explained with the help of an 

illustration.

qÉåbÉålÉÉcNûÉÌSiÉÈ xÉÔrÉÉåï rÉjÉÉ iÉ²iÉç xuÉrÉÇmÉëpÉÈ |

A¥ÉÉlÉålÉÉuÉ×iÉÉå pÉÔqÉÉ mÉëÉÍhÉÍpÉlÉï ÌuÉpÉÉurÉiÉå ||46||

rÉjÉÉ - just as qÉåbÉålÉ AÉcNûÉÌSiÉÈ - 

covered by the cloud xÉÔrÉïÈ - the sun        

(is not seen) iÉ²iÉç - similarly xuÉrÉÇmÉëpÉÈ -     

self-evident pÉÔqÉÉ - bhūmā A¥ÉÉlÉålÉÉuÉ×iÉÈ - 

mÉëÉÍhÉÍpÉÈ 

lÉ ÌuÉpÉÉurÉiÉå 

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉç 

A¥ÉÉlÉxrÉ 

oÉÉkÉMüqÉç lÉ 

mÉëirÉÑiÉ LiÉxrÉ 

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉ¥ÉÉlÉxrÉ lÉ oÉÉkÉMüqÉç |

pÉÉxÉMüÇ mÉëirÉÑiÉæiÉxrÉ xuÉÉlÉlSxrÉ rÉjÉÉ iÉjÉÉ||47||

covered by the ignorance - by  

the people lÉ ÌuÉpÉÉurÉiÉå - is not known – (46)

46. Just as the sun covered by the 

cloud is not seen, similarly the self-

evident bhūmā covered by the ignorance 

is not known by the people.

When we say that the clouds have 

covered the sun, it means that our sight is 

covered by the clouds. The self-

luminous sun cannot be covered by the 

clouds. On the contrary the presence of 

clouds or that it is a day and not a night  

in spite of no sunshine is known only 

because of the sun being present. 

Similarly the ignorance of oneself 

covers the buddhi (intellect). As a result, 

the ātmā/bhūmā because of which all our 

vyavahāras such as all the activities and 

experiences take place is not known. Our 

life itself is possible because of bhūmā 

and yet it is not known in its true nature.

Knowledge is opposed to ignorance. 

Then how can the ātmā which is the 

limitless knowledge-principle be covered 

by the ignorance? The answer follows.

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉ¥ÉÉlÉxrÉ lÉ oÉÉkÉMüqÉç |

pÉÉxÉMüÇ mÉëirÉÑiÉæiÉxrÉ xuÉÉlÉlSxrÉ rÉjÉÉ iÉjÉÉ||47||

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉç - ātmā in the 

form of self-luminous caitanya (pure 

awareness principle) A¥ÉÉlÉxrÉ - of self-

ignorance oÉÉkÉMüqÉç - opposing lÉ - is not 

mÉëirÉÑiÉ - on the contrary LiÉxrÉ - of this 

mÉëÉÍhÉÍpÉÈ 
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recollect, ‘I slept happily, I did not know 

anything else’.

The self-luminous knowledge- 

principle (caitanya) ātmā is the 

illuminator of entire dṛśya anātma 

prapañca without any exception 

including the ignorance. It is an universal 

experience that the ignorance and 

happiness are invariably experienced in 

the deep sleep wherein no other means  

of experience such as mind, etc., are 

functioning. In their absence the only 

principle that enables the experience     

of ignorance and happiness nature of 

oneself is caitanya ātmā which is       

also the self-experiencing principle 

(anubhava-svarūpa). That is how all 

who wake up from sleep recollect: ‘I 

slept happily, I did not know anything’. 

Therefore self-luminous knowledge-

principle ātmā is not opposed to 

ignorance. On the contrary, it illumines 

it. Thus even the self-luminous ātmā is 

concealed by ignorance.

If ignorance covers the knowledge-

principle ātmā, the rule ‘knowledge 

destroys the ignorance’, that is universally 

accepted will be null and void. No, this is 

not the case. ‘How is it so?’ is explained in 

the next two verses.

Before proceeding further it is 

advisable to know how the sacred fire 

meant for sacrifices is kindled. Two 

araṇis are used for this purpose. An 

pÉÉxÉMüÇ 

rÉjÉÉ 

xuÉÉlÉlSxrÉ 

iÉjÉÉ 

xÉÑmiÉÉæ AÉlÉlSÉÅ-

¥ÉÉlÉrÉÉåÈ 

cÉæiÉlrÉålÉ AuÉpÉÉxÉlÉÉiÉç 

EÎijÉiÉÈ 

xÉÑZÉqÉç AxuÉÉmxÉqÉç 

AlrÉiÉç lÉ eÉÉlÉå 

CÌiÉ xqÉUåiÉç 

AÉlÉlSÉÅ¥ÉÉlÉrÉÉåÈ xÉÑmiÉÉæ 

cÉæiÉlrÉålÉÉuÉpÉÉxÉlÉÉiÉç |

EÎijÉiÉÈ xÉÑZÉqÉxuÉÉmxÉÇ lÉ 

eÉÉlÉåÅlrÉÌSÌiÉ xqÉUåiÉç ||48||

(ignorance) - illuminator (one 

who makes it known) rÉjÉÉ - just as 

xuÉÉlÉlSxrÉ - (it is the illuminator of) one's 

nature of happiness (in sleep) iÉjÉÉ - so    

(it does illuminate the ignorance in 

sleep) – (47)

47. Ātmā in the form of self-

luminous caitanya (pure awareness 

principle) is not opposed to self-

ignorance. On the contrary it is the 

illuminator (one who makes it known)  

of this ignorance. Just as (it is the 

illuminator of) one's nature of happiness 

(in sleep), so (it does illuminate the 

ignorance therein).

AÉlÉlSÉÅ¥ÉÉlÉrÉÉåÈ xÉÑmiÉÉæ 

cÉæiÉlrÉålÉÉuÉpÉÉxÉlÉÉiÉç |

EÎijÉiÉÈ xÉÑZÉqÉxuÉÉmxÉÇ lÉ 

eÉÉlÉåÅlrÉÌSÌiÉ xqÉUåiÉç ||48||

xÉÑmiÉÉæ - during the sleep AÉlÉlSÉÅ-

¥ÉÉlÉrÉÉåÈ - of both happiness and ignorance 

cÉæiÉlrÉålÉ - by caitanya AuÉpÉÉxÉlÉÉiÉç - because 

of being illuminated EÎijÉiÉÈ - the person 

having woken up xÉÑZÉqÉç AxuÉÉmxÉqÉç - ‘I slept 

happily’ AlrÉiÉç lÉ eÉÉlÉå - ‘I did not know 

anything else’ CÌiÉ - so xqÉUåiÉç - is able to 

recollect – (48)

48. During the sleep, because of 

both happiness and ignorance being 

illuminated (made known) by caitanya, 

the person having woken up is able to 

pÉÉxÉMüÇ 
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AUÍhÉxjÉÉå rÉjÉÉ uÉÌ»ûlÉï SWåûSUÍhÉÇ iÉjÉÉ |

mÉ¶ÉÉlqÉjÉlÉeÉÉiÉÉåÅxÉÉæ xÉÉMüsrÉålÉÉUÍhÉÇ SWåûiÉç||49||

rÉjÉÉ AUÍhÉxjÉÈ 

uÉÌ»ûÈ 

AUÍhÉqÉç lÉ SWåûiÉç iÉjÉÉ 

qÉjÉlÉeÉÉiÉÈ AxÉÉæ 

mÉ¶ÉÉiÉç 

AUÍhÉqÉç xÉÉMüsrÉålÉ SWåûiÉç 

araṇi is a piece of wood (of the śamī tree) 

used for kindling the sacred fire by 

attrition. The upper araṇi in the form of a 

churning rod is called uttarāraṇi. The 

lower one in the form of a flat wooden 

block with a semi-spherical scoop in   

the center is called adharāraṇi. The 

uttarāraṇi is churned vigourously by 

placing its lower end in the scoop of 

adharāraṇi. By friction the sparks are 

produced which are tended by cotton or 

camphor to kindle the sacred fire. The 

verse 49 gives the illustration (dṛṣṭānta) 

of araṇi whereas the verse 50 deals with 

the dārṣṭānta.

AUÍhÉxjÉÉå rÉjÉÉ uÉÌ»ûlÉï SWåûSUÍhÉÇ iÉjÉÉ |

mÉ¶ÉÉlqÉjÉlÉeÉÉiÉÉåÅxÉÉæ xÉÉMüsrÉålÉÉUÍhÉÇ SWåûiÉç||49||

rÉjÉÉ - just as AUÍhÉxjÉÈ - the one 

inherent in the araṇi uÉÌ»ûÈ - the fire  

AUÍhÉqÉç - araṇi lÉ SWåûiÉç - does not burn iÉjÉÉ - 

as well as qÉjÉlÉeÉÉiÉÈ AxÉÉæ - that (fire) 

kindled by attrition mÉ¶ÉÉiÉç - subsequently 

AUÍhÉqÉç - the araṇi xÉÉMüsrÉålÉ - entirely SWåûiÉç - 

can burn – (49)

49. Just as the fire inherent in the 

araṇi does not burn it, but the fire 

kindled by attrition (of the same araṇis) 

subsequently can burn the araṇi entirely 

(so is the case with knowledge-principle 

ātmā in the form of caitanya and the 

ignorance – vide vs.50).

iÉjÉÉ uÉåSÉliÉuÉÉYrÉÉåijÉkÉÏuÉ×¨ÉÉæ 

mÉëÌiÉÌoÉÎqoÉiÉqÉç |

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉÇ M×üixlÉÉ¥ÉÉlÉxrÉ 

oÉÉkÉMüqÉç ||50||

iÉjÉÉ uÉåSÉliÉuÉÉYrÉÉåijÉkÉÏuÉ×¨ÉÉæ 

mÉëÌiÉÌoÉÎqoÉiÉqÉç 

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉç 

M×üixlÉÉ¥ÉÉlÉxrÉ 

oÉÉkÉMüqÉç 

iÉjÉÉ uÉåSÉliÉuÉÉYrÉÉåijÉkÉÏuÉ×¨ÉÉæ 

mÉëÌiÉÌoÉÎqoÉiÉqÉç |

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉÇ M×üixlÉÉ¥ÉÉlÉxrÉ 

oÉÉkÉMüqÉç ||50||

iÉjÉÉ uÉåSÉliÉuÉÉYrÉÉåijÉkÉÏuÉ×¨ÉÉæ 

in the antaḥkaraṇavṛtti (conforming to 

the real nature of ātmā) born by the 

śravaṇa of Vedāntamahāvākya (such as 

tat tvam asi) mÉëÌiÉÌoÉÎqoÉiÉqÉç - reflected 

xuÉmÉëMüÉvÉÉiqÉcÉæiÉlrÉqÉç - ātmā in the form of 

self-illuminous caitanya M×üixlÉÉ¥ÉÉlÉxrÉ - of 

the entire self-ignorance oÉÉkÉMüqÉç - 

(becomes) the one which ends – (50)

50. Similarly, (i.e. as in araṇi) the 

ātmā in the form of self-illuminous 

caitanya reflected in antaḥkaraṇavṛtti 

(conforming to the real nature of ātmā) 

born by the śravaṇa of the Vedānta-

mahāvākya (such as tat tvam asi) ends 

the self ignorance.

The fire-principle abiding in the 

araṇi (or any piece of wood) is not 

opposed to it. It does not burn the araṇi. 

But when the same is kindled or bursts 

into flame it can burn the araṇi entirely. 

Thus fire is both unopposed and opposed 

to the wood. Similar is the case with the 

self-evident knowledge-principle ātmā 

and the ignorance.

Actually it is ātmā that makes us 

- similarly - 
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know any ignorance that abides in the buddhi (antaḥkaraṇa). Thus it is not opposed to 

ignorance. But the same ātmā reflected in the antaḥkaraṇa-vṛtti having the form or 

the specification of the entity to be known, (i.e. tattadākāra-vṛtti or viṣayākāra-vṛtti) 

ends its ignorance. According to Vedānta, both jñāna and anubhava of anything are 

basically the ābhāsa appearing in the related vṛttis. The vṛttis impart features of the 

entity known or experienced to the ābhāsa contained in them. Such a vṛtti having the 

form of the entity to be known is called jñāna (knowledge) secondarily because it 

determines or distinguishes that particular knowledge to be gained. This is told so in 

the Vivaraṇa text (Ve.P.B.).

A question can crop up in this context. A vṛtti having the form and features of 

the object to be known is possible because the object has them. But ātmā is formless 

(nirākāra) and attributeless (nirviśeṣa). Therefore a vṛtti (thought) cannot be like 

ātmā which can end its ignorance. This question is answered by bhāṣyakāra in his 

commentary on the Bhagavadgītā verse (18-50). He says: ‘Ātmā is completely 

nirmala (pure – free from all that is adhyasta/superimposed), svaccha (clear – 

completely unconnected to the virtues and vices of all the dṛśyas illuminated by it) 

and sūkṣma (subtle – nirguṇa – free from the guṇas). It is possible for buddhi, (i.e. 

antaḥkarana) to assume a form that is exactly like ātmacaitanya (as its replica) 

because it is capable of conforming to the nature of the absolute purity, clarity and 

subtlety of ātmā’. Such a vṛtti is called ātmākāra, Brahmākāra or akhaṇḍākāra. It is 

this vṛtti secondarily called jñāna, bearing the replica of ātmā ends the self-

ignorance. This is said to be jñāna (knowledge) which ends ajñāna (ignorance) 

though the knowledge- principle caitanyaātmā by itself is not opposed to ignorance.

iÉxqÉÉSè ÌuÉ¥ÉÉlÉxÉÌWûiÉÈ 

xÉqÉÉkÉÉuÉlÉÑpÉÔrÉ ÌWû |

pÉÔqÉÉlÉlSÇ rÉjÉÉvÉÉx§ÉÇ xqÉ×iuÉÉ 

urÉÑijÉÉrÉ uÉÌ£ü cÉ ||51||

The nature of bhūmā as amṛta 

(immortal) begun from the verse 44 is 

concluded. Or from another standpoint 

the ending of avidyā described above is 

corroborated by the direct experience of 

a jñānī.

iÉxqÉÉSè ÌuÉ¥ÉÉlÉxÉÌWûiÉÈ 

xÉqÉÉkÉÉuÉlÉÑpÉÔrÉ ÌWû |

pÉÔqÉÉlÉlSÇ rÉjÉÉvÉÉx§ÉÇ xqÉ×iuÉÉ 

urÉÑijÉÉrÉ uÉÌ£ü cÉ ||51||

iÉxqÉÉiÉç ÌuÉ¥ÉÉlÉxÉÌWûiÉÈ 

ÌuÉ²ÉlÉç xÉqÉÉkÉÉæ 

pÉÔqÉÉlÉlSqÉç AlÉÑpÉÔrÉ 

ÌWû urÉÑijÉÉrÉ 

xqÉ×iuÉÉ 

rÉjÉÉvÉÉx§ÉqÉç 

cÉ uÉÌ£ü 

iÉxqÉÉiÉç ÌuÉ¥ÉÉlÉxÉÌWûiÉÈ 

having ātmākāra or bhūmākāravṛtti 

(ÌuÉ²ÉlÉç - jñānī) xÉqÉÉkÉÉæ - in the samādhi 

pÉÔqÉÉlÉlSqÉç - bhūmānanda AlÉÑpÉÔrÉ - having 

experienced ÌWû - only urÉÑijÉÉrÉ - having got 

out from it xqÉ×iuÉÉ - having remembered 

bhūmānanda rÉjÉÉvÉÉx§ÉqÉç - according to 

the scriptures cÉ - and uÉÌ£ü - describes (it) 

– (51)

- therefore - 
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51. (Because the ātmā coupled 

with ātmākāra-vṛtti destroys avidyā) 

therefore (the jñānī) with such a vṛtti 

having experienced bhūmānanda on in 

the samādhi, after getting out from it 

remembering the same describes it 

according to the scriptures.

The word vijñāna as ātmasākṣātkāra signifies the aparokṣa-anubhava (direct 

experience without tripuṭī) of ātmā/bhūmā/Brahman. In ātmākāra or akhaṇḍākāra 

vṛtti which is a replica of ātmā there is no room for any anātma-vṛtti. It is precisely 

defined by the śāstras. It ends the avidyā of ātmā. Such a person who has ascertained 

the true nature of ātmā by Vedānta pramāṇa when accomplishes samādhi which has 

the total absorption of antaḥkaraṇa in ātmā, there being no other vṛtti the jñāna 

becomes steadfast. Such a steadfastness of akhaṇḍākāravṛtti to the total exclusion of 

other vṛttis is very essential in the beginning. Thereafter even the appearance of some 

anātmā-vṛttis does not affect the ātmajñāna. The correctness of the experience in the 

samādhi as ātmasākṣātkāra needs to be verified in accordance with the śāstra-

pramāṇa. That is why when jñānī expresses his experience of bhūmānanda 

(ātmānanda/Brahmānanda), it tallies with the description in the śāstras. If it does 

not, it can be easily concluded that his claim of having experienced the bhūmānanda 

or having got aparokṣānubhava of ātmā is not correct.

iÉÑ ÌuÉ²ÉlÉç AqÉÑqÉç 

AÍpÉpÉuÉÌiÉ 

- conceals - but - jñānī - that 

(trio) AÍpÉpÉuÉÌiÉ - overcomes – (52)

52. The trio having the nature     

of knower (jñātā), specific objective 

knowledge (jñāna) (vṛtti) and the   

object known (jñeya), conceals the 

bhūmānanda (of ajñānī's) in the waking 

and the dream states, but the jñānī 

overcomes that (trio).

Though the ānanda is the true 

nature of everyone, the self-ignorance 

and its effects conceal it. Therefore its 

experience is not available for all. In 

Brahmajñāna the ignorance ends and as 

iÉÑ ÌuÉ²ÉlÉç AqÉÑqÉç 

¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÉ Ì§ÉmÉÑOûÏ xuÉmlÉeÉÉaÉëiÉÉåÈ |

pÉÔqÉÉlÉlSÇ ÌiÉUÉåkÉ¨Éå ÌuÉ²ÉÇxiuÉÍpÉpÉuÉirÉqÉÑqÉç ||52||

¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÉ 

Ì§ÉmÉÑOûÏ xuÉmlÉeÉÉaÉëiÉÉåÈ 

AÌuÉSÒwÉÉqÉç 

pÉÔqÉÉlÉlSÇ ÌiÉUÉåkÉ¨Éå 

If ānanda in the form of 

bhūmā/ātmā is the true nature of all 

including the ajñānī's, then why is it 

experienced by only jñānī, but not by 

ajñānīs ? Here is the answer.

¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÉ Ì§ÉmÉÑOûÏ xuÉmlÉeÉÉaÉëiÉÉåÈ |

pÉÔqÉÉlÉlSÇ ÌiÉUÉåkÉ¨Éå ÌuÉ²ÉÇxiuÉÍpÉpÉuÉirÉqÉÑqÉç ||52||

¥ÉÉiÉ×¥ÉÉlÉ¥ÉårÉÃmÉÉ - having the nature 

of knower (jñātā), specific objective 

knowledge (jñāna) (vṛtti) and the object 

known (jñeya) Ì§ÉmÉÑOûÏ - a trio xuÉmlÉeÉÉaÉëiÉÉåÈ - 

in the waking and the dream (AÌuÉSÒwÉÉqÉç - 

of ajñānī's) pÉÔqÉÉlÉlSÇ - bhūmānanda ÌiÉUÉåkÉ¨Éå 
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ÍcÉcNûÉrÉÉuÉÉlÉWûXçMüÉUÉå ¥ÉÉiÉÉ xrÉÉccÉ¤ÉÑUÉÌSeÉÉ |

oÉÑÌ®uÉ×Í¨ÉpÉïuÉåe¥ÉÉlÉÇ ¥ÉårÉÉ ÃmÉUxÉÉSrÉÈ ||53||

ÍcÉcNûÉrÉÉuÉÉlÉç 

AWûXçMüÉUÈ 

¥ÉÉiÉÉ xrÉÉiÉç cÉ¤ÉÑUÉÌSeÉÉ 

oÉÑÌ®uÉ×Í¨ÉÈ 

¥ÉÉlÉqÉç pÉuÉåiÉç ÃmÉUxÉÉSrÉÈ 

¥ÉårÉÉÈ 

its result the jñānī is able to experience it. 

Ānanda manifests in samādhi because 

the tripuṭī is not functional therein. 

Though tripuṭī is absent in the deep sleep 

state the ānanda is concealed by 

ignorance. Though there is some 

experience of ānanda in sleep it is not 

evidently manifest because of being 

covered by the ignorance. There being 

tripuṭī along with the covering of 

ignorance in both the waking and the 

dream states, the bhūmānanda (which is 

distinct from viṣayānanda – sense-

pleasures) is not at all cognized. In 

bhūmā there is no tripuṭī which divides 

experience into three parts. While the 

tripuṭī is there in the waking and dream, 

it is absent in the samādhi and deep 

sleep.

In course of this discussion, the 

precise nature of tripuṭī comprising 

jñātā, jñāna and jñeya is explained.

ÍcÉcNûÉrÉÉuÉÉlÉWûXçMüÉUÉå ¥ÉÉiÉÉ xrÉÉccÉ¤ÉÑUÉÌSeÉÉ |

oÉÑÌ®uÉ×Í¨ÉpÉïuÉåe¥ÉÉlÉÇ ¥ÉårÉÉ ÃmÉUxÉÉSrÉÈ ||53||

ÍcÉcNûÉrÉÉuÉÉlÉç - one who has ābhāsa 

AWûXçMüÉUÈ - thought having the ‘I’ notion 

¥ÉÉiÉÉ - the knower xrÉÉiÉç - is cÉ¤ÉÑUÉÌSeÉÉ - born 

of eyes, etc. oÉÑÌ®uÉ×Í¨ÉÈ - antaḥkaraṇa-vṛtti 

¥ÉÉlÉqÉç pÉuÉåiÉç - is jñāna ÃmÉUxÉÉSrÉÈ - the 

sense-objects such as form, taste, etc. 

¥ÉårÉÉÈ - (are) the things to be known – (53)

53. The thought (vṛtti) in the form 

of ‘I’ notion coupled with ābhāsa is the 

jñātā (knower). The antaḥkaraṇa-vṛtti 

born of eyes, etc., is jñāna (knowledge). 

The sense-objects such as form, taste, 

etc., are jñeyas (things to be known).

The word ‘jñātā’ means the 

knower. The antaḥkaraṇa-vṛtti having 

the form of ‘I’ notion imbued with 

inseparable ābhāsa is the jñātā. In the 

absence of vṛtti having ‘I’ notion in the 

deep sleep state, there is no jñātā even if 

the sentience is present. There is no 

experience of ‘I know’ in sleep. The one 

who is aware of a specific knowledge 

newly born is a jñātā or also called 

pramātā. But ātmā is the ever-existent 

knowledge-principle. It is not the 

knowledge of a specific entity that gets 

born. Therefore ātmā is not jñātā or 

pramātā. A mere vṛtti inert in nature 

cannot be jñātā. It should have ābhāsa  

in it.

The word ‘jñāna’ in the context 

of tripuṭī signifies the antaḥkaraṇa-vṛtti 

conforming to the sense-objects 

perceived through the indriyas. With 

ābhāsa in it, such a vṛtti ends the 

ignorance of that object and gives its 

knowledge. The antaḥkaraṇa goes to  

the sense-object through the channel    

of appropriate sense-organ and takes    

its form. It is called viṣayākāra-

antaḥkaraṇa-vṛtti. Mere sense-objects 

without the antaḥkaraṇa cannot impart 
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(gains niṣṭhā) in bhūmānanda.

This tripuṭī comprising jñātā, 

jñāna and jñeya is a projection of māyā. 

So it is false (mithyā) in nature. These 

three come and go repeatedly in the 

presence of sākṣī which is nothing but 

ātmā considered as all illuminating 

principle at the individual level of     

jīva. Because of such transient nature    

of tripuṭī also its mithyā nature can       

be verified. There is no tripuṭī in 

Brahmasākṣātkāra.

After gaining Brahmasākṣātkāra 

the mithyā nature of tripuṭī becomes 

very evident. Earlier in the state of 

ignorance the tripuṭī because of its 

divisions used to conceal Brahmānanda. 

But after niṣṭhā in bhūmānanda, even at 

times due to prārabdha of the jñānī if 

tripuṭī seemingly appears to be there, it 

can no longer obstruct bhūmānanda. It is 

just like seeing a snake-like form even 

after seeing clearly the rope that is the 

basis of the mistaken snake. Such an 

appearance cannot frighten. Similarly 

the bādhita (sublated) tripuṭī cannot 

conceal bhūmānanda or give the 

afflictions of saṃsāra.

PRATISHṬHĀ   (BASIS)   OF 

BHŪMĀ

Having listened to the nature      

of bhūmā, Nārada asks its basis. 

Sanatkumāra replies: ‘either bhūmā is 

based in its greatness (glory) or in no 

Ì§ÉmÉÑOûÏ qÉÉÌrÉMüÐ ÍqÉjrÉåirÉåuÉÇ ÌuÉ¥ÉÉrÉ iÉ¨uÉÌuÉiÉç |

iÉÉqÉÑmÉå¤rÉ MüUÉåirÉåuÉ pÉÔqÉÉlÉlSå pÉUÇ xÉSÉ ||54||

iÉ¨uÉÌuÉiÉç Ì§ÉmÉÑOûÏ 

qÉÉÌrÉMüÐ 

AiÉÈ 

ÍqÉjrÉÉ CÌiÉ LuÉqÉç 

ÌuÉ¥ÉÉrÉ iÉÉqÉç 

EmÉå¤rÉ 

xÉSÉ pÉÔqÉÉlÉlSå 

pÉUÇ MüUÉåÌiÉ 

LuÉ 

such jñāna. This can be verified by 

statements such as, ‘my mind was 

elsewhere, therefore I did not hear’. That 

is why at places the mind is grouped 

together with the five indriyas as the 

sixth one (B.G.15-7).

What is known through the 

antaḥkaraṇa-vṛtti is jñeya. The form, 

taste, smell, sound, etc., are jñeyas. Their 

receptacles where these are contained 

are also jñeyas because the total 

distinction between the attributes and 

their loci is not accepted.

The concept and the attitude of a 

jñānī towards the tripuṭī is described.

Ì§ÉmÉÑOûÏ qÉÉÌrÉMüÐ ÍqÉjrÉåirÉåuÉÇ ÌuÉ¥ÉÉrÉ iÉ¨uÉÌuÉiÉç |

iÉÉqÉÑmÉå¤rÉ MüUÉåirÉåuÉ pÉÔqÉÉlÉlSå pÉUÇ xÉSÉ ||54||

iÉ¨uÉÌuÉiÉç - Brahmajñānī Ì§ÉmÉÑOûÏ -    

the trio of jñātā, jñāna and jñeya qÉÉÌrÉMüÐ - 

is māyākārya (effect of māyā) (AiÉÈ - 

therefore) ÍqÉjrÉÉ - is false CÌiÉ LuÉqÉç - thus 

ÌuÉ¥ÉÉrÉ - having known for certain iÉÉqÉç - 

that (tripuṭī) EmÉå¤rÉ - having disregarded 

xÉSÉ - always pÉÔqÉÉlÉlSå - in bhūmānanda   

pÉUÇ MüUÉåÌiÉ - abides steadfastly (gains 

niṣṭhā) LuÉ - certainly – (54)

54. A Brahmajñānī having 

known for certain that the trio of jñātā, 

jñāna and jñeya is māyākārya (effect of 

māyā) and therefore false in nature 

disregards it completely. (Instead), 

certainly he always abides steadfastly 

3934. SANATKUMĀRAVIDYĀPRAKĀŚA



AZÉhQæûMüUxÉÇ pÉÔqÉÉlÉlSÇ ´ÉÑiuÉÉ xÉ lÉÉUSÈ |

pÉÔqlrÉxÉqpÉÉuÉlÉÉÇ qÉiuÉÉ mÉmÉëcNûÉkÉÉUqÉxrÉ ÌWû||55||

xÉirÉÉkÉÉUå mÉËUcNåûSÉå ÌlÉUÉkÉÉUÉå 

lÉ oÉÑkrÉiÉå |

rÉ±Sè bÉOûÉÌSMüÇ sÉÉåMåü iÉixÉuÉïÇ 

YuÉÍcÉSÉÍ´ÉiÉqÉç ||56||

xÉÈ lÉÉUSÈ 

AZÉhQæûMüUxÉqÉç 

pÉÔqÉÉlÉlSqÉç 

´ÉÑiuÉÉ 

pÉÔÎqlÉ AxÉqpÉÉuÉlÉÉÇ qÉiuÉÉ 

AxrÉ AÉkÉÉUqÉç 

ÌWû  mÉmÉëcNû 

AÉkÉÉUå xÉÌiÉ 

mÉËUcNåûSÈ xrÉÉiÉç

ÌlÉUÉkÉÉUÈ 

lÉ oÉÑkrÉiÉå sÉÉåMåü 

rÉ±iÉç 

greatness (glory) whatsoever’ (Ch.U.7-

24-1). This is explained up to the      

verse 63.

AZÉhQæûMüUxÉÇ pÉÔqÉÉlÉlSÇ ´ÉÑiuÉÉ xÉ lÉÉUSÈ |

pÉÔqlrÉxÉqpÉÉuÉlÉÉÇ qÉiuÉÉ mÉmÉëcNûÉkÉÉUqÉxrÉ ÌWû||55||

xÉÈ lÉÉUSÈ - the well-known N rada 

AZÉhQæûMüUxÉqÉç - the non-divisible (full)  

and changeless (stable) pÉÔqÉÉlÉlSqÉç - 

bhūmānanda ´ÉÑiuÉÉ - having listened to 

pÉÔÎqlÉ AxÉqpÉÉuÉlÉÉÇ qÉiuÉÉ - considering the 

existence of such bhūmā to be 

impossible AxrÉ - of bhūmā AÉkÉÉUqÉç - 

basis ÌWû - verily mÉmÉëcNû - asked – (55)

55. The well-known Nārada 

having listened to the non-divisible (full) 

and changeless (stable) bhūmānanda, 

considering the existence of such an 

entity to be impossible asked verily its 

basis.

Why did Nārada think the 

existence of bhūmā to be impossible? 

The reason is told now.

xÉirÉÉkÉÉUå mÉËUcNåûSÉå ÌlÉUÉkÉÉUÉå 

lÉ oÉÑkrÉiÉå |

rÉ±Sè bÉOûÉÌSMüÇ sÉÉåMåü iÉixÉuÉïÇ 

YuÉÍcÉSÉÍ´ÉiÉqÉç ||56||

AÉkÉÉUå xÉÌiÉ - if bhūmā has some 

basis mÉËUcNåûSÈ (xrÉÉiÉç) - it gets limited (by 

that basis) ÌlÉUÉkÉÉUÈ - if (bhūmā) has no 

basis lÉ oÉÑkrÉiÉå - it cannot be known sÉÉåMåü - 

(because) in the world rÉ±iÉç - whatever 

ā

bÉOûÉÌSMüqÉç iÉiÉç 

xÉuÉïqÉç YuÉÍcÉiÉç 

AÉÍ´ÉiÉqÉç 

(entities) - (such as) pot, etc. 

xÉuÉïqÉç - all of them YuÉÍcÉiÉç - in some causes 

AÉÍ´ÉiÉqÉç - based in – (56)

56. If bhūmā has some basis, it 

gets limited (by that). If it has no basis, it 

cannot be known. (Because) in the world 

whatever (entities) (such as) pot, etc., 

(that are there), all of them are based in 

some causes.

It is known from our experience 

that whatever that we perceive or know 

is based in something other than itself. 

So it cannot be limitless and all 

pervasive. All entities distinct from one 

another are limited in nature and not 

pervasive. But here is bhūmā totally 

distinct from all that we know. How can 

it be limitless and all pervasive entity 

whether it is called bhūmā or Brahman 

or Paramātmā? It is the adhiṣṭhāna 

(basis) of the entire Creation, which is 

non-different from everything in 

Creation that is superimposed on it. Such 

a principle cannot fit in the norms of 

things in Creation. Even Bhagavān 

Kṛṣṇa describes the relation between 

himself and the jagat as Paramātmā by 

using paradoxical statements. He says: 

‘This entire jagat is pervaded by me who 

is imperceptible. All beings from 

Hiraṇyagarbha up to any insignificant 

creature are abiding in me. But I am not 

abiding in them. In reality all these 

beings are not in me at all’ (B.G. 9-4,5). 

bÉOûÉÌSMüqÉç iÉiÉç 
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mÉUÉxrÉ vÉÌ£üÌuÉïÌuÉkÉåirÉåuÉÇ 

´ÉÑirÉliÉUåËUiÉÉ |

pÉÔqlÉÈ vÉÌ£üpÉïuÉålqÉÉrÉÉ 

iÉSÒijÉÉå qÉÌWûqÉÉÎZÉsÉÈ ||58||

AxrÉ mÉUÉ 

vÉÌ£üÈ ÌuÉÌuÉkÉÉ 

CÌiÉ LuÉÇ ´ÉÑirÉliÉUå 

DËUiÉÉ pÉÔqlÉÈ 

vÉÌ£üÈ qÉÉrÉÉ pÉuÉåiÉç 

iÉSÒijÉÈ AÎZÉsÉÈ 

qÉÌWûqÉÉ 

contrast to the absolute standpoint, this 

bhūmā is based in (its) glory (greatness) 

only.

The question, ‘what is that 

mahimā?’ is answered based on the 

Śvetāśvataropaniṣat (6-8).

mÉUÉxrÉ vÉÌ£üÌuÉïÌuÉkÉåirÉåuÉÇ 

´ÉÑirÉliÉUåËUiÉÉ |

pÉÔqlÉÈ vÉÌ£üpÉïuÉålqÉÉrÉÉ 

iÉSÒijÉÉå qÉÌWûqÉÉÎZÉsÉÈ ||58||

AxrÉ - of this Paramātmā mÉUÉ - the 

most exalted vÉÌ£üÈ - power ÌuÉÌuÉkÉÉ - is 

manifold CÌiÉ LuÉÇ - thus ́ ÉÑirÉliÉUå - in another 

Upaniṣad DËUiÉÉ - is told pÉÔqlÉÈ - of bhūmā 

vÉÌ£üÈ - power qÉÉrÉÉ pÉuÉåiÉç - can be only 

māyā iÉSÒijÉÈ - born of it AÎZÉsÉÈ - the entire 

Creation qÉÌWûqÉÉ - is the glory – (58)

58. The most exalted power of 

this Paramātmā is manifold. Thus it is 

told in another Upaniṣad (Śvetāśvatara 

6-8). The power of bhūmā can be only 

māyā. The entire prapañca (Creation) is 

the glory (of bhūmā). (In that glory 

bhūmā abides).

The manifold power (parāśakti) 

consists of jñāna-śakti (power of 

knowledge), bala-śakti (power of 

desire) and kriyāśakti (power of action). 

The phrase, ‘tu mahimni eva’ in the verse 

57 corresponds to ‘sve mahimni eva’ (in 

its glory only) of Upaniṣad (Ch.U.7-24-

1). The word ‘mahimā’ (glory, greatness) 

urÉuÉWûÉUSvÉÉrÉÉÇ ÌMüqÉÉkÉÉUÈ mÉ×cdrÉiÉåÅjÉuÉÉ |

uÉxiÉÑiÉÉå urÉuÉWûÉUå iÉÑ qÉÌWûqlrÉåuÉÉrÉqÉÉÍ´ÉiÉÈ ||57||

 

lÉÉUSÈ ÌMüqÉç AÉkÉÉUÈ 

urÉuÉWûÉUSvÉÉrÉÉqÉç 

mÉ×cdrÉiÉå AjÉuÉÉ uÉxiÉÑiÉÈ

mÉUqÉÉjÉïiÉÈ

urÉuÉWûÉUå iÉÑ 

ArÉqÉç qÉÌWûÎqlÉ 

LuÉ AÉÍ´ÉiÉÈ 

This is so because the jagat is truly not 

there, but is perceived certainly. On the 

contrary, in reality there is nothing but 

Paramātma-tattva to the total exclusion 

of everything else called anātmā. Yet it is 

not known. To know it is very difficult. 

The worldly standards cannot fix it. That 

prompted Nārada to ask for the basis 

(adhiṣṭhāna) of bhūmā. His problem 

was that bhūmā must be based in 

something in which case being not all 

pervasive and being limited, it cannot be 

bhūmā. An entity without a basis cannot 

be conceived in the normal course. 

Sanatkumāra solves the riddle gradually.

urÉuÉWûÉUSvÉÉrÉÉÇ ÌMüqÉÉkÉÉUÈ mÉ×cdrÉiÉåÅjÉuÉÉ |

uÉxiÉÑiÉÉå urÉuÉWûÉUå iÉÑ qÉÌWûqlrÉåuÉÉrÉqÉÉÍ´ÉiÉÈ ||57||

(lÉÉUSÈ - Oh Nārada) ÌMüqÉç AÉkÉÉUÈ - 

(your question) ‘what is the basis of 

bhūmā?’ urÉuÉWûÉUSvÉÉrÉÉqÉç - in the realm      

of vyavahāra (transactional/empirical 

world) mÉ×cdrÉiÉå - is asked AjÉuÉÉ - or uÉxiÉÑiÉÈ 

(mÉUqÉÉjÉïiÉÈ) - from the absolute standpoint? 

urÉuÉWûÉUå - in the realm of vyavahāra iÉÑ -  

but, (i.e. in contrast to the absolute 

standpoint) ArÉqÉç - this bhūmā qÉÌWûÎqlÉ - in 

(its) glory (greatness) LuÉ - only AÉÍ´ÉiÉÈ - 

is based – (57)

57. Oh Nārada, is your question, 

‘what is the basis of bhūmā?’ asked in the 

realm of vyavahāra (transactional/ 

empirical world) or from the absolute 

standpoint? In the realm of vyavahāra in 
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qÉÌWûqÉÉZrÉå eÉaÉirÉÎxqÉlÉç rÉ AÉlÉlSÉåÅuÉpÉÉxÉiÉå |

xÉ pÉÔqÉÉxrÉ mÉËUcNåûSÉå urÉuÉWûÉUå lÉ SÒwrÉÌiÉ ||59||

AÎxqÉlÉç qÉÌWûqÉÉZrÉå 

eÉaÉÌiÉ rÉÈ 

AÉlÉlSÈ AuÉpÉÉxÉiÉå 

xÉÈ pÉÔqÉÉ 

urÉuÉWûÉUå 

AxrÉ mÉËUcNåûSÈ 

lÉ SÒwrÉÌiÉ 

in this context refers to the inconceivable 

power of Creation called māyā and its 

kārya (effect) or projection called 

prapañca, the world. Māyā projects the 

impossible as possible. The power 

which makes the impossible as possible 

is generally considered as glory in the 

world. Any power (śakti) is inferred 

through its effects. The effect such as  

this vast jagat is the proof to conclude 

the māyā as a power that is nothing   

short of glory. Māyā is natural to 

Brahman. It is not born from any cause. 

It is anādi (beginningless) but ends in 

Brahmajñāna.

How can māyā be glory if it 

projects the limitless all pervasive 

bhūmā which is limitless ānanda as    

the limited sorrow-ridden jagat? Is it  

not a great blemish that produces         

the calamitous saṃsāra? The answer 

follows.

qÉÌWûqÉÉZrÉå eÉaÉirÉÎxqÉlÉç rÉ AÉlÉlSÉåÅuÉpÉÉxÉiÉå |

xÉ pÉÔqÉÉxrÉ mÉËUcNåûSÉå urÉuÉWûÉUå lÉ SÒwrÉÌiÉ ||59||

AÎxqÉlÉç - in this qÉÌWûqÉÉZrÉå - called 

glory eÉaÉÌiÉ - in the jagat rÉÈ - whatever 

AÉlÉlSÈ - ānanda AuÉpÉÉxÉiÉå - that is 

experienced xÉÈ - that pÉÔqÉÉ - is bhūmā 

urÉuÉWûÉUå - during the existence of the   

jagat AxrÉ mÉËUcNåûSÈ - its (of bhūmā) 

limitation lÉ SÒwrÉÌiÉ - does not make it 

suffer damage – (59)

59. In the jagat called the glory 

(of bhūmā) whatever ānanda that is 

experienced is bhūmā. Its (of bhūmā) 

limitation during the existence of the 

jagat does not make it (bhūmā) suffer 

damage.

The limited viṣayānanda (sense-

pleasure) available in the world in reality 

is bhūmā only just as the pot-space, 

pitcher-space, etc., limited in nature are 

total space only. This is so because the 

limiting factor (upādhi) itself is false 

(mithyā) in nature. It is not there in 

reality. Therefore the limited ānanda we 

experience in the world is nothing but 

the limitless ānanda that is the basis of 

Creation. The false tripuṭī makes it 

appear as if it is limited in nature. Thus 

bhūmā does not suffer any damage in its 

nature only because the sorrow-ridden 

jagat appears to be there. For example, a 

person stabs a girl who succumbs to her 

injuries. He is called a murderer. Another 

person stabs a girl and shows the 

bleeding wound. But next moment he 

shows that the girl has not even a scratch 

there. He is applauded as a great 

magician for his skill. So is māyā which 

is called the glory of Bhūmā. It makes 

bhūmā appear as if limited in the form of 

jagat with its nature always intact. That 

is why māyā, with its effect, is 

considered as the glory of bhūmā in the 

realm of Creation.
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uÉxiÉÑiÉ¨uÉÌuÉcÉÉUå iÉÑ lÉ 

qÉÌWûÎqlÉ mÉëÌiÉÌ¸iÉÈ |

qÉÌWûqÉÉ xrÉÉSè aÉuÉÉµÉÉÌSpÉÔïqlÉÉå lÉÉkÉÉU 

LuÉ ÌWû ||60||

uÉxiÉÑiÉ¨uÉÌuÉcÉÉUå 

iÉÑ 

qÉÌWûÎqlÉ lÉ mÉëÌiÉÌ¸iÉÈ 

aÉuÉÉµÉÉÌSÈ qÉÌWûqÉÉ 

xrÉÉiÉç pÉÔqlÉÈ 

AÉkÉÉUÈ 

lÉ ÌWû LuÉ 

The reply given so far from       

the second line of verse 57 pertains to 

Nārada's question in the sense, ‘what     

is the basis of bhūmā in the realm          

of vyavahāra?’ If the basis of bhūmā      

is asked from the standpoint of 

paramārtha daśā (vastutaḥ – absolute 

nature of bhūmā), the answer is: ‘bhūmā 

has no basis’ (na mahimni) (Ch.U.7-24-

1). This is explained in the next two 

verses.

uÉxiÉÑiÉ¨uÉÌuÉcÉÉUå iÉÑ lÉ 

qÉÌWûÎqlÉ mÉëÌiÉÌ¸iÉÈ |

qÉÌWûqÉÉ xrÉÉSè aÉuÉÉµÉÉÌSpÉÔïqlÉÉå lÉÉkÉÉU 

LuÉ ÌWû ||60||

uÉxiÉÑiÉ¨uÉÌuÉcÉÉUå - if the true nature of 

bhūmā is inquired into iÉÑ - in contrast to 

bhūmā in the realm of vyavahāra    

qÉÌWûÎqlÉ - in any glory lÉ mÉëÌiÉÌ¸iÉÈ - is not 

based aÉuÉÉµÉÉÌSÈ - cows, horses, etc. qÉÌWûqÉÉ - 

glory xrÉÉiÉç - considered to be pÉÔqlÉÈ - of 

bhūmā AÉkÉÉUÈ - power of sustaining in the 

sense of its basis lÉ ÌWû LuÉ - certainly 

cannot be – (60)

60. If the true nature of bhūmā    

is inquired into in contrast to it in the   

realm of vyavahāra, it is not based in  

any glory (whatsoever). Certainly the 

entities such as cows, horses, etc., 

(generally) considered to be glory 

cannot be the power of sustaining bhūmā 

in the sense of its basis.

AlrÉÎxqÉlÉç ÌWû qÉÌWûqlrÉlrÉÉå 

UÉeÉÉÌSÈ mÉëÌiÉÌiÉ¸ÌiÉ |

pÉÔqlÉÉå lÉÉlrÉ²xiÉÑ iÉxqÉÉiÉç 

MÑü§ÉÉxÉÉæ mÉëÌiÉÌiÉ¸ÌiÉ ||61||

AlrÉÈ UÉeÉÉÌSÈ 

ÌWû 

AlrÉÎxqÉlÉç qÉÌWûÎqlÉ 

mÉëÌiÉÌiÉ¸ÌiÉ pÉÔqlÉÈ AlrÉiÉç 

uÉxiÉÑ lÉ 

iÉxqÉÉiÉç AxÉÉæ 

MÑü§É mÉëÌiÉÌiÉ¸ÌiÉ 

In the world the entities such      

as cows, horses in the sense of       

wealth, properties, power, possessions, 

education, etc., are considered as one's 

glories. Depending on these that are 

other than oneself, a person becomes 

glorious. But bhūmā has no such 

dependence.

The further reason why bhūmā is 

not based in anything whatsoever is 

explained in accordance with the śruti: 

‘a given entity is based in something 

other than itself’ (Ch.U.7-24-2).

AlrÉÎxqÉlÉç ÌWû qÉÌWûqlrÉlrÉÉå 

UÉeÉÉÌSÈ mÉëÌiÉÌiÉ¸ÌiÉ |

pÉÔqlÉÉå lÉÉlrÉ²xiÉÑ iÉxqÉÉiÉç 

MÑü§ÉÉxÉÉæ mÉëÌiÉÌiÉ¸ÌiÉ ||61||

AlrÉÈ UÉeÉÉÌSÈ - a king, etc., distinct 

from the glory ÌWû - it is well-known 

AlrÉÎxqÉlÉç qÉÌWûÎqlÉ - in the glory different 

from oneself mÉëÌiÉÌiÉ¸ÌiÉ - abides pÉÔqlÉÈ AlrÉiÉç 

- other than bhūmā uÉxiÉÑ - entity lÉ - is not 

there iÉxqÉÉiÉç - therefore AxÉÉæ - this bhūmā 

MÑü§É mÉëÌiÉÌiÉ¸ÌiÉ - where can it abide? 

(nowhere) – (61)

61. It is well-known that a king, 

etc., distinct from the glory abides in the 

glory different from oneself. (But) an 

entity other than bhūmā does not exist at 

all. Therefore where can this bhūmā 

abide? (nowhere).

Any glory is an advantageous 
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rÉjÉÉ sÉÉåMåü ÌlÉUÉkÉÉU AÉMüÉvÉÉåÅÎxiÉ 

iÉjÉÉ MÑüiÉÈ |

pÉÔqÉÉ lÉ xrÉÉSiÉÉå rÉÑYirÉÉ 

ÌlÉUÉkÉÉUÉåÅÌmÉ oÉÑkrÉiÉÉqÉç ||62||

rÉjÉÉ sÉÉåMåü 

ÌlÉUÉkÉÉUÈ  AÉMüÉvÉÈ AÎxiÉ 

iÉjÉÉ pÉÔqÉÉ MÑüiÉÈ 

lÉ xrÉÉiÉç 

AiÉÈ ÌlÉUÉkÉÉUÈ AÌmÉ 

rÉÑYirÉÉ 

oÉÑkrÉiÉÉqÉç 

feature belonging to an individual. It 

certainly involves duality. In non-dual 

bhūmā such a relation is impossible. 

Therefore bhūmā cannot have a basis 

(pratiṣṭhā).

One of the concepts that 

prompted Nārada to ask the question 

regarding the basis bhūmā was that 

anything that has no basis cannot be 

known according to worldly standards 

(vs.56). Therefore he had concluded that 

anything which has no basis does not 

exist at all. This is not true is explained 

based on our common observation.

rÉjÉÉ sÉÉåMåü ÌlÉUÉkÉÉU AÉMüÉvÉÉåÅÎxiÉ 

iÉjÉÉ MÑüiÉÈ |

pÉÔqÉÉ lÉ xrÉÉSiÉÉå rÉÑYirÉÉ 

ÌlÉUÉkÉÉUÉåÅÌmÉ oÉÑkrÉiÉÉqÉç ||62||

rÉjÉÉ - just as sÉÉåMåü - in the world 

ÌlÉUÉkÉÉUÈ - supportless AÉMüÉvÉÈ - space AÎxiÉ 

- is there iÉjÉÉ - similarly pÉÔqÉÉ - bhūmā MÑüiÉÈ 

- why lÉ xrÉÉiÉç - not (bhūmā) be known? 

AiÉÈ - therefore ÌlÉUÉkÉÉUÈ AÌmÉ - even though 

bhūmā is without a basis rÉÑYirÉÉ - by 

reasoning in accordance with the śruti 

oÉÑkrÉiÉÉqÉç - should be known – (62)

62. Just as in the world the 

supportless space is there, similarly why 

not (bhūmā) be known? Therefore even 

though bhūmā is without a basis, it 

should be known by reasoning in 

accordance with śruti.

Ākāśa (space) is that which 

accommodates other entities in itself. It 

is an empty place. To the superficial 

observer it appears to be contained in a 

box, pot, room, etc. But the fact is the 

box, etc., themselves abide in space. The 

space itself is not contained in anything 

like the fruit in a basket. It is not even 

resting on the earth because the earth 

itself is suspended in the space. All of the 

solar systems, stars, galaxies and milky 

ways abide in the space. It has no 

support. It does not exist in anything 

other than itself. The space though 

supportless, is known by all. Therefore it 

is a good example to show that the 

supportless bhūmā also can be known. In 

Pañcadaśī (2-42) also a similar argument 

is given. It is said: ‘Just as the space 

totally free from the four elements, earth 

to air, is known by you by inference and 

not by perception, similarly why can't 

you grasp the mere sat (Brahman) even 

free from space?’ Where the indriyas are 

inadequate to know, the sound reasoning 

based on the śruti has to be used. The 

ultimate reality bhūmā has to be known 

through the Veda-pramāṇa, but to get 

convinced about its rationality a 

reflection based on reasoning is 

necessary. One should understand that 

bhūmā is nirādhāra (supportless) 

because it is the cause of everything 

without any exception and therefore 

there cannot be the existence of anything 
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urÉÉuÉWûÉËUMü AÉlÉlSå urÉÑimÉ¨ÉåÈ 

vÉÔlrÉiÉÉ lÉ ÌWû |

urÉÑimÉ³ÉÉå rÉÉæÌ£üMü¶ÉæwÉ LåMüÉaêrÉå 

pÉÉxÉiÉå xuÉrÉqÉç ||63||

urÉÉuÉWûÉËUMåü AÉlÉlSå 

urÉÑimÉ¨ÉåÈ 

vÉÔlrÉiÉÉ lÉ ÌWû 

urÉÑimÉ³ÉÈ 

rÉÉæÌ£üMüÈ    

cÉ 

LwÉÈ 

LåMüÉaêrÉå 

xuÉrÉÇ pÉÉxÉiÉå 

other than it which can be its cause.

Bhūmā is certainly the existent 

entity though it is uncaused or without 

any basis was established so far. It can be 

known directly is elaborated now. To say 

that bhūmānanda cannot be known or 

experienced because it is not an entity 

from the empirical world is a wrong 

notion.

urÉÉuÉWûÉËUMü AÉlÉlSå urÉÑimÉ¨ÉåÈ 

vÉÔlrÉiÉÉ lÉ ÌWû |

urÉÑimÉ³ÉÉå rÉÉæÌ£üMü¶ÉæwÉ LåMüÉaêrÉå 

pÉÉxÉiÉå xuÉrÉqÉç ||63||

urÉÉuÉWûÉËUMåü AÉlÉlSå - in the pleasure 

experienced in the empirical world 

urÉÑimÉ¨ÉåÈ - because the etymological 

derivation (of the word bhūmā) fits in 

vÉÔlrÉiÉÉ lÉ ÌWû - (bhūmā) is not non-existent 

urÉÑimÉ³ÉÈ - etymologically derived (as the 

pleasure found in this world) rÉÉæÌ£üMüÈ    

cÉ - and ascertained by the inferential 

analysis of experiences LwÉÈ - this 

bhūmānanda LåMüÉaêrÉå - in the single 

pointed state of mind centred in 

akhaṇḍākāra-vṛtti to the total exclusion 

of dissimilar thoughts xuÉrÉÇ pÉÉxÉiÉå - 

manifests itself – (63)

63. Bhūmā is not a non-existent 

entity because the etymological 

derivation (of the word bhūmā) fits in  

the ‘pleasure’ experienced in the 

empirical world. This bhūmānanda is 

etymologically derived (as the pleasure 

in the world), ascertained by the 

inferential analysis of experiences and it 

manifests itself in the single pointed 

state of mind centred in akhaṇḍākāra-

vṛtti to the total exclusion of dissimilar 

thoughts.

The word bhūmā is etymo-

logically derived from bahu (plenty). Its 

meaning is in vyāvahārika sukha 

because it means mahat (great), 

niratiśaya (most exalted) and bahu 

(abundant, plenty). These meanings put 

together signify the sukha (sense-

pleasure) available in the world which is 

limited in nature. The same sukha when 

freed from its limitations is limitless 

ānanda which is nothing but bhūmā 

unfolded by the śruti as the ultimate 

cause of entire jagat. Therefore bhūmā 

(Brahman) cannot be śūnya (non-

existent entity) when its part (aṃśa) is 

the sense-pleasure experienced by all. 

The word bhūmā was discussed earlier 

in the introduction to the verse 39.

All our experiences in the waking 

and dream are accompanied by the 

tripuṭī which spells limitations. As a 

result, the pleasure we can get is limited 

and there are sorrows in plenty. But in 

sleep and samādhi in the absence of 

tripuṭī and sense-objects, there is 

ānanda totally free from sorrows. 
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Therefore, the limitless uncaused bhūmā 

that is totally free from the jagat 

superimposed on it and thus is 

tripuṭīless, must necessarily be ānanda 

free from all sorrows. It is well-known 

that sense-pleasure which we experience 

is a part of bhūmānanda. Such inference 

also establishes the existence of bhūmā.

Bhūmā is available for direct 

(aparokṣa) experience in the state of 

mind free from tripuṭī. In nididhyāsana 

when the ātmākāra or akhaṇḍākāra-

vṛtti is steadily maintained to the       

total exclusion of anātma-pratyayas 

(thoughts of anātmā), the self-evident 

bhūmānanda is directly experienced by 

the jñānī without tripuṭī. This is 

confirmed by jīvanmuktas. Such 

experience of Brahmajñānī called 

vidvadanubhava is a proof that advaya 

(non-dual) Brahman (bhūmā) is the 

truth. Advaya Brahman is not a utopia 

spun by some splendid brains. It has 

passed the three cardinal tests: Śruti 

(Upaniṣads the highest Vedic pramāṇa), 

yukti (reasoning) and vidvadanubhava.

THE MODE OF GAINING 

BHŪMAVIDYĀ

The Upaniṣad further declares 

that bhūmā itself is above, below, 

behind, in the front, on the right, on the 

left. In short it is everything. There is 

nothing else in it which can be its basis 

(pratiṣṭhā) (Ch.U.7-25-1). If bhūmā is 

oÉÉåkÉ¢üqÉÉå oÉÑpÉÑixÉÔlÉÉÇ 

ÌuÉxmÉ¹qÉÍpÉkÉÏrÉiÉå |

cÉiÉÑÌSï¤uÉkÉ FkuÉïÇ cÉ pÉÔqÉÉ 

oÉÉå®urÉ AÉÌSiÉÈ ||64||

oÉÑpÉÑixÉÔlÉÉqÉç 

´ÉÑiÉÉæ oÉÉåkÉ¢üqÉÈ 

ÌuÉxmÉ¹qÉç 

AÍpÉkÉÏrÉiÉå AÉÌSiÉÈ 

everything, ‘I’ (ahaṃkāra) also must be 

bhūmā alone. Yes, it is true. If this is    

not told, one may think bhūmā to be  

alien to oneself. Therefore the teaching 

continues in the form of ahaṃkārādeśa: 

‘I am above, I am below, I am behind, I 

am in the front. I am on the right, I am   

on the left. I am everything. Thus the 

identity of bhūmā and draṣṭā (knower 

principle) called jīva is told’ (Ch.U.      

7-25-1). But avivekīs (people who lack 

discrimination) can mistake the 

ahaṃkāra as the assemblage of physical 

body, prāna, the mind, etc. Therefore it 

is revealed further by ātmādeśa 

(teaching of ātmā) that bhūmā itself is 

ātmā. Thus the teaching continues 

further: ‘Ātmā is above, ātmā is below, 

ātmā is behind, ātmā is in the front, ātmā 

is on the right, ātmā is on the left. In 

short, ātmā is everything’ (Ch.U.7-25-

1). This teaching is explained up to the 

verse 72.

oÉÉåkÉ¢üqÉÉå oÉÑpÉÑixÉÔlÉÉÇ 

ÌuÉxmÉ¹qÉÍpÉkÉÏrÉiÉå |

cÉiÉÑÌSï¤uÉkÉ FkuÉïÇ cÉ pÉÔqÉÉ 

oÉÉå®urÉ AÉÌSiÉÈ ||64||

oÉÑpÉÑixÉÔlÉÉqÉç - to jijñāsus (those who 

are desirous of knowing ātmā directly) 

(´ÉÑiÉÉæ - in the Upaniṣad) oÉÉåkÉ¢üqÉÈ - the 

order in which the aparokṣānubhava of 

ātmā can be gained ÌuÉxmÉ¹qÉç - very clearly 

AÍpÉkÉÏrÉiÉå - is taught AÉÌSiÉÈ - (to begin 
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xÉ¨ÉÉpÉÉlÉmÉëÏiÉrÉÉåÅ§É uÉÏ¤rÉliÉå xÉuÉïuÉxiÉÑwÉÑ |

xÉÎccÉSÉlÉlSÃmÉÉåÅiÉÉå pÉÔqÉÉ xÉuÉï§É ÌiÉ¸ÌiÉ ||65||

A§É xÉuÉïuÉxiÉÑwÉÑ 

xÉ¨ÉÉpÉÉlÉmÉëÏiÉrÉÈ 

uÉÏ¤rÉliÉå 

pÉÔqÉÉ cÉ 

xÉÎccÉSÉlÉlSÃmÉÈ 

AiÉÈ pÉÔqÉÉ 

xÉuÉï§É ÌiÉ¸ÌiÉ 

xÉ¨ÉÉpÉÉlÉmÉëÏiÉrÉÉåÅ§É uÉÏ¤rÉliÉå xÉuÉïuÉxiÉÑwÉÑ |

xÉÎccÉSÉlÉlSÃmÉÉåÅiÉÉå pÉÔqÉÉ xÉuÉï§É ÌiÉ¸ÌiÉ ||65||

A§É xÉuÉïuÉxiÉÑwÉÑ 

entities xÉ¨ÉÉpÉÉlÉmÉëÏiÉrÉÈ - aspects of 

existence (‘is’ness), knowledge (cit) and 

pleasure (ānanda) uÉÏ¤rÉliÉå - are seen 

(experienced) (pÉÔqÉÉ cÉ - whereas bhūmā 

has) xÉÎccÉSÉlÉlSÃmÉÈ - the nature of sat,   

cit, ānanda AiÉÈ - therefore pÉÔqÉÉ - bhūmā  

xÉuÉï§É - in everything ÌiÉ¸ÌiÉ - abides – (65)

65. In this world in all entities the 

aspects of existence (‘is’ness), 

knowledge (cit) and pleasure (ānanda) 

are seen (experienced) whereas bhūmā 

has the nature of sat, cit, ānanda. 

Therefore bhūmā abides in everything.

The ‘is’ness (sat) aspect of 

bhūmā is easily experienced in 

everything, but not the other two. 

Otherwise there will not be the division 

of sentient and inert besides joy and 

sorrow. Though it appears so at a cursory 

glance, the non-experience of cit and 

ānanda everywhere is not because of 

their absence. First of all, let us 

understand that sat, cit and ānanda are 

not three attributes of an entity called 

ātmā. The one and the same nature of 

ātmā appears as sat, cit, ānanda from the 

standpoint of non-existence, inertia and 

sorrow. Actually sat itself is cit, and cit 

itself is ānanda, and ānanda itself is sat. 

While sat aspect is manifest everywhere, 

cit needs antaḥkaraṇa and ānanda needs 

- in this world - in all 

cÉiÉÑÌSï¤ÉÑ 

AkÉÈ FkuÉïÇ cÉ pÉÔqÉÉ 

oÉÉå®urÉÈ 

with) by the first advice (called 

bhūmādeśa) - in the four quarters 

AkÉÈ - below FkuÉïÇ - above cÉ - and pÉÔqÉÉ - 

bhūmā (only is there) oÉÉå®urÉÈ - (so) it 

should be known – (64)

64. The order in which the 

aparokṣānubhava of ātmā can be gained 

is very clearly taught (in the Upaniṣad) 

to jijñāsus (those who are desirous of 

knowing ātmā directly). (To begin with) 

by the first advice (called bhūmādeśa), it 

should be known that bhūmā (only is 

there) in the four quarters, below and 

above.

The ādeśa (teaching or advice) is 

given in three phases as: Bhūmādeśa, 

ahaṃkārādeśa and ātmādeśa. Why so 

will be explained while introducing the 

next ādeśa.

But what we perceive all around 

is elements such as earth, water, etc., 

objects and beings. Bhūmā is not seen 

anywhere. Then how to know that 

bhūmā is everywhere? This is explained 

in the next two verses. Bhūmā is 

synonymous with sat, cit, ānanda 

svarūpa ātmā. By the method of anvaya 

and vyatireka it can be verified that 

everything in the jagat exists because of 

sat, cit and ānanda which itself is 

bhūmā, otherwise the five elements and 

their effect the jagat cannot come into 

existence. This shows that bhūmā is the 

true nature of all.

cÉiÉÑÌSï¤ÉÑ 
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xÉuÉÉïiqÉMüÈ 

AxrÉ eÉaÉSè pÉëÉÎliÉÇ 

ÌlÉuÉÉrÉï 

iÉÉOûxjrÉÌuÉÌlÉuÉ×¨ÉrÉå 

eÉaÉSèpÉëÉÎliÉÇ ÌlÉuÉÉrÉÉïxrÉ iÉÉOûxjrÉÌuÉÌlÉuÉ×¨ÉrÉå |

AWûXçMüÉUåhÉ pÉÔqÉÉlÉÑxÉlkÉårÉÈ xÉuÉïÌS¤uÉxÉÉæ ||67||

bhūmā - is the nature of 

everything – (66)

66. Things neither exist nor are 

known when separated from bhūmā. 

(Without bhūmā) their pleasing nature is 

a utopia. Therefore bhūmā is the nature 

of everything.

When a thing is non-existent, 

there is no occasion of gaining its 

knowledge. No one can even think of 

happiness nature of a non-existent      

and unknown entity. The very fact that 

we find existence, knowledge and 

happiness nature in everything from the 

world proves the non-dual bhūmā as the 

true nature of everything.

The bhūmādeśa describing 

bhūmā is everywhere and everything 

ends the notion that the jagat is distinct 

from bhūmā. But one may think that 

bhūmā is somewhere distinct from  

ātmā. To ward off such notion that it is 

alien to oneself existing somewhere in 

the proximity, the śruti employs 

ahaṃkārādeśa (the teaching that bhūmā 

is ‘I’).

eÉaÉSèpÉëÉÎliÉÇ ÌlÉuÉÉrÉÉïxrÉ iÉÉOûxjrÉÌuÉÌlÉuÉ×¨ÉrÉå |

AWûXçMüÉUåhÉ pÉÔqÉÉlÉÑxÉlkÉårÉÈ xÉuÉïÌS¤uÉxÉÉæ ||67||

AxrÉ - of this bhūmā eÉaÉSè pÉëÉÎliÉÇ - 

the erroneous notion that the jagat is 

different from bhūmā ÌlÉuÉÉrÉï - having 

warded off iÉÉOûxjrÉÌuÉÌlÉuÉ×¨ÉrÉå - to end the 

xÉuÉÉïiqÉMüÈ 

pÉÔqlÉÉå ÌuÉrÉÉåaÉå uÉxiÉÔÌlÉ lÉæuÉ xÉÎliÉ lÉ pÉÉÎliÉ cÉ |

ÌmÉërÉiuÉÇ SÕUiÉxiÉåwÉÉÇ pÉÔqÉÉ xÉuÉÉïiqÉMüxiÉiÉÈ ||66||

pÉÔqlÉÈ ÌuÉrÉÉåaÉå 

uÉxiÉÔÌlÉ lÉ LuÉ xÉÎliÉ 

lÉ cÉ pÉÉÎliÉ 

iÉåwÉÉqÉç ÌmÉërÉiuÉqÉç 

SÕUiÉÈ iÉiÉÈ pÉÔqÉÉ 

priya, moda and pramoda vṛttis to 

manifest. Even when a person complains 

that he suffers sorrow, even then and 

there the ānanda is actually present 

though not manifest because the cit that 

made him aware of sorrow is itself 

ānanda. Therefore bhūmā having the 

nature of sat, cit and ānanda is 

everywhere, in and through everything.

One may ask: ‘Let the existence 

and knowledge aspects be the intrinsic 

features of everything. What role bhūmā 

has therein?’ It is not so. Everything in 

this world is falsely superimposed 

(adhyasta) on the basis (adhiṣṭhāna), the 

bhūmā synonymous with Brahman. Its 

sat and cit aspects may appear to be there 

in everything. Even then, if bhūmā were 

not there, none can have existence and 

knowledge, not to speak of ānanda. This 

is proved because bhūmā (Brahman) is 

the only basic principle of sat, cit, 

ānanda. Nothing from the world has 

independent existence, knowledge and 

happiness.

pÉÔqlÉÉå ÌuÉrÉÉåaÉå uÉxiÉÔÌlÉ lÉæuÉ xÉÎliÉ lÉ pÉÉÎliÉ cÉ |

ÌmÉërÉiuÉÇ SÕUiÉxiÉåwÉÉÇ pÉÔqÉÉ xÉuÉÉïiqÉMüxiÉiÉÈ ||66||

pÉÔqlÉÈ ÌuÉrÉÉåaÉå - when separated from 

bhūmā uÉxiÉÔÌlÉ - things lÉ LuÉ xÉÎliÉ - are not 

at all there lÉ cÉ pÉÉÎliÉ - and are not known 

iÉåwÉÉqÉç - their ÌmÉërÉiuÉqÉç - pleasing nature   

SÕUiÉÈ - is a utopia iÉiÉÈ - therefore pÉÔqÉÉ - 
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AiÉÈ pÉÔqÉÉ 

AÌmÉ AWûXçMüÉUrÉÉåarÉÈ 

AWûÇ xÉuÉïÇ 

CÌiÉ uÉÉ 

´ÉrÉåiÉç 

aÉ×WæûMüSåvÉåÅuÉxjÉÉrÉ xÉÉuÉïpÉÉæqÉÉåÅWûÍqÉirÉxÉÉæ |

UÉeÉÉÍpÉqÉlrÉiÉå iÉ²iÉç pÉÔqÉÉWûÍqÉÌiÉ lÉÉå MÑüiÉÈ ||69||

certainly there - therefore - 

bhūmā ( - also) - is fit to 

be taken as ‘I’ AWûÇ xÉuÉïÇ - (because of this) 

‘I am everything’ CÌiÉ - thus uÉÉ - also    

´ÉrÉåiÉç - should be resorted to – (68)

68. Like in the case of external 

things, the aspects of sat, cit, ānanda   

are certainly there in the body, (senses, 

prāṇas), etc. Therefore bhūmā (also) is 

fit to be taken as ‘I’. (Because of this) it 

should be resorted to as ‘I am everything’ 

also.

What is experienced by us as ‘I’ is 

along with the upādhis of body, etc. Just 

as the external things such as pot, etc., 

are sat, cit, ānanda in nature, so are our 

upādhis whether gross or subtle. Earlier 

the entire jagat was shown to be bhūmā. 

The same is true for individual upādhis 

also. They are bhūmā. ‘I’ is taken as 

body, etc., whereas the body, etc., is sat, 

cit, ānanda like the external world. So ‘I’ 

am sat, cit, ānanda bhūmā that is 

everywhere and everything. Thus it 

should be ascertained.

The entity ‘I’ is confined to the 

individual embodiment consisting of 

body, etc. How can it be bhūmā that is 

everything and everywhere? This is 

answered with the help of an illustration.

aÉ×WæûMüSåvÉåÅuÉxjÉÉrÉ xÉÉuÉïpÉÉæqÉÉåÅWûÍqÉirÉxÉÉæ |

UÉeÉÉÍpÉqÉlrÉiÉå iÉ²iÉç pÉÔqÉÉWûÍqÉÌiÉ lÉÉå MÑüiÉÈ ||69||

AiÉÈ pÉÔqÉÉ 

AÌmÉ AWûXçMüÉUrÉÉåarÉÈ 

AxÉÉæ 

pÉÔqÉÉ xÉuÉïÌS¤ÉÑ 

AWûXçMüÉUåhÉ AlÉÑxÉlkÉårÉÈ 

oÉÉ½uÉiÉç 

SåWûÉÌSwÉÑ 

AÌmÉ xÉÎccÉSÉlÉlSÉÈ 

xÉÎliÉ LuÉ 

xÉlirÉåuÉ xÉÎccÉSÉlÉlSÉ 

SåWûÉÌSwuÉÌmÉ oÉÉ½uÉiÉç |

pÉÔqÉÉWûXçMüÉUrÉÉåarÉÉåÅiÉÉåÅWûÇ xÉuÉïÍqÉÌiÉ 

uÉÉ ́ ÉrÉåiÉç ||68||

wrong concept that it is alien to ‘I’ 

pÉÔqÉÉ - this xÉuÉïÌS¤ÉÑ - in all quarters 

AWûXçMüÉUåhÉ - in the form of ‘I’ AlÉÑxÉlkÉårÉÈ - 

should be ascertained – (67)

67. Having warded off the 

erroneous notion that the jagat (world) is 

different from bhūmā, to end the wrong 

concept that it is alien to ‘I’, this bhūmā 

should be ascertained (as present) in all 

quarters in the form of ‘I’.

The word ‘tāṭasthya’ suggests 

that bhūmā is not known as ‘I’ but 

mistaken as something alien to me or 

present in my proximity. Even the entity 

‘I’ due to ignorance appears as parokṣa 

(remote or different from me). That is 

how lay people take ‘ātmā’ as something 

different from oneself. Therefore ‘I am 

bhūmā’ needs to be ascertained. 

The experience of ‘I’ is considered 

to be limited as distinct from all others 

that are not me. Then how can it be 

known that ‘I am all pervasive bhūmā’? 

The answer follows.

xÉlirÉåuÉ xÉÎccÉSÉlÉlSÉ 

SåWûÉÌSwuÉÌmÉ oÉÉ½uÉiÉç |

pÉÔqÉÉWûXçMüÉUrÉÉåarÉÉåÅiÉÉåÅWûÇ xÉuÉïÍqÉÌiÉ 

uÉÉ ́ ÉrÉåiÉç ||68||

oÉÉ½uÉiÉç - like in the case of external 

things SåWûÉÌSwÉÑ - in the body, (senses, 

prāṇas), etc. AÌmÉ - also xÉÎccÉSÉlÉlSÉÈ - the 

aspects of sat, cit, ānanda xÉÎliÉ LuÉ - are 

AxÉÉæ 

bhūmā 
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CSqÉç pÉÔqÉÉiqÉiuÉqÉç 

AÉÍpÉqÉÉÌlÉMüqÉç 

LuÉ CÌiÉ pÉëqÉqÉç 

ÌlÉUÉMüiÉÑïqÉç xÉuÉïÌS¤ÉÑ 

pÉÔqlÉÈ ÍcÉSÉiqÉMüiÉÉ 

¥ÉårÉqÉç 

CSqÉç pÉÔqÉÉiqÉiuÉqÉç 

‘I am bhūmā/everything’ (vs.68) 

AÉÍpÉqÉÉÌlÉMüqÉç - is a supposition (or belief) 

LuÉ - only CÌiÉ pÉëqÉqÉç - such a wrong concept 

ÌlÉUÉMüiÉÑïqÉç - to refute xÉuÉïÌS¤ÉÑ - present in all 

quarters pÉÔqlÉÈ - of bhūmā ÍcÉSÉiqÉMüiÉÉ - the 

nature as cit free from all upādhis ¥ÉårÉqÉç - 

should be known – (70)

70. To refute the wrong concept 

that the (statement) ‘I am bhūmā/ 

everything’ (vs.68) is only a supposition 

(or a belief), the nature of bhūmā as cit 

free from all upādhis, (i.e. as ātmā) 

present in all quarters should be known.

In the statement ‘I am bhūmā’   

the word ‘I’ refers to ahaṃkāra which   

is ātmā with the upādhi in the form of  

‘I’-vṛtti (thought). If this ‘I’ thought is 

not sublated (bādhita) then ‘I am  

bhūmā’ will be an upāsanā only based  

on a supposition and not pramā    

(correct knowledge) of bhūmā. Not to 

give any room for such wrong notion, the 

śruti introduces ātmādeśa wherein by 

using the word ‘ātmā’, the earlier 

‘ahaṃkāra’ is reduced to its true nature 

in the form of cit and cit alone totally free 

from all upādhis including ‘I’-vṛtti. 

Therefore ātmādeśa is necessary after 

the ahaṃkārādeśa.

To prove the real nature of bhūmā 

or to show how bhūmā is the true nature 

- this - (statement) AxÉÉæ UÉeÉÉ aÉ×WæûMüSåvÉå 

AuÉxjÉÉrÉ 

AÌmÉ AWûqÉç xÉÉuÉïpÉÉæqÉÈ 

CÌiÉ rÉjÉÉ AÍpÉqÉlrÉiÉå 

iÉ²iÉç AWûÇ pÉÔqÉÉ 

CÌiÉ lÉ E MÑüiÉÈ 

AÉÍpÉqÉÉÌlÉMüqÉåuÉåSÇ pÉÔqÉÉiqÉiuÉÍqÉÌiÉ pÉëqÉqÉç |

ÌlÉUÉMüiÉÑïÇ xÉuÉïÌS¤ÉÑ pÉÔqlÉÉå ¥ÉårÉÇ ÍcÉSÉiqÉiÉÉ ||70||

AxÉÉæ UÉeÉÉ aÉ×WæûMüSåvÉå 

part of the palace AuÉxjÉÉrÉ - having lived 

(AÌmÉ - also) AWûqÉç - I am xÉÉuÉïpÉÉæqÉÈ - the 

emperor CÌiÉ - so (rÉjÉÉ - just as) AÍpÉqÉlrÉiÉå - 

considers iÉ²iÉç - similarly AWûÇ pÉÔqÉÉ - ‘I am 

bhūmā’ CÌiÉ - so lÉ E MÑüiÉÈ - why should it 

not be considered? – (69)

69. (Just as) the King having lived 

in a part of the palace (also) considers, ‘I 

am the emperor’, similarly why should it 

not be considered as ‘I am bhūmā’? 

(Certainly it is possible).

The emperor has the concept that 

through his rule he is present everywhere 

in the entire empire though in fact he is in 

his capital sitting on a throne wielding 

his scepter in one part of the palace. Thus 

abiding in antaḥkaraṇa the concept ‘as 

bhūmā I am everywhere and everything’ 

is possible. The ascertainment that sat, 

cit, ānanda is all pervasive and myself as 

sat, cit, ānanda ‘I am everywhere’ is in 

accordance with the śruti and yukti. 

Therefore as ‘I’ whatever little limitation 

that appears to be there is immaterial. As 

ābhāsa ‘I’ am in the antaḥkaraṇa, but as 

‘ātma’ whose reflection is ābhāsa, ‘I’ am 

everywhere and everything.

After the ‘ahaṃkārādeśa’, the 

‘ātmādeśa’ is given. What is its purpose 

will be clear from the next verse.

AÉÍpÉqÉÉÌlÉMüqÉåuÉåSÇ pÉÔqÉÉiqÉiuÉÍqÉÌiÉ pÉëqÉqÉç |

ÌlÉUÉMüiÉÑïÇ xÉuÉïÌS¤ÉÑ pÉÔqlÉÉå ¥ÉårÉÇ ÍcÉSÉiqÉiÉÉ ||70||

- this king - in a 
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AWûÇvÉoSÍ¶ÉSÉiqÉÉlÉÇ xÉÉWûXçMüÉUÇ oÉëuÉÏÌiÉ ÌWû |

AWûÇMüÉUå oÉÉåkÉsÉÏlÉå ÍcÉSÉiqÉæuÉÉuÉÍvÉwrÉiÉå ||71||

AWûÇ vÉoSÈ 

xÉÉWûXçMüÉUqÉç 

ÍcÉSÉiqÉÉlÉqÉç 

oÉëuÉÏÌiÉ ÌWû 

AWûXçMüÉUå oÉÉåkÉsÉÏlÉå 

xÉÌiÉ

ÍcÉSÉiqÉÉ 

LuÉ AuÉÍvÉwrÉiÉå 

of all the meaning of the word ‘I’ is 

analysed.

AWûÇvÉoSÍ¶ÉSÉiqÉÉlÉÇ xÉÉWûXçMüÉUÇ oÉëuÉÏÌiÉ ÌWû |

AWûÇMüÉUå oÉÉåkÉsÉÏlÉå ÍcÉSÉiqÉæuÉÉuÉÍvÉwrÉiÉå ||71||

AWûÇ vÉoSÈ - the word ‘ ’ (I) 

xÉÉWûXçMüÉUqÉç - together with ahaṃkāra    

(‘I’ notion) ÍcÉSÉiqÉÉlÉqÉç - ātmā having the 

nature cit oÉëuÉÏÌiÉ - indicates ÌWû - because 

AWûXçMüÉUå - when the ahaṃkāra oÉÉåkÉsÉÏlÉå 

(xÉÌiÉ) - disappears by Brahmajñāna/ 

ātmajñāna ÍcÉSÉiqÉÉ - ātmā having the 

nature cit LuÉ - alone AuÉÍvÉwrÉiÉå -     

remains – (71)

71. The word ‘aham’ (I) together 

with ahaṃkāra (‘I’ notion) indicates 

ātmā having the nature cit because   

when the ahaṃkāra disappears by 

Brahmajñāna/ātmajñāna, ātmā having 

the nature cit alone remains.

The meaning of the word ‘aham’ 

(I) is the ahaṃkāra-vṛtti (‘I’ notion)  

with inherent ābhāsa in it. In the 

ātmasākṣātkāra or the direct knowledge 

of ātmā, the ahaṃkāra-vṛtti which is a 

modification (called vṛtti or thought) of 

antaḥkaraṇa (or buddhi) disappears. 

Because in the ātmajñāna the ignorance 

of ātmā with its effect the entire 

adhyasta (superimposed) upādhis 

including antaḥkaraṇa and ahaṃkāra-

vṛtti ends. It is just like the appearance of 

mistaken snake that ends the very 

aham

¢üqÉåhÉÉlÉålÉ rÉxiÉ¨uÉÇ mÉvrÉlÉç 

vÉÉx§ÉÌuÉcÉÉUiÉÈ |

rÉÑYirÉÉ qÉiuÉÉ ÍkÉrÉÉ uÉåÍ¨É 

eÉÏuÉlqÉÑ£üÉå pÉuÉåSxÉÉæ ||72||

rÉÈ AlÉålÉ ¢üqÉåhÉ 

iÉ¨uÉqÉç 

mÉvrÉlÉç 

vÉÉx§ÉÌuÉcÉÉUiÉÈ 

rÉÑYirÉÉ 

qÉiuÉÉ ÍkÉrÉÉ 

uÉåÍ¨É 

AxÉÉæ 

eÉÏuÉlÉç qÉÑ£üÈ pÉuÉåiÉç 

moment its base the rope is clearly seen 

in the light. Thus what remains after 

ātmajñāna is cit-svarūpa ātmā free from 

entire jagat. This cit-svarūpa ātmā 

(called bhūmā) is the true nature of all. It 

is the actual reality and not a supposition 

or belief. This is strictly in accordance 

with the śruti pramāṇa and there is no 

room for any error.

The result that can be gained by 

the aparokṣa jñāna that ‘I (ātmā) is 

bhūmā’ is described.

¢üqÉåhÉÉlÉålÉ rÉxiÉ¨uÉÇ mÉvrÉlÉç 

vÉÉx§ÉÌuÉcÉÉUiÉÈ |

rÉÑYirÉÉ qÉiuÉÉ ÍkÉrÉÉ uÉåÍ¨É 

eÉÏuÉlqÉÑ£üÉå pÉuÉåSxÉÉæ ||72||

rÉÈ - the mumukṣu who AlÉålÉ ¢üqÉåhÉ - 

in this order (told earlier) iÉ¨uÉqÉç - the 

principle of bhūmā mÉvrÉlÉç - directly 

knowing by its sākṣātkāra (that is to  

say) vÉÉx§ÉÌuÉcÉÉUiÉÈ - by the inquiry into   

the scriptures (Upaniṣads) rÉÑYirÉÉ - by 

reasoning qÉiuÉÉ - having reflected ÍkÉrÉÉ - 

by nididhyāsana uÉåÍ¨É - knows (bhūmā) 

directly by sākṣātkāra AxÉÉæ - that 

mumukṣu eÉÏuÉlÉç - while living qÉÑ£üÈ pÉuÉåiÉç - 

becomes liberated – (72)

72. The mumukṣu who in this 

order directly knowing the principle of 

bhūmā by its sākṣātkāra (that is to say) 

by the inquiry into the scriptures 

(Upaniṣads), having reflected by 
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reasoning, (further) by nididhyāsana 

knows (bhūmā) directly by sākṣātkāra, 

(that mumukṣu) becomes liberated while 

living (itself).

The order of inquiry referred to 

is bhūmādeśa, ahaṃkārādeśa and 

ātmā-deśa as detailed earlier. But this 

is not the only mode of inquiry to gain 

Brahmajñāna. The Upaniṣads adopt 

different modes of inquiry to suit the 

different temperaments of mumukṣus. 

That is why the author generalizes the 

method of gaining Brahmajñāna by 

specifying śravaṇa with different 

modes of inquiries as described in the 

śāstra, reflection by reasoning in 

accordance with the śruti and repeated 

nididhyāsana excluding all anātmā 

thoughts and maintaining the flow of 

ātmākāra-vṛtti leading to ātma-

sākṣātkāra. By niṣṭhā (steadfastness) 

in this knowledge, the person gets 

liberated even while living in this 

body. Such a person is called jīvan 

(while living) muktaḥ (liberated). He is 

unaffected by the joys and sorrows that 

his prārabdha makes him undergo.

The phrase from ‘śāstravicārataḥ’ 

up to ‘vetti’ is the explanation of the 

beginning phrase of this verse ending 

with ‘paśyan’.

JĪVANMUKTA  (PERSON 

LIBERATED  WHILE  LIVING)

The Upaniṣad describes the 

eÉÏuÉlqÉÑ£üÉå UÌiÉ¢üÏQûÉÍqÉjÉÑlÉÉlÉlSsÉ¤ÉhÉÉlÉç |

urÉuÉWûÉUÉlÉç ¢üqÉåhÉæÌiÉ mÉëÉUokÉxrÉÉlÉÑxÉÉUiÉÈ ||73||

eÉÏuÉlqÉÑ£üÈ 

UÌiÉ¢üÏQûÉÍqÉjÉÑlÉÉlÉlS-

sÉ¤ÉhÉÉlÉç 

urÉuÉWûÉUÉlÉç mÉëÉUokÉxrÉ 

AlÉÑxÉÉUiÉÈ ¢üqÉåhÉ 

LÌiÉ 

jīvanmuktas in terms of their four types 

of conduct in life depending on their 

prārabdha. They are: ‘ātmarati, ātma-

krīḍa, ātmamithuna and ātmānanda’ 

(Ch.U. 7-25-2). Each of them will be 

explained one by one.

eÉÏuÉlqÉÑ£üÉå UÌiÉ¢üÏQûÉÍqÉjÉÑlÉÉlÉlSsÉ¤ÉhÉÉlÉç |

urÉuÉWûÉUÉlÉç ¢üqÉåhÉæÌiÉ mÉëÉUokÉxrÉÉlÉÑxÉÉUiÉÈ ||73||

eÉÏuÉlqÉÑ£üÈ - jīvanmukta (person 

liberated while living) UÌiÉ¢üÏQûÉÍqÉjÉÑlÉÉlÉlS-

sÉ¤ÉhÉÉlÉç - characterized by ātmarati, 

ātmakrīḍā, ātmamithuna and ātmānanda 

urÉuÉWûÉUÉlÉç - conducts, behaviours mÉëÉUokÉxrÉ 

AlÉÑxÉÉUiÉÈ ¢üqÉåhÉ - in course of prārabdha 

LÌiÉ - takes to – (73)

73. The jīvanmukta takes to 

conducts characterized by ātmarati, ātma-

krīḍā, ātmamithuna and ātmānanda in 

course of prārabdha.

Rati (delight, prīti/love), krīḍā 

(sport), mithuna (joy born of two) and 

ānanda (happiness) are the manifesta-

tion of happiness in different degrees. In 

the case of an ignorant person, these 

totally depend on the external objects, 

beings and events which fit in the 

category of anātmā. As for a jīvanmukta 

all these are centred in ātmā only. In the 

state of ignorance, one's prārabdha is 

responsible in getting the sense-

pleasures. The degree of happiness 

gained by a jīvanmukta is also governed 
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iÉÏuÉëuÉåaÉå xÉ mÉµÉÉÌSiÉÑsrÉÉå lÉÉiqÉÉlÉqÉÏ¤ÉiÉå |

AÉiqÉÌlÉ mÉëÏÌiÉUxiÉÏÌiÉ pÉuÉåSÉiqÉUÌiÉxiÉSÉ ||75||

iÉÏuÉëuÉåaÉå xÉÌiÉ

xÉÈ 

mÉµÉÉÌSiÉÑsrÉÈ 

AÉiqÉÉlÉqÉç 

lÉ D¤ÉiÉå 

ÌMüliÉÑ 

AÉiqÉÌlÉ mÉëÏÌiÉÈ 

AÎxiÉ 

CÌiÉ 

iÉSÉ xÉÈ AÉiqÉUÌiÉÈ pÉuÉåiÉç 

iÉÏuÉëuÉåaÉå xÉ mÉµÉÉÌSiÉÑsrÉÉå lÉÉiqÉÉlÉqÉÏ¤ÉiÉå |

AÉiqÉÌlÉ mÉëÏÌiÉUxiÉÏÌiÉ pÉuÉåSÉiqÉUÌiÉxiÉSÉ ||75||

iÉÏuÉëuÉåaÉå xÉÌiÉ

force of prārabdha is intense xÉÈ - 

jīvanmukta mÉµÉÉÌSiÉÑsrÉÈ - is on a par with 

any living creature (such as animals, 

etc.) AÉiqÉÉlÉqÉç - ātmānanda the true  

nature of oneself lÉ D¤ÉiÉå - does not 

experience thoroughly (ÌMüliÉÑ - but) 

AÉiqÉÌlÉ - in ātmā (only) mÉëÏÌiÉÈ - excessive 

love (without delight in the sense-

objects or other beings) AÎxiÉ - is there, 

(i.e. he has) CÌiÉ - because of this     

reason iÉSÉ - then (xÉÈ - he) AÉiqÉUÌiÉÈ pÉuÉåiÉç - 

becomes an ātmarati – (75)

75. The jīvanmukta whose 

driving force of prārabdha is intense is 

on a par with any living creature (such as 

animals, etc.). He does not experience 

thoroughly ātmānanda the true nature of 

oneself, but he has excessive love (only) 

in ātmā (without delight in the sense-

objects or other beings). Then he 

becomes an ātmarati.

Actually such a jñānī is called 

jīvanmukta secondarily. Because of his 

intense prārabdha, he gets carried away 

by the impact of bhoga whether sukha or 

duḥkha. As a result he is unable to 

experience ātmānanda. Yet, because of 

gaining ātmajñāna he does not delight in 

( ) - when the driving 

xÉÑZÉSÒÈZÉmÉëSÉUokÉMüqÉï-

uÉåaÉ¶ÉiÉÑÌuÉïkÉÈ |

iÉÏuÉëÉå qÉkrÉÉå qÉlSxÉÑmiÉÉæ cÉåÌiÉ 

iÉxrÉ ÌuÉkÉÉ qÉiÉÉÈ ||74||

xÉÑZÉSÒÈZÉmÉëSÉUokÉMüqÉïuÉåaÉ¶ÉiÉÑÌuÉïkÉÈ 

iÉÏuÉëÈ 

qÉkrÉÈ qÉlSxÉÑmiÉÉæ 

cÉ CÌiÉ iÉxrÉ 

ÌuÉkÉÉÈ qÉiÉÉÈ 

by his prārabdha only.

To explain the fourfold conducts 

of a jīvanmukta, his fourfold prārabdha 

is enumerated first.

xÉÑZÉSÒÈZÉmÉëSÉUokÉMüqÉï-

uÉåaÉ¶ÉiÉÑÌuÉïkÉÈ |

iÉÏuÉëÉå qÉkrÉÉå qÉlSxÉÑmiÉÉæ cÉåÌiÉ 

iÉxrÉ ÌuÉkÉÉ qÉiÉÉÈ ||74||

xÉÑZÉSÒÈZÉmÉëSÉUokÉMüqÉïuÉåaÉ¶ÉiÉÑÌuÉïkÉÈ -    

the driving force or momentum of 

prārabdha-karma that yields the joys 

and sorrows is fourfold iÉÏuÉëÈ - intense 

qÉkrÉÈ - moderate qÉlSxÉÑmiÉÉæ - weak and 

dormant cÉ - and CÌiÉ - so iÉxrÉ - its (of 

prārabdha-karma) ÌuÉkÉÉÈ - types qÉiÉÉÈ - are 

known – (74)

74. The driving force or momentum 

of prārabdha-karma that yields the joys 

and sorrows is fourfold. Its types are 

known to be: intense, moderate, weak 

and dormant.

Prārabdha-karma is that collection 

of karmaphalas which begins to yield its 

result through the birth of the present 

body up to its end. It is the cause of joys 

and sorrows in life. It happens to have 

varying driving force in giving the 

bhoga (experience) of joys and sorrows.

The jīvanmukta who is an 

ātmarati (who has love only for ātmā) is 

now described. Rati is to be happy with 

oneself without any external means.
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unlike the common man who also loves 

oneself, but has interest in many other 

things.

external objects and beings as in the state 

of ignorance. His love for ātmā is to the 

exclusion of delight in any other things 

An accomplished jīvanmukta is the one who does not lose sight of ātmānanda 

in and through the vagaries of prārabdha bhoga. He is unaffected by them. In spite of 

tattvajñāna (aparokṣaātmajñāna) if one is not able to enjoy jīvanmukti, the only 

diagnosis is that he lacks manonāśa (anihilation of mind) and vāsanākṣaya 

(exhaustion of vāsanās). Such a person has to accomplish manonāśa and 

vāsanākṣaya by specific efforts.

The main eligible person (adhikārī) expected by Vedānta is the one who is 

sādhana-catuṣṭaya-saṃpanna (one who has the fourfold qualifications such as 

viveka, vairagya, etc.), and kṛtopāsti (one who has taken to successful 

upāsanā/meditation to the point of upāsyasākṣātkāra - direct vision of the deity 

meditated upon). Such mumukṣus have got manonāśa and vāsanākṣaya by virtue of 

their upāsanā with finale. The moment they get tattvajñāna by means of śravaṇa, 

manana and nididhyāsana, they are able to get absorbed in ātmā. They do not need 

any separate practice to get manonāśa and vāsanākṣaya.

There are others who are akṛtopāsti (upāsanā not done to the point of finale) 

but because of their over eagerness to gain ātmajñāna take to śravaṇa, etc. They also 

develop temporary manonāśa and vāsanākṣaya. Thereby they do get tattvajñāna 

which cannot be dismissed because there is no higher pramāṇa than the śruti and the 

avidyā (self-ignorance) once destroyed cannot come back. Though such jñānīs do get 

videhamukti, for want of thorough manonāśa and vāsanākṣaya they cannot gain 

niṣṭhā in tattvajñāna. Therefore jīvanmukti is beyond their reach. They have to 

practice the means to perfect their manonāśa and vāsanākṣaya. In this sense the one 

who is going to be described as ātmānanda (vs.78) alone is the jīvanmukta in the true 

sense. The author has discussed this topic in detail in his another text jīvanmukti-

viveka.

The next verse describes ātmakrīḍa 

(who sports in ātmā). In sports, the 

happiness is gained with external   

means.

qÉkrÉuÉåaÉå iÉÑ pÉÉåaÉÉlÉÉÇ mÉëÉkÉÉlrÉÇ 

xÉ rÉSÉ iÉSÉ |

M×üiuÉÉÅuÉMüÉvÉqÉÉiqÉÉlÉÇ uÉSlÉç 

¢üÏQûÌiÉ oÉÉsÉuÉiÉç ||76||

qÉkrÉuÉåaÉå iÉÑ pÉÉåaÉÉlÉÉÇ mÉëÉkÉÉlrÉÇ 

xÉ rÉSÉ iÉSÉ |

M×üiuÉÉÅuÉMüÉvÉqÉÉiqÉÉlÉÇ uÉSlÉç 

¢üÏQûÌiÉ oÉÉsÉuÉiÉç ||76||
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qÉkrÉuÉåaÉå 

iÉÑ 

rÉSÉ pÉÉåaÉÉlÉÉqÉç 

mÉëÉkÉÉlrÉqÉç 

iÉSÉ xÉÈ AuÉMüÉvÉqÉç 

M×üiuÉÉ 

AÉiqÉÉlÉÇ uÉSlÉç oÉÉsÉuÉiÉç 

¢üÏQûÌiÉ 

qÉkrÉuÉåaÉå 

prārabdha is moderate iÉÑ - on the other 

hand rÉSÉ - when pÉÉåaÉÉlÉÉqÉç - of experiences 

(of joys and sorrows) or of sense-

pleasures mÉëÉkÉÉlrÉqÉç - predominance (is 

there) iÉSÉ - then xÉÈ - jīvanmukta AuÉMüÉvÉqÉç 

M×üiuÉÉ - having made room for some time 

AÉiqÉÉlÉÇ uÉSlÉç - speaking about ātmā oÉÉsÉuÉiÉç 

- like a child ¢üÏQûÌiÉ - sports – (76)

76. On the other hand, when the 

driving force of prārabdha is moderate, 

when there is the predominance of 

bhoga (experiences of sense-pleasures), 

then he (jīvanmukta) having made room 

for some time sports like a child 

speaking about ātmā.

In this case the external dṛśyas 

(perceived objects) are employed to 

appreciate dṛk (ātmā) principle. Or 

words from adhyātma-śāstra are made 

use to dwell on ātmā. Teaching the 

disciples or writing texts on ātmavidyā 

also can help to cognize ātmā. The jagat 

is also used to merge it in its successive 

causes in the reverse order of the 

Creation to get absorbed in its 

adhiṣṭhāna. Thus external means are 

employed to contemplate on ātmā/ 

Brahman. That is considered as sport    

to meditate on ātmā. The word     

bālavat (like a child) indicates that      

the jīvanmukta is free from concern     

for saṃsāra or he lives in the present.

- when the driving force of 

qÉlSuÉåaÉå ÌiÉUxM×üirÉ pÉÉåaÉÉlÉç mÉëÉrÉåhÉ ÍcÉliÉrÉlÉç |

ÍkÉrÉÉiqÉÉlÉÇ ²l²xÉÑZÉÇ mÉëÉmlÉÉåÌiÉ ÍqÉjÉÑlÉå rÉjÉÉ||77||

qÉlSuÉåaÉå xÉÌiÉ  

pÉÉåaÉÉlÉç 

ÌiÉUxM×üirÉ 

mÉëÉrÉåhÉ ÍkÉrÉÉ 

AÉiqÉÉlÉÇ ÍcÉliÉrÉlÉç 

²l²xÉÑZÉÇ mÉëÉmlÉÉåÌiÉ 

rÉjÉÉ ÍqÉjÉÑlÉå 

There is another reading of 

‘kṛtvāaprakāśam’ in the place of 

‘kṛtvāavakāśam’. In that case it has to be 

taken as withdrawing the attention from 

external means to take to contemplation 

on ātmā only.

The jīvanmukta is described      

as ātmamithuna (who experiences 

happiness in ātmā as in the company of 

two) in the next verse.

qÉlSuÉåaÉå ÌiÉUxM×üirÉ pÉÉåaÉÉlÉç mÉëÉrÉåhÉ ÍcÉliÉrÉlÉç |

ÍkÉrÉÉiqÉÉlÉÇ ²l²xÉÑZÉÇ mÉëÉmlÉÉåÌiÉ ÍqÉjÉÑlÉå rÉjÉÉ||77||

qÉlSuÉåaÉå (xÉÌiÉ) - when the driving 

force of prārabdha is weak pÉÉåaÉÉlÉç - 

sense-pleasures ÌiÉUxM×üirÉ - having set 

aside mÉëÉrÉåhÉ - mostly ÍkÉrÉÉ - by his buddhi 

AÉiqÉÉlÉÇ ÍcÉliÉrÉlÉç - meditating on ātmā 

²l²xÉÑZÉÇ - happiness born of a pair mÉëÉmlÉÉåÌiÉ - 

gains rÉjÉÉ - just as (in the world) ÍqÉjÉÑlÉå - in 

the company of a pair – (77)

77. When the driving force of 

prārabdha is weak (the jīvanmukta) 

having set aside the sense-pleasures, 

mostly meditating on ātmā by his buddhi 

gains the happiness born of a pair just as 

(in the world) one gets in the company of 

a pair.

When the driving force of 

prārabdha is weak one can be 

indifferent towards the bhoga on the 

strength of vairāgya. Because of 

prārabdha one's connection with bhoga 
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is certainly going to be there but 

importance is not given to it. Instead 

having withdrawn from bhogas the mind 

is  turned towards ā tmacintana  

(meditation on ātmā). Even in sorrows, 

their impact becomes less by knowing 

for certain their transient nature. Just as 

sense-pleasure prompts extrovertedness 

to pursue it, the sorrow also makes one 

extrovert to get away from it. But here is 

a jñānī who being indifferent towards 

them takes to meditation on ātmā only.

The word ‘prāyeṇa’ indicates that 

at times he may be carried away by 

bhoga, but most of the time he is 

engrossed in the meditation as his top 

priority. The word ‘dvandvasukha’ 

(happiness born of a pair) is used 

because there is no third factor involved 

in his meditation other than dhyātā 

(meditator) and dhyāna (meditation). 

These two have not yet totally merged in 

the dhyeya in the form of ātmā. Though 

the dhyāna is still savikalpa (with 

duality) in nature, there is the absence of 

other anātma-pratyayas (thoughts of 

anātmā). Thus the happiness in such 

meditation is between the dhyātā and 

actual dhyāna. Therefore the illustration 

of mithuna (pair or couple) is given. 

Their joy is because of them only. Both 

of them are the causes and experiencers 

of that joy.

The jīvanmukta called ātmānanda 

xÉÑmiÉuÉåaÉåÅÌiÉÌlÉÌuÉïblÉÉå 

ÌlÉÌuÉïMüsmÉxÉqÉÉÍkÉpÉÉMç |

AÉiqÉÉlÉlSÉuÉvÉåwÉÈ xÉlÉç 

AÉxiÉå qÉÑ£üuÉS²rÉÈ ||78||

xÉÑmiÉuÉåaÉå xÉÌiÉ

AÌiÉÌlÉÌuÉïblÉÈ 

ÌlÉÌuÉïMüsmÉxÉqÉÉÍkÉpÉÉMç pÉuÉÌiÉ

A²rÉÈ AÉiqÉÉlÉlSÉuÉvÉåwÉÈ xÉlÉç 

qÉÑ£üuÉiÉç 

AÉxiÉå 

is described now.

xÉÑmiÉuÉåaÉåÅÌiÉÌlÉÌuÉïblÉÉå 

ÌlÉÌuÉïMüsmÉxÉqÉÉÍkÉpÉÉMç |

AÉiqÉÉlÉlSÉuÉvÉåwÉÈ xÉlÉç 

AÉxiÉå qÉÑ£üuÉS²rÉÈ ||78||

xÉÑmiÉuÉåaÉå (xÉÌiÉ) - when the driving 

force of prārabdha is dormant AÌiÉÌlÉÌuÉïblÉÈ 

- (jīvanmukta) being totally free from 

obstructions ÌlÉÌuÉïMüsmÉxÉqÉÉÍkÉpÉÉMç (pÉuÉÌiÉ) - 

experiences the nirvikalpa-samādhi 

(totally gets absorbed in the true nature 

of ātmā) A²rÉÈ AÉiqÉÉlÉlSÉuÉvÉåwÉÈ xÉlÉç - (in that 

state) remaining as the non-dual ānanda 

of ātmā qÉÑ£üuÉiÉç - like a videhamukta (one 

who has bodiless liberation) AÉxiÉå - 

becomes – (78)

78. When the driving force of 

prārabdha is dormant, (the jīvanmukta) 

being totally free from obstructions 

experiences the nirvikalpa-samādhi 

(totally gets absorbed in the true nature 

of ātmā). Remaining (in that state) as  

the non-dual ānanda of ātmā (he) 

becomes like a videhamukta (one who 

has bodiless liberation).

The prārabdha of such a 

jīvanmukta is almost dormant. ‘Almost’ 

because he does undergo the waking 

state. Totally dormant prārabdha is the 

state of sleep. Even in the state of waking 

the prārabdha is such that there are no 

joys and sorrows. The senses and the 
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mind also do not get attracted to any 

anātmā. The attraction towards anātmā 

is the obstruction on the path of 

liberation. Jñānī does not have attraction 

on account of rāga and dveṣa – likes and 

dislikes towards sense-objects. At the 

t ime of  residual  bhoga ,  some 

anātmadṛṣṭi (concept of anātmā) may be 

there, but not otherwise. His experience 

of ātmā without tripuṭī in nirvikalpa 

samādhi is such that what he remains is, 

as only the non-dual ānanda that is ātmā. 

His experience tallies with that of 

videhamukta. Only the difference is that 

the jīvanmukta has the body because of 

prārabdha whereas videhamukta is 

without the body since his prārabdha is 

totally over.

This jīvanmukta who himself is 

called ātmānandaḥ because he is mostly 

absorbed in the non-dual ātmānanda, 

appears to be a truly liberated (mukta). 

Once the dormant prārabdha also gets 

over, his body drops off and what 

remains is ātmā and ātmā alone. With 

reference to his hitherto body he is called 

videhmukta (the liberated one without 

the body). In comparison with this 

liberated person called ātmānanda, the 

earlier three types of jīvanmuktas having 

intense, moderate and weak driving 

force of prārabdha appear as though not 

liberated though they are actually 

liberated. The ānanda experienced by 

all, in spite of its varying degree, is on 

account of ātmā only and not from the 

sense-objects.

CONTRAST  OF  JĪVANMUKTA, 

VIDEHAMUKTA  AND  AN 

AJÑĀNĪ

The Upaniṣad further tells the 

eminence of a jīvanmukta after the end 

of his body which is his last one as an 

individual jīva. It says: ‘He becomes the 

svarāṭ (self-sovereign). He is called 

kāmacāra, the one who has free and 

unhindered movement and conduct in 

all lokas’ (Ch.U.7-25-2). This statement 

has to be understood in its right 

perspective because this person now as 

videhamukta has no physical body. His 

subtle body has got disintegrated when 

his last body died. There are no 

karmaphalas of any type belonging to 

him. All that it means is the happiness 

that all these lokas can confer on him as a 

jīva earlier and which he was hankering 

till now is figuratively at his command 

and within his reach. It is not physically 

because he has no more bodies. It only 

means that he is the principle bhūmā the 

basis of all these lokas. As bhūmā he is 

the limitless happiness, the basic source 

of all happiness that all these coveted       

lokas can together offer. The śruti 

portion of kāmacāra (Ch.U.7-25-2) 

should be understood in the manner of 

‘sarvakāmāptiḥ’ of Taittirīyavidyā-
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xuÉUÉOè xrÉÉiÉç mÉÌiÉiÉå SåWåû lÉÉlrÉÉkÉÏlÉÉå ÌuÉqÉÔRûuÉiÉç |

iÉxrÉ xÉuÉåïwÉÑ sÉÉåMåüwÉÑ MüÉqÉcÉÉUÉå pÉuÉåiÉç ZÉsÉÑ||79||

mÉÌiÉiÉå SåWåû 

xuÉUÉOè xrÉÉiÉç 

ÌuÉqÉÔRûuÉiÉç 

AlrÉÉkÉÏlÉÈ lÉ 

xÉuÉåïwÉÑ sÉÉåMåüwÉÑ 

ZÉsÉÑ iÉxrÉ MüÉqÉcÉÉUÈ 

pÉuÉåiÉç 

prakāśa (A.Pr.2-23,29), but not 

literally. This result and what exactly it 

means is elaborated in the next three 

verses.

xuÉUÉOè xrÉÉiÉç mÉÌiÉiÉå SåWåû lÉÉlrÉÉkÉÏlÉÉå ÌuÉqÉÔRûuÉiÉç |

iÉxrÉ xÉuÉåïwÉÑ sÉÉåMåüwÉÑ MüÉqÉcÉÉUÉå pÉuÉåiÉç ZÉsÉÑ||79||

mÉÌiÉiÉå SåWåû - when the body (of the 

jñānī) drops off xuÉUÉOè xrÉÉiÉç - he becomes 

self-sovereign ÌuÉqÉÔRûuÉiÉç - like an ajñānī 

AlrÉÉkÉÏlÉÈ lÉ - (he) is not dependant on 

anyone else xÉuÉåïwÉÑ sÉÉåMåüwÉÑ - in all lokas    

ZÉsÉÑ - indeed iÉxrÉ - his MüÉqÉcÉÉUÈ - free    

and unhindered movement pÉuÉåiÉç - 

becomes – (79)

79. On dropping the body, (the 

jñānī) becomes self-sovereign. He is not 

dependant on anyone like an ajñānī. 

Indeed, he has free and unhindered 

movement in all lokas.

After describing the different 

stages of jīvanmukta during the period of 

prārabdha ,  the videhamukta  is 

described. During prārabdha the 

jīvanmukta has to encounter some or 

other dṛśya to some extent in great or less 

degree. Once the body of a jīvanmukta 

drops off by the end of his prārabdha, 

what remains is ātmā and ātmā alone    

in its ānandasvarūpa without any 

hindrance or destruction of any type. 

From this standpoint videhamukta is 

self-sovereign without dependence on 

qÉÉrÉrÉÉ MüÎsmÉiÉÉ sÉÉåMüÉxiÉå 

xÉuÉåï pÉÔqÉÃmÉiÉÉqÉç |

qÉÑ£üxrÉ mÉëÉmlÉÑuÉlirÉåuÉ 

xÉuÉïsÉÉåMüÉiqÉMüxiÉiÉÈ ||80||

sÉÉåMüÉÈ qÉÉrÉrÉÉ 

MüÎsmÉiÉÉÈ iÉå xÉuÉåï 

qÉÑ£üxrÉ 

pÉÔqÉÃmÉiÉÉqÉç mÉëÉmlÉÑuÉÎliÉ 

LuÉ iÉiÉÈ 

xÉuÉïsÉÉåMüÉiqÉMüÈ 

anyone or anything. He remains in the 

form of cit only. The liberated one is 

described as having free and unhindered 

movement and conduct in all the lokas 

like a king in his kingdom. What does 

this mean when it is well-known that   

the liberated one has no upādhi or 

embodiment at all? The next two verses 

answer this question.

qÉÉrÉrÉÉ MüÎsmÉiÉÉ sÉÉåMüÉxiÉå 

xÉuÉåï pÉÔqÉÃmÉiÉÉqÉç |

qÉÑ£üxrÉ mÉëÉmlÉÑuÉlirÉåuÉ 

xÉuÉïsÉÉåMüÉiqÉMüxiÉiÉÈ ||80||

sÉÉåMüÉÈ - all lokas qÉÉrÉrÉÉ - by māyā 

MüÎsmÉiÉÉÈ - are falsely projected iÉå xÉuÉåï - all 

of them qÉÑ£üxrÉ - (in accordance with the 

aparokṣānubhava) of the liberated one 

pÉÔqÉÃmÉiÉÉqÉç mÉëÉmlÉÑuÉÎliÉ - get reduced to the 

nature of bhūmā LuÉ - certainly iÉiÉÈ - 

therefore (the liberated one) xÉuÉïsÉÉåMüÉiqÉMüÈ 

- (becomes) the ātmā (nature) of all  

lokas – (80)

80. All lokas are falsely projected 

by māyā. All of them certainly get 

reduced to the nature of bhūmā (in 

accordance with the aparokṣānubhava) 

of the liberated one. Therefore (the 

liberated one) (becomes) the ātmā 

(nature) of all lokas.

On seeing the basis rope in the 

bright light, the mistaken snake gets 

reduced to rope automatically. Similarly 
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MüÉqÉcÉÉUÉåÅÌiÉÌuÉxÉëqpÉÈ 

mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ |

xÉuÉïxrÉ xuÉxuÉÃmÉåÅÎxiÉ mÉëÌiÉoÉlkÉÉå 

lÉ MüÉåÅÌmÉ ÌWû ||81||

MüÉqÉcÉÉUÈ 

AÌiÉÌuÉxÉëqpÉÈ 

mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ 

ÌWû xÉuÉïxrÉ 

xuÉxuÉÃmÉå 

mÉëÌiÉoÉlkÉÈ lÉ 

MüÈ AÌmÉ AÎxiÉ 

when the jñānī is absorbed in the     

direct experience of his true nature 

ātmā/bhūmā without tripuṭī, there 

remains no trace of any lokas or       

entire prapañca (Creation) till now 

superimposed (adhyasta) on him. The 

false nature of all lokas and Creation 

disappears in its adhiṣṭhāna (basis) 

bhūmā. That is the true nature of the 

liberated one. In the woke of his 

discovery that he is bhūmā, he is known 

as the true nature of all lokas. With this 

background the kāmacāra of the 

liberated one can be understood 

properly.

MüÉqÉcÉÉUÉåÅÌiÉÌuÉxÉëqpÉÈ 

mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ |

xÉuÉïxrÉ xuÉxuÉÃmÉåÅÎxiÉ mÉëÌiÉoÉlkÉÉå 

lÉ MüÉåÅÌmÉ ÌWû ||81||

(Because of what was told in the 

earlier verse) (of this liberated one) 

MüÉqÉcÉÉUÈ - movement and conduct at will 

AÌiÉÌuÉxÉëqpÉÈ - (is) with total confidence 

mÉëÌiÉoÉlkÉÌuÉuÉÎeÉïiÉÈ - (that is to say) free from 

all obstructions ÌWû - because xÉuÉïxrÉ - in 

the case of everyone xuÉxuÉÃmÉå - as for 

their true nature mÉëÌiÉoÉlkÉÈ - obstruction lÉ 

MüÈ AÌmÉ AÎxiÉ - is not there at all – (81)

81. (Because of what was told in 

the earlier verse) the movement and 

conduct at will called kāmacāra (of this 

liberated one) is with total confidence. 

That is to say (his kāmacāra) is free from 

all obstructions. Because, in the case of 

the true nature of everyone, there is no 

obstruction at all.

In the place of ‘ativisrambhaḥ’ 

other readings such as ‘ativisrabdhaḥ’, 

‘ativiśrambhaḥ’ are there. The words 

‘visrambhaḥ’, ‘visrabdhaḥ’, ‘viśram-

bhaḥ and viśrabdhaḥ’ (meaning 

confidence) are synonyms. The liberated 

one who is free from the body is nothing 

but the principle bhūmā which is 

limitless happiness. Bhūmā is the basis 

of all lokas and the ātmā of all living 

beings. Therefore the liberated one is the 

basis of all these. His true nature of 

limitless happiness alone is the 

happiness in bits and pieces that all lokas 

can confer and all living beings can 

enjoy as sense-pleasures. Therefore all 

these belong to him in the sense they are 

his nature. That is what the Upaniṣad 

wants to explain by the phrase ‘he is 

kāmacāra in all lokas’. It is an attempt on 

the part of the śruti to explain the truth of 

the transcendental realm by making use 

of the words and phenomena of the 

terrestrial world familiar with the 

ignorant people.

To highlight the exaltedness of a 

jñānī, the śruti describes the dependence 

of an ajñānī: ‘Further those who know 

contrary to the knowledge gained by 

jñānīs, they have other masters who rule 
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pÉÔqÉÉiqÉÉlÉÇ lÉ eÉÉlÉÉÌiÉ qÉÔRûÈ ÌMüÇ iuÉlrÉjÉå¤ÉiÉå |

eÉÏuÉÉåÅWûqÉÏµÉUÉkÉÏlÉÉå kÉqÉÉïkÉqÉïrÉÑiÉÎxiuÉÌiÉ ||82||

iÉxrÉåµÉUÉå pÉuÉåSìÉeÉÉ sÉÉåMüÈ MüqÉÉïÎeÉïiÉÈ ¤ÉrÉÏ |

MüÉqÉcÉÉUxiÉÑ sÉÉåMåüwÉÑ xÉuÉïjÉÉxrÉ lÉ xÉÇpÉuÉåiÉç||83||

qÉÔRûÈ pÉÔqÉÉiqÉÉlÉÇ 

lÉ eÉÉlÉÉÌiÉ 

ÌMüÇ iÉÑ AlrÉjÉÉ 

D¤ÉiÉå AWûqÉç 

eÉÏuÉÈ DµÉUÉkÉÏlÉÈ 

iÉÑ 

kÉqÉÉïkÉqÉïrÉÑiÉÈ CÌiÉ 

DµÉUÈ iÉxrÉ 

UÉeÉÉ pÉuÉåiÉç 

MüqÉÉïÎeÉïiÉÈ 

sÉÉåMüÈ ¤ÉrÉÏ 

over them, their lokas are impermanent 

in nature, they have no free and 

unhindered movements in all lokas’ 

(Ch.U. 7-25-2). This plight of an ajñānī 

is described in the next verse.

pÉÔqÉÉiqÉÉlÉÇ lÉ eÉÉlÉÉÌiÉ qÉÔRûÈ ÌMüÇ iuÉlrÉjÉå¤ÉiÉå |

eÉÏuÉÉåÅWûqÉÏµÉUÉkÉÏlÉÉå kÉqÉÉïkÉqÉïrÉÑiÉÎxiuÉÌiÉ ||82||

qÉÔRûÈ - ajñānī pÉÔqÉÉiqÉÉlÉÇ - the all 

pervasive ātmā (bhūmā) lÉ eÉÉlÉÉÌiÉ - does 

not know ÌMüÇ iÉÑ - but AlrÉjÉÉ - in another 

manner (as ātmā to be limited in nature) 

D¤ÉiÉå - considers AWûqÉç - (his contrary 

concept is) I am eÉÏuÉÈ - a jīva DµÉUÉkÉÏlÉÈ - 

who is dependant on Īśvara iÉÑ - and 

kÉqÉÉïkÉqÉïrÉÑiÉÈ - bound by pāpa and puṇya CÌiÉ 

- so – (82)

82. The ajñānī does not know the 

all pervasive ātmā (bhūmā), but 

considers oneself in another manner. 

(His contrary concept is): ‘I am a jīva 

who is dependant on Īśvara and bound 

by pāpa and puṇya’.

The contrary notion of an ajñānī 

about oneself is further elaborated.

iÉxrÉåµÉUÉå pÉuÉåSìÉeÉÉ sÉÉåMüÈ MüqÉÉïÎeÉïiÉÈ ¤ÉrÉÏ |

MüÉqÉcÉÉUxiÉÑ sÉÉåMåüwÉÑ xÉuÉïjÉÉxrÉ lÉ xÉÇpÉuÉåiÉç||83||

DµÉUÈ - Īśvara iÉxrÉ - his (of the 

ignorant person who knows not    

bhūmā) UÉeÉÉ - ruler, Lord pÉuÉåiÉç - is 

MüqÉÉïÎeÉïiÉÈ - procured by karmaphalas 

sÉÉåMüÈ - (his) loka ¤ÉrÉÏ - (is) destructible 

AxrÉ 

sÉÉåMåüwÉÑ 

MüÉqÉcÉÉUÈ 

iÉÑ xÉuÉïjÉÉ 

lÉ xÉqpÉuÉåiÉç 

(impermanent) in nature - of such 

ignorant person sÉÉåMåüwÉÑ - in (all) the  

(fields of experiences) MüÉqÉcÉÉUÈ - free and 

unhindered movement at will iÉÑ xÉuÉïjÉÉ - 

certainly lÉ xÉqpÉuÉåiÉç - is not possible – (83)

83. Īśvara is the ruler or the    

Lord of the ignorant person who    

knows not bhūmā. His loka procured   

by karmaphalas  is destructible 

(impermanent) in nature. Free and 

unhindered movement at will in all the 

lokas is certainly not possible for him.

The ignorance of one's true nature 

of oneself is the root of the entire 

saṃsāra that the jīva suffers. The 

ignorance gives rise to the identification 

with the body breeding all limitations. 

To be free from limitations the 

individual strives hard to procure the 

desired sense-objects and get rid of 

sorrows. This leads to karma, kartṛtva 

(doership), karmaphala, bhoktṛtva 

(status of an experiencer), travel to 

different lokas transient in nature, 

continuous transmigration with repeated 

birth and death. He has to depend on the 

jagat as a result he is under the rule of 

Īśvara through the laws of karma. The 

lokas that he gains can be enjoyed only 

through wielding different embodiments 

subject to laws of karma governed by 

Iśvara. He has no kāmacāra.

To praise the Brahmavidyā, the 

AxrÉ 

lokas
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eÉÏuÉlqÉÑ£üxiÉ¨uÉÌuÉ±È 

vÉÉx§ÉrÉÑYirÉlÉÑpÉÔÌiÉÍpÉÈ |

iÉxrÉ mÉëÉhÉÉÌSMüqÉÉïliÉÇ eÉaÉixuÉÉiqÉlÉ 

EªiÉqÉç ||84||

rÉÈ vÉÉx§ÉrÉÑYirÉlÉÑpÉÔÌiÉÍpÉÈ 

iÉ¨uÉÌuÉiÉç 

eÉÏuÉlqÉÑ£üÈ 

iÉxrÉ AÉiqÉlÉÈ mÉëÉhÉÉÌSMüqÉÉïliÉÇ 

eÉaÉiÉç 

xuÉÉiqÉlÉÈ 

EªiÉqÉç 

jīvanmukṭa himself is presented as the 

sraṣṭā (Creator). Before gaining 

ātmasākṣātkāra, the sṛṣṭi was known to 

be born from sat (Brahman) considered 

to be an entity different from oneself 

because of ignorance. On gaining the 

Brahmajñānaaparokṣatayā (directly) it 

is discovered that the birth of Creation is 

from sat which itself is my true nature 

ātmā. Thus from the true nature of 

jīvanmukta the sṛṣṭi is born (Ch.U.Bh.7-

26-1). This is hinted here.

eÉÏuÉlqÉÑ£üxiÉ¨uÉÌuÉ±È 

vÉÉx§ÉrÉÑYirÉlÉÑpÉÔÌiÉÍpÉÈ |

iÉxrÉ mÉëÉhÉÉÌSMüqÉÉïliÉÇ eÉaÉixuÉÉiqÉlÉ 

EªiÉqÉç ||84||

rÉÈ - the one who vÉÉx§ÉrÉÑYirÉlÉÑpÉÔÌiÉÍpÉÈ 

- through the means of scriptures 

(śravaṇa), reasoning (manana) and 

aparokṣānubhava (direct experience)  

of ātmā iÉ¨uÉÌuÉiÉç - (has become a) 

Brahmajñānī eÉÏuÉlqÉÑ£üÈ - and jīvanmukta 

iÉxrÉ AÉiqÉlÉÈ - from his ātmā mÉëÉhÉÉÌSMüqÉÉïliÉÇ 

eÉaÉiÉç - the entire jagat beginning from 

prāṇa and ending with karma xuÉÉiqÉlÉÈ - 

from me (ātmā) EªiÉqÉç - is born – (84)

84. The entire jagat beginning 

from prāṇa and ending with karma is 

born from the ātmā of the one who 

through the means of scriptures 

(śravaṇa), reasoning (manana) and 

aparokṣānubhava (direct experience) of 

ātmā has become a Brahmajñānī and 

jīvanmukta.

The description of a jīvanmukta 

in the context of videhamukta shows that 

jīvanmukti and videhamukti are one and 

the same with the only difference being 

the presence or absence of prārabdha. 

The jīvanmukta or a jñānī becomes 

videhamukta only on the ending of 

prārabdha. Experientially both the 

jīvanmukti at the stage of ātmānanda  

and videhamukti are one and the same. 

As seen earlier in the introduction of this 

verse that the jagat is considered as   

born from sat distinct from oneself.     

On gaining the Brahmajñāna the 

jīvanmukta discovers that the sat is 

himself only. ‘From me (ātmā) only the 

jagat is born, it exists and functions in 

me and merges back in me (ātmā) on 

dissolution. This is what the Upaniṣad 

declares that from the standpoint of 

jīvanmukta's vision all of prāṇa, āśā, 

smara, ākāśa, teja, āpa, manifestation 

(āvirbhāva), extinction (tirobhāva), 

anna, bala, vijñāna, dhyāna, citta, 

saṅkalpa, mana, vāk, nāma, mantra and 

karma exist because of ātmā. Not only 

these, the entire saṃsāra exists because 

of ātmā (ātmata eva idam sarvam)’ 

(Ch.U.7-26-1). This does not mean    

that the jīvanmukta becomes the     

actual Īśvara in the vyāvahārikajagat   

wielding the powers of omniscience and 
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iÉxqÉÉiÉç mÉëÉhÉÉÌSuÉxiÉÔlÉÉÇ 

krÉÉlÉålÉÉxrÉ TüsÉålÉ uÉÉ |

eÉÏuÉlqÉÑ£üxrÉ lÉÉjÉÉåïÅÎxiÉ M×üiÉM×üirÉÈ 

xÉÑZÉÏ ½xÉÉæ ||85||

iÉxqÉÉiÉç mÉëÉhÉÉÌSuÉxiÉÔlÉÉqÉç 

krÉÉlÉålÉ 

AxrÉ TüsÉålÉ 

uÉÉ eÉÏuÉlqÉÑ£üxrÉ 

AjÉïÈ lÉ AÎxiÉ 

ÌWû AxÉÉæ M×üiÉM×üirÉÈ 

xÉlÉç

xÉÑZÉÏ 

omnipotence. He is identical with Īśvara 

only in real nature which is free from all 

upādhis.

In the light of the above, the 

jīvanmukta has nothing to do with the 

upāsanās of prāṇas, etc., recommended 

earlier and their results. They are of no 

use to him. He is ever-contented.

iÉxqÉÉiÉç mÉëÉhÉÉÌSuÉxiÉÔlÉÉÇ 

krÉÉlÉålÉÉxrÉ TüsÉålÉ uÉÉ |

eÉÏuÉlqÉÑ£üxrÉ lÉÉjÉÉåïÅÎxiÉ M×üiÉM×üirÉÈ 

xÉÑZÉÏ ½xÉÉæ ||85||

iÉxqÉÉiÉç - therefore mÉëÉhÉÉÌSuÉxiÉÔlÉÉqÉç - of 

entities such as prāṇa, etc. krÉÉlÉålÉ - by the 

upāsanā (meditation) AxrÉ - its TüsÉålÉ - by 

the result uÉÉ - or eÉÏuÉlqÉÑ£üxrÉ - of a 

jīvanmukta AjÉïÈ - advantage lÉ AÎxiÉ - is 

not there ÌWû - because AxÉÉæ - he M×üiÉM×üirÉÈ 

(xÉlÉç) - having attained the highest goal of 

life xÉÑZÉÏ - is (always) happy – (85)

85. Therefore a jīvanmukta has  

no advantage on account of the  

upāsanās (meditations) of entities such 

as prāṇa, etc., or results produced by 

them. Because he is (always) happy 

having attained the highest goal of life, 

(i.e. mokṣa).

Any result of upāsanā or karma 

can give some tinsel of happiness 

through the means of entities from the 

world. That pleasure is borrowed from 

the limitless ānanda that the jīvanmukta 

himself is. Even the entities that     

appear to give happiness are false 

projections from his true nature ātmā. 

Under such circumstances, he has no 

advantage whatsoever to get from the 

result of those upāsanās. All worldly 

accomplishments are meant for 

becoming happier than what one is and 

ward off sorrows. The jīvanmukta is 

directly experiencing his paramānanda-

svarūpa totally free from upādhīs and 

the consequent sorrows. He has nothing 

to be done, nothing to be accomplished 

and there is nothing that he has not 

accomplished because he is limitless 

happiness (paramānanda) totally free 

from sorrows. Therefore he is always 

happy under all circumstances. He is 

called kṛtakṛtya – the one who has 

accomplished the highest goal of life. A 

kṛtakṛtya is always contented. He has no 

lack and so no wants. He has nothing to 

gain or nothing to lose from the entire 

Creation.

How can a jīvanmukta be 

kṛtakṛtya when he is exposed to diseases, 

sorrows and death? Chāndogyopaniṣad 

which is a brāhmaṇopaniṣad answers 

this question by quoting a mantra and 

thereby justifies the kṛtakṛtya nature of a 

jīvanmukta. ‘Such a jñānī does not 

experience death, disease and sorrow, 

but experiences all of them as ātmā only. 

Thus by all means he becomes one with 
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lÉ qÉ×irÉÑÇ mÉvrÉÌiÉ ¥ÉÉlÉÏ lÉ UÉåaÉÇ 

lÉÉÌmÉ SÒÈÎZÉiÉÉqÉç |

xÉuÉïÇ xuÉÉiqÉiÉrÉÉ oÉÑSèkuÉÉ

xÉuÉïqÉÉmlÉÉåÌiÉ xÉuÉïjÉÉ ||86||

¥ÉÉlÉÏ qÉ×irÉÑqÉç lÉ mÉvrÉÌiÉ 

lÉ UÉåaÉqÉç 

SÒÈÎZÉiÉÉqÉç AÌmÉ lÉ 

xÉuÉï xuÉÉiqÉiÉrÉÉ 

oÉÑSèkuÉÉ 

xÉuÉïjÉÉ xÉuÉïqÉç 

AÉmlÉÉåÌiÉ 

all including the hitherto considered     

as adverseries in their real nature of 

ātmā’ (Ch.U.7-26-2). The death, disease 

and sorrow are centered in the limited 

upādhis whereas the jñānī is absorbed   

in ātmā which is nirupādhikabhūmā.

lÉ qÉ×irÉÑÇ mÉvrÉÌiÉ ¥ÉÉlÉÏ lÉ UÉåaÉÇ 

lÉÉÌmÉ SÒÈÎZÉiÉÉqÉç |

xÉuÉïÇ xuÉÉiqÉiÉrÉÉ oÉÑSèkuÉÉ

xÉuÉïqÉÉmlÉÉåÌiÉ xÉuÉïjÉÉ ||86||

¥ÉÉlÉÏ - jñānī qÉ×irÉÑqÉç - death lÉ mÉvrÉÌiÉ - 

does not see lÉ UÉåaÉqÉç - does not see the 

disease SÒÈÎZÉiÉÉqÉç AÌmÉ - even sorrow lÉ - 

does not see xÉuÉï - everything xuÉÉiqÉiÉrÉÉ - in 

their nature of ātmā oÉÑSèkuÉÉ - having 

known xÉuÉïjÉÉ - entirely xÉuÉïqÉç - everything 

AÉmlÉÉåÌiÉ - becomes – (86)

86. The jñānī does not see death, 

disease and even sorrow. Having known 

everything in their nature of ātmā, he 

becomes everything entirely.

The jñān ī  does not have 

identification with the body. Because of 

his total absorption of the mind in ātmā 

free from all upādhis, he is not aware of 

the body itself, leave alone its conditions 

such as disease, sorrows, etc. This is not 

the case of a lip-service of uttering ‘I   

am not the body’, but it is the direct 

experience of ātmā wherein there is no 

room for the body, mind, etc., and their 

conditions. The entire Creation has no 

ÌuÉSåWûqÉÑ£üÉå oÉë¼iuÉÉiÉç xÉuÉïÇ xÉ×eÉÌiÉ qÉÉrÉrÉÉ |

rÉålÉ rÉSè uÉÏ¤rÉiÉå iÉxqÉæ iÉSìÖmÉÇ xuÉÇ mÉëSvÉïrÉåiÉç||87||

ÌuÉSåWûqÉÑ£üÈ 

oÉë¼iuÉÉiÉç 

qÉÉrÉrÉÉ xÉuÉïqÉç 

xÉ×eÉÌiÉ rÉålÉ 

rÉiÉç uÉÏ¤rÉiÉå 

iÉxqÉæ iÉiÉç 

xuÉqÉç ÃmÉqÉç 

mÉëSvÉïrÉåiÉç 

existence at all apart from him, the 

ātmasvarūpa. That is how the jñānī 

becomes everything entirely.

After describing the glory of a 

jīvanmukta, the śruti proceeds to 

describe that of a videhamukta. It says: 

‘The videhamukta (who is nirupādhika 

Brahman) itself is one without the 

second (non-dual) before Creation,   

then he becomes threefold as teja, āp, 

anna (earth) and thereafter as the 

manifold jagat’ (Ch.U.7-26-2). Of 

course he becomes again one without the 

second after dissolution. This is only an 

appearance on account of false 

projection. In reality he is all along    

non-dual Brahman alone.

ÌuÉSåWûqÉÑ£üÉå oÉë¼iuÉÉiÉç xÉuÉïÇ xÉ×eÉÌiÉ qÉÉrÉrÉÉ |

rÉålÉ rÉSè uÉÏ¤rÉiÉå iÉxqÉæ iÉSìÖmÉÇ xuÉÇ mÉëSvÉïrÉåiÉç||87||

ÌuÉSåWûqÉÑ£üÈ - The videhamukta 

oÉë¼iuÉÉiÉç - because of being Brahman itself 

in his true nature qÉÉrÉrÉÉ - by māyā xÉuÉïqÉç - 

entire jagat xÉ×eÉÌiÉ - Creates rÉålÉ - by 

whosoever rÉiÉç - whatever (form) uÉÏ¤rÉiÉå - 

is seen or conceived iÉxqÉæ - to him iÉiÉç - 

that xuÉqÉç - belonging to oneself ÃmÉqÉç - 

form mÉëSvÉïrÉåiÉç - shows – (87)

87. The videhamukta, because of 

being Brahman itself in his true nature 

Creates the entire jagat by māyā. By 

whosoever whatever (form) is seen or 

conceived, he shows to him that very 
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form belonging to oneself. (This is an 

inconceivable power of a videhamukta).

Brahman on account of māyā is 

the cause of janma (birth), sthiti 

(sustenance) and bhaṅga (destruction) 

of Creation. The liberated one being 

nothing but Brahman, it is appropriate to 

consider him as the cause of birth, etc., of 

Creation. He is no more under the sway 

of māyā, but māyā is under his control 

who is Brahman. As Brahman, on 

account of māyā, all forms are his forms 

and the experiences of all are his 

experiences. He is the adhiṣṭhāna (basis) 

of Creation. And yet, he is free from 

them; he is unaffected by them. That is 

the glory of a videhamukta who is 

actually Brahman, but called so (as 

videhamukta) with reference to his 

earlier state as a bound jīva.

BRAHMAVIDYĀ  -  PURSUIT 

BEGINS WITH ĀHĀRA-ŚUDDHI

Thus the Brahmavidyā is praised 

by highlighting its result to inspire the 

mumukṣus to take to it earnestly.   

Finally the śruti tells the indispensable 

means to gain Brahmavidyā with total 

clarity like seeing the reflection            

of the face in a clean mirror. Thereafter 

the connected narrative (ākhyāyikā) 

with which Sanatkumāra's teaching 

started is concluded. The śruti says: 

‘Āhāraśuddhau sattvaśuddiḥ, sattva-

śuddhau dhruvā smṛtiḥ, smṛtilambhe 

sarvagranthīnām vipramokṣaḥ, tasmai 

mṛd i takaṣāyāya  tamasaspāram 

darśayati bhagavān sanatkumāraḥ’ 

(Ch.U.7-26-2). Bhāṣyakāra explains 

this: Āhāra is that which is eaten 

(āhriyate) in the wider sense of all 

perceptual experiences of sense-objects 

(called viṣaya-vijñāna). Therefore the 

āhāraśuddhi (purity of āhāra) means the 

viṣaya-vijñāna free from the defects of 

likes (rāga), dislikes (dveṣa) and 

infatuation (moha). When such purity of 

āhāra (viṣaya-vijñāna) is accomplished, 

one gains sattvaśuddhi, the purity of 

antaḥkaraṇa capable of displaying 

Brahman as a replica. On gaining the 

sattvaśuddhi, the steadfastness in terms 

of continuous remembrance called smṛti 

of the knowledge of bhūmā already 

gained takes place. On gaining such 

continuous remembrance of bhūmā in  

its true nature, the total destruction       

of hṛdaya-granthis (deeply rooted 

calamitous fetters produced by avidyā 

that bind the ātmā to saṃsāra which 

have hardened because of experiences of 

past endless births and are deeply rooted 

in the antaḥkaraṇa) takes place. Since 

all the subsequent accomplishments 

have their basis in āhāraśuddhi, it 

should be practiced assiduously. Having 

taught thoroughly the śruti concludes the 

ākhyāyika (connected narrative) by 

saying Sanatkumāra revealed the 
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ÌuÉwÉrÉÉWûUhÉÇ vÉÑ®Ç UÉaÉ²åwÉÉÌSÌuÉuÉeÉïlÉÉiÉç |

iÉiÉÈ vÉÑ®ÍkÉrÉÉiqÉÉlÉÇ pÉÔqÉÉlÉÇ xÉuÉïSÉ xqÉUåiÉç ||88||

 

UÉaÉ²åwÉÉÌSÌuÉuÉeÉïlÉÉiÉç 

ÌuÉwÉrÉÉWûUhÉqÉç 

vÉÑ®qÉç 

iÉiÉÈ eÉÉiÉrÉÉ  

vÉÑ®ÍkÉrÉÉ 

AÉiqÉÉlÉÇ pÉÔqÉÉlÉqÉç

xÉuÉïSÉ xqÉUåiÉç 

ultimate reality (bhūmā) to Nārada who 

had fit antaḥkaraṇa to gain that 

knowledge’ (Ch.U.Bh.7-26-2). This 

topic is summarized in the next two 

verses.

ÌuÉwÉrÉÉWûUhÉÇ vÉÑ®Ç UÉaÉ²åwÉÉÌSÌuÉuÉeÉïlÉÉiÉç |

iÉiÉÈ vÉÑ®ÍkÉrÉÉiqÉÉlÉÇ pÉÔqÉÉlÉÇ xÉuÉïSÉ xqÉUåiÉç ||88||

UÉaÉ²åwÉÉÌSÌuÉuÉeÉïlÉÉiÉç - by giving up 

likes and dislikes, etc. ÌuÉwÉrÉÉWûUhÉqÉç - sense-

indulgence (perceptual experience) vÉÑ®qÉç 

- (becomes) pure iÉiÉÈ (eÉÉiÉrÉÉ) - by the one 

born from that vÉÑ®ÍkÉrÉÉ - by the pure 

antaḥkaraṇa AÉiqÉÉlÉÇ pÉÔqÉÉlÉqÉç - ātmā that is 

bhūmā xÉuÉïSÉ - always xqÉUåiÉç - can be 

remembered (known) – (88)

88. On giving up likes and 

dislikes, etc., the sense-indulgence 

(perceptual experience) becomes pure. 

By the pure antaḥkaraṇa that is born 

from pure sense-indulgence, ātmā that is 

bhūmā can be remembered (known) 

always.

The word ‘ādi’ (etc.) in the phrase 

‘rāgdveṣādi’ refers to the infatuation 

(moha). Vedānta invariably highlights 

the necessity of vairāgya (absence        

of rāga/āsakti/prīti/love for sense-

objects). But there are at times some 

unavoidable prārabdha-viṣayabhogas 

which one has to undergo or those sense-

indulgence such as food, clothing, 

shelter which are necessary for the 

vÉÉåMüÉÌSxÉuÉïaÉëljÉÏlÉÉÇ pÉÔqlÉÈ xqÉ×irÉÉ ÌuÉqÉÉå¤ÉhÉÉiÉç |

vÉÑ®kÉÏlÉÉïUSxiÉxqÉæ iÉqÉÈmÉÉUqÉSvÉïrÉiÉç ||89||

pÉÔqlÉÈ xqÉ×irÉÉ 

vÉÉåMüÉÌSxÉuÉïaÉëljÉÏlÉÉqÉç 

ÌuÉqÉÉå¤ÉhÉÉiÉç lÉÉUSÈ 

upkeep of the body. In these cases, the 

defects of rāga (like) dveśa (dislike), 

moha (infatuation) have to be given up. 

That leads to the purity of mind. The 

śruti uses the word āhāra for what is 

called in this verse as viṣayāharaṇam 

(sense-indulgence). Though generally 

the word āhāra means the food and  

drink it also signifies all perceptions of 

sound, touch, form, taste and smell.   

The āhāraśuddhi (purity of āhāra)  

leads to śuddhāntaḥkaraṇa or called 

sattvaśuddhi. Such pure mind is capable 

of bearing the replica of nirguṇa 

Brahman which is called prajñā or 

akhaṇḍākāra-vṛt t i .  I t  ends the  

ignorance of oneself culminating in 

ātmasākṣātkāra wherein that vṛtti also 

drops. The continued disposition of 

śuddhāntaḥkaraṇa thereafter helps to 

maintain the steady remembrance of 

ātmā (bhūmā). This is niṣṭhā in the 

ātmajñāna. Thus āhāraśuddhi leads to 

the subsequent higher and higher 

accomplishments.

vÉÉåMüÉÌSxÉuÉïaÉëljÉÏlÉÉÇ pÉÔqlÉÈ xqÉ×irÉÉ ÌuÉqÉÉå¤ÉhÉÉiÉç |

vÉÑ®kÉÏlÉÉïUSxiÉxqÉæ iÉqÉÈmÉÉUqÉSvÉïrÉiÉç ||89||

pÉÔqlÉÈ xqÉ×irÉÉ - by the remembrance 

of bhūmā vÉÉåMüÉÌSxÉuÉïaÉëljÉÏlÉÉqÉç - of all 

seeming perversions of truth (or falsely 

superimposed entities) such as sorrow, 

etc., called the knots of the heart 

ÌuÉqÉÉå¤ÉhÉÉiÉç - by ending, unfastening lÉÉUSÈ - 
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vÉÑ® kÉÏÈ 

iÉxqÉæ 

iÉqÉÈmÉÉUqÉç 

ASvÉïrÉiÉç 

Nārada - (became) the person of 

pure antaḥkaraṇa - to him 

(Sanatkumāra) iÉqÉÈmÉÉUqÉç - bh m  that is 

beyond the realm of ignorance ASvÉïrÉiÉç - 

revealed – (89)

89. By ending (unfastening) all 

seeming perversions of truth (or falsely 

superimposed entities) such as sorrow, 

etc., called the knots of the heart by the 

remembrance of bhūmā, Nārada became 

the person of pure antaḥkaraṇa. To him 

(Sanatkumāra) revealed bhūmā that is 

beyond the realm of ignorance. 

Sorrows, erroneous notions about 

oneself, Īśvara and the jagat are called 

knots of the heart. They are the products 

of self-ignorance. They end only in the 

direct knowledge of oneself called 

bhūmā. To gain this knowledge a highly 

prepared mind is necessary. Nārada 

developed it. To such an eligible Nārada, 

the guru Sanatkumāra revealed bhūmā 

wherein there is no trace of ignorance 

(māyā) and its effects resulting in 

sorrows. Nārada's request was to free 

him from all sorrows. Sanatkumāra did it 

by imparting the knowledge of bhūmā 

which is our real nature of limitless 

ānanda without any sorrow.

vÉÑ® kÉÏÈ 

iÉxqÉæ 

ū ā
xÉlÉiMÑüqÉÉUÌuÉ±ÉrÉÉxiÉÉimÉrÉïÇ xmÉ¹qÉÏËUiÉqÉç |

iÉålÉ MÑürÉÉïlqÉÌrÉ M×ümÉÉÇ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||90||

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

NûÉlSÉåarÉå xÉlÉiMÑüqÉÉUÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ 

cÉiÉÑjÉÉåïÅkrÉÉrÉÈ |

xÉlÉiMÑüqÉÉUÌuÉ±ÉrÉÉÈ 

iÉÉimÉrÉïÇ 

xmÉ¹qÉç DËUiÉqÉç iÉålÉ 

ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ 

qÉÌrÉ M×ümÉÉÇ MÑürÉÉïiÉç 

CONCLUSION

This chapter is concluded now.

xÉlÉiMÑüqÉÉUÌuÉ±ÉrÉÉxiÉÉimÉrÉïÇ xmÉ¹qÉÏËUiÉqÉç |

iÉålÉ MÑürÉÉïlqÉÌrÉ M×ümÉÉÇ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||90||

xÉlÉiMÑüqÉÉUÌuÉ±ÉrÉÉÈ - of 

vidyā iÉÉimÉrÉïÇ - purport or explanation  

xmÉ¹qÉç - clearly DËUiÉqÉç - is told iÉålÉ - By that 

ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ - Parameśvara in the form 

of Vidyātīrtha qÉÌrÉ - to me M×ümÉÉÇ MÑürÉÉïiÉç - 

may he bless – (90)

90. The purport (or the explana-

tion) of Sanatkumāravidyā is clearly 

told. By that, may the Parameśvara in 

the form of Vidyātīrtha bless me.

This teaching is called Sanat-

kumāravidyā because it was taught by 

Sanatkumāra. It is also called bhūma-

vidyā because its subject is the limitless 

bhūmā. The author invokes the blessings 

of Parameśvara. Thus ends the fourth 

chapter, Sanatkumāravidyā.

CÌiÉ ´ÉÏÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

NûÉlSÉåarÉå xÉlÉiMÑüqÉÉUÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ 

cÉiÉÑjÉÉåïÅkrÉÉrÉÈ |

॥ॐ॥

Sanatkumāra-
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ॐ
CHAPTER - V

PRAJĀPATIVIDYĀPRAKĀŚA
(CHĀNDOGYOPANIṢAD)

S  U  M  M  A  R  Y

[Chāndogyopaniṣat is very important because it unfolds entirely all the three 

sat, cit and ānanda aspects of Brahman in its sixth, eight and seventh chapters 

(Adhyāyas) (A.Pr.3, 5, 4) respectively. Prajāpatividyāprakāśa is the exposition of the 

eighth chapter of Chāndogyopaniṣat. It deals with the ātmavidyā as taught by 

Prajāpati to Indra and Virocana. The teaching is imparted progressively in four 

stages. Virocana was Asura king. His mind was ill prepared to gain ātmavidyā. In 

spite of carrying out 32 years of gurusevā he misunderstood the teaching in the first 

instance. He concluded that the physical body is ātmā. He did not realize his mistake. 

On the contrary he propagated that the body is ātmā. Indra, the king of the Devas, had 

a sāttvika mind. He could find out the mistakes at every stage in what he had 

concluded as ātmā and continued to do gurusevā. Finally, he got the knowledge by 

exposure to the teaching received in four stages after carrying out gurusevā for a total 

of 101 years.

Prajāpati once declared in his royal court that ‘ātmā is free from pāpa, puṇya, 

old age, death, sorrow, hunger, thirst and it is satyasaṅkalpa and satyakāma. It should 

be inquired into until its direct knowledge (vijñāna) in terms of ātmasākṣātkāra is 

gained. Such a jñānī gains all lokas and fulfills all desires as sarvātmā’. Having 

known this declaration, both Indra and Virocana approach Prajāpati.

After they served Prajāpati for 32 years, he taught them for the first time by 

taking recourse to the eye as the jāgratsākṣī (illuminator of the waking state). 

Prajāpati taught: ‘The limitless entity called puruṣa (cit) seen by yogīs in the eye is 

ātmā. It is seen in its true nature by yogīs who have totally withdrawn their senses 

from the sense-objects and have destroyed their past sins called duritas. By its direct 

knowledge, one attains all lokas and sense-pleasures. That is immortal, limitless. 



Being non-dual, it is free from fear (saṃsāra) and therefore it is primordial Brahman’. 

Both of them did not tally the teaching with Prajāpati's first declaration regarding 

ātmā. They mistook the shadow of the body in the eye and thereby considered the 

physical body itself as ātmā. Both returned with a vain satisfaction that they had got 

ātmajñāna. Virocana reached his kingdom and propagated his Āsurī Upaniṣad that 

the body is ātmā. But Indra on his way back reflected over his understanding. He 

discerned that the body with all its shortcomings such as hunger, thirst, diseases, 

sorrows cannot be ātmā. He returned and placed his problem in front of Prajāpati 

who confirmed that the physical body is not ātmā. Indra had to serve the guru for a 

further 32 years.

On the completion of the second term of seva, Prajāpati taught Indra that 

svapna-sākṣī (the illuminator of dream state) is ātmā. Indra immediately jumped to 

the conclusion that the dreamer is ātmā because in the dream state he was free from 

sorrows arising from the physical body in its waking state. But he got disillusioned 

later on finding that the dreamer also experiences sorrow. After further seva of 32 

years, in the third stage of teaching, the suṣuspti-sākṣī was pointed out as the ātmā. 

Here also instead of discerning the cit that illuminates the causal body to be ātmā, 

Indra mistook the deep sleeper as ātmā. He found that the sleeper who is ignorant of 

everything cannot give the promised result of ātmajñāna. Finally, at the fourth stage 

of teaching, when Indra's mind was fully ready after the total 101 years of service to 

the guru, he got ātmajñāna. He was taught that ātmā is totally aśarīra (free from the 

threefold body) and hence asaṃsārī. This is the same sākṣī-ātmā at the levels of the 

three states of jīva – waking, dreaming and sleeping – taught in the first three stages. 

This sākṣī is the most exalted (uttama) in comparison with the other three states of 

jīva where ignorance (the cause) and the body (the effect) are present. It is totally free 

from the erroneous status of jīva. It is Brahman itself. It is called uttama puruṣa.

The narrative (ākhyāyikā) connected to this teaching imparts three lessons:

i) The service of the guru removes the sin that obstructs the acquisition of 

ātmavidyā and enables the mumukṣu to gain it.

ii) In spite of having a great guru such as Prajāpati, ātmajñāna can never be 

gained unless the obstruction is totally removed.

iii) As exemplified by Prajāpati, the guru should favour an eligible disciple who 

has approached him by teaching compassionately and repeatedly in entirety 

and, on observing that the disciple has endured the exertion involved in order 

to learn ātmavidyā.]
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INTRODUCTION

The Brahmavidyā taught in the 

last three chapters (6 to 8) of 

Chāndogyopaniṣat is very important 

because of its entirety by unfolding all 

the three sat, cit and ānanda aspect of 

Brahman. Its sixth chapter (A.Pr.3) 

unfolds sat (existence, ‘is’ness) aspect 

of Brahman whereas ānanda and cit 

aspects are unfolded in the seventh and 

eighth chapters (A.Pr .4 and 5) 

respectively. The sat aspect of Brahman 

is manifest in everything. It can be 

ascertained easily by vicāra. But to 

experience the ‘ānanda’ aspect the 

single pointed concentration is 

indispensable. That is why Nārada was 

asked to practice upāsanās of nāma to 

āśā as Brahman.

Chāndogyopaniṣat unfolded in 

the sixth and the seventh chapters the 

non-dual sat Brahman free from the 

limitations of space, time, etc. Further,   

it was established that ātmā alone is 

everything. It is difficult to know it 

directly for those who are less eligible 

because their buddhi is totally pre-

occupied in the duality of space, time, 

objects, etc. Yet, without Brahmajñāna 

liberation is not possible. So, even      

less eligible people have to be helped    

to redirect their mind to gain               

this knowledge. With this in view, this 

Upaniṣad advises daharavidyā, an 

upāsanā of meditating on Brahman 

abiding in the lotus of heart by attributing 

to it some guṇas (features) because such 

people are more at home with saguṇa 

Brahman. It needs more maturity to   

take to the knowledge of nirguṇa 

Brahman. So also Brahmajñānīs 

naturally withdraw themselves from all 

types of sense-indulgence. Even then the 

hankering (tṛṣṇā) for sense-object which 

is born of sense-indulgence in the       

past innumerable lives does not stop all 

of a sudden. To them a life of 

brahmacarya, gurukulavāsa, etc., have 

to be advised. Unlike jñānīs who have no 

travel after their prārabdha gets over, the    

upāsakas of saguṇa Brahman do have 

transmigration. They need the guidance 

about the mode of their travel. Taking 

into account all these factors Chāndogya 

śruti starts its eighth chapter (Ch.U.Bh. 

8-1-1).

The subject matter of this text 

Anubhū t iprakāśa being nirguṇa  

Brahman only, Śrī Vidyāraṇya Muni 

omits daharavidyā, and elaborates on 

Prajāpatividyā unfolding nirguṇa 

Brahman by ascertaining its cit aspect. 

After that the Upaniṣad deals with a few 

remaining aspects also which are not 

included in this chapter. Just as 

Māṇḍūkyopaniṣad unfolds ātmā as 

avasthātraya-sākṣī (illuminator of three 

states of consciousness), here also the 
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mÉëeÉÉmÉÌiÉÈ xuÉÉiqÉÌuÉ±ÉÇ NûÉlSÉåarÉå oÉWÒûkÉÉÅoÉëuÉÏiÉç |

ÌuÉUÉåcÉlÉÉrÉ cÉålSìÉrÉ iÉÉÇ uÉ¤rÉå xÉÑZÉoÉÑ®rÉå ||1||

mÉëeÉÉmÉÌiÉÈ 

NûÉlSÉåarÉå 

ÌuÉUÉåcÉlÉÉrÉ 

ClSìÉrÉ cÉ 

xuÉÉiqÉÌuÉ±ÉqÉç 

oÉWÒûkÉÉ 

AoÉëuÉÏiÉç iÉÉqÉç 

xÉÑZÉoÉÑ®rÉå 

uÉ¤rÉå 

same is going to be taught, but with a 

different mode of analysis.

The chapter begins now by 

declaring its content.

mÉëeÉÉmÉÌiÉÈ xuÉÉiqÉÌuÉ±ÉÇ NûÉlSÉåarÉå oÉWÒûkÉÉÅoÉëuÉÏiÉç |

ÌuÉUÉåcÉlÉÉrÉ cÉålSìÉrÉ iÉÉÇ uÉ¤rÉå xÉÑZÉoÉÑ®rÉå ||1||

mÉëeÉÉmÉÌiÉÈ - , 

NûÉlSÉåarÉå - in the eighth chapter of 

Chāndogyopaniṣad ÌuÉUÉ åcÉlÉÉrÉ - to 

Virocana (king of demons) ClSìÉrÉ cÉ - and 

to Indra (king of celestials) xuÉÉiqÉÌuÉ±ÉqÉç - 

the knowledge of oneself oÉWÒûkÉÉ - 

repeatedly AoÉëuÉÏiÉç - taught iÉÉqÉç - that 

(svātmavidyā) xÉÑZÉoÉÑ®rÉå - for an easy 

understanding uÉ¤rÉå - I shall explain – (1)

1. Prajāpati (Brahmājī) in the 

(eighth chapter of) Chāndogyopaniṣad 

taught repeatedly the knowledge of 

oneself to Virocana (king of demons) 

and to Indra (king of celestials). I shall 

explain that (svātmavidyā) for an easy 

understanding.

This vidyā (knowledge) makes us 

know our true nature to be ātmā/ 

Brahman in contrast to our present 

mistaken notion as saṃsārī jīva. That is 

why it is called svātmavidyā. The 

teaching is imparted repeatedly by 

Brahmājī until the eligible disciple gains 

ātmajñāna. Virocana considered his 

mistaken notion as the actual ātmā and 

returned to his kingdom only to 

Prajāpati Brahmājī 

propagate that the body is ātmā. But 

Indra on repeated discovery that what he 

has learnt is not the correct knowledge of 

ātmā, places again and again his problem 

infront of Prajāpati (Brahmājī) in turn, 

out of compassion, teaches him 

repeatedly. That teaching is explained 

here with clarity for an easy grasp of 

ātmavidyā.

PRAJĀPATI'S DECLARATION

Indra and Virocana were both 

kings living in royal comforts. What 

prompted them to gain this knowledge 

discarding their royal sense-pleasures? 

The reason is traced in the description of 

ātmā and the results that can be gained 

by ātmajñāna as described by Prajāpati 

sometimes in his assembly. The 

declaration of Prajāpati is: The ātmā 

that is (yaḥātmā) free from pāpa and 

puṇya (apahatapāpmā), free from old 

age (vijaraḥ), death (vimṛtyuḥ), sorrows 

(viśokaḥ), hunger (vijighatsaḥ), thirst 

(apipāsaḥ), whose desires are always 

fruitful (satyakāmaḥ) and whose 

volitions (saṅkalpas) always come true 

(satyasaṅkalpaḥ) should be inquired 

into (anveṣṭavyaḥ) and gain its direct 

knowledge in terms of sākṣātkāra 

(vijijñāsitavyaḥ). The one who having 

inquired, (i.e. anuvidya) in accordance 

with the scriptures and guru's teaching 

into ātmā knows it directly (vijānāti). 

Such a jñānī (saḥ) gains (āpnoti) all 
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AxÉÇxÉÉrÉïrÉqÉÉiqÉÉÅxÉÉuÉluÉå¹urÉÉå qÉÑqÉÑ¤ÉÑhÉÉ |

mÉëeÉÉmÉÌiÉËUÌiÉ mÉëÉWû mÉëxÉXçaÉålÉ xuÉxÉÇxÉÌS ||2||

ArÉqÉç AÉiqÉÉ AxÉÇxÉÉUÏ 

qÉÑqÉÑ¤ÉÑhÉÉ 

AxÉÉæ AluÉå¹urÉÈ 

CÌiÉ 

mÉëeÉÉmÉÌiÉÈ xuÉxÉÇxÉÌS 

mÉëxÉXçaÉålÉ mÉëÉWû 

lokas and fulfills all desires as ātmā the 

true nature and basis of all (Ch.U.8-7-1). 

This declaration is going to be explained 

up to the verse 11.

AxÉÇxÉÉrÉïrÉqÉÉiqÉÉÅxÉÉuÉluÉå¹urÉÉå qÉÑqÉÑ¤ÉÑhÉÉ |

mÉëeÉÉmÉÌiÉËUÌiÉ mÉëÉWû mÉëxÉXçaÉålÉ xuÉxÉÇxÉÌS ||2||

ArÉqÉç AÉiqÉÉ  this ātmā AxÉÇxÉÉUÏ  is 

free from saṃsāra qÉÑqÉÑ¤ÉÑhÉÉ - by every 

mumukṣu AxÉÉæ - this ātmā AluÉå¹urÉÈ - 

should be investigated into CÌiÉ - thus 

mÉëeÉÉmÉÌiÉÈ - Prajāpati xuÉxÉÇxÉÌS - in  his 

assembly mÉëxÉXçaÉålÉ - in some context mÉëÉWû - 

declared – (2)

2. This ātmā is free from 

saṃsāra .  The same should be 

investigated into by every mumukṣu. 

Thus Prajāpati declared in his assembly 

in some context.

A mumukṣu strives to gain mokṣa 

wherein total freedom from sorrows is 

there. This is possible only by gaining 

aparokṣa ātmajñāna which itself 

happens to be the knowledge of the 

single principle that is the real nature of 

‘I’ the individual jīva, jagat the total and 

Īśvara the Creator. Obviously the 

purpose of Prajāpati to declare about 

taking to ātmavicāra (self-inquiry) was 

to highlight its indispensability as the 

only means to gain liberation.

The gist of the declaration is as 

follows.

- -

rÉÉå ÌlÉwmÉÉmÉÉåÅeÉUÉå 

qÉ×irÉÑvÉÉåMü¤ÉÑ¨É×ÎQèuÉuÉÎeÉïiÉÈ |

xÉirÉÉåÅxrÉ MüÉqÉÈ xÉÇMüsmÉ¶ÉÉxÉÇxÉÉUÏ 

xÉ DµÉUÈ ||3||

rÉÈ ÌlÉwmÉÉmÉÈ 

AeÉUÈ 

qÉ×irÉÑ vÉÉåMü ¤ÉÑiÉç iÉ×ÎQèuÉuÉÎeÉïiÉÈ 

AxrÉ MüÉqÉÈ xÉirÉÈ 

xÉXçMüsmÉÈ cÉ 

AxÉÇxÉÉUÏ 

xÉÈ DµÉUÈ 

rÉÉå ÌlÉwmÉÉmÉÉåÅeÉUÉå 

qÉ×irÉÑvÉÉåMü¤ÉÑ¨É×ÎQèuÉuÉÎeÉïiÉÈ |

xÉirÉÉåÅxrÉ MüÉqÉÈ xÉÇMüsmÉ¶ÉÉxÉÇxÉÉUÏ 

xÉ DµÉUÈ ||3||

rÉÈ ÌlÉwmÉÉmÉÈ 

from pāpa (and puṇya) AeÉUÈ - free from 

old age qÉ×irÉÑ-vÉÉåMü-¤ÉÑiÉç-iÉ×ÎQèuÉuÉÎeÉïiÉÈ - free 

from death (and birth), sorrow, hunger 

and thirst AxrÉ MüÉqÉÈ - whose desire xÉirÉÈ - 

comes true xÉXçMüsmÉÈ cÉ - and volition 

(comes true) AxÉÇxÉÉUÏ - free from saṃsāra 

xÉÈ - he DµÉUÈ - is Īśvara – (3)

3. The ātmā who is free from 

pāpa (including puṇya), old age, death 

(and birth), sorrow, hunger and thirst, 

whose desire and volition come true, and 

who is free from saṃsāra is Īśvara.

Niṣpāpaḥ means sinless for 

which the śruti has used the word 

apahatapāpmā. Pāpa (sin) here 

indicates puṇya also. Ātmā is free     

from pāpa and puṇya means he is        

not connected to any karma and 

karmaphalas because of being aśarīra 

(bodiless) or nirupādhika (free from all 

upādhis). Without the embodiment, 

performance of karma or becoming 

akartā (doer) is not possible. Saṅkalpa 

(volition, will) is the cause of kāma 

(desire) (kāmahetavaḥ saṅkalpāḥ, 

Ch.U.Bh.8-1-5). The śruti uses the 

words satyakāmaḥ and satyasaṅkalpaḥ 

- the one who is - free 
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mÉÉmÉÇ MüiÉÑïUMüiÉÉïiqÉÉ ÍcÉlqÉÉ§ÉÈ mÉÉmÉuÉÉlÉç MüjÉqÉç |

eÉUÉqÉ×irÉÔ SåWûkÉqÉÉæï ÌuÉ±åiÉå lÉ ÍcÉiÉxiÉiÉÈ ||4||

mÉÉmÉÇ MüiÉÑïÈ pÉuÉÌiÉ

 AÉiqÉÉ 

AMüiÉÉï  ÍcÉlqÉÉ§ÉÈ 

MüjÉqÉç 

mÉÉmÉuÉÉlÉç pÉuÉåiÉç

eÉUÉqÉ×irÉÔ SåWûkÉqÉÉæï 

ÌuÉ±åiÉå 

iÉiÉÈ ÍcÉiÉÈ lÉ 

to describe ātmā (as Īśvara) whose 

saṅkalpa and desires are infallible in 

contrast to those of jīva which are in 

vain. The entire jagat is as per Īśvara's 

saṅkalpa. The author of this text gives 

the meaning of kāma as Īśvara's desire to 

Create the sṛṣṭi and saṅkalpa as the 

volition that the sṛṣṭi must be as the one 

in the past (vs.6, 7). Finally the ātmā is 

not the saṃsārī jīva but Īśvara in reality.

Each of these words describing 

the nature of ātmā is explained one by 

one by showing how it is so.

mÉÉmÉÇ MüiÉÑïUMüiÉÉïiqÉÉ ÍcÉlqÉÉ§ÉÈ mÉÉmÉuÉÉlÉç MüjÉqÉç |

eÉUÉqÉ×irÉÔ SåWûkÉqÉÉæï ÌuÉ±åiÉå lÉ ÍcÉiÉxiÉiÉÈ ||4||

mÉÉmÉÇ the sin (belongs) MüiÉÑïÈ (pÉuÉÌiÉ) 

- to the doer (kartā) AÉiqÉÉ - ātmā is   

AMüiÉÉï - non-doer ÍcÉlqÉÉ§ÉÈ - knowledge-

principle alone (without upādhi) MüjÉqÉç - 

how mÉÉmÉuÉÉlÉç (pÉuÉåiÉç) - can it be sinful? 

eÉUÉqÉ×irÉÔ - both old age and death SåWûkÉqÉÉæï 

ÌuÉ±åiÉå - are the characteristic features of 

the physical body iÉiÉÈ - therefore ÍcÉiÉÈ lÉ - 

they do not belong to ātmā who is 

caitanya (cit) only – (4)

4. The sin (belongs) to the      

doer (kartā). Non-doer ātmā is the 

knowledge-principle alone (without 

upādhi). How can it be sinful? Both old 

age and death (including birth) are the 

characteristic features of the physical 

body. Therefore they do not belong to 

- 
vÉÉåMüÈ xrÉÉlqÉlÉxÉÉå kÉqÉïÈ ¤ÉÑ¨É×whÉå mÉëÉhÉaÉå EpÉå |

ÍcÉSìÖmÉxrÉÉiqÉlÉÉå lÉæuÉ xÉÎliÉ vÉÉåMüÉSrÉx§ÉrÉÈ ||5||

vÉÉåMüÈ qÉlÉxÉÈ kÉqÉïÈ 

xrÉÉiÉç ¤ÉÑ¨É×whÉå EpÉå 

mÉëÉhÉaÉå 

vÉÉåMüÉSrÉÈ §ÉrÉÈ 

ÍcÉSìÖmÉxrÉ AÉiqÉlÉÈ 

lÉæuÉ xÉÎliÉ 

ātmā who is caitanya (cit) only.

Ā tmā  is the ever-existent 

knowledge-principle cit and cit alone. It 

is aśarīra (bodiless). Therefore there is 

no occasion for it to get identified with 

its non-existing body to become kartā 

(doer) leave alone doing any karmas or 

to get attached to their phalas (results). 

Because it is bodiless, it does not have 

old age and death or birth which belong 

to the body. Even otherwise ātmā never 

ceases to exist. It is changeless.

The next verse explains śoka-

kṣut-tṛḍvivarijitaḥ (vs.3) corresponding 

to the words viśokaḥ, vijighatsaḥ and 

apipāsaḥ used in the Upaniṣad.

vÉÉåMüÈ xrÉÉlqÉlÉxÉÉå kÉqÉïÈ ¤ÉÑ¨É×whÉå mÉëÉhÉaÉå EpÉå |

ÍcÉSìÖmÉxrÉÉiqÉlÉÉå lÉæuÉ xÉÎliÉ vÉÉåMüÉSrÉx§ÉrÉÈ ||5||

vÉÉåMüÈ sorrow qÉlÉxÉÈ kÉqÉïÈ the 

feature of the mind xrÉÉiÉç - is ¤ÉÑ¨É×whÉå EpÉå - 

both hunger and thirst mÉëÉhÉaÉå - belong to 

the prāṇa vÉÉåMüÉSrÉÈ §ÉrÉÈ - the trio of 

sorrow, hunger and thirst ÍcÉSìÖmÉxrÉ AÉiqÉlÉÈ 

- of ātmā whose nature is cit lÉæuÉ xÉÎliÉ - are 

not at all there (in the true nature of  

ātmā) – (5)

5. Sorrow is the feature of the 

mind. Both hunger and thirst belong to 

the prāṇa. (Therefore) the trio of sorrow, 

hunger and thirst are not at all there in the 

cit nature of ātmā.

The nirupādhika ātmā having 

- - 
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the nature of cit only is free from the 

mind and prāṇas. Therefore their 

features such as sorrow (śoka), hunger 

(kṣut, jighatsā), thirst (tṛṣṇā, pipāsā), 

etc., do not belong to ātmā. Śoka is the 

anguish or the suffering (santāpaḥ) at 

the mental level (mānasaḥ) born of 

separation  from the near and dear ones, 

etc., (iṣṭādiviyoga-nimittaḥ) (Ch.U.Bh.       

8-1-5). It includes moha (absence of 

discrimination, vivekābhāvaḥ). Śoka 

and moha are there during the waking 

and dream states when the mind is 

present. But in the sleep, when the mind 

is absent, they are not there. This proves 

that śoka and moha belong to the mind. 

These three pairs of śoka-mohau, 

jarāmṛtyū and kṣutpipāse belonging to 

the mind, the body and prāṇa 

respectively are called six ūrmis 

(recurring waves of ocean). Ātmā is free 

from them. All the sorrows of saṃsāra 

originate from the body, mind and the 

prāṇas. Ātmā is nothing but ānanda 

totally free from sorrows. That is why in 

the deep sleep when the mind, prāṇas 

and the physical body are beyond the 

cognitive range of the sleeping person, 

there is not even a trace of sorrow. On 

the other hand nirviṣaya (objectless) 

ānanda the nature of ātmā , is 

experienced though coupled with self-

ignorance. This proves that ātmā is 

asaṃsārī.

By the method of negation the 

ÍcÉlqÉÉ§ÉxrÉÉmrÉÎxiÉ qÉÉrÉÉ 

MüÉqÉxÉXçMüsmÉMüÉËUhÉÏ |

xÉë¤rÉÉÍqÉ eÉaÉÌSirÉÉÌS MüÉqÉÉå 

qÉÉrÉÉÌuÉlÉÉåÅÎxiÉ ÌWû ||6||

ÍcÉlqÉÉ§ÉxrÉ AÌmÉ 

MüÉqÉxÉXçMüsmÉMüÉËUhÉÏ 

qÉÉrÉÉ 

AÎxiÉ qÉÉrÉÉÌuÉlÉÈ 

eÉaÉiÉç xÉë¤rÉÉÍqÉ CirÉÉÌS 

MüÉqÉÈ AÎxiÉ ÌWû 

existence of an entity can be established 

without the means of upādhis. But if the 

same is to be proved in relation to the 

world, the upādhis need to be employed. 

Therefore ātmā as Īśvara is shown as 

satyakāmaḥ and satyasaṅkalpaḥ. Here 

the word satya (true) is in the sense of 

vyāvahārika satya (empirically true) and 

not absolutely. These two words from 

Prajāpati's declaration are elaborated in 

the next two verses.

ÍcÉlqÉÉ§ÉxrÉÉmrÉÎxiÉ qÉÉrÉÉ 

MüÉqÉxÉXçMüsmÉMüÉËUhÉÏ |

xÉë¤rÉÉÍqÉ eÉaÉÌSirÉÉÌS MüÉqÉÉå 

qÉÉrÉÉÌuÉlÉÉåÅÎxiÉ ÌWû ||6||

ÍcÉlqÉÉ§ÉxrÉ AÌmÉ belonging even    

to ātmā who is nothing but the   

knowledge-principle cit and cit alone 

MüÉqÉxÉXçMüsmÉMüÉËUhÉÏ - producer of desire 

and volition (will) qÉÉrÉÉ - māyā (Creative 

power) AÎxiÉ - is there qÉÉrÉÉÌuÉlÉÈ - 

belonging, the wielder of māyā (Īśvara) 

eÉaÉiÉç - jagat xÉë¤rÉÉÍqÉ - ‘I shall create’ CirÉÉÌS 

MüÉqÉÈ - such desire AÎxiÉ - is there ÌWû - so it 

is well-known in the scriptures – (6)

6. Even the ātmā who is nothing 

but the knowledge-principle cit and cit 

alone has māyā (Creative power) who 

produces the desire and volition (will). It 

is well-known in the scriptures that the 

wielder of māyā (Īśvara) has desires 

such as ‘I shall create (jagat)’.

- 
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AÉMüÉvÉÉÌSmÉSÉjÉÉïxiÉÑ rÉjÉÉmÉÔuÉïÇ 

pÉuÉÎliuÉWû |

xÉXçMüsmÉÉåÅÎxiÉ iÉiÉÉå ¥ÉårÉÉ 

urÉÉuÉWûÉËUMüxÉirÉiÉÉ ||7||

AÉMüÉvÉÉÌSmÉSÉjÉÉïÈ iÉÑ 

CWû 

rÉjÉÉmÉÔuÉïÇ pÉuÉliÉÑ 

CÌiÉ xÉXçMüsmÉÈ 

AÎxiÉ iÉiÉÈ 

urÉÉuÉWûÉËUMüxÉirÉiÉÉ 

¥ÉårÉÉ 

AÉMüÉvÉÉÌSmÉSÉjÉÉïxiÉÑ rÉjÉÉmÉÔuÉïÇ 

pÉuÉÎliuÉWû |

xÉXçMüsmÉÉåÅÎxiÉ iÉiÉÉå ¥ÉårÉÉ 

urÉÉuÉWûÉËUMüxÉirÉiÉÉ ||7||

AÉMüÉvÉÉÌSmÉSÉjÉÉïÈ iÉÑ 

entities such as space, etc. CWû - in this 

sṛṣṭi rÉjÉÉmÉÔuÉïÇ - as in the past Creation pÉuÉliÉÑ 

- let them be born (CÌiÉ - so) xÉXçMüsmÉÈ - 

(Īśvara's) saṅkalpaḥ (consideration) 

AÎxiÉ - is there iÉiÉÈ - (because the kāma 

and saṅkalpa produced by false       

māyā are equally false) therefore 

urÉÉuÉWûÉËUMüxÉirÉiÉÉ - (the sṛṣṭi Created by 

Īśvara) has empirical reality (and not 

absolute reality) ¥ÉårÉÉ - (so) it should be 

known – (7)

7. As for the entities such as 

space, etc., in this sṛṣṭi (Creation), ‘let 

them be born as in the past Creation’ (so) 

Īśvara's saṅkalpa (consideration) is 

there. (Because the kāma and saṅkalpa 

produced by false māyā are equally 

false) therefore it should be known that 

(the sṛṣṭi Created by Īśvara) has 

empirical reality (and not absolute 

reality).

The vyavahāra of a jīva is 

enabled by the upādhis such as body, 

mind and prāṇa, etc. But Īśvara's 

vyavahāra is on account of māyā which 

is the cause of all upādhis. It is well-

known in the śruti and smṛti that many 

- as for the 

vyavahāras such as the desire to Create 

sṛṣṭi, the saṅkalpa (consideration) that it 

should be similar to the past ones, the 

actual sṛṣṭi, dispensing the karmaphalas 

of jīvas, etc., belong to Īśvara. Māyā is 

known for its skill of making the 

impossible appear to be acutally 

possible. That makes Īśvara satyakāma 

and satyasaṅkalpa. His desires and 

volitions always come true. They are 

infallible. Jīvas can desire, but its 

fruition is not guaranteed. They are not 

strong enough to get fulfilled always. 

During the pralaya (dissolution) the 

karmaphalas of all jīvas are in a dormant 

form. When they are due for  

fructification, to provide the required 

fields of experience, Īśvara desires ‘let 

me create the jagat’. Māyā or any power 

can be inferred by its effect only. The 

effect in terms of jagat proves the 

existence of māyā. Otherwise the 

presence of any jagat in the non-dual 

Brahman is next to impossible. Thus the 

perception of jagat itself is the pramāṇa 

for the existence of māyā. Īśvara's  

desire to Create the jagat is kāma 

whereas his desire that the sṛṣṭi should 

be similar to the past ones is called his 

saṅkalpa.  Both the kāma and saṅkalpa 

being the products of false māyā their 

nature of being satya (true) is empirical 

(vyāvahārika) but not pārmārthika (not 

absolute).
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AluÉåwrÉÈ mÉUqÉÉiqÉÉrÉÇ qÉÉrÉÉ iÉiMüÉrÉïsÉÍ¤ÉiÉÈ |

aÉÑÂvÉÉx§ÉM×üiÉÉå oÉÉåkÉxiÉxrÉÉluÉåwÉhÉqÉÑcrÉiÉå ||8||

iÉiÉÉåÅlÉÑpÉÔirÉÉ ÌuÉ¥ÉÉiÉÑqÉå¹urÉÉå 

kÉÏÌlÉUÉåkÉiÉÈ |

krÉÉrÉlÉç rÉÑYirÉÉ cÉ qÉluÉÉlÉÈ 

xuÉÉiqÉÉlÉÑpÉuÉqÉÉmlÉÑrÉÉiÉç ||9||

qÉÉrÉÉiÉiMüÉrÉïsÉÍ¤ÉiÉÈ 

ArÉqÉç 

mÉUqÉÉiqÉÉ AluÉåwrÉÈ 

aÉÑÂvÉÉx§ÉM×üiÉÈ 

iÉxrÉ oÉÉåkÉÈ 

AluÉåwÉhÉqÉç EcrÉiÉå 

iÉiÉÈ kÉÏ ÌlÉUÉåkÉiÉÈ 

Having described the nature      

of ātmā, Prajāpati exhorts: ‘saḥ 

anveṣṭavyaḥ, saḥ vijijñāsitavyaḥ’ 

(Ch.U.8-7-1). The verse eight explains 

the word ‘anveṣṭavyaḥ’ whereas 

‘vijijñāsitavyaḥ’ will be explained in the 

ninth verse.

AluÉåwrÉÈ mÉUqÉÉiqÉÉrÉÇ qÉÉrÉÉ iÉiMüÉrÉïsÉÍ¤ÉiÉÈ |

aÉÑÂvÉÉx§ÉM×üiÉÉå oÉÉåkÉxiÉxrÉÉluÉåwÉhÉqÉÑcrÉiÉå ||8||

qÉÉrÉÉiÉiMüÉrÉïsÉÍ¤ÉiÉÈ the one who is 

indicated by māyā and its effect     

(jagat, etc.) ArÉqÉç - this aparokṣa (truly as 

‘I’) mÉUqÉÉiqÉÉ - Paramātmā AluÉåwrÉÈ - is 

worthy to be inquired into (should be 

sought) aÉÑÂvÉÉx§ÉM×üiÉÈ - given by śrotrīya-

brahmaniṣṭha guru in accordance with 

the Upaniṣads iÉxrÉ oÉÉåkÉÈ - his advice 

(teaching) AluÉåwÉhÉqÉç - inquiry EcrÉiÉå - is 

called – (8)

8. This aparokṣa (truly ‘I’) 

Paramātmā is worthy to be inquired into 

(should be sought). The advice (teaching) 

given by śrotrīya-brahmaniṣṭha guru in 

accordance with the Upaniṣads is called 

inquiry.

iÉiÉÉåÅlÉÑpÉÔirÉÉ ÌuÉ¥ÉÉiÉÑqÉå¹urÉÉå 

kÉÏÌlÉUÉåkÉiÉÈ |

krÉÉrÉlÉç rÉÑYirÉÉ cÉ qÉluÉÉlÉÈ 

xuÉÉiqÉÉlÉÑpÉuÉqÉÉmlÉÑrÉÉiÉç ||9||

iÉiÉÈ - thereafter kÉÏ ÌlÉUÉåkÉiÉÈ - by 

excluding all anātma-pratyayas  

- 

AlÉÑpÉÔirÉÉ 

ÌuÉ¥ÉÉiÉÑqÉç L¹urÉÈ 

rÉÑYirÉÉ qÉluÉÉlÉÈ 

krÉÉrÉlÉç cÉ 

xuÉÉiqÉÉlÉÑpÉuÉqÉç 

AÉmlÉÑrÉÉiÉç 

xÉÈ AluÉå¹urÉÈ

xÉÈ ÌuÉÎeÉ¥ÉÉÍxÉiÉurÉÈ

(thoughts related to anātmā) from the 

antaḥkaraṇa and maintaining a steady 

flow of ātma-pratyayas (thoughts 

conforming to the nature of ātmā) 

therein AlÉÑpÉÔirÉÉ by one's direct 

(aparokṣa) experience ÌuÉ¥ÉÉiÉÑqÉç L¹urÉÈ - is 

fit to be known rÉÑYirÉÉ qÉluÉÉlÉÈ - taking to 

manana (reflection) by reasoning    

krÉÉrÉlÉç cÉ - and meditating (in terms of 

nididhyāsana by dhīnirodha) xuÉÉiqÉÉlÉÑpÉuÉqÉç 

- direct (aparokṣa) experience of one's 

true nature ātmā AÉmlÉÑrÉÉiÉç - should be 

gained – (9)

9. Thereafter ātmā (Paramātmā) 

is fit to be known through one's direct 

(aparokṣa) experience by excluding all 

anātma-pratyayas (thoughts related to 

anātmā) from the antaḥkaraṇa and 

maintaining a steady flow of ātma-

pratyayas (thoughts conforming to the 

nature of ātmā) therein. (Thus) by taking 

to manana (reflection) with the means of 

reasoning and meditating (in terms of 

nididhyāsana by dhīnirodha) direct 

(aparokṣa) experience of one's true 

nature ātmā should be gained.

Prajāpati's exhortation by the 

means of two phrases ‘xÉÈ AluÉå¹urÉÈ’    

(saḥ anveṣṭvyaḥ) and ‘xÉÈ ÌuÉÎeÉ¥ÉÉÍxÉiÉurÉÈ’ 

(saḥ vijijñāsitavyaḥ) describes in a 

nutshell the stages and the process of 

gaining aparokṣa (direct) Brahmajñāna/ 

ātmajñāna. These two verses elaborate 

it.

- 
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¥ÉÉlÉÇ iÉÑ mÉëqÉÉhÉeÉlrÉÇ rÉjÉÉpÉÔiÉÌuÉwÉrÉÇ cÉ

vÉÉx§ÉÉcÉÉrÉÉåïmÉSåvÉæÈ 

¥ÉÉiÉurÉÈ

ÌuÉvÉåwÉåhÉ ¥ÉÉiÉÑqÉç L¹urÉÈ xuÉxÉÇuÉå±iÉÉqÉç AÉmÉÉSÌrÉiÉurÉÈ

In the common world an understanding about entity passes as its knowledge. 

But in the case of pratyakṣajñāna (perceptual knowledge through senses) and the 

aparokṣa ātmajñāna/Brahmajñāna (direct knowledge of ātmā/ Brahman) the jñāna-

vṛtti (the thought that imparts the knowledge of the entity) has to conform to the entity 

to be known. This corresponds to its direct experience true to its nature because the 

knowledge is defined as: ‘¥ÉÉlÉÇ iÉÑ mÉëqÉÉhÉeÉlrÉÇ rÉjÉÉpÉÔiÉÌuÉwÉrÉÇ cÉ’ (Br.Sū.Bh.3-2-21). It means: 

Direct knowledge of an entity is born of pramāṇa and has as its object the true nature 

of the entity (known, yathābhūta-viṣayam).

Mere understanding of ātmā/Brahman, though essential in the beginning is 

endowed with the features of tripuṭī characterized by the understander (jñātā or 

pramātā), understanding (a vṛtti as the jñāna-vṛtti which serves as pramāṇa) and the 

understood (jñeya). But tripuṭī is not the feature of ātmā. In the aparokṣātmajñāna the 

pramātā (jñātā) ends and the pramāṇa ceases to be so. ‘After ātmā has been directly 

cognized, pramāṇa-prameya-vyavahāra is not possible. Vedānta, the highest 

pramāṇa, terminates the status of ātmā as a pramātā and itself ceases to be pramāṇa, 

just as the pramāṇa during the state of dream ceases to be pramāṇa upon waking’ 

(B.G.Bh.2.69). Thus so long as the understander (pramātā) is present, whatever that is 

understood as ātmā based on Vedāntic scriptures and the teaching of a guru is only the 

parokṣa (indirect) knowledge of ātmā. This is referred to as guruśāstrakṛtaḥ bodhaḥ 

(vs.8).

If the mumukṣu is an uttama adhikārī (totally eligible) having sādhana-

catuṣṭaya-saṃpatti, śuddha-citta besides a kṛtopāsti (who has taken to the upāsanā to 

the point of sākṣātkāra of upāsya), he can get then itself by such bodha the 

ātmasākṣātkāra wherein direct (aparokṣa) anubhava of ātmā free from all adhyasta 

including the tripuṭī. Otherwise the manana by reasoning and nididhyāsana 

described as dhīnirodhataḥ dhyāna have to be practiced to gain svātmānubhava 

(direct experience of one's true nature ātmā free from all upādhis) (vs.9).

Bhāṣyakāra explains anveṣṭavyaḥ as ātmā should be known by the teaching 

(advice) of a competent ācārya in accordance with the śāstras (vÉÉx§ÉÉcÉÉrÉÉåïmÉSåvÉæÈ 

¥ÉÉiÉurÉÈ). As for vijijñāsitavyaḥ he comments: ‘One should strive to know ātmā with 

excellence (viśeṣeṇa), that is to say the direct experience of ātmā should be gained 

(ÌuÉvÉåwÉåhÉ ¥ÉÉiÉÑqÉç L¹urÉÈ xuÉxÉÇuÉå±iÉÉqÉç AÉmÉÉSÌrÉiÉurÉÈ) (Ch.U.Bh.8-7-1).

This shows that direct experience (aparokṣānubhava) of ātmā is 

indispensable to gain ātmajñāna without which it is only the parokṣa (indirect) 
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rÉSÉ LMüiuÉqÉç 

LiÉÉÌlÉ (´ÉuÉhÉqÉlÉlÉÌlÉÌSkrÉÉxÉlÉ xÉÉkÉlÉÉÌlÉ) EmÉaÉiÉÉÌlÉ iÉSÉ xÉqrÉMç SvÉïlÉÇ oÉë¼æMüiuÉÌuÉwÉrÉÇ mÉëxÉÏSÌiÉ lÉ AlrÉjÉÉ 

´ÉuÉhÉqÉÉ§ÉåhÉ |

¥ÉÉlÉÇ vÉÉx§ÉiÉÈ AÉcÉÉrÉïiÉÈ cÉ AÉiqÉÉSÏlÉÉqÉç AuÉoÉÉåkÉÈ |

ÌuÉ¥ÉÉlÉÇ ÌuÉvÉåwÉiÉÈ iÉSlÉÑpÉuÉÈ (iÉxrÉ ¥ÉÉlÉxrÉ 

AlÉÑpÉuÉÈ) |

¥ÉÉlÉÇ vÉÉx§ÉÉå£ümÉSÉjÉÉïlÉÉÇ mÉËU¥ÉÉlÉÇ

ÌuÉ¥ÉÉlÉÇ vÉÉx§ÉiÉÈ ¥ÉÉiÉÉlÉÉÇ iÉjÉæuÉ xuÉÉlÉÑpÉuÉMüUhÉqÉç |

¥ÉÉlÉÇ vÉÉx§ÉÉjÉï¥ÉÉlÉqÉç | xÉÌuÉ¥ÉÉlÉÇ 

xuÉÉlÉÑpÉuÉxÉÇrÉÑ£üqÉç |

knowledge. Parokṣajñāna cannot end the saṃsāra-bhrama experienced directly 

(aparokṣatayā).

Sage Yājñavalkya also exhorts in Bṛhadāraṇyakopaniṣad (2-4-5) that ātmā 

has to be seen very clearly (draṣṭvyaḥ). What is meant by darśana here is not seeing 

with the eyes because ātmā is formless but it means ‘samyak-darśana’ – knowing 

ātmā in its true nature. Such knowledge amounts to ātmānubhava because ātmā is 

self-experiencing principle free from adhyasta jagat/saṃsāra. Anything experienced 

short of it mixed with the features of adhyasta entities is not its darśana. The means 

recommended therein are śravaṇa, manana and nididhyāsana. Together practice of 

these alone can culminate in the darśana of ātmā. Bhāṣyakāra comments: 

LiÉÉÌlÉ (´ÉuÉhÉqÉlÉlÉÌlÉÌSkrÉÉxÉlÉ xÉÉkÉlÉÉÌlÉ) EmÉaÉiÉÉÌlÉ iÉSÉ xÉqrÉMç SvÉïlÉÇ oÉë¼æMüiuÉÌuÉwÉrÉÇ mÉëxÉÏSÌiÉ lÉ AlrÉjÉÉ 

´ÉuÉhÉqÉÉ§ÉåhÉ | (When śravaṇa, manana and nididhyāsana are combined together through 

their practice, then the exact knowledge of identity with Brahman is gained, but not 

otherwise by only śravaṇa) (Bṛ.U.Bh.2-4-5).

Ātmajñāna in its true nature is always with the accomplishment of 

aparokṣātmānubhava (direct experience of ātmā in its true nature). But mumukṣus 

tend to conclude mere scriptural knowledge without aparokṣānubhava as ātmajñāna. 

Therefore we find at places the distinction drawn between them by the use of jñāna 

and vijñāna by Bhagavān Kṛṣṇa himself. Bhāṣyakāra explains their distinction very 

clearly.

i) ¥ÉÉlÉÇ vÉÉx§ÉiÉÈ AÉcÉÉrÉïiÉÈ cÉ AÉiqÉÉSÏlÉÉqÉç AuÉoÉÉåkÉÈ | (Jñānam is the knowledge gained 

through the adhyātma-śāstra and the teacher). ÌuÉ¥ÉÉlÉÇ ÌuÉvÉåwÉiÉÈ iÉSlÉÑpÉuÉÈ (iÉxrÉ ¥ÉÉlÉxrÉ 

AlÉÑpÉuÉÈ) | (Vijñānam is the intense experience of that which is learnt from 

adhyātma-śāstra and the teacher) (B.G.Bh.3-41).

ii) ¥ÉÉlÉÇ vÉÉx§ÉÉå£ümÉSÉjÉÉïlÉÉÇ mÉËU¥ÉÉlÉÇ (A thorough understanding of what is expounded in the 

Vedāntic scriptures). ÌuÉ¥ÉÉlÉÇ vÉÉx§ÉiÉÈ ¥ÉÉiÉÉlÉÉÇ iÉjÉæuÉ xuÉÉlÉÑpÉuÉMüUhÉqÉç | (One's own 

experience in accordance with what is known through the scriptures) (B.G.Bh. 

6-8).

iii) ¥ÉÉlÉÇ vÉÉx§ÉÉjÉï¥ÉÉlÉqÉç | (Knowledge gained through the scriptures). xÉÌuÉ¥ÉÉlÉÇ 

xuÉÉlÉÑpÉuÉxÉÇrÉÑ£üqÉç | (Endowed with one's experience) (B.G.Bh.7-2).

Thus ātmajñāna has to be aparokṣa which needs aparokṣānubhava of ātmā. 

Without that the knowledge is only parokṣa (indirect) in nature. Notwithstanding 

this, some people claim that ātmajñāna does not need any experience because the 
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lÉ kÉqÉïÎeÉ¥ÉÉxÉÉrÉÉÇ CuÉ ´ÉÑirÉÉSrÉÈ LuÉ mÉëqÉÉhÉÇ oÉë¼ÎeÉ¥ÉÉxÉÉrÉÉqÉç | ÌMüliÉÑ ´ÉÑirÉÉSrÉÈ AlÉÑpÉuÉÉSrÉÈ cÉ 

rÉjÉÉxÉÇpÉuÉqÉç CWû mÉëqÉÉhÉqÉç, AlÉÑpÉuÉÉuÉxÉÉlÉiuÉÉiÉç pÉÔiÉuÉxiÉÑÌuÉwÉrÉiuÉÉiÉç cÉ oÉë¼¥ÉÉlÉxrÉ | (oÉë.xÉÔ.pÉÉ. 1 1 2)

Veda is the pramāṇa. This concept is totally based on hearsay. Unfortunately these 

people have not tried to find any corroboration from the śāstras to this claim.  

Actually there is a pūrvapakṣa (contrary view) akin to this better argued by 

Pūrvamīmāṃsakas. They contend that the Veda is the common pramāṇa for 

dharmajijñāsā (inquiry into the nature of the karmakāṇḍa portion of the Veda) and 

Brahmajijñāsā (inquiry to know Brahman).

Dharma (karma) does not need any experience and reasoning (manana) once 

the knowledge of anuṣṭhāna (performance of karmas) is gained. So is the case of 

Brahmajñāna according to them. This is incorrect. The modes of gaining (or 

imparting) knowledge in dharmajijñāsā and Brahmajijñāsā differ even though the 

Veda-pramāṇa is common. The dharma (karma) does not need experience not 

because the Veda is pramāṇa, but because at the time of gaining the knowledge of 

karmas their results, the heavens, are yet to be procured. Therefore their experience is 

not possible. But self-evident and ever-existent Brahman is available for experience 

all along.

Brahmajijñāsā does not produce Brahman but points it out in its true nature 

free from adhyasta prapañca with the means to know it wherein the spontaneous self-

evident experience of Brahman in its true nature is manifest. The sūtra-bhāṣya 

highlights the necessity of Brahmānubhava in gaining the Brahmajñāna with valid 

reasons:

lÉ kÉqÉïÎeÉ¥ÉÉxÉÉrÉÉÇ CuÉ ´ÉÑirÉÉSrÉÈ LuÉ mÉëqÉÉhÉÇ oÉë¼ÎeÉ¥ÉÉxÉÉrÉÉqÉç | ÌMüliÉÑ ´ÉÑirÉÉSrÉÈ AlÉÑpÉuÉÉSrÉÈ cÉ 

rÉjÉÉxÉÇpÉuÉqÉç CWû mÉëqÉÉhÉqÉç, AlÉÑpÉuÉÉuÉxÉÉlÉiuÉÉiÉç pÉÔiÉuÉxiÉÑÌuÉwÉrÉiuÉÉiÉç cÉ oÉë¼¥ÉÉlÉxrÉ | (oÉë.xÉÔ.pÉÉ. 1-1-2)

Tr. For the inquiry into Brahman, śruti and the rest are not the only means 

of knowledge, unlike in the case of dharmajijñāsā. In addition to śruti (with liṅgam, 

etc.), direct experience, (reflection and contemplation in accordance with the śruti) 

are (also) the pramāṇas as appropriate (to the context required) because the 

knowledge of Brahman culminates in (direct) experience and concerns an already 

existent entity (Br.Sū.Bh.1-1-2).

Two important texts, Pañcapādikā of Śrī Padmapādācārya and Vivaraṇa-

prameya-saṅgraha of Śrī Vidyāraṇya Muni answer the above contrary view of pūrva-

mīmāṃsakas at length and further corroborate the need for experience and reasoning 

in gaining Brahmajñāna.
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rÉ LuÉÇ uÉå¨rÉxÉÉæ xÉuÉÉïlÉç sÉÉåMüÉlÉç 

MüÉqÉÉÇ¶É ÌuÉlSiÉå |

sÉÉåMüÉÍkÉ¸ÉlÉÃmÉiuÉÉiÉç 

xÉuÉïsÉÉåMüÉiqÉiÉÉ pÉuÉåiÉç ||10||

rÉÈ LuÉqÉç uÉåÍ¨É 

AxÉÉæ 

xÉuÉÉïlÉç sÉÉåMüÉlÉç MüÉqÉÉlÉç 

cÉ ÌuÉlSiÉå 

xÉuÉï sÉÉåMüÉÍkÉ¸ÉlÉÃmÉiuÉÉiÉç 

xÉuÉïsÉÉåMüÉiqÉiÉÉ 

pÉuÉåiÉç 

Prajāpati further describes the 

result gained by such an ātmajñānī: ‘He 

gains all lokas and fulfills all desires 

(discovering himself as sarvātmā - ātmā 

of all)’ (Ch.U.8-7-1). The next two 

verses explain the import of this result.

rÉ LuÉÇ uÉå¨rÉxÉÉæ xÉuÉÉïlÉç sÉÉåMüÉlÉç 

MüÉqÉÉÇ¶É ÌuÉlSiÉå |

sÉÉåMüÉÍkÉ¸ÉlÉÃmÉiuÉÉiÉç 

xÉuÉïsÉÉåMüÉiqÉiÉÉ pÉuÉåiÉç ||10||

rÉÈ the one who LuÉqÉç thus uÉåÍ¨É 

gains the svātmānubhava (aparokṣa 

experience of ātmā) AxÉÉæ - that person 

xÉuÉÉïlÉç - all sÉÉåMüÉlÉç - lokas MüÉqÉÉlÉç - desires, 

(i.e. sense-pleasures) cÉ - and ÌuÉlSiÉå - 

attains (xÉuÉï) sÉÉåMüÉÍkÉ¸ÉlÉÃmÉiuÉÉiÉç - because 

of being the basis (adhiṣṭhāna) of all 

lokas xÉuÉïsÉÉåMüÉiqÉiÉÉ - the true nature of all 

lokas pÉuÉåiÉç - (he) becomes – (10)

10. The person who thus gains the 

svātmānubhava (aparokṣa experience of 

ātmā) attains all lokas and desires, (i.e. 

sense-pleasures). He becomes the true 

nature of all lokas because of being their 

basis (adhiṣṭhāna).

The individual jīva because of 

self-ignorance was desiring different 

sense-pleasures including those 

available only in different types of 

heavens (lokas). In this verse the word 

kāma (desire) is used in the sense of 

sense-pleasure (viṣayajanya-sukha). On 

- - - 

MüÉqÉÉxiÉÑ ÌuÉwÉrÉÉlÉlSÉÈ 

xuÉÉiqÉÉlÉlSxrÉ iÉåÅÎZÉsÉÉÈ |

sÉåvÉÉxiÉiÉÈ xÉuÉïMüÉqÉ-

mÉëÉÎmiÉUÉiqÉÌuÉSÉåÅÎxiÉ ÌWû ||11||

MüÉqÉÉÈ 

iÉÑ 

ÌuÉwÉrÉÉlÉlSÉÈ 

iÉå AÎZÉsÉÉÈ 

xuÉÉiqÉÉlÉlSxrÉ 

sÉåvÉÉÈ iÉiÉÈ 

AÉiqÉÌuÉSÈ xÉuÉïMüÉqÉmÉëÉÎmiÉÈ 

gaining svātmānubhava (aparokṣa 

experience of ātmā) the same jīva who 

has directly known oneself as ātmā now, 

discovers that as ātmā he is truly the 

basis (adhiṣṭhāna) of all lokas. As a 

result there cannot be any longer the 

desire to attain those lokas. They are so 

good as attained by him. Thus the second 

line of this verse explains the original 

śruti ‘sarvān lokān āpnoti’ (attains all 

lokas) (Ch.U.8-7-1). But one may argue 

that the desire to gain those heavens 

were not meant for the sake of heavens 

only, but to enjoy the bhogas (sense-

pleasures) therein. Then what is the use 

of merely attaining those lokas in the 

above manner? This is answered by the 

śruti statement ‘āpnoti sarvān ca kāmān’ 

(gains all sense-pleasures) (Ch.U.8-7-1). 

How so will be explained in the next 

verse.

MüÉqÉÉxiÉÑ ÌuÉwÉrÉÉlÉlSÉÈ 

xuÉÉiqÉÉlÉlSxrÉ iÉåÅÎZÉsÉÉÈ |

sÉåvÉÉxiÉiÉÈ xÉuÉïMüÉqÉ-

mÉëÉÎmiÉUÉiqÉÌuÉSÉåÅÎxiÉ ÌWû ||11||

MüÉqÉÉÈ desires (referred to in the 

śruti ‘sarvān ca kāmān’) iÉÑ - indeed 

ÌuÉwÉrÉÉlÉlSÉÈ - are sense-pleasures (born of 

sense-objects) iÉå - they AÎZÉsÉÉÈ - all 

(sense-pleasures) xuÉÉiqÉÉlÉlSxrÉ - of the 

happiness (ānanda) that is the nature of 

ātmā sÉåvÉÉÈ - (are) particles iÉiÉÈ - therefore 

AÉiqÉÌuÉSÈ - for an ātmajñānī xÉuÉïMüÉqÉmÉëÉÎmiÉÈ - 

- 
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AÎxiÉ ÌWû fulfilment of all sense-pleasures 

- certainly holds good – (11)

11. Indeed the desires (kāmāḥ) 

(referred to in the śruti ‘sarvān ca 

kāmān’) are sense-pleasures (born of 

sense-objects). All the sense-pleasures 

(collectively) are the particles of 

happiness (ānanda) that is the nature of 

ātmā. Therefore the fulfilment of all 

sense-pleasures certainly holds good for 

an ātmajñānī.

Generally the word ‘kāma’ means 

desire. But it is also used in the sense of 

sense-object (viṣaya) or sense-pleasure 

(viṣayajanya-sukha). Here the śruti uses 

the word kāma as sense-pleasure. Just as 

the sat, cit, ātmā alone is the basic 

‘existence’ and ‘knowledge’ principle, it 

is also the basic ‘happiness’ (ānanda) 

principle. The entity called ātmānanda 

or Brahmānanda or bhūmānanda is 

limitless non-dual ānanda. All the 

happiness experienced by viṣayendriya-

saṃbandha (contacts between senses 

and sense-objects) is only a particle of 

ātmānanda (Bṛ.U.4-3-32). If ātmānanda 

is an ocean, all the sense-pleasures put 

together cannot be even a drop of it. 

Therefore for an ātmajñānī who is 

abiding in his nature of limitless 

happiness, the hitherto fascinating 

sense-pleasures have no relevance. 

Naturally they get included in the 

ātmānanda that is his true nature. This is 

AÎxiÉ ÌWû 

ÌuÉUÉåcÉlÉ

how an ātmajñānī fulfills all desires or 

enjoys all sense-pleasures and not in the 

literal sense like an ignorant person. The 

word ‘hi’ in the verse can also mean 

‘śāstra-prasiddhi’ (so it is well-known 

in the adhyātma-śāstra. ‘Yugapat sarva-

kāmāpti’ (simultaneous fulfilment of all 

desires/sense-pleasures; Tai.U.2-1, 

A.Pr.2-23 to 29) and ‘sarvalokeśu 

kāmacāra’ (free movement at will in all 

lokas; Ch.U.7-25-2, A.Pr.4-79 to 81) 

also can be considered in this respect.

INDRA  AND  VIROCANA 

BECOME  THE  DISCIPLES  OF 

PRAJĀPATI

The celestials (devas) and 

demons (asuras) came to know about the 

declaration by Prajāpati. They were 

enamoured by the result of gaining all 

the sense-pleasures and lokas. Indra the 

King of celestials and Virocana (ÌuÉUÉåcÉlÉ) 

the king of demons sought the consent of 

their subjects to gain such precious 

knowledge from Prajāpati so that they 

can share it with them. With their 

consent, as their representatives, both of 

them left for Satyaloka, but vying with 

each other without any communication 

or mutual good will. There in Satyaloka, 

they served Prajāpati as disciples for 32 

years. Though both of them had enmity 

with each other in the initial stages, they 

gave it up totally on account of high 

estimation of ātmavidyā and its 
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LiÉiÉç mÉëeÉÉmÉiÉåuÉÉïYrÉÇ ´ÉÑiuÉÉ SåuÉÉxÉÑUÉxiÉSÉ | 

EpÉrÉåÅÌmÉ oÉÑpÉÑixÉliÉÈ mÉUqÉÉiqÉÉlÉqÉÉSUÉiÉç ||12||

SåuÉUÉeÉÉåÅxÉÑUåvÉ¶É iÉÉæ ²ÉÌuÉlSìÌuÉUÉåcÉlÉÉæ |

xÉirÉsÉÉåMüÇ mÉëÉmrÉ iÉÎxqÉ³ÉxÉåuÉåiÉÉÇ mÉëeÉÉmÉÌiÉqÉç||13||

mÉëeÉÉmÉiÉåÈ LiÉiÉç 

uÉÉYrÉqÉç ´ÉÑiuÉÉ 

iÉSÉ SåuÉÉxÉÑUÉÈ 

EpÉrÉå AÌmÉ 

mÉUqÉÉiqÉÉlÉqÉç AÉSUÉiÉç 

oÉÑpÉÑixÉliÉÈ 

SåuÉUÉeÉÈ AxÉÑUåvÉÈ 

importance. After 32 years Prajāpati 

asked them the purpose of their coming 

and chose to teach ātmavidyā (Ch.U.8-7-

2,3). This content of the śruti is told now.

LiÉiÉç mÉëeÉÉmÉiÉåuÉÉïYrÉÇ ´ÉÑiuÉÉ SåuÉÉxÉÑUÉxiÉSÉ | 

EpÉrÉåÅÌmÉ oÉÑpÉÑixÉliÉÈ mÉUqÉÉiqÉÉlÉqÉÉSUÉiÉç ||12||

mÉëeÉÉmÉiÉåÈ of Prajāpati LiÉiÉç this 

uÉÉYrÉqÉç - statement ´ÉÑiuÉÉ - having heard  

iÉSÉ - then SåuÉÉxÉÑUÉÈ - devas (celestials)   

and asuras (demons) EpÉrÉå - both AÌmÉ - 

even mÉUqÉÉiqÉÉlÉqÉç - Paramātmā AÉSUÉiÉç - 

with earnestness oÉÑpÉÑixÉliÉÈ - desired to 

know – (12)

12. After having heard this 

statement of Prajāpati, even both the 

devas and demons desired to know 

Paramātmā with earnestness.

Every individual jīva irrespective 

of its status and accomplishments in life 

has an irresistible urge to get freed 

totally from old age, death, hunger, thirst 

and sorrows besides having a hankering 

for the fulfilment of all desires. Even 

devas and asuras enjoying heavenly 

pleasures are not exception to this urge. 

Therefore they promptly decided to gain 

ātmavidyā and chose their king as their 

representative to learn it from Prajāpati.

SåuÉUÉeÉÉåÅxÉÑUåvÉ¶É iÉÉæ ²ÉÌuÉlSìÌuÉUÉåcÉlÉÉæ |

xÉirÉsÉÉåMüÇ mÉëÉmrÉ iÉÎxqÉ³ÉxÉåuÉåiÉÉÇ mÉëeÉÉmÉÌiÉqÉç||13||

SåuÉUÉeÉÈ - the king of devas AxÉÑUåvÉÈ 

- - 

cÉ iÉÉæ ²Éæ 

ClSìÌuÉUÉåcÉlÉÉæ 

xÉirÉsÉÉåMüqÉç mÉëÉmrÉ 

iÉÎxqÉlÉç mÉëeÉÉmÉÌiÉqÉç 

AxÉåuÉåiÉÉqÉç 

AxÉÉæ mÉëeÉÉmÉÌiÉÈ 

²ÉÌ§ÉÇvÉSè uÉwÉïxÉåuÉÉiÉÈ 

mÉëxÉ³ÉÈ iÉÉprÉÉÇ ²ÉprÉÉqÉç 

AÍ¤ÉsÉÍ¤ÉiÉqÉç AÉiqÉÉlÉqÉç 

²ÉÌ§ÉÇvÉ²wÉïxÉåuÉÉiÉÈ mÉëxÉ³ÉÉåÅxÉÉæ mÉëeÉÉmÉÌiÉÈ |

AÍ¤ÉsÉÍ¤ÉiÉqÉÉiqÉÉlÉÇ iÉÉprÉÉÇ ²ÉprÉÉqÉuÉÉåcÉiÉ ||14||

cÉ iÉÉæ ²Éæ 

two ClSìÌuÉUÉåcÉlÉÉæ - viz. Indra and Virocana 

xÉirÉsÉÉåMüqÉç - Satyaloka mÉëÉmrÉ - having 

reached iÉÎxqÉlÉç - therein mÉëeÉÉmÉÌiÉqÉç - 

Prajāpati AxÉåuÉåiÉÉqÉç - both of them served 

– (13)

13. Indra, the king of devas and 

Virocana, the king of asuras having 

reached Satyaloka, took to the service of 

Prajāpati therein.

The life of brahmacarya or the 

service of a competent guru who is both 

śrotriya and Brahmaniṣṭha is an 

indispensable means in gaining 

ātmavidyā which is advised by the 

scriptures since the Vedic age. It tunes up 

the mind of the disciple with that of the 

guru enhancing śraddhā in him. Both 

Indra and Virocana because of their 

learning, knew this prerequisite. 

Therefore they on their own started 

serving Prajāpati.

After their service of thirty-two 

years, the pleased Prajāpati asked them 

the purpose of their service. On knowing 

it he chose to teach them ātma-vidyā.

²ÉÌ§ÉÇvÉ²wÉïxÉåuÉÉiÉÈ mÉëxÉ³ÉÉåÅxÉÉæ mÉëeÉÉmÉÌiÉÈ |

AÍ¤ÉsÉÍ¤ÉiÉqÉÉiqÉÉlÉÇ iÉÉprÉÉÇ ²ÉprÉÉqÉuÉÉåcÉiÉ ||14||

AxÉÉæ mÉëeÉÉmÉÌiÉÈ - that Prajāpati 

²ÉÌ§ÉÇvÉSè-uÉwÉïxÉåuÉÉiÉÈ - by their service for 32 

years mÉëxÉ³ÉÈ - being pleased iÉÉprÉÉÇ ²ÉprÉÉqÉç - 

to both of them AÍ¤ÉsÉÍ¤ÉiÉqÉç AÉiqÉÉlÉqÉç - 

- and the king of asuras - those 
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AuÉÉåcÉiÉ  ātmā indicated by the eye - 

taught – (14)

14. Prajāpati being pleased by 

their service of 32 years taught to both of 

them, the ātmā indicated by the eye 

(representing all the senses-indriyas).

After 32 years of service, when 

Prajāpati asked the purpose of their 

service, both of them referred to his 

declaration about ātmavidyā with its 

result, and showed their eagerness to 

gain it. Prajāpati accepts their request 

considering them to be fit to gain 

ātmavidyā.

JĀGRATSĀKṢĪ

Prajāpati opts to unfold to them 

the ātmasvarūpa by taking recourse to 

all indriyas (senses) indicated by the eye. 

The entity that enables all indriyas who 

are inert by nature to function is ātmā. It 

is available as their sākṣī (illuminator). 

He says: ‘Yaḥ eṣaḥakṣiṇi purṣah dṛśyate, 

eṣaḥātmā etad amṛtam abhayam etad 

brahma’ (The limitless entity cit called 

puruṣa seen by yogīs in the eye is the 

ātmā)(Ch.U.8-7-4). It is seen (directly 

experienced) in its true nature by     

yogīs (meditators) who have totally 

withdrawn their senses from the sense-

objects and have destroyed their past 

sins called duritas (mṛdita-kaśāyaiḥ). 

That is the ātmā which I (Prajāpati) had 

declared in the past by whose direct 

AuÉÉåcÉiÉ  

mÉÔhÉïiuÉÉiÉç mÉÑÂwÉÉå rÉÉåÅÎxiÉ 

mÉUqÉÉiqÉÉrÉqÉÍ¤ÉÍhÉ |

eÉÉaÉëixÉÉÍ¤ÉiÉrÉÉ ÎxjÉiuÉÉ 

ÌuÉ²Ì°È xÉÑÌuÉpÉÉurÉiÉå ||15||

mÉÔhÉïiuÉÉiÉç 

mÉÑÂwÉÈ ArÉqÉç 

AÍ¤ÉÍhÉ 

ÎxjÉiuÉÉ eÉÉaÉëixÉÉÍ¤ÉiÉrÉÉ 

rÉÈ 

mÉUqÉÉiqÉÉ AÎxiÉ 

xÉÈ ÌuÉ²Ì°È 

xÉÑÌuÉpÉÉurÉiÉå 

knowledge one attains all lokas and 

sense-pleasures. That itself is immortal 

called bhūmā (limitless). Being non-

dual, it is free from fear, (i.e. saṃsāra) 

and therefore that itself is primordial 

Brahman (Ch.U.Bh.8-7-4). Referring to 

ātmā as the puruṣa in the indriyas 

indicated by the eye is akin to the 

teaching of Kenopaniṣad. There, the 

ātmā/Brahman is described as the ear of 

the ear, the mind of the mind, the prāṇa 

of the prāṇa, the eye of the eye, etc., 

indicating the principle that enables all 

of them to function. This first advice of 

Prajāpati is explained in the next three 

verses.

mÉÔhÉïiuÉÉiÉç mÉÑÂwÉÉå rÉÉåÅÎxiÉ 

mÉUqÉÉiqÉÉrÉqÉÍ¤ÉÍhÉ |

eÉÉaÉëixÉÉÍ¤ÉiÉrÉÉ ÎxjÉiuÉÉ 

ÌuÉ²Ì°È xÉÑÌuÉpÉÉurÉiÉå ||15||

mÉÔhÉïiuÉÉiÉç because of being full 

(limitless) mÉÑÂwÉÈ - is puruṣa ArÉqÉç - this 

aparokṣa (I) principle AÍ¤ÉÍhÉ - in the eye 

ÎxjÉiuÉÉ - having abided eÉÉaÉëixÉÉÍ¤ÉiÉrÉÉ - as 

the illuminator of the waking state rÉÈ - 

the one who mÉUqÉÉiqÉÉ - Paramātmā AÎxiÉ - 

is (xÉÈ - he) ÌuÉ²Ì°È - by the Brahmajñānīs 

xÉÑÌuÉpÉÉurÉiÉå - directly and very clearly 

experienced – (15)

15. Puruṣa is the one who is full 

(limitless). This aparokṣa (I) principle 

(called Puruṣa) having abided in the eye 

- 
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CÎlSìrÉæÈ 

AjÉÉåïmÉsÉÎokÉÈ eÉÉaÉËUiÉqÉç|

as the illuminator of the waking state is 

the Paramātmā (himself) who is directly 

and very clearly experienced by the 

Brahmajñānīs.

Puruṣa is the entity that is 

limitless and so full. It is nothing but    

the principle of ātmā, Paramātmā, 

Brahman. Puruṣa also means the one 

who abides in the body (puri). The 

perception of sense-objects through the 

senses (including carrying out of 

actions) is the waking state (CÎlSìrÉæÈ 

AjÉÉåïmÉsÉÎokÉÈ eÉÉaÉËUiÉqÉç|). The statement of 

Prajāpati that the Puruṣa (Paramātmā) 

who is seen in the eyes is an indicatory 

phrase. It signifies the Puruṣa abiding in 

all sense-organs and organs of action 

because of whom only all of us are able 

to function. That means the Puruṣa alone 

is the experiencer of entire waking state. 

The reference to the eye as the place of 

abidance is only for the sake of clear 

understanding because eye is the most 

prominent among all senses (Ch.U.Bh. 

8-12-4). The right eye being the most 

prominent one, is considered in 

Bṛhadāraṇyakopaniṣad as the seat of 

Paramātmā (Puruṣa) signifying cit 

because of which all perceptions and 

karmas are possible. Puruṣa is called 

sākṣī because of its illuminating or 

revealing everything in the waking 

without depending on anything else. The 

ÍcÉcNûÉrÉÉuÉÉlÉWûÇMüÉUÉå 

qÉÔRæûUÉiqÉåÌiÉ pÉÉurÉiÉå |

MüiÉÉï pÉÉå£üÉ xÉ eÉÏuÉÈ xrÉÉiÉç 

mÉUoÉë¼æuÉ xÉÉ¤rÉxÉÉæ ||16||

qÉÔRæûÈ 

ÍcÉcNûÉrÉÉuÉÉlÉç AWûÇMüÉUÈ 

AÉiqÉÉ CÌiÉ pÉÉurÉiÉå 

xÉÈ 

MüiÉÉï pÉÉå£üÉ 

eÉÏuÉÈ xrÉÉiÉç 

AxÉÉæ xÉÉ¤ÉÏ mÉUoÉë¼    

LuÉ 

aparokṣa Brahmajñānīs with their mind 

totally withdrawn from all the extrovert 

pursuits and made to get absorbed in cit 

(Puruṣa) entirely to the total exclusion 

of adhyasta anātmā can directly 

experience Puruṣa/Paramātmā in its 

true nature.

The sākṣī itself is Parabrahman 

(Puruṣa) and not the individual jīva 

endowed with doership (kartṛtva) and 

bhoktṛtva (the state of being an 

experiencer) is highlighted now.

ÍcÉcNûÉrÉÉuÉÉlÉWûÇMüÉUÉå 

qÉÔRæûUÉiqÉåÌiÉ pÉÉurÉiÉå |

MüiÉÉï pÉÉå£üÉ xÉ eÉÏuÉÈ xrÉÉiÉç 

mÉUoÉë¼æuÉ xÉÉ¤rÉxÉÉæ ||16||

qÉÔRæûÈ by the ignorant people 

ÍcÉcNûÉrÉÉuÉÉlÉç AWûÇMüÉUÈ - the ahaṃkāra (‘I’ 

notion) having cidābhāsa (reflection    

of cit) AÉiqÉÉ - as ātmā CÌiÉ pÉÉurÉiÉå - is 

considered xÉÈ - that ahaṃkāra coupled 

with cidābhāsa MüiÉÉï - doer pÉÉå£üÉ - 

experiencer eÉÏuÉÈ - jīva xrÉÉiÉç - happens to 

be AxÉÉæ - (but) this xÉÉ¤ÉÏ - sākṣī mÉUoÉë¼    

LuÉ - (is) Parabrahman itself – (16)

16. The ahaṃkāra (‘I’ notion) 

having cidābhāsa (reflection of cit) is 

considered as ātmā by the ignorant 

people. That ahaṃkāra (coupled with 

cidābhāsa) happens to be the kartā, 

bhoktā jīva. But this (aparokṣa) sākṣī is 

Parabrahman itself.

- 
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oÉë¼hÉÉå qÉUhÉÉpÉÉuÉÉSqÉ×iÉiuÉÇ iÉÌSiÉÏrÉïiÉå |

AÌ²iÉÏrÉiÉrÉÉ pÉÏÌiÉWåûiuÉÉpÉÉuÉÉccÉ ÌlÉpÉïrÉqÉç ||17||

qÉUhÉÉpÉÉuÉÉiÉç 

oÉë¼hÉÈ AqÉ×iÉiuÉÇ 

iÉSè 

AÌ²iÉÏrÉiÉrÉÉ 

pÉÏÌiÉWåûiuÉÉpÉÉuÉÉiÉç 

cÉ 

ÌlÉpÉïrÉqÉç CÌiÉ DrÉïiÉå 

By referring to the Puruṣa 

abiding in the eye, Prajāpati speaks of 

cicchāyā (reflection or pratibimba of cit) 

because through reflection (pratibimba) 

only its bimba (the original entity) 

sākṣī/Brahman can be known. Though 

the sat (existence) aspect of Brahman is 

available for cognition everywhere as 

‘is’ness, its cit aspect can be known in 

the state of ignorance only through its 

reflection in antaḥkaraṇa called 

cicchāyā or cidābhāsa. Generally the 

cognition of ātmā is along with upādhi. 

Its nirupādhika nature can be known 

only through śuddhāntaḥkaraṇa which 

conforms to the real nature of ātmā and 

ends its ignorance. Therefore lay people 

take ātmā as the jīva having saṃsāra 

characterized by kartṛtva, bhoktṛtva. In 

reality, ātmā/sākṣī is Brahman only.

How ātmā/Brahman is amṛta 

(immortal) and abhayam (fearless) is 

deduced.

oÉë¼hÉÉå qÉUhÉÉpÉÉuÉÉSqÉ×iÉiuÉÇ iÉÌSiÉÏrÉïiÉå |

AÌ²iÉÏrÉiÉrÉÉ pÉÏÌiÉWåûiuÉÉpÉÉuÉÉccÉ ÌlÉpÉïrÉqÉç ||17||

qÉUhÉÉpÉÉuÉÉiÉç because of the 

absence of death oÉë¼hÉÈ AqÉ×iÉiuÉÇ - Brahman 

is immortal iÉSè - that (Brahman) 

AÌ²iÉÏrÉiÉrÉÉ - there being nothing other 

than it pÉÏÌiÉWåûiuÉÉpÉÉuÉÉiÉç - because of the 

absence of any cause of fear cÉ - also 

ÌlÉpÉïrÉqÉç - fearless CÌiÉ - so DrÉïiÉå - is said       

– (17)

- 

mÉëeÉÉmÉirÉÑÌ£üiÉÉimÉrÉïÇ lÉÉoÉÑSèkrÉåiÉÉqÉÑpÉÉuÉÌmÉ |

UÉerÉuÉÉxÉlÉrÉÉ ÍcÉ¨ÉÇ iÉSÏrÉÇ UÉeÉxÉÇ ZÉsÉÑ ||18||

EpÉÉæ AÌmÉ mÉëeÉÉmÉirÉÑÌ£ü-

iÉÉimÉrÉïqÉç 

17. Brahman is immortal because 

of the absence of its death. There being 

nothing other than it, Brahman is said to 

be fearless in the absence of any cause of 

fear.

The body has the death, but      

the Brahman is bodiless (aśarīra). 

Therefore it is immortal (amṛta). The 

fear is always on account of something 

other than oneself. Brahman is advaya 

(non-dual). There cannot be any other 

thing in it. Then how can there be any 

occasion of fear in it? Thus that puruṣa 

identical with Brahman abiding in the 

eye is immortal and fearless. It is also the 

ātmā who happens to be the sākṣī of the 

waking state. By its direct knowledge 

mokṣa (liberation) is gained. This is what 

Prajāpati (who is Brahmājī, the one of 

the trimūrti) taught to both of them in the 

first instance.

MISUNDERSTANDING  OF 

BOTH  DISCIPLES

Unfortunately Indra and Virocana 

could not grasp the correct import of 

Prajāpati's teaching in spite of 32 years 

of service to the guru. Here is the reason 

for their lapse.

mÉëeÉÉmÉirÉÑÌ£üiÉÉimÉrÉïÇ lÉÉoÉÑSèkrÉåiÉÉqÉÑpÉÉuÉÌmÉ |

UÉerÉuÉÉxÉlÉrÉÉ ÍcÉ¨ÉÇ iÉSÏrÉÇ UÉeÉxÉÇ ZÉsÉÑ ||18||

EpÉÉæ AÌmÉ - both of them mÉëeÉÉmÉirÉÑÌ£ü-

iÉÉimÉrÉïqÉç - the purport of Prajāpati's 
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lÉ AoÉÑSèkrÉåiÉÉqÉç 

iÉSÏrÉqÉç ÍcÉ¨ÉqÉç UÉerÉuÉÉxÉlÉrÉÉ 

UÉeÉxÉÇ ZÉsÉÑ 

rÉÉ AlrÉSåWûxrÉ    

NûÉrÉÉ 

xÉÉ 

AlrÉSåWûxrÉ rÉÉ NûÉrÉÉ xÉÉ cÉ¤ÉÑwrÉÑmÉsÉprÉiÉå |

iÉÉqÉåuÉÉiqÉiÉrÉÉ mÉëÉWåûirÉåwÉÉ oÉÑÌ®UpÉÔiÉç iÉrÉÉåÈ ||19||

teaching - did not grasp 

iÉSÏrÉqÉç - their ÍcÉ¨ÉqÉç - mind UÉerÉuÉÉxÉlÉrÉÉ - by 

its preoccupation in their kingdoms  

UÉeÉxÉÇ ZÉsÉÑ - (was) indeed rājasika in 

nature – (18)

18. Both of them did not grasp the 

purport of Prajāpati's teaching. Their 

minds were indeed rājasika in nature 

because of the preoccupation in their 

kingdoms.

Acquisition of ātmajñāna needs a 

highly sāttvika mind which is calm, 

composed, non-reactive and capable of 

inquiring into the pros and cons of the 

teaching to ascertain its exact import. In 

the case of Indra and Virocana, it 

becomes clear now that their minds were 

far far from being sāttvika in nature. In 

spite of their 32 years of service with a 

life of brahmacarya, they were still 

rājasika and so agitated in their 

dispositions. Such a mind cannot grasp 

the import of Vedāntic teaching in its 

right perspective.

How did they misunderstand the 

teaching is described now.

AlrÉSåWûxrÉ rÉÉ NûÉrÉÉ xÉÉ cÉ¤ÉÑwrÉÑmÉsÉprÉiÉå |

iÉÉqÉåuÉÉiqÉiÉrÉÉ mÉëÉWåûirÉåwÉÉ oÉÑÌ®UpÉÔiÉç iÉrÉÉåÈ ||19||

rÉÉ - the one that is AlrÉSåWûxrÉ    

NûÉrÉÉ - the reflection of another person 

(standing) in front xÉÉ - that reflection 

lÉ AoÉÑSèkrÉåiÉÉqÉç cÉ¤ÉÑÌwÉ EmÉsÉprÉiÉå iÉÉqÉç 

LuÉ AÉiqÉiÉrÉÉ 

mÉëÉWû CÌiÉ LwÉÉ iÉrÉÉåÈ 

oÉÑÌ®È ApÉÔiÉç 

cÉ¤ÉÑÌwÉ EmÉsÉprÉiÉå iÉÉqÉç 

that reflection LuÉ - only AÉiqÉiÉrÉÉ - as ātmā 

mÉëÉWû - (Prajāpati) said CÌiÉ LwÉÉ - such iÉrÉÉåÈ - 

of both oÉÑÌ®È ApÉÔiÉç - understanding took 

place – (19)

19. The reflection of another 

person standing in front is seen in the 

eye. Prajāpati said that reflection only 

as ātmā. Thus both of them understood.

When a person is standing in 

front of you, both the bodies get reflected 

in the eyes of the opposite person. Since 

they were told that the Puruṣa abiding in 

the eye is ātmā, both Indra and Virocana 

mistook their reflection cast in the 

other's eye, indicating one's body, itself 

as ātmā. It is well-known that the 

reflection (pratibimba) of anything in 

reality is the original entity (bimba). 

Having ascertained so erroneously, both 

of them decided to find out the 

correctness of their knowledge by asking 

Prajāpati to confirm what they have 

known is true. They asked: ‘Oh revered 

master, (you told us that the Puruṣa seen 

in the eye is ātmā, but) Puruṣa is seen in 

the water and the mirror, etc. Then, 

which of them is ātmā?’ Prajāpati 

replied: ‘This very same Puruṣa abiding 

in the eyes is perceived in everything’ 

(Ch.U.7-8-4). This misunderstanding of 

the both disciples is told.

- in the eye - is seen - 
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NûÉrÉÉiqÉÉlÉÇ SØRûÏMüiÉÑïÇ 

mÉÑlÉÈ mÉmÉëcNûiÉÑaÉÑïÂqÉç |

AmxuÉÉSvÉåï cÉ SØ¹vNûÉrÉÉiqÉÉ 

xÉÉåÅrÉqÉåuÉ ÌMüqÉç ||20||

NûÉrÉÉiqÉÉlÉqÉç 

SØRûÏMüiÉÑïÇ 

mÉÑlÉÈ aÉÑÂqÉç 

mÉmÉëcNûiÉÑÈ rÉÈ 

AmxÉÑ AÉSvÉåï 

cÉ 

NûÉrÉÉiqÉÉ 

SØ¹È xÉÈ 

ArÉqÉç LuÉ ÌMüqÉç 

NûÉrÉÉiqÉÉlÉÇ SØRûÏMüiÉÑïÇ 

mÉÑlÉÈ mÉmÉëcNûiÉÑaÉÑïÂqÉç |

AmxuÉÉSvÉåï cÉ SØ¹vNûÉrÉÉiqÉÉ 

xÉÉåÅrÉqÉåuÉ ÌMüqÉç ||20||

NûÉrÉÉiqÉÉlÉqÉç 

body in the eye to be ātmā SØRûÏMüiÉÑïÇ - to 

confirm mÉÑlÉÈ - again aÉÑÂqÉç - to Prajāpati 

the guru mÉmÉëcNûiÉÑÈ - both of them asked (rÉÈ 

- the one who) AmxÉÑ - in the water AÉSvÉåï - 

in the mirror cÉ - and (in any other 

reflecting surface) NûÉrÉÉiqÉÉ - ātmā in the 

form of reflection SØ¹È - is seen xÉÈ - that 

one ArÉqÉç LuÉ ÌMüqÉç - is it the same as the one 

seen in the eye? – (20)

20. To confirm the reflection of 

one's body in the eye to be ātmā, both of 

them asked Prajāpati the guru once 

again: (Revered master), is the ātmā seen 

in the form of reflection in the water, 

mirror and (in any other reflecting 

surface) the same as the one seen in the 

eye?

Obviously Prajāpati came to 

know that both of them have mis-

understood his advice. While Prajāpati 

meant the sākṣī to be ātmā, they 

misunderstood one's body as ātmā 

whose reflection is seen in the eye of the 

person standing in front. Now it is the 

responsibility of Prajāpati to correct the 

erring disciples. But he not only does not 

correct them, on the contrary it appears 

- the reflection of one's 

iÉSÏrÉqÉlrÉjÉÉ¥ÉÉlÉÇ oÉÑSèkuÉÉÌmÉ lÉ ÌlÉUÉMüUÉåiÉç |

xÉpÉÉqÉkrÉå qÉÉlÉpÉXçaÉå oÉÑÌ®pÉëÇvÉÉå pÉuÉåÌSÌiÉ ||21||

iÉSÏrÉqÉç AlrÉjÉÉ¥ÉÉlÉqÉç 

oÉÑSèkuÉÉ AÌmÉ 

lÉ ÌlÉUÉMüUÉåiÉç 

xÉpÉÉqÉkrÉå qÉÉlÉpÉXçaÉå 

xÉÌiÉ oÉÑÌ®pÉëÇvÉÈ 

pÉuÉåiÉç 

CÌiÉ WåûiÉÉåÈ

as though he confirms what they say. 

What is the reason behind such an 

objectionable behaviour of Prajāpati is 

made known in the next two verses.

CLARIFICATION

iÉSÏrÉqÉlrÉjÉÉ¥ÉÉlÉÇ oÉÑSèkuÉÉÌmÉ lÉ ÌlÉUÉMüUÉåiÉç |

xÉpÉÉqÉkrÉå qÉÉlÉpÉXçaÉå oÉÑÌ®pÉëÇvÉÉå pÉuÉåÌSÌiÉ ||21||

iÉSÏrÉqÉç of those two AlrÉjÉÉ¥ÉÉlÉqÉç 

misunderstanding oÉÑSèkuÉÉ AÌmÉ - even after 

knowing lÉ ÌlÉUÉMüUÉåiÉç - (Prajāpati) did not 

refute xÉpÉÉqÉkrÉå - in the assembly qÉÉlÉpÉXçaÉå 

(xÉÌiÉ) - if they get insulted oÉÑÌ®pÉëÇvÉÈ - 

dejection or hurt pÉuÉåiÉç - will take place  

CÌiÉ (WåûiÉÉåÈ) - because of this reason – (21)

21. (Prajāpati) did not refute 

them even after knowing that they have 

misunderstood (his teaching) because 

they will get hurt (or dejected) if they get 

insulted in the assembly.

Prajāpati is a flawless teacher. 

How can he consent to the mis-

understanding of his disciples? True,  

but it is not actually so. He knew that 

both Indra and Virocana considered 

themselves to be highly learned and 

were also famous. If they are told in the 

assembly that they are dull and have 

mistaken the teaching, they will be sad. 

Thereby they are bound to get dejected 

and their enthusiasm to gain ātmavidyā 

will be lost. Their interest in ātmavidyā 

needs to be sustained. Prajāpati had a 

- - 
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xuÉålÉÉÍ¤ÉhrÉÑmÉÌS¹Éå rÉÈ xÉ xÉuÉï§ÉÉÌmÉ ÌiÉ¸ÌiÉ |

CirÉÑYiuÉÉåmÉÉrÉiÉxiÉÉæ ²Éæ oÉÉåkÉrÉÉqÉÏirÉqÉlrÉiÉ ||22||

xuÉålÉ 

rÉÈ AÍ¤ÉÍhÉ EmÉÌS¹È 

xÉÈ 

xÉuÉï§É AÌmÉ ÌiÉ¸ÌiÉ CÌiÉ 

EYiuÉÉ EmÉÉrÉiÉÈ 

iÉÉæ ²Éæ 

oÉÉåkÉrÉÉÍqÉ CÌiÉ AqÉlrÉiÉ 

E

plan to correct them by a demonstration 

with a shallow dish filled up with water.

In response to their query (vs.19) 

Prajāpati confirms that this (eṣaḥ), (i.e. 

puruṣa that I pointed out abiding in the 

eye as the sākṣī) is perceived in all these 

(such as the water, mirror, etc.) (Ch.U.  

8-7-4). The intention of this reply by the 

guru is now shown.

xuÉålÉÉÍ¤ÉhrÉÑmÉÌS¹Éå rÉÈ xÉ xÉuÉï§ÉÉÌmÉ ÌiÉ¸ÌiÉ |

CirÉÑYiuÉÉåmÉÉrÉiÉxiÉÉæ ²Éæ oÉÉåkÉrÉÉqÉÏirÉqÉlrÉiÉ ||22||

xuÉålÉ by himself, (i.e. Prajāpati) 

rÉÈ - the one who AÍ¤ÉÍhÉ EmÉÌS¹È - was 

taught as abiding in the eye xÉÈ - that one 

xÉuÉï§É AÌmÉ - in all also ÌiÉ¸ÌiÉ - remains CÌiÉ - 

so EYiuÉÉ - having replied EmÉÉrÉiÉÈ - by a 

demonstration iÉÉæ ²Éæ - to both of them 

oÉÉåkÉrÉÉÍqÉ - I shall teach CÌiÉ - so AqÉlrÉiÉ - 

(Prajāpati) considered – (22)

22. Having replied that the 

puruṣa taught by himself (Prajāpati) 

who abides in the eye remains in all the 

others also, (Prajāpati) considered: ‘I 

shall teach to both of them by a 

demonstration’.

From the beginning of his 

teaching Prajāpati refers to the Puruṣa 

abiding in eye as ‘sākṣī’ by the    

pronoun ‘etad’ (this, i.e. eṣaḥ). In the    

subsequent stages of teaching also the 

phrase ‘eṣaḥ u (E) eva’ (verily this only) 

is invariably used. The sākṣī Puruṣa is 

- 

the basis (adhiṣṭhāna) of everyone and 

everything. Therefore it is there in the 

Puruṣa seen in the water, mirror, etc., 

also. He also uses the word ‘eṣaḥ’ (this) 

to mean what is there in his mind that he 

is going to describe to make others know 

it. Naturally, it is more proximate to him 

being in his mind than that of the one to 

whom it is going to be told. Perhaps this 

pronoun ‘eṣaḥ’ was mistaken by both as 

the reflected Puruṣa in the eye, water, 

mirror, etc. In either case, one may tend 

to accuse Prajāpati for opting an 

ambiguous word such as ‘eṣaḥ’ (this). 

There is nothing wrong in Prajāpati's 

teaching. Indra and Virocana had come 

to him to gain ātmajñāna only after 

being inspired by the declaration of 

Prajāpati. In his statement it was made 

amply clear that ātmā is apahatapāpmā 

(free from pāpa-puṇya) vijaraḥ (has no 

old age), etc. When Prajāpati started 

teaching, both the disciples should have 

tallied what they have understood to be 

ātmā with its description in the original 

declaration. The notion of taking the 

reflection (pratibimba) of one's body as 

ātmā, amounts to take its original entity, 

(i.e. bimba), the body as ātmā. It is very 

clear that the body cannot be free from 

pāpa-puṇya, old age, death, sorrow, 

hunger and thirst besides it cannot        

be satyakāma and satyasaṅkalpa. 

Therefore it cannot be ātmā. They never 

thought of this. They have repeated the 
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same mistake when Prajāpati gave a 

demonstration with the help of a shallow 

dish filled with water to make them think 

in the right direction.

In order to make them discover 

their mistake, Prajāpati asks them to see 

themselves in a dish filled with water 

and report to him what they have not 

known about ātmā. But both of them 

were so convinced that the body is ātmā, 

they failed to see the deficiencies in the 

body that disqualifies it from being the 

ātmā. They did not report anything to the 

guru. So he himself asked them, ‘What 

do you see there in the water?’ They 

replied: ‘We are seeing the ātmā that we 

are from hair to nails’. Having found that 

his plan has failed, Prajāpati again tells 

them: ‘What you have seen now is 

yourselves as the brahmacārīs (celibate 

students). Now you shave your hair, cut 

your nails and after wearing your royal 

attire once again see yourselves in that 

water.’ The intention was to bring to 

their notice the change in the reflection 

which corresponds to that in the body 

which they have mistaken as ātmā. 

Since ātmā is changeless they should 

give up the wrong notion of ātmā as 

body. When they saw once again 

themselves in the water after being well-

dressed, etc., Prajāpati asked them what 

they are seeing in the water. They replied 

that they are seeing themselves well-

dressed, etc. Even this demonstration 

failed to make them know that the 

changing mortal body cannot be ātmā 

that is changeless, immortal, etc. That 

shows their mind is not yet ready enough 

to gain ātmavidyā. They had some 

strong obstructions in their mind. 

Though Prajāpati could know this, he 

was not inclined to ask them to continue 

further the life of brahmacarya since   

he was sure that they will be dejected.  

He thought that one day or the other  

they will find the defect in their 

ascertainment of body as ātmā because it 

is not free from pāpa-puṇya, old age, 

death, etc. Just to complete his teaching 

of the sākṣī puruṣa in the eye as ātmā 

that was taught by him in the beginning, 

he added that this ātmā as taught by him 

(and not the one wrongly ascertained by 

Indra, Virocana) is aṃṛta, abhaya and 

itself Brahman. He was sure that if this 

aspect of ātmā is considered, no one can 

accept the body or its reflection as ātmā. 

And yet, both of them overlooked the 

correct application of Prajāpati's 

teaching in the context of body as ātmā. 

Considering what they had concluded to 

be correct with a sense of fulfilment of 

having gained the ātmavidyā, they took 

leave of satyaloka to return to their 

kingdoms (Ch.U.8-8-3). This portion of 
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vÉUÉuÉå eÉsÉrÉÑ£åü uÉÉ MåüuÉsÉÉæ 

uÉÏ¤rÉ iÉÉæ mÉÑlÉÈ |

xÉÉsÉXçMüÉUÉuÉuÉå¤rÉÉjÉ NûÉrÉÉÇ 

lÉÉiqÉåÌiÉ oÉÑkrÉiÉÉqÉç ||23||

NûÉrÉÉrÉÉ AlrÉjÉÉiuÉÇ xrÉÉiÉç 

xÉÉ¤ÉÏ cÉæMüÌuÉkÉÈ ÎxjÉiÉÈ |

AÉiqÉiuÉÇ ÌlÉÌuÉïMüÉUxrÉ 

vÉYrÉiÉå oÉÉå®ÒqÉgeÉxÉÉ ||24||

eÉsÉrÉÑ£åü vÉUÉuÉå 

uÉÉ 

MåüuÉsÉÉæ 

uÉÏ¤rÉ AjÉ iÉÉæ 

mÉÑlÉÈ xÉÉsÉXçMüÉUÉæ 

AuÉå¤rÉ 

NûÉrÉÉqÉç 

AÉiqÉÉ lÉ CÌiÉ 

oÉÑkrÉiÉÉqÉç 

NûÉrÉÉrÉÉÈ 

AlrÉjÉÉiuÉqÉç xrÉÉiÉç 

xÉÉ¤ÉÏ cÉ LMüÌuÉkÉÈ ÎxjÉiÉÈ 

ÌlÉÌuÉïMüÉUxrÉ 

the śruti is summarized now.

vÉUÉuÉå eÉsÉrÉÑ£åü uÉÉ MåüuÉsÉÉæ 

uÉÏ¤rÉ iÉÉæ mÉÑlÉÈ |

xÉÉsÉXçMüÉUÉuÉuÉå¤rÉÉjÉ NûÉrÉÉÇ 

lÉÉiqÉåÌiÉ oÉÑkrÉiÉÉqÉç ||23||

eÉsÉrÉÑ£åü vÉUÉuÉå in a shallow dish 

filled up with water uÉÉ - as well as     

MåüuÉsÉÉæ - exclusively (as brahmacārīs) 

uÉÏ¤rÉ - Having seen AjÉ - thereafter iÉÉæ - 

both of them mÉÑlÉÈ - once again xÉÉsÉXçMüÉUÉæ - 

wearing royal ornaments AuÉå¤rÉ - having 

seen NûÉrÉÉqÉç - reflection of the body (and 

thereby the body) AÉiqÉÉ - ātmā lÉ CÌiÉ 

oÉÑkrÉiÉÉqÉç - let them both understand that 

(it) cannot be – (23)

23. Having seen themselves 

exclusively (as brahmacārīs) (reflected) 

in a shallow dish filled up with water 

(and) thereafter once again having seen 

(in the water) both of them wearing royal 

ornaments, let them both understand that 

the reflection of the body (and thereby 

the body) cannot be ātmā.

NûÉrÉÉrÉÉ AlrÉjÉÉiuÉÇ xrÉÉiÉç 

xÉÉ¤ÉÏ cÉæMüÌuÉkÉÈ ÎxjÉiÉÈ |

AÉiqÉiuÉÇ ÌlÉÌuÉïMüÉUxrÉ 

vÉYrÉiÉå oÉÉå®ÒqÉgeÉxÉÉ ||24||

NûÉrÉÉrÉÉÈ - of the (bodily) reflection 

AlrÉjÉÉiuÉqÉç - change xrÉÉiÉç - takes place 

xÉÉ¤ÉÏ - sākṣīātmā cÉ - but LMüÌuÉkÉÈ ÎxjÉiÉÈ - is 

of the same nature ÌlÉÌuÉïMüÉUxrÉ - of the 

- 

AÉiqÉiuÉqÉç 

AgeÉxÉÉ oÉÉå®ÒqÉç vÉYrÉiÉå 

changeless entity - nature to be 

ātmā - correctly - is 

possible to know – (24)

24. The bodily reflection is prone 

to change, but sākṣīātmā is of the same 

nature. (Thus) it is possible to know 

correctly that the changeless entity is 

ātmā.

The above two verses reveal the 

purpose of Prajāpati's demonstration 

and the reason why the bodily reflection 

and thereby the body cannot be ātmā 

which Indra and Virocana have wrongly 

concluded. Ātmā is always free from   

six changes (ṣaḍvikāras). It is entirely 

changeless (nirvikārī).

The spiritual (ādhyātmika) 

development cannot be thrusted on the 

seeker from outside. One has to be 

introvert having withdrawn from the 

extrovertedness and inquire. The śāstras 

and gurus can certainly help but they 

cannot force the introvertedness on 

anyone. Therefore Prajāpati did not 

correct them on his own that the 

changing reflection or the body can 

never be ātmā. It does not fulfill the 

nature of being free from pāpa-puṇya, 

etc. On the contrary, he gave them the 

opportunities to find out the flaw on their 

own. Prajāpati follows this method 

afterwards also while teaching Indra 

who returns having found what he had 

concluded is wrong. Only when the 

AÉiqÉiuÉqÉç 

AgeÉxÉÉ oÉÉå®ÒqÉç vÉYrÉiÉå 

4435. PRAJĀPATIVIDYĀPRAKĀŚA



iÉjÉÉÌmÉ mÉÉmÉoÉÉWÒûsrÉ-

mÉëÌiÉoÉ®ÍkÉrÉÉuÉÑpÉÉæ |

NûÉrÉÉiqÉiÉÉÇ vÉUÉuÉÉåYirÉÉ SØRûÉÇ 

M×üiuÉÉirÉiÉÑwrÉiÉÉqÉç ||25||

disciple has found his mistake and 

questions the answer is given. Otherwise 

he is given opportunities to think on the 

right guidelines. May be in this method 

there is a risk of the disciple remaining 

with his wrong notions all along. That is 

what happened to Virocana. But without 

the maturity of the disciple, even such 

correction on the part of guru can remain 

as only an academic information  

without the actual ātmajñāna which 

ends the saṃsāra. Unlike Prajāpati 

there can be some other types of gurus 

also who repeatedly warn, chastise and 

correct the disciple as in the case of  

Ṛbhu and Nidāgha. Even then what is 

indispensable is the disciple's ready and 

mature mind. In this teaching we get the 

criterion of ātmā as a changeless entity. 

Anything that changes is not ātmā. 

Based on this test all that is changing gets 

discarded as anātmā. Then only the mind 

can get absorbed in ātmā.

The guru expected both of them 

to know that the reflection cannot be 

ātmā. But they failed. The reason is 

given.

THE  DELUSION  OF 

REFLECTION  AS  ĀTMĀ

iÉjÉÉÌmÉ mÉÉmÉoÉÉWÒûsrÉ-

mÉëÌiÉoÉ®ÍkÉrÉÉuÉÑpÉÉæ |

NûÉrÉÉiqÉiÉÉÇ vÉUÉuÉÉåYirÉÉ SØRûÉÇ 

M×üiuÉÉirÉiÉÑwrÉiÉÉqÉç ||25||

iÉjÉÉ AÌmÉ 

mÉÉmÉoÉÉWÒûsrÉmÉëÌiÉoÉ®ÍkÉrÉÉæ EpÉÉæ 

vÉUÉuÉÉåYirÉÉ 

NûÉrÉÉiqÉiÉÉqÉç 

SØRûÉÇ  

M×üiuÉÉ AirÉiÉÑwrÉiÉÉqÉç 

iÉjÉÉ AÌmÉ 

mÉÉmÉoÉÉWÒûsrÉmÉëÌiÉoÉ®ÍkÉrÉÉæ EpÉÉæ - both of them 

whose buddhi was obstructed because of 

the predominance of sins vÉUÉuÉÉåYirÉÉ - by 

the teaching centred on the shallow dish 

(filled up with water) NûÉrÉÉiqÉiÉÉqÉç - the 

notion that the reflection is ātmā SØRûÉÇ  

M×üiuÉÉ - having corroborated AirÉiÉÑwrÉiÉÉqÉç - 

they became very happy (thinking they 

got ātmavidyā) – (25)

25. In spite of the demonstration, 

both of them whose buddhi was 

obstructed because of the predominance 

of sins, having corroborated the notion 

that the reflection is ātmā by the teaching 

centred on the shallow dish (filled up 

with water), became very happy 

(thinking they got ātmavidyā) (and 

returned to their kingdoms hurriedly).

There is no deficiency in the 

exalted guru such as Prajāpati, the Veda 

as the pramāṇa and ātmā the prameya. It 

was certainly in both the pramātās the 

disciples. The 32 years of service as 

brahmacārīs was inadequate to annul 

their sin because of its excessiveness. 

That is why they misunderstood the 

teaching. Not only that, they mistook the 

demonstration meant to correct their 

misunderstanding of its corroboration. 

Thus they became very happy that they 

got the ātmavidyā. That is why it is said 

that ātmavidyā taught to a person who is 

- in spite of demonstration 
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MüÉsÉålÉ mÉëÌiÉoÉlkÉxrÉ ¤ÉrÉå xÉirÉjÉ iÉÇ mÉÑlÉÈ |

EmÉSåvÉÇ vÉUÉuÉÉZrÉÉåmÉÉrÉÇ cÉÉsÉÉåcrÉ qÉÉå¤rÉiÉå ||26||

CirÉÑmÉå¤rÉ aÉÑÂxiÉxjÉÉæ iÉÉæ 

UÉerÉirÉÉaÉiÉÍ¶ÉUqÉç |

mÉërÉÉxÉÇ mÉëÉmrÉ xÉWûxÉÉ 

eÉaqÉiÉÑÈ xuÉxuÉsÉÉåMürÉÉåÈ ||27||

MüÉsÉålÉ 

mÉëÌiÉoÉlkÉxrÉ ¤ÉrÉå xÉÌiÉ 

AjÉ mÉÑlÉÈ iÉqÉç EmÉSåvÉqÉç 

vÉUÉuÉÉZrÉÉåmÉÉrÉÇ 

cÉ 

AÉsÉÉåcrÉ qÉÉå¤rÉiÉå 

CÌiÉ 

EmÉå¤rÉ 

aÉÑÂÈ iÉxjÉÉæ 

not eligible, (i.e. anadhikārī) can be 

damaging. Bhāṣyakāra refers to this 

episode of Indra and Virocana to 

highlight the necessity of śuddha-

antaḥkaraṇa in the absence of which  

the teaching of ātmā can fail to impart 

the jñāna or can result in the 

misunderstanding (Ke.U.Bh.4-8).

PRAJĀPATI  NEGLECTS

The reasons why Prajāpati did 

not stop them from returning to         

their kingdom in spite of their 

misunderstanding and why were they in 

a hurry to return is shown in the next two 

verses.

MüÉsÉålÉ mÉëÌiÉoÉlkÉxrÉ ¤ÉrÉå xÉirÉjÉ iÉÇ mÉÑlÉÈ |

EmÉSåvÉÇ vÉUÉuÉÉZrÉÉåmÉÉrÉÇ cÉÉsÉÉåcrÉ qÉÉå¤rÉiÉå ||26||

CirÉÑmÉå¤rÉ aÉÑÂxiÉxjÉÉæ iÉÉæ 

UÉerÉirÉÉaÉiÉÍ¶ÉUqÉç |

mÉërÉÉxÉÇ mÉëÉmrÉ xÉWûxÉÉ 

eÉaqÉiÉÑÈ xuÉxuÉsÉÉåMürÉÉåÈ ||27||

MüÉsÉålÉ in the course of time 

mÉëÌiÉoÉlkÉxrÉ ¤ÉrÉå xÉÌiÉ - when their obstruction 

ends AjÉ - then mÉÑlÉÈ - again iÉqÉç EmÉSåvÉqÉç - 

that advice (of Puruṣa abiding in the eye) 

vÉUÉuÉÉZrÉÉåmÉÉrÉÇ - the demonstration of a 

shallow dish (filled up with water) cÉ - 

and AÉsÉÉåcrÉ - having reflected qÉÉå¤rÉiÉå - 

will be liberated CÌiÉ - with this intention 

EmÉå¤rÉ - having disregarded (their leaving) 

aÉÑÂÈ - the guru Prajāpati iÉxjÉÉæ - remained 

- 

iÉÉæ ÍcÉUqÉç 

UÉerÉirÉÉaÉÉiÉç 

mÉërÉÉxÉÇ mÉëÉmrÉ 

xÉWûxÉÉ xuÉxuÉsÉÉåMürÉÉåÈ 

eÉaqÉiÉÑÈ 

silent - both of them - for a long 

time UÉerÉirÉÉaÉÉiÉç - because of giving up   

the pleasures enjoyed in the kingdom     

mÉërÉÉxÉÇ mÉëÉmrÉ - having found the stay with the 

guru (gurukula-vāsa) to be difficult 

xÉWûxÉÉ - immediately xuÉxuÉsÉÉåMürÉÉåÈ - to  

their respective lokas eÉaqÉiÉÑÈ - departed   

– (26-27)

26-27. The guru Prajāpati dis-

regarded their leaving and remained 

silent. He thought that they will get 

liberated in due course of time when 

their obstruction will end by taking       

to the reflection of the advice (of   

Puruṣa abiding in the eye) and the 

demonstration of a shallow dish (filled 

up with water). However both of them 

had given up the pleasures enjoyed in the 

kingdom for a long time. They found 

their stay in the gurukula to be difficult. 

That prompted them to depart 

immediately to their respective lokas.

The teaching received from the 

guru, discussed with co-students and 

fortified by one's reflection becomes 

more and more clear in the course of 

time. The obstructions in gaining 

ātmavidyā do not end at one stroke. 

When the prārabdha karmas causing 

distractions yield their inevitable results, 

the obstructions also get reduced on their 

own. Therefore prārabdha is said to be 

one of the deciding factors in gaining 

ātmajñāna. Unless the powerful adverse 

iÉÉæ ÍcÉUqÉç 
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LiÉÉæ mÉëeÉÉmÉiÉåÈ ÍvÉwrÉÉÌuÉÌiÉ pÉëÉlirÉÉ ÌuÉmÉrÉïrÉqÉç |

iÉSÏrÉÇ mÉëÉmrÉ lÉvrÉårÉÑËUÌiÉ xÉÉåÅbÉÉåwÉrÉSè aÉÑÂÈ ||28||

xÉÈ aÉÑÂÈ 

AbÉÉåwÉrÉiÉç LiÉÉæ 

prārabdha gets over, the śama, dama, 

etc., cannot be efficient. Prajāpati 

thought: ‘Indra and Virocana are kings. 

By prārabdha they have many duties 

and responsibilities because of which 

they cannot avoid extrovertedness. In 

the course of time when the impact of 

powerful prārabdha gets reduced, they 

will reflect upon my teaching and find 

out their mistake or they will ask me for 

the clarity. No purpose can be served by 

trying it further now’. The criterion to 

ascertain ātmā namely ‘all that changes 

is anātmā and ātmā is changeless 

(avikārī) sākṣī (vs.24)’ was already 

made known to them. Therefore 

Prajāpati kept quiet and did not stop 

them from returning in spite of their 

misunderstanding the teaching.

Though Prajāpati did not stop 

them from leaving, he did sound a 

caution which he was sure will be  

known by them one day just as they had 

come to know his first declaration. He 

declared: ‘Both of them are going 

without knowing ātmā as I taught and 

without gaining its direct knowledge. 

Whosoever, whether devas or asuras, 

follow their teaching will be deprived of 

the ultimate good’ (Ch.U.8-8-4). This 

declaration is explained now.

LiÉÉæ mÉëeÉÉmÉiÉåÈ ÍvÉwrÉÉÌuÉÌiÉ pÉëÉlirÉÉ ÌuÉmÉrÉïrÉqÉç |

iÉSÏrÉÇ mÉëÉmrÉ lÉvrÉårÉÑËUÌiÉ xÉÉåÅbÉÉåwÉrÉSè aÉÑÂÈ ||28||

xÉÈ aÉÑÂÈ - that most exalted guru 

Prajāpati AbÉÉåwÉrÉiÉç - declared LiÉÉæ - these 

 

mÉëeÉÉmÉiÉåÈ ÍvÉwrÉÉæ 

CÌiÉ pÉëÉlirÉÉ 

iÉSÏrÉqÉç 

ÌuÉmÉrÉïrÉqÉç 

mÉëÉmrÉ lÉvrÉårÉÑÈ 

CÌiÉ 

two (Indra and Virocana) - 

are the disciples of Prajāpati - 

with such wrong notion, (that they have 

got ātmajñāna from Prajāpati) iÉSÏrÉqÉç - 

belonging to them, (i.e. taught by them) 

ÌuÉmÉrÉïrÉqÉç - misapprehension, erroneous 

knowledge mÉëÉmrÉ - having got lÉvrÉårÉÑÈ - will 

come to ruin CÌiÉ - thus – (28)

28. That most exalted guru 

Prajāpati declared: Considering 

wrongly that these two (Indra and 

Virocana) are the disciples of Prajāpati 

(from whom they have got ātmajñāna) 

(and therefore those) who get (learn) the 

erroneous knowledge taught by them 

will come to ruin.

Prajāpati knew for certain that 

Indra and Virocana will be famous in the 

world as those who have returned from 

Prajāpati having got the ātmavidyā. 

People will have full śraddhā in their 

words. In fact they are already famous in 

their own capacity and to add to it now 

they have lived life of brahmacarya for 

32 years with Prajāpati and claim to 

have gained ātmavidyā from him. 

Therefore their greatness will get further 

enhanced. It is a mass psychology to 

trust immediately those who are held    

in very high esteem. To save people  

from such peril, Prajāpati declared 

beforehand the precautionary statement 

that those who follow their teaching will 

come to ruin.

mÉëeÉÉmÉiÉåÈ ÍvÉwrÉÉæ 

CÌiÉ pÉëÉlirÉÉ 
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ÌuÉUÉåcÉlÉxiÉÉqÉxÉiuÉÉcNûÏbÉëÇ 

iÉÉlÉxÉÑUÉlÉç mÉëÌiÉ |

aÉiuÉÉ SåWûÉiqÉiÉÉÇ iÉåprÉÈ 

EmÉÉÌS¤ÉÌ³ÉeÉåcNûrÉÉ ||29||

ÌuÉUÉåcÉlÉÈ iÉÉqÉxÉiuÉÉiÉç 

vÉÏbÉëqÉç 

iÉÉlÉç AxÉÑUÉlÉç mÉëÌiÉ aÉiuÉÉ 

ĀSUROPANIṢAT

Virocana on his part with an 

overconfidence that he has got 

ātmavidyā reached his kingdom and 

taught all asuras (demons) the so called 

ātmavidyā. He said: ‘The body is ātmā. 

The body alone is to be worshipped, 

attended and served. By worshipping 

(adoring) and serving the body, one 

gains (enjoys) both the lokas, here and 

hereafter’. Therefore even today people 

who have no śraddhā in the scriptures 

and do not take to charitable acts or 

sacrifices are considered to be asuras. 

This is the Upaniṣad that belongs 

exclusively to asuras. They have a 

custom of decorating the corpse with 

perfumes, flowers, superior clothes and 

ornaments. They keep food near the dead 

body. They think that by such adoration 

of the dead one, the departed person gets 

a better lot hereafter (Ch.U.8-8-4). The 

next three verses explain this teaching of 

Virocana.

ÌuÉUÉåcÉlÉxiÉÉqÉxÉiuÉÉcNûÏbÉëÇ 

iÉÉlÉxÉÑUÉlÉç mÉëÌiÉ |

aÉiuÉÉ SåWûÉiqÉiÉÉÇ iÉåprÉÈ 

EmÉÉÌS¤ÉÌ³ÉeÉåcNûrÉÉ ||29||

ÌuÉUÉåcÉlÉÈ Virocana iÉÉqÉxÉiuÉÉiÉç 

because of his predominant tamoguṇa 

vÉÏbÉëqÉç - quickly (without reflecting upon 

the teaching) iÉÉlÉç AxÉÑUÉlÉç mÉëÌiÉ aÉiuÉÉ - having 

- - 

iÉåprÉÈ 

ÌlÉeÉåcNûrÉÉ 

SåWûÉiqÉiÉÉqÉç 

EmÉÉÌS¤ÉiÉç 

reached his subjects the asuras - to 

them ÌlÉeÉåcNûrÉÉ - of his own accord 

SåWûÉiqÉiÉÉqÉç - the body itself is ātmā   

EmÉÉÌS¤ÉiÉç - taught – (29)

29. Virocana because of his 

predominant tamoguṇa quickly (without 

reflecting upon the teaching) having 

reached his subjects the asuras taught to 

them of his own accord that the body 

itself is ātmā.

Virocana being an asura had 

tāmasika disposition. The person who is 

always busy in pampering his own 

praṇas in the sense of eating, drinking, 

making merry as the only goal of life is 

an asura. The sensualism coupled with 

tamoguṇa obstructs their power of 

discrimination (viveka). They eat, drink 

anything and everything without any 

concept of purity. Virocana never cared 

to reflect upon what was taught to him by 

Prajāpati.

Prajāpati had pointed out the 

sākṣī puruṣa seen in the eye (which 

indicates all the senses) as ātmā and not 

the body that is seen in the eye as ātmā. 

How did Virocana teach that the body 

itself is ātmā? He thought that without 

the actual body its reflection in the eye is 

not possible and therefore the reflection 

indicates its original entity, the body. 

This way of Virocana's thinking is 

explained with his advice to asuras.

iÉåprÉÈ 
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AÍ¤ÉcNûÉrÉÉ SåWûeÉlrÉÉ iÉrÉÉ SåWûÉåmÉsÉ¤ÉhÉÉiÉç |

SåWû AÉiqÉÉ xuÉxuÉSåWûÇ xÉSÉ mÉÔeÉrÉiÉÉxÉÑUÉÈ ||30||

SåWåû SØRåûÅ§É pÉÉåaÉÉåÅÎxiÉ qÉÑÌ£üÈ xrÉÉcNûuÉmÉÔeÉrÉÉ |

CirÉÉxÉÑUÈ xÉqmÉëSÉrÉÈ mÉëÉrÉåhÉÉ±ÉÌmÉ SØvrÉiÉå ||31||

AÍ¤ÉcNûÉrÉÉ 

SåWûeÉlrÉÉ 

iÉrÉÉ SåWûÉåmÉsÉ¤ÉhÉÉiÉç 

SåWûÈ 

AÉiqÉÉ AiÉÈ 

AxÉÑUÉÈ xÉSÉ xuÉxuÉSåWûqÉç 

mÉÔeÉrÉiÉ 

SåWåû SØRåû A§É 

pÉÉåaÉÈ 

AÎxiÉ vÉuÉmÉÔeÉrÉÉ 

qÉÑÌ£üÈ xrÉÉiÉç 

CÌiÉ AÉxÉÑUÈ 

xÉqmÉëSÉrÉÈ 

mÉëÉrÉåhÉ A± 

AÌmÉ SØvrÉiÉå 

AÍ¤ÉcNûÉrÉÉ SåWûeÉlrÉÉ iÉrÉÉ SåWûÉåmÉsÉ¤ÉhÉÉiÉç |

SåWû AÉiqÉÉ xuÉxuÉSåWûÇ xÉSÉ mÉÔeÉrÉiÉÉxÉÑUÉÈ ||30||

AÍ¤ÉcNûÉrÉÉ 

body in the eye SåWûeÉlrÉÉ - is cast by the 

body iÉrÉÉ - by that reflection SåWûÉåmÉsÉ¤ÉhÉÉiÉç - 

because the body is indicated SåWûÈ - the 

body AÉiqÉÉ - is ātmā (AiÉÈ - therefore) 

AxÉÑUÉÈ - Oh asuras xÉSÉ - always xuÉxuÉSåWûqÉç 

- one's individual body mÉÔeÉrÉiÉ - worship  

– (30)

30. The reflection of the body in 

the eye is cast by the body. By that 

reflection the body is indicated. The 

body is ātmā. (Therefore) Oh asuras, 

always worship one's individual body.

How the worship of one's body is 

the means for enjoyments here and 

hereafter according to Virocana is 

elaborated further.

SåWåû SØRåûÅ§É pÉÉåaÉÉåÅÎxiÉ qÉÑÌ£üÈ xrÉÉcNûuÉmÉÔeÉrÉÉ |

CirÉÉxÉÑUÈ xÉqmÉëSÉrÉÈ mÉëÉrÉåhÉÉ±ÉÌmÉ SØvrÉiÉå ||31||

SåWåû SØRåû - if the body is strong A§É - 

in this world pÉÉåaÉÈ - sense-enjoyment 

AÎxiÉ - is possible vÉuÉmÉÔeÉrÉÉ - by the 

worship of the corpse qÉÑÌ£üÈ xrÉÉiÉç - the 

liberation is gained CÌiÉ - thus AÉxÉÑUÈ - 

belonging to asuras xÉqmÉëSÉrÉÈ - firm 

conviction mÉëÉrÉåhÉ - generally A± - today 

AÌmÉ - even SØvrÉiÉå - is seen – (31)

31. Sense-enjoyment in this 

- the reflection of the 

world is possible provided the body is 

strong. The liberation is gained by the 

worship of the corpse. Thus, generally 

the firm conviction belonging to asuras 

is seen even today.

The liberation (mukti) referred to 

by Virocana is not the actual one which 

Upaniṣads expound, but is some better 

lot hereafter. Here is a glaring example 

of how the Vedāntic teaching received 

by a person who is not eligible (adhikārī) 

for it can be highly damaging. Mere an 

exalted guru by himself is not the 

guarantee of gaining ātmavidyā. This 

highlights the indispensability of 

sādhana-catuṣṭaya-saṃpatti in gaining 

aparokṣa-jñāna of ātmā. Generally this 

is the way of thinking of the materialistic 

people who have not undergone the 

disciplines of the scriptures. According 

to them to gratify the body by means fair 

or foul, alone is the goal of life. Even 

today there is no dearth of such people. 

Thus Virocana was busy in propagating 

Āsuropaniṣad erroneously conceived by 

him. But, at some stage in his life, it 

seems that Virocana did get the 

ātmajñāna according to Yogavāsiṣṭha 

though the details of how and from 

whom he got the knowledge are not 

known. It is well-known that emperor 

Bali was Virocana's son (whereas the 

superstar devotee Prahlāda was his 

father). Bali gets totally disgusted with 
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ClSìxiÉÑ xÉÉÎ¨uÉMüiuÉålÉ 

qÉlÉlÉÇ MÑüÂiÉåÅkuÉÌlÉ |

AÉlkrÉÉSrÉÉåÅÌmÉcNûÉrÉÉrÉÉqÉsÉXçMüÉUÉSrÉÉå 

rÉjÉÉ ||32||

the sense-enjoyments after undergoing it 

for a very long period and thus develops 

vairāgya for it. He starts investigating if 

there is a higher and consummate goal of 

life. Then Bali remembers that his father 

Virocana had taught him once in the past 

the ātmajñāna in its true nature (and not 

Āsuropaniṣad) which he had overlooked 

because of his preoccupation in the 

empire and the sense-enjoyments. He 

goes to their guru Śukrācārya and gets it 

validated. This shows that Virocana did 

get the ātmajñāna in the latter part of his 

life (Yo.Vā.Up.Ch.22 to 26).

INDRA'S  VIVEKA

In contrast to Virocana, Indra on 

the other hand because of his sāttvika 

disposition on his way back reflected 

upon what he considered to be ātmā. He 

found the defect in taking bodily 

reflection or the body to be ātmā. He 

returns to his guru Prajāpati as a disciple 

only and reports his findings. The guru 

confirming his findings asks him to live 

the life of brahmacarya for further 32 

years after which the earlier advice on 

ātmavidyā will be continued. Here is the 

further account regarding Indra.

ClSìxiÉÑ xÉÉÎ¨uÉMüiuÉålÉ 

qÉlÉlÉÇ MÑüÂiÉåÅkuÉÌlÉ |

AÉlkrÉÉSrÉÉåÅÌmÉcNûÉrÉÉrÉÉqÉsÉXçMüÉUÉSrÉÉå 

rÉjÉÉ ||32||

ClSìÈ iÉÑ 

xÉÉÎ¨uÉMüiuÉålÉ 

AkuÉÌlÉ qÉlÉlÉÇ 

MÑüÂiÉå 

rÉjÉÉ AsÉXçMüÉUÉSrÉÈ 

NûÉrÉÉrÉÉqÉç 

AÉlkrÉÉSrÉÈ AÌmÉ 

LuÉÇ xÉÌiÉ SåWûcNûÉrÉÉ 

ApÉrÉqÉç oÉë¼ 

MüjÉÇ pÉuÉåiÉç LuÉqÉç 

qÉiuÉÉ xÉqÉÉaÉirÉ 

aÉÑUÉåÈ AaÉëå iÉjÉÉ 

AuÉSiÉç 

LuÉÇ xÉirÉpÉrÉÇ oÉë¼ SåWûcNûÉrÉÉ MüjÉÇ pÉuÉåiÉç |

LuÉÇ qÉiuÉÉ xÉqÉÉaÉirÉ aÉÑUÉåUaÉëå iÉjÉÉuÉSiÉç ||33||

ClSìÈ iÉÑ 

xÉÉÎ¨uÉMüiuÉålÉ - because of his sāttvika 

disposition AkuÉÌlÉ - on his way back qÉlÉlÉÇ 

MÑüÂiÉå - reflects upon (the guru's teaching) 

rÉjÉÉ - just as AsÉXçMüÉUÉSrÉÈ - ornaments, 

etc., (transient features) NûÉrÉÉrÉÉqÉç - (are 

found) in the bodily shadow (similarly) 

AÉlkrÉÉSrÉÈ - blindness, etc. AÌmÉ - also (are 

found) – (32)

32. On the other hand, Indra 

because of his sāttvika disposition on his 

way back reflects upon (the guru's 

teaching). (He thought:) ‘Just as the 

ornaments, etc., (transient features are 

found) in the bodily shadow, (similarly) 

blindness, etc., also (are found therein)’.

LuÉÇ xÉirÉpÉrÉÇ oÉë¼ SåWûcNûÉrÉÉ MüjÉÇ pÉuÉåiÉç |

LuÉÇ qÉiuÉÉ xÉqÉÉaÉirÉ aÉÑUÉåUaÉëå iÉjÉÉuÉSiÉç ||33||

LuÉÇ xÉÌiÉ - when this is so SåWûcNûÉrÉÉ - 

bodily shadow ApÉrÉqÉç - fearless oÉë¼ - 

Brahman MüjÉÇ pÉuÉåiÉç - how can it be? LuÉqÉç 

qÉiuÉÉ - having thought so xÉqÉÉaÉirÉ - having 

returned aÉÑUÉåÈ AaÉëå - in front of his guru iÉjÉÉ 

AuÉSiÉç - told accordingly – (33)

33. When this is so, how can the 

bodily shadow be fearless Brahman? 

Considering so, having returned, he told 

accordingly in front of his guru.

Indra being sāttvika in his 

disposition, even if temporarily 

overpowered by the rajas and tamoguṇa 

- Indra - on the other hand 
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the sattva guṇa got the upper hand 

finally. Though he was eager to return to 

his kingdom, on starting his return 

journey that preoccupation in his mind 

got relegated to the back and he started 

reflecting upon the guru's teaching. He 

could find that in contrast to his 

reflection wearing the dress of a 

brahmacārī with grown hair and nails, 

the reflection in royal attire, ornaments 

and trimmed hair, etc., was much 

different. This shows that the reflection 

changes. It cannot be changeless 

(avikārī) ātmā with all other features as 

declared by Prajāpati in his first 

declaration.

Though Prajāpati's teaching was 

the same Indra took the bodily reflection 

to be ātmā whereas Virocana took the 

body indicated by reflection as ātmā. 

Bhāṣyakāra gives the reason for such 

varied interpretation. He says that the 

people ascertain the scriptures and the 

teaching of ācāryas in accordance with 

the virtues and defects of their mind 

(Ch.U.Bh.8-9-2). That is why even the 

opposed interpretations of one and the 

same text are found. Not that such people 

are cheats. But they try to express what 

they have understood according to the 

texture and standard of their intellect. 

This makes it more essential that a 

mumukṣu must equip oneself with 

intense sādhana-catuṣṭaya-saṃpatti, 

mÉÉmÉ¤ÉrÉÉrÉ ²ÉÌ§ÉÇvÉ²wÉÉïÍhÉ iÉmÉxÉå uÉxÉ |

mÉÔuÉÉåïmÉÌS¹Ç pÉÔrÉÉåÅÌmÉ oÉëuÉÏqÉÏirÉÉWû iÉÇ aÉÑÂÈ ||34||

mÉÉmÉ¤ÉrÉÉrÉ 

²ÉÌ§ÉÇvÉ²wÉÉïÍhÉ 

iÉmÉxÉå uÉxÉ 

mÉÔuÉÉåïmÉÌS¹qÉç 

pÉÔrÉÈ AÌmÉ 

oÉëuÉÏÍqÉ CÌiÉ iÉqÉç 

aÉÑÂÈ AÉWû 

etc., to get thoroughly benefited by the 

Vedāntic scriptures and the teachings of 

ācāryas.

Indra was very clear that the 

reflection can never be ātmā and by 

knowing it the promised result of 

ātmavidyā cannot be gained. He returns 

to his guru Prajāpati as a disciple only 

and reports his findings. The guru 

confirms what he has said, but finding 

Indra still not ready to gain ātmajñāna, 

asks him to live the life of ascetic 

practice to eliminate the obstruction that 

hinder him from knowing ātmā 

(Ch.U.Bh.8-9-3).

mÉÉmÉ¤ÉrÉÉrÉ ²ÉÌ§ÉÇvÉ²wÉÉïÍhÉ iÉmÉxÉå uÉxÉ |

mÉÔuÉÉåïmÉÌS¹Ç pÉÔrÉÉåÅÌmÉ oÉëuÉÏqÉÏirÉÉWû iÉÇ aÉÑÂÈ ||34||

mÉÉmÉ¤ÉrÉÉrÉ to end the sins (that 

obstruct the ātmajñāna) ²ÉÌ§ÉÇvÉ²wÉÉïÍhÉ - for 

32 years iÉmÉxÉå uÉxÉ - live (here) a life of 

ascetic practices mÉÔuÉÉåïmÉÌS¹qÉç - whatever 

that was taught earlier pÉÔrÉÈ AÌmÉ - even 

elaborately oÉëuÉÏÍqÉ - shall teach CÌiÉ - so iÉqÉç 

- to him aÉÑÂÈ - guru AÉWû - said – (34)

34. The guru told him (Indra): 

‘Live (here) a life of ascetic practices for 

32 years to end the sins (that obstruct the 

ātmajñāna). I shall teach you even 

elaborately whatever that was taught 

earlier’.

Indra had full śraddhā in his guru 

and was intent on gaining ātmajñāna. He 

- 
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did not find any fault with the guru's 

teaching and owned his mistake. Since 

his mind was not yet pure, the guru asks 

him to live the life of service in the 

gurukula with brahmacarya. Indra's 

readiness to continue service for another 

32 years shows his firm resolve in 

gaining the knowledge.

SVAPNASĀKṢĪ  IS ĀTMĀ

As promised, Prajāpati teaches 

Indra further after the second term of    

32 years service. Prajāpati said: ‘The 

ātmā that is free from pāpa-puṇya 

(apahatapāpmā), etc., and the one 

whom he has taught as the sākṣī Puruṣa 

abiding in the eye is the one who 

undergoes the varieties of experiences in 

the dream state’. Prajāpati meant the 

sākṣī (illuminator) of dream to be ātmā. 

But Indra mistook it to be the dreamer 

who is identified with the subtle upādhi. 

He could know easily that the dreamer is 

totally free from the limitations and 

sorrows of bodily reflection or the gross 

body itself as ātmā. This made him 

conclude immediately the dreamer to be 

ātmā. Indra with a vain satisfaction that 

he got the ātmajñāna starts his return 

journey to heaven (his kingdom). But on 

the way back he could find the mistake in 

his ascertainment of dreamer as ātmā. 

Though the dreamer is totally free from 

the defects of the physical body such as 

being blind, handicapped, injured, etc., 

eÉÉaÉëÌiÉ xjÉÔsÉSåWåûlÉ xÉÉXçMürÉïÇ 

vÉXçYrÉiÉå iÉiÉÈ |

xuÉmlÉå rÉ¶ÉUiÉÏuÉÉxÉÉæ 

xÉÉ¤rÉÉiqÉåirÉuÉaÉqrÉiÉÉqÉç ||35||

eÉÉaÉëÌiÉ 

xjÉÔsÉSåWåûlÉ xÉÉXçMürÉïqÉç 

vÉXçYrÉiÉå 

iÉiÉÈ rÉÈ 

xuÉmlÉå cÉUÌiÉ CuÉ 

AxÉÉæ xÉÉ¤ÉÏ AÉiqÉÉ 

CÌiÉ AuÉaÉqrÉiÉÉqÉç 

the same one appears to get subjected to 

the varieties of sorrows. There is no 

possibility of gaining the result of 

ātmajñāna by knowing the dreamer as 

ātmā. Indra returns to Prajāpati and 

reports his observations to him. 

Confirming it to be true, he is asked to 

undergo another term of 32 years of 

service (Ch.U.8-10-1 to 4). This is 

explained now.

eÉÉaÉëÌiÉ xjÉÔsÉSåWåûlÉ xÉÉXçMürÉïÇ 

vÉXçYrÉiÉå iÉiÉÈ |

xuÉmlÉå rÉ¶ÉUiÉÏuÉÉxÉÉæ 

xÉÉ¤rÉÉiqÉåirÉuÉaÉqrÉiÉÉqÉç ||35||

eÉÉaÉëÌiÉ in the waking state 

xjÉÔsÉSåWåûlÉ - with the gross body xÉÉXçMürÉïqÉç - 

the confusion as ātmā vÉXçYrÉiÉå - is 

doubted iÉiÉÈ - therefore rÉÈ - the one (who 

is free from pāpa-puṇya, etc., and who 

was pointed out as the sākṣī Puruṣa in 

the eye) xuÉmlÉå - in the dream cÉUÌiÉ CuÉ - as 

though undergoes the varieties of dream 

experiences AxÉÉæ - that one xÉÉ¤ÉÏ AÉiqÉÉ - is 

the sākṣīātmā CÌiÉ - so AuÉaÉqrÉiÉÉqÉç - it 

should be understood – (35)

35. Prajāpati says: In the waking 

state the confusion with the gross body 

as ātmā is doubted. Therefore the one 

who (is free from pāpa-puṇya, etc., and 

who was pointed out as the sākṣī Puruṣa 

in the eye) as though undergoes the 

varieties of dream experiences is the 

- 
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AÉlkrÉUÉåaÉÉSrÉÉå SÉåwÉÉvNûÉrÉÉrÉÉÇ SåWûÌoÉqoÉaÉÉÈ |

pÉÉÎliÉ xuÉmlÉå iÉÑ lÉæuÉåÌiÉ iÉÑ¹Éå uÉuÉëÉeÉ mÉÔuÉïuÉiÉç ||36||

NûÉrÉÉrÉÉqÉç 

SåWûÌoÉqoÉaÉÉÈ 

AÉlkrÉUÉåaÉÉSrÉÈ 

SÉåwÉÉÈ 

pÉÉÎliÉ xuÉmlÉå iÉÑ 

lÉæuÉ 

CÌiÉ  

sākṣīātmā. So it should be understood.

In the waking state the sākṣīātmā 

whose knowledge is to be gained is in 

association with the gross, subtle and the 

causal bodies. Therefore it is difficult to 

ascertain ātmā. Less the upādhi, more it 

becomes easy to know ātmā. Therefore 

Prajāpati pointed out the sākṣī of dream 

state wherein only the subtle and the 

causal bodies to the exclusion of the 

gross one are there. Therefore the gross 

body and its shadow which were 

mistaken as ātmā are not there in the 

dream. When ātmā is described as the 

sākṣī of the dream, the dream body gets 

automatically excluded as not ātmā. But 

Indra mistook the sākṣī along with the 

upādhi of the dreamer as ātmā. The word 

‘iva’ (as though) is to emphasize that the 

sākṣī does not actually undergo the 

dream experiences since it is only the 

illuminator free from even them. What 

made Indra to conclude the dreamer to 

be ātmā is explained.

AÉlkrÉUÉåaÉÉSrÉÉå SÉåwÉÉvNûÉrÉÉrÉÉÇ SåWûÌoÉqoÉaÉÉÈ |

pÉÉÎliÉ xuÉmlÉå iÉÑ lÉæuÉåÌiÉ iÉÑ¹Éå uÉuÉëÉeÉ mÉÔuÉïuÉiÉç ||36||

NûÉrÉÉrÉÉqÉç - in the bodily reflection 

SåWûÌoÉqoÉaÉÉÈ - abiding in its original entity 

the physical body AÉlkrÉUÉåaÉÉSrÉÈ - 

blindness, disease, etc. SÉåwÉÉÈ - defects 

pÉÉÎliÉ - are seen xuÉmlÉå iÉÑ - but in the dream 

lÉæuÉ - (those defects belonging to the 

physical body) are not at all there CÌiÉ  

iÉÑ¹È 

mÉÔuÉïuÉiÉç 

uÉuÉëÉeÉ 

qÉluÉÉlÉÈ xÉlÉç 

xuÉmlÉå AÉiqÉÌlÉ 

cÉÉåUurÉÉbÉëÉSrÉÈ 

blÉÎliÉ CirÉÉSÏlÉç 

AlrÉSÉåwÉÉlÉç AmÉvrÉiÉç AÉaÉirÉ 

qÉluÉÉlÉÈ xÉ³ÉlrÉSÉåwÉÉlÉmÉvrÉiÉç 

xuÉmlÉ AÉiqÉÌlÉ |

cÉÉåUurÉÉbÉëÉSrÉÉå blÉliÉÏirÉÉSÏlÉÉaÉirÉ 

cÉÉoÉëuÉÏiÉç ||37||

iÉÑ¹È 

dreamer as ātmā) mÉÔuÉïuÉiÉç - as in the past 

uÉuÉëÉeÉ - departed (to his kingdom) – (36)

36. In the bodily reflection the 

defects such as blindness, disease, etc., 

abiding in its original entity the physical 

body are seen. But in the dream (those 

defects belonging to the physical body) 

are not at all there. Thus pleased, (Indra 

considering the dreamer as ātmā) 

departed to his kingdom as in the past.

Whether it is the waking state or 

the dream one, the sākṣīātmā who 

enables the cognition of the bodies 

therein along with the accompanied 

experiences is distinct from them. 

Prajāpati's teaching is based on this fact. 

But Indra missed this point. For the 

second time he committed the same 

mistake of taking anātmā as ātmā. So he 

returned as usual. Once again he finds 

the defects in his concept that the 

dreamer is ātmā.

qÉluÉÉlÉÈ xÉ³ÉlrÉSÉåwÉÉlÉmÉvrÉiÉç 

xuÉmlÉ AÉiqÉÌlÉ |

cÉÉåUurÉÉbÉëÉSrÉÉå blÉliÉÏirÉÉSÏlÉÉaÉirÉ 

cÉÉoÉëuÉÏiÉç ||37||

qÉluÉÉlÉÈ xÉlÉç - (Indra) while reflecting 

(on his return journey) xuÉmlÉå AÉiqÉÌlÉ - in the 

dreamer considered as ātmā cÉÉåUurÉÉbÉëÉSrÉÈ - 

thief, tiger, etc. blÉÎliÉ - kill CirÉÉSÏlÉç - etc. 

AlrÉSÉåwÉÉlÉç -other defects AmÉvrÉiÉç - saw AÉaÉirÉ 

- thus pleased (Indra considering the 

ANUBHŪTIPRAKĀŚA452



xuÉmlÉåÅÌmÉ uÉÉxÉlÉÉSåWûÈ vÉXçYrÉåiÉåÌiÉ xÉÑwÉÑÎmiÉaÉqÉç |

xÉÉÍ¤ÉhÉÇ mÉëÉå£üuÉÉÇxiÉxqÉæ ²ÉÌ§ÉÇvÉ²wÉïxÉåÌuÉlÉå ||38||

xuÉmlÉå AÌmÉ 

uÉÉxÉlÉÉSåWûÈ 

vÉXçYrÉåiÉ 

CÌiÉ WåûiÉÉåÈ

iÉxqÉæ ²ÉÌ§ÉÇvÉ²wÉïxÉåÌuÉlÉå 

xÉÑwÉÑÎmiÉaÉqÉç 

xÉÉÍ¤ÉhÉqÉç mÉëÉå£üuÉÉlÉç 

xuÉmlÉåÅÌmÉ uÉÉxÉlÉÉSåWûÈ vÉXçYrÉåiÉåÌiÉ xÉÑwÉÑÎmiÉaÉqÉç |

xÉÉÍ¤ÉhÉÇ mÉëÉå£üuÉÉÇxiÉxqÉæ ²ÉÌ§ÉÇvÉ²wÉïxÉåÌuÉlÉå ||38||

xuÉmlÉå AÌmÉ 

uÉÉxÉlÉÉSåWûÈ - the body projected by the 

vāsanās (that is present) vÉXçYrÉåiÉ - can be 

doubted to be ātmā CÌiÉ (WåûiÉÉåÈ) - because of 

this reason iÉxqÉæ - to Indra ²ÉÌ§ÉÇvÉ²wÉïxÉåÌuÉlÉå - 

who has served (the guru) for 32 years 

(for the third time) xÉÑwÉÑÎmiÉaÉqÉç - abiding in 

the deep sleep xÉÉÍ¤ÉhÉqÉç - sākṣī mÉëÉå£üuÉÉlÉç - 

taught (as ātmā) – (38) 

38. Even in the dream the body 

projected by the vāsanās (that is present) 

can be doubted to be ātmā. Because of 

this reason Prajāpati taught to Indra who 

has served him for 32 years (for the third 

time) the sākṣī abiding in the deep sleep 

(as ātmā).

Ātmā is associated with the gross, 

subtle and the causal bodies in the 

waking state whereas in the dream the 

association is only with the subtle and 

the causal bodies. Just as the physical 

body which is prominent can be 

mistaken for ātmā in the waking, in the 

dream also the dream body projected   

by one's vāsanās (latent psychic 

impressions) also can be considered to 

be ātmā. Generally, dream body is 

known to be false on waking up. Yet, 

Indra mistook it to be ātmā. The mind is 

prominent in the dream which can     

also be mistaken as ātmā. Therefore 

- even in the dream 

cÉ 

AoÉëuÉÏiÉç 

cÉ 

AoÉëuÉÏiÉç - told (him the defects in the 

dreamer as ātmā) – (37)

37. (Indra) while reflecting (on 

his return journey for the second time) 

saw in the dreamer considered as ātmā 

other defects such as thief, tiger, etc., 

even kill him, etc. Having returned to 

Prajāpati, he told (him the defects in the 

dreamer as ātmā).

Indra realised that dreamer body 

as ātmā gets subjected to varieties of 

sorrows such as fear, pain, sickness, 

hunger, thirst including at times the 

death. Therefore by knowing it as ātmā 

the result of ātmajñāna as declared by 

Prajāpati cannot be gained. So he 

returns to his guru and narrates. The 

guru asks him to live 32 years of 

Brahmacarya life for the third time.

SUṢUPTI-SĀKṢĪ  IS ĀTMĀ

At the end of the third term of 

brahmacarya life for 32 years, the guru 

teaches him the sākṣī of deep sleep is 

ātmā. He says: ‘The one who was sākṣī 

Puruṣa in the waking, who undergoes as 

it were the varieties of experiences in the 

dream is the one who in deep sleep is 

totally free from all the afflictions     

born of both the sense-contacts with    

the external sense-objects, and the 

experiences of dream is ātmā’ (Ch.U.   

8-11-1).

- and having returned to Prajāpati 
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iÉÑ¹ÉåÅaÉcNûiÉç xÉÑwÉÑÎmiÉxjÉå eÉÉQèrÉÇ SÉåwÉqÉuÉæ¤ÉiÉ |

ÌuÉlÉ¹xÉSØvÉÈ xÉÑmiÉÉuÉÉiqÉåirÉÉaÉirÉ cÉÉoÉëuÉÏiÉç ||39||

iÉÑ¹È 

AaÉcNûiÉç 

xÉÑwÉÑÎmiÉxjÉå 

eÉÉQèrÉÇ 

SÉåwÉqÉç AuÉæ¤ÉiÉ 

AÉiqÉÉ xÉÑmiÉÉæ 

ÌuÉlÉ¹xÉSØvÉÈ 

CÌiÉ AÉaÉirÉ 

cÉ AoÉëuÉÏiÉç 

Prajāpati pointed out the sākṣīātmā in 

the deep sleep state wherein both gross 

and subtle body are absent. Even then 

Indra failed to realise sākṣī distinct from 

the causal body (ignorance) to be ātmā. 

He mistook again the sākṣī identified 

with the causal body called prājña or 

sleeper consciousness as ātmā. He was 

happy because there are no sorrows at all 

in the sleeping person. He returned 

finding his folly in his conclusion that he 

has got ātmajñāna.

iÉÑ¹ÉåÅaÉcNûiÉç xÉÑwÉÑÎmiÉxjÉå eÉÉQèrÉÇ SÉåwÉqÉuÉæ¤ÉiÉ |

ÌuÉlÉ¹xÉSØvÉÈ xÉÑmiÉÉuÉÉiqÉåirÉÉaÉirÉ cÉÉoÉëuÉÏiÉç ||39||

iÉÑ¹È - pleased (with the last 

advice) AaÉcNûiÉç - (Indra) left (for his 

kingdom) xÉÑwÉÑÎmiÉxjÉå - in a sleeping 

(person), (i.e. prājña) eÉÉQèrÉÇ - inertness or 

ignorance SÉåwÉqÉç - defect AuÉæ¤ÉiÉ - observed 

AÉiqÉÉ - ātmā xÉÑmiÉÉæ - in the state of deep 

sleep ÌuÉlÉ¹xÉSØvÉÈ - is like a non-existing 

entity CÌiÉ - thinking so AÉaÉirÉ - having 

returned (to the guru) cÉ - and AoÉëuÉÏiÉç - 

narrated (his problem) – (39)

39. Indra, pleased (with the last 

advice) left (for his kingdom). (But on 

his way back) he observed the defect of 

inertness or ignorance in a sleeping 

person (prājña). He observed that ātmā 

is like a non-existing entity in the state of 

deep sleep. Thinking so, on his return to 

the guru he narrated (his problem) to him 

(guru).

AqÉÔiÉïÇ MüÉUhÉÇ SåWûÇ 

oÉÉå®ÒqmÉÉmÉ¤ÉrÉÉSxÉÉæ |

vÉ£üÉåÅpÉÔÌSÌiÉ xÉliÉÑ¹È 

mÉÑlÉÈ mÉëÉåuÉÉcÉ iÉÇ aÉÑÂÈ ||40||

AxÉÉæ mÉÉmÉ¤ÉrÉÉiÉç 

AqÉÔiÉïqÉç MüÉUhÉÇ SåWûqÉç 

On his way back for the third 

time, Indra while reflecting upon the 

sākṣī of deep sleep as ātmā, observed 

that the sleeping person (prājña) whom 

he considered to be ātmā neither knows 

oneself as ‘I am of such and such nature’ 

nor knows anything else. That so called 

ātmā is like a non-existing entity. By 

knowing it the promised result of 

ātmajñāna is not possible. Though   

there is no sorrow in it, that cannot be     

a desirable state because of total 

ignorance. Being almost a non-existing 

entity, how can it ever be immortal, 

fearless and ānanda? (Ch.U.8-11-1). 

Prajāpati consented to what Indra said 

and assured him that he will teach further 

the same ātmā that he has already taught 

and there is no other ātmā than it. But   

he asked him to live the life of 

brahmacarya for further five years.      

At the end of total 101 years of his 

brahmacarya life, Prajāpati teaches him 

at length (Ch.U.8-11-3).

This portion of the śruti is 

summarized now in the next two verses.

AqÉÔiÉïÇ MüÉUhÉÇ SåWûÇ 

oÉÉå®ÒqmÉÉmÉ¤ÉrÉÉSxÉÉæ |

vÉ£üÉåÅpÉÔÌSÌiÉ xÉliÉÑ¹È 

mÉÑlÉÈ mÉëÉåuÉÉcÉ iÉÇ aÉÑÂÈ ||40||

AxÉÉæ - this (Indra) mÉÉmÉ¤ÉrÉÉiÉç - by the 

ending of his (most of the) sins        

AqÉÔiÉïqÉç - formless MüÉUhÉÇ SåWûqÉç - causal body 
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ajñāna (ignorance of oneself). Prajāpati 

was very happy because this by itself     

is a substantial achievement. Prājña 

(sleeper consciousness) is a miniature of 

Īśvara at microcosmic level. The causal 

body being formless is difficult to 

understand in comparison with the gross 

and the subtle ones. It is called kāraṇa 

(causal) śarīra (body) because it is the 

cause of gross and subtle bodies.

Moreover Indra could not find the 

promised result of ātmajñāna by 

knowing the kāraṇa śarīra in the form of 

ignorance. Though there is no sorrow in 

it, he could find that being ignorant       

of even oneself is not a desirable      

state. Upaniṣads declare that ātmā is 

paramānanda. But such direct cognition 

which is the highest puruṣārtha is not 

found in sleep. The absence of mere 

sorrows is not the final goal of life. The 

acquisition of happiness (sukha-prāpti) 

and getting freed from sorrows (duḥkha-

nivṛtti) constitute the fundamental urge 

in all the living beings. This pursuit     

can never stop unless the individual in 

ātmajñāna directly (aparokṣatayā) 

experiences without the tripuṭī one's  

true nature that is limitless happiness. 

That is mokṣa (liberation). Indra had 

progressed very much. Yet, some 

residual obstructions were still there 

because of which he could not get the 

ātmajñāna even at the third stage of 

oÉÉå®ÒqÉç vÉ£üÈ 

ApÉÔiÉç CÌiÉ xÉÇiÉÑ¹È 

aÉÑÂÈ iÉqÉç mÉÑlÉÈ 

mÉëÉåuÉÉcÉ 

iÉå mÉÉmÉvÉåwÉ¤ÉrÉÉrÉ 

mÉgcÉuÉwÉÉïÍhÉ 

xÉåuÉxuÉ CÌiÉ 

EYiuÉÉ iÉxqÉæ xÉåÌuÉlÉå 

aÉÑÂÈ xmÉ¹qÉç 

EmÉÉÌSvÉiÉç 

mÉgcÉuÉwÉÉïÍhÉ xÉåuÉxuÉ 

mÉÉmÉvÉåwÉ¤ÉrÉÉrÉ iÉå |

CirÉÑYiuÉÉ xÉåÌuÉlÉå iÉxqÉæ aÉÑÂÈ 

xmÉ¹qÉÑmÉÉÌSvÉiÉç ||41||

(kāraṇa śarīra) - to know 

ApÉÔiÉç - became capable CÌiÉ xÉÇiÉÑ¹È - thus 

pleased aÉÑÂÈ - guru iÉqÉç - to him (Indra) mÉÑlÉÈ 

- again mÉëÉåuÉÉcÉ - said (as follows) – (40)

40. This Indra became capable to 

know the formless causal body (kāraṇa 

śarīra) by ending of his (most of the) 

sins. Thus pleased, the guru (Prajāpati) 

again said to Indra (as follows).

mÉgcÉuÉwÉÉïÍhÉ xÉåuÉxuÉ 

mÉÉmÉvÉåwÉ¤ÉrÉÉrÉ iÉå |

CirÉÑYiuÉÉ xÉåÌuÉlÉå iÉxqÉæ aÉÑÂÈ 

xmÉ¹qÉÑmÉÉÌSvÉiÉç ||41||

iÉå - your mÉÉmÉvÉåwÉ¤ÉrÉÉrÉ - to end the 

residual pāpas mÉgcÉuÉwÉÉïÍhÉ - for five years 

more xÉåuÉxuÉ - serve (as brahmacārī) CÌiÉ 

EYiuÉÉ - having told so iÉxqÉæ xÉåÌuÉlÉå - to him 

who had served thus (for total 101 years) 

aÉÑÂÈ - the guru Prajāpati xmÉ¹qÉç - with 

further clarity EmÉÉÌSvÉiÉç - taught – (41)

41. (Oh Indra), to end your 

residual pāpas serve (as brahmacārī) for 

five years more. Having told so, to Indra 

who had served thus (for total 101 years) 

the guru Prajāpati taught with further 

clarity.

Though Indra misunderstood 

ātmā even at the third stage of teaching, 

by his reflection, he could discern the 

formless causal body (kāraṇa śarīra) 

having the nature of nothing but    

oÉÉå®ÒqÉç vÉ£üÈ 
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teaching. Prajāpati asks him to live     

for further five years the life of 

brahmacarya which Indra obeys 

implicitly. At the end of it, he is taught 

with still more clarity.

The episode of Indra and 

Virocana confirms that ātmajñāna can 

never be gained even by the best of 

teaching of an equally exalted guru such 

as Prajāpati unless the mind of the 

mumukṣu is totally prepared. This is 

what the sage Vasiṣṭha emphasizes in his 

statement: ‘Approaching a guru and 

exposing oneself of his teaching is only a 

formality in terms of observing the 

norms of the scriptures. The primary 

means of gaining Brahmajñāna is 

prajñā (the akhaṇḍākāravṛtti) born in 

the pure antaḥkaraṇa (śuddha citta) of 

the disciple’ (Yo.Vā.Ni.Pū.83-13).

TURĪYA-ĀTMĀ

Finally Indra has become an 

excellent eligible person (uttama 

adhikārī) to gain ātmajñāna because    

of cleansing of his all sins and 

obstructions by the gurukula-vāsa (life 

of brahmacarya in the gurukula) for 101 

years. He has also proved himself to be 

an epitome of śraddhā. Therefore the 

guru teaches him directly. Prajāpati 

teaches now ātmā in its true nature free 

from all upādhis generally referred       

to as turīya-ātmā distinct from the 

falsely superimposed three states of 

qÉbÉuÉlÉç rÉiÉç iuÉrÉÉ oÉÑ®Ç vÉUÏUÇ iÉiÉç Ì§ÉkÉÉ ÎxjÉiÉqÉç |

xjÉÔsÉÇ xÉÔ¤qÉÇ MüÉUhÉÇ cÉ iÉ¨ÉÑ xÉuÉïÇ ÌuÉlÉµÉUqÉç||42||

qÉbÉuÉlÉç rÉiÉç vÉUÏUÇ 

iuÉrÉÉ oÉÑ®qÉç 

iÉiÉç xjÉÔsÉÇ  

xÉÔ¤qÉqÉç MüÉUhÉÇ cÉ 

Ì§ÉkÉÉ ÎxjÉiÉqÉç 

iÉiÉç xÉuÉïqÉç iÉÑ 

ÌuÉlÉµÉUqÉç 

consciousness. He says: ‘Oh Indra, this 

body with senses, the mind and the 

causal state of ignorance is mortal in 

nature. It is always afflicted by the 

principle of change, the death. This body 

is the abode for bhoga of ātmā who is 

limitless happiness, immortal and free 

from the body. But the bodiless ātmā 

because of the erroneous identification 

with the body always gets subjected to 

pain and pleasure (called saṃsāra). The 

pain and pleasures of the entity 

identified with the body can never end. 

But the pain and pleasure can never 

affect the bodiless ātmā in its true nature’ 

(Ch.U.8-12-1). This advice is explained 

in the verses 42 to 47.

qÉbÉuÉlÉç rÉiÉç iuÉrÉÉ oÉÑ®Ç vÉUÏUÇ iÉiÉç Ì§ÉkÉÉ ÎxjÉiÉqÉç |

xjÉÔsÉÇ xÉÔ¤qÉÇ MüÉUhÉÇ cÉ iÉ¨ÉÑ xÉuÉïÇ ÌuÉlÉµÉUqÉç||42||

qÉbÉuÉlÉç - Oh Indra rÉiÉç vÉUÏUÇ - the 

body which iuÉrÉÉ oÉÑ®qÉç - (wrongly) known 

by you (as ātmā) iÉiÉç - that one xjÉÔsÉÇ  

xÉÔ¤qÉqÉç - gross, subtle MüÉUhÉÇ cÉ - and causal 

bodies Ì§ÉkÉÉ ÎxjÉiÉqÉç - conforms to the 

threefold iÉiÉç xÉuÉïqÉç - all those iÉÑ - but 

ÌuÉlÉµÉUqÉç - are destructible – (42)

42. Oh Indra, the body which was 

wrongly known by you (as ātmā) 

conforms to the threefold gross, subtle 

and causal bodies. But all those are 

destructible in nature.

Maghavan is a name of Indra. 

Prajāpati is telling Indra that what he 
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AlÉµÉUÉiqÉiÉ¨uÉxrÉ 

eÉÏuÉÃmÉiÉÈ 

mÉëuÉå¹ÒÈ pÉÉåaÉÉÍkÉ¸ÉlÉqÉç 

LuÉ 

AxrÉ AÉiqÉiÉÉ 

lÉ ÌWû AÎxiÉ 

AlÉµÉUÉiqÉiÉ¨uÉxrÉ 

ātmā eÉÏuÉÃmÉiÉÈ - in the form of jīva     

mÉëuÉå¹ÒÈ - of the one who enters pÉÉåaÉÉÍkÉ¸ÉlÉqÉç - 

the place (abode) of undergoing bhoga 

(experiences of joys and sorrows) LuÉ - 

only AxrÉ - of this body AÉiqÉiÉÉ - nature   

of being ātmā lÉ ÌWû AÎxiÉ - is not at all     

there – (43)

43. For the indestructible ātmā 

who enters the body in the form of a jīva 

this threefold body is the place of 

undergoing bhoga only. It can never be 

ātmā.

The topic of ātmā (Parameśvara) 

entering the body in the form of jīva was 

described in the Aitareyopaniṣad-

vivaraṇam (A.Pr.1-12 to 15). The body 

is only a place for ātmā to undergo bhoga 

in the form of a jīva. The jīva cannot have 

bhoga without the threefold body. While 

the physical body is the abode (place) of 

bhoga, (i.e. bhogāyatana) the subtle 

body serves as its means (bhoga-

sādhana). Without the ignorance neither 

the gross and subtle bodies nor the 

identification with them essential for 

bhoga is ever possible. Thus the 

threefold body serves as the place for 

ātmā as a jīva to undergo bhoga 

according to individual karmaphalas. 

But ātmā is always indestructible in 

contrast to the destructible body. 

Therefore the destructible limited 

threefold body can never be the 

- of the indestructible 

AlÉµÉUÉiqÉiÉ¨uÉxrÉ mÉëuÉå¹ÒeÉÏïuÉÃmÉiÉÈ |

pÉÉåaÉÉÍkÉ¸ÉlÉqÉåuÉæiÉiÉç uÉmÉÑlÉÉïxrÉÉiqÉiÉÉÎxiÉ ÌWû||43||

LiÉiÉç uÉmÉÑÈ 

considered as ātmā during the earlier 

three sessions of teaching is anātmā in 

the form of gross, subtle and causal 

bodies. They cannot be ātmā. At the first 

instance he had mistaken the bodily 

reflection to be ātmā. The reflection 

indicates the original entity the   

physical body. Therefore the reflection 

considered to be ātmā is included here in 

the gross body itself. That which is made 

up of five gross elements, perceived by 

the sense-organs and serves as the   

abode of bhoga (joyous and sorrowful 

experiences) is the gross body. That 

which is made up of subtle five elements, 

activates the gross body and serves as the 

means of knowledge and bodily actions 

is the subtle body. The ignorance which 

is the cause of both these bodies and the 

entire jagat is called causal body. Indra 

mistook these bodies one by one as ātmā 

because ātmā is available identified with 

these exclusively in the waking, dream 

and deep sleep. That is how he 

considered the disease, etc., in the 

waking, fear and sorrows, etc., in the 

dream and total ignorance in the sleep as 

the features of ātmā.

The purpose of this threefold 

body is described and it is pointed out 

that it cannot be ātmā.

AlÉµÉUÉiqÉiÉ¨uÉxrÉ mÉëuÉå¹ÒeÉÏïuÉÃmÉiÉÈ |

pÉÉåaÉÉÍkÉ¸ÉlÉqÉåuÉæiÉiÉç uÉmÉÑlÉÉïxrÉÉiqÉiÉÉÎxiÉ ÌWû||43||

LiÉiÉç - this uÉmÉÑÈ - threefold body 
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eÉÉaÉëixuÉmlÉxÉÑwÉÑmiÉåwÉÑ pÉÉxÉrÉåSè 

rÉÉå uÉmÉÑx§ÉrÉqÉç |

xÉ xÉÉ¤rÉÉiqÉÉ oÉë¼iÉÉxrÉ 

xÉÑZÉSÒÈZÉÉÌSuÉeÉïlÉÉiÉç ||44||

rÉÈ eÉÉaÉëixuÉmlÉxÉÑwÉÑmiÉåwÉÑ 

uÉmÉÑx§ÉrÉqÉç pÉÉxÉrÉåiÉç 

xÉÈ 

xÉÉ¤ÉÏ AÉiqÉÉ 

xÉÑZÉSÒÈZÉÉÌSuÉeÉïlÉÉiÉç 

AxrÉ oÉë¼iÉÉ 

indestructible, limitless ātmā.

If the body cannot be ātmā, then 

who is ātmā? The answer follows.

eÉÉaÉëixuÉmlÉxÉÑwÉÑmiÉåwÉÑ pÉÉxÉrÉåSè 

rÉÉå uÉmÉÑx§ÉrÉqÉç |

xÉ xÉÉ¤rÉÉiqÉÉ oÉë¼iÉÉxrÉ 

xÉÑZÉSÒÈZÉÉÌSuÉeÉïlÉÉiÉç ||44||

rÉÈ - the one who eÉÉaÉëixuÉmlÉxÉÑwÉÑmiÉåwÉÑ - 

in the waking, dream and the deep sleep 

uÉmÉÑx§ÉrÉqÉç - the three bodies pÉÉxÉrÉåiÉç - 

illuminates (makes them known) xÉÈ - 

that one xÉÉ¤ÉÏ AÉiqÉÉ - is the sākṣīātmā 

xÉÑZÉSÒÈZÉÉÌSuÉeÉïlÉÉiÉç - because of being free 

from saṃsāra characterized by joys, 

sorrows, etc. AxrÉ oÉë¼iÉÉ - this sākṣīātmā 

itself is Brahman – (44)

44. The one who illuminates 

(makes known) the three bodies in the 

waking, dream and the deep sleep is the 

sākṣīātmā. That itself is Brahman 

because of being free from saṃsāra 

characterized by joys, sorrows, etc.

The illumination by ātmā is to 

make them known and enable to take to 

activities through the medium of 

cidābhāsa (reflected cit) cast in the  

three bodies. This sākṣīātmā alone was 

described by Prajāpati as apahata-

pāpmā, etc., and not the bodies. Sākṣī is 

changeless (nirvikārī). That which is 

savikārī (subject to change) cannot be 

sākṣī. It is the jīva, identified with the 

AÉiqÉlÉÈ mÉëÌiÉÌoÉqoÉÉå rÉÈ xÉÉåÅrÉÇ SåWåû mÉëÌuÉ¹uÉÉlÉç |

mÉëÌiÉÃmÉÉå oÉpÉÔuÉåÌiÉ ´ÉÑirÉliÉUxÉqÉÏUhÉÉiÉç ||45||

rÉÈ AÉiqÉlÉÈ  

mÉëÌiÉÌoÉqoÉÈ 

xÉÈ ArÉÇ SåWåû 

mÉëÌuÉ¹uÉÉlÉç 

mÉëÌiÉÃmÉÈ oÉpÉÔuÉ 

CÌiÉ ´ÉÑirÉliÉUxÉqÉÏUhÉÉiÉç 

bodies, experiences joys and sorrows of 

saṃsāra, but not the upādhiless 

(nirupādhika) sākṣīātmā. Therefore 

ātmā itself is Brahman.

If ātmā does not undergo the 

bhoga of joys and sorrows, who is       

the one who suffers the saṃsāra 

characterized by the bhoga? Actually it 

is the jīva who suffers the saṃsāra.      

To show this the jīva with its 

identification with the body, (i.e. 

saśarīra) is contrasted with the sākṣī 

who is aśarīra (without the bodily 

identification). At first the nature of    

jīva that was shown earlier (A.Pr.2-33) 

based on Bṛhadāraṇyaka śruti is told 

once again.

AÉiqÉlÉÈ mÉëÌiÉÌoÉqoÉÉå rÉÈ xÉÉåÅrÉÇ SåWåû mÉëÌuÉ¹uÉÉlÉç |

mÉëÌiÉÃmÉÉå oÉpÉÔuÉåÌiÉ ´ÉÑirÉliÉUxÉqÉÏUhÉÉiÉç ||45||

rÉÈ - the one who is AÉiqÉlÉÈ  

mÉëÌiÉÌoÉqoÉÈ - the reflection of ātmā (called 

cidābhāsa) xÉÈ ArÉÇ - the same SåWåû - in the 

body mÉëÌuÉ¹uÉÉlÉç - entered (and is available 

as ‘I’ the jīva) mÉëÌiÉÃmÉÈ oÉpÉÔuÉ - became 

replicas (in accordance with the body) 

CÌiÉ - so ´ÉÑirÉliÉUxÉqÉÏUhÉÉiÉç - because it is   

said (so) at other place in the śruti   

(Bṛ.U. 2-5-19) – (45)

45. The reflection of ātmā (called 

cidābhāsa) entered the body (and is 

available as ‘I’ the jīva). Because it is 

said (so) at other place in the śruti 
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(Bṛ.U.2-5-19) by the statement: 

(Brahman through its māyā) became 

replicas (in accordance with the body).

The illustration of reflection 

explains very clearly the phenomenon of 

Brahman entering the body. The face 

appears as if it has entered the reflecting 

surface such as the mirror or water, etc. 

Yet it is distinct from such reflecting 

media and their features. So also 

Brahman appears as though abiding in 

the body, but it is always independent 

with no connection with it. The reflected 

entity appears as if it has the features of 

the reflecting medium, but actually it is 

free from it. The reflection coupled with 

the features of the reflecting medium 

appears as though real but it is not so. 

Similarly ātmā/Brahman is totally free 

from the attributes of the body and the 

saṃsāra that is suffered by the jīva 

which is its reflection. The word 

‘pratirūpa’ (replica) shows that ātmā 

appears in accordance with the 

individual body just as the space that 

appears to have entered pot, etc., by 

taking their shapes.

Ātmā is free from the threefold 

body and the joys and sorrows therein. 

But its identification with the three 

bodies itself is called saśarīratva of 

ātmā. That gives rise to the bhoga of  

pain and pleasure, (i.e. saṃsāra).

xÉ pÉÉå£üÉ Ì§ÉwÉÑ SåWåûwÉÑ 

iÉÉSÉiqrÉqÉÍpÉqÉlrÉiÉå |

xÉvÉUÏUÈ xuÉMüqÉÉåïijÉå 

pÉÑXç£åüÅuÉvrÉÇ ÌmÉërÉÉÌmÉërÉå ||46||

rÉÈ Ì§ÉwÉÑ SåWåûwÉÑ 

iÉÉSÉiqrÉqÉç 

AÍpÉqÉlrÉiÉå xÉÈ 

pÉÉå£üÉ 

xÉvÉUÏUÈ 

xuÉMüqÉÉåïijÉå 

ÌmÉërÉÉÌmÉërÉå 

AuÉvrÉqÉç pÉÑXç£åü 

xÉ pÉÉå£üÉ Ì§ÉwÉÑ SåWåûwÉÑ 

iÉÉSÉiqrÉqÉÍpÉqÉlrÉiÉå |

xÉvÉUÏUÈ xuÉMüqÉÉåïijÉå 

pÉÑXç£åüÅuÉvrÉÇ ÌmÉërÉÉÌmÉërÉå ||46||

( - the one who) - in the 

three bodies iÉÉSÉiqrÉqÉç - erroneous identity 

AÍpÉqÉlrÉiÉå - believes (to be true) xÉÈ - that 

(jīva) pÉÉå£üÉ - is the experiencer of pain 

and pleasure (of saṃsāra) xÉvÉUÏUÈ - the 

entity identified with the body xuÉMüqÉÉåïijÉå - 

born of one's karmaphala ÌmÉërÉÉÌmÉërÉå - pain 

and pleasures AuÉvrÉqÉç - certainly pÉÑXç£åü - 

undergoes – (46)

46. The jīva who believes the 

erroneous identity in the three bodies   

(to be true) is the experiencer of pain  

and pleasure (of saṃsāra). The entity 

identified with the body certainly 

undergoes the pain and pleasure born of 

one's  karmaphalas.

Bhāṣyakāra defines saśarīratva 

as the erroneous notion that ‘I am the 

body itself and the body is certainly I’   

on the part of bodiless (aśarīra)        

ātmā on account of aviveka (lack of 

discrimination born of self-ignorance) 

(Ch.U.Bh.8-12-1). Pains and pleasures 

(priyāpriye) are centred in the bodies. 

Sākṣīātmā is totally distinct from them. 

Yet, because of ignorance the three 

bodies are mistaken as I. This makes the 

ātmā appear as saṃsārī jīva for practical 

rÉÈ Ì§ÉwÉÑ SåWåûwÉÑ 
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AvÉUÏUÇ xÉÉÍ¤ÉhÉÇ iÉÑ 

xmÉ×vÉåiÉå lÉ ÌmÉërÉÉÌmÉërÉå |

xÉÇxÉÉUiÉSpÉÉuÉÉæ ²Éæ 

xÉÑÎxjÉiÉÉæ MüiÉ×ïxÉÉÍ¤ÉhÉÉåÈ||47||

AvÉUÏUqÉç 

xÉÉÍ¤ÉhÉqÉç 

iÉÑ ÌmÉërÉÉÌmÉërÉå 

lÉ xmÉ×vÉåiÉå 

MüiÉ×ïxÉÉÍ¤ÉhÉÉåÈ 

xÉÇxÉÉUiÉSpÉÉuÉÉæ 

²Éæ xÉÑÎxjÉiÉÉæ 

purpose. The jīva who takes the bodies 

as I necessarily becomes kartā (doer). 

The kartā only is required to undergo the 

bhogas of one's karmaphalas as a bhoktā 

(experiencer). This is how ātmā truly 

asaṃsārī (free from saṃsāra) in nature 

suffers as if saṃsārī jīva on account of 

bodily identification born of ignorance. 

There is no escape from it unless 

ātmajñāna is gained. The kartā should 

necessarily be the bhoktā is the infallible 

rule.

In contrast to saśarīra jīva 

(identified with the body) the aśarīra 

(bodiless) sākṣīātmā is described with 

the further distinction between the two.

AvÉUÏUÇ xÉÉÍ¤ÉhÉÇ iÉÑ 

xmÉ×vÉåiÉå lÉ ÌmÉërÉÉÌmÉërÉå |

xÉÇxÉÉUiÉSpÉÉuÉÉæ ²Éæ 

xÉÑÎxjÉiÉÉæ MüiÉ×ïxÉÉÍ¤ÉhÉÉåÈ||47||

AvÉUÏUqÉç - to the one who is not 

identified with the three bodies xÉÉÍ¤ÉhÉqÉç - 

sākṣī iÉÑ - on the contrary ÌmÉërÉÉÌmÉërÉå - pain 

and pleasure lÉ xmÉ×vÉåiÉå - do not affect 

MüiÉ×ïxÉÉÍ¤ÉhÉÉåÈ - in the case of kartā (jīva) 

and sākṣī (ātmā) xÉÇxÉÉUiÉSpÉÉuÉÉæ - saṃsāra 

and its absence ²Éæ - both xÉÑÎxjÉiÉÉæ - hold 

good (respectively) without fail – (47)

47. On the contrary, the pain and 

pleasure do not affect the sākṣī (ātmā) 

who is not identified with the three 

bodies. Both saṃsāra and its absence 

hold good (respectively) without fail in 

the case of kartā (jīva) and the sākṣī 

(ātmā).

The phrase ‘priya-apriya’ used by 

the śruti signify the pain and pleasure or 

the joys and sorrows (sukha-duḥkha), 

etc., the characteristic features of 

saṃsāra. The saṃsāra is centred in the 

realm of upādhis. Ātmā is nirupādhika 

(free from all upādhis). Therefore ātmā 

can never be a saṃsārī. Ātmā is always 

asaṃsārī can be ascertained in another 

way also. All the experiences of saṃsāra 

get presented to the jīva through the gross 

antaḥkaraṇa-vṛttis or the subtle ones 

such as avidyā-vṛttis and priya, moda, 

etc. All vṛttis which are inert in nature  

can come to the level of experience    

with their varieties of features only  

when illuminated by the self-evident 

knowledge-principle sākṣīātmā which 

itself is self-experiencing happiness 

principle. It is well-known that the 

illuminating principle is distinct from all 

that is illumined. This shows that 

sākṣīātmā is totally free from all 

illumined vṛttis which feature the 

saṃsāra.

Even when the sākṣī ātmā as 

erroneous jīva because of the identification 

with the three bodies appears to suffer 

saṃsāra, it is only a superimposed 

delusion like the rope appearing as snake. 

Even at that time, the sākṣīātmā the basis 
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sākṣīātmā who has no identification with 

the three bodies, (i.e. who is aśarīra)] 

(and yet) having superimposed ātmā in 

the threefold bodies that are mistaken as 

kartā (doer) immediately believes (that 

joys and sorrow belong to sākṣīātmā).

Whether a person knows one's 

true nature ātmā or not, universally it is 

known without any exception that ‘I’ am 

a sentient (sacetana) entity. Actually the 

three bodies are by themselves inert in 

nature. Therefore they cannot be the 

principle of sentience (cit) ‘I’, ātmā. But 

because of the reflection of cit (ātmā) 

that gets cast in the antaḥkaraṇa called 

cidābhāsa, all the three bodies (or 

pañcakośas) appear to be sentient. 

Thereby the threefold sentient body is 

mistaken as ‘I’, ātmā. This cidābhāsa is 

an instance of aśarīra ātmā being 

superimposed (adhyasta) on anātma-

antaḥkaraṇa and thereby on all the three 

bodies. This happens because of the 

ignorance of oneself (ātmā) as distinct 

from anātmā comprising three bodies or 

pañcakośas. This is aviveka (lack of 

discrimination) between ātmā and 

anātmā. As a result the inert three bodies 

are mistaken as kartā (doer) and bhoktā 

(experiencer). Thus kartṛtva (doership) 

and its results being the joys, sorrows 

and all the varieties of experiences called 

saṃsāra get attributed to ‘I’, ātmā. This 

is what everyone believes that, ‘I am a 

LuÉÇ urÉuÉÎxjÉiÉåÅmrÉ¥ÉÈ MüiÉ×ïSåWåûwÉÑ xÉÉÍ¤ÉhÉqÉç |

AvÉUÏUÇ mÉëuÉåvrÉÉvÉÑ xÉÑZÉÇ SÒÈZÉÇ cÉ qÉlrÉiÉå ||48||

LuÉÇ urÉuÉÎxjÉiÉå AÌmÉ 

A¥ÉÈ 

AvÉUÏUÇ xÉÉÍ¤ÉhÉqÉç 

MüiÉ×ïSåWåûwÉÑ 

mÉëuÉåvrÉ 

AÉvÉÑ 

xÉÑZÉÇ SÒÈZÉÇ cÉ 

qÉlrÉiÉå 

of the jīva suffering saṃsāra is always 

asaṃsārī. It never becomes saṃsārī. Even 

the jīva in reality is asaṃsārī only. So long 

as the erroneous identification is there, the 

experience of saṃsāra can never be 

stopped. Thus kartā (doer) jīva has 

saṃsāra but akartā (non-doer) sākṣīātmā 

is always free from saṃsāra.

How does an ignorant person 

suffer the saṃsāra is further explained.

LuÉÇ urÉuÉÎxjÉiÉåÅmrÉ¥ÉÈ MüiÉ×ïSåWåûwÉÑ xÉÉÍ¤ÉhÉqÉç |

AvÉUÏUÇ mÉëuÉåvrÉÉvÉÑ xÉÑZÉÇ SÒÈZÉÇ cÉ qÉlrÉiÉå ||48||

LuÉÇ urÉuÉÎxjÉiÉå AÌmÉ - even when thus 

it is established (that the sākṣīātmā is 

always asaṃsārī and the saṃsāra 

belongs to the kartā who is identified 

with the three bodies) A¥ÉÈ - the ignorant 

person (not knowing the true nature of 

sākṣīātmā) AvÉUÏUÇ xÉÉÍ¤ÉhÉqÉç - sākṣīātmā 

who has no identification with the three 

bodies MüiÉ×ïSåWåûwÉÑ - in the three bodies that 

are mistaken as kartā (doer) mÉëuÉåvrÉ - 

having superimposed with identity AÉvÉÑ - 

immediately xÉÑZÉÇ SÒÈZÉÇ cÉ - joys and 

sorrows qÉlrÉiÉå - believes (that they belong 

to sākṣīātmā) – (48)

48. Thus even when it is 

established (that the sākṣīātmā is always 

asaṃsārī and the saṃsāra belongs to the 

kartā who is identified with the three 

bodies), the ignorant person (ajñānī) 

[not knowing the true nature of 
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ÌuÉuÉåMåü xÉÌiÉ xÉÉ¤rÉåuÉ vÉUÏUåprÉÈ xÉqÉÑÎijÉiÉÈ |

xuÉÉpÉÉÌuÉMåülÉ oÉë¼ÉiqÉÃmÉåhÉ urÉuÉÌiÉ¸iÉå ||49||

ÌuÉuÉåMåü xÉÌiÉ 

vÉUÏUåprÉÈ xÉqÉÑÎijÉiÉÈ 

xÉÉ¤ÉÏ LuÉ 

xuÉÉpÉÉÌuÉMåülÉ oÉë¼ÉiqÉÃmÉåhÉ 

urÉuÉÌiÉ¸iÉå

saṃsārī’. Thus by aviveka between ātmā 

and anātmā the ignorant person believes 

that ‘I’ (ātmā) undergo the experience of 

saṃsāra in the form of sukha, duḥkha, 

etc. The remedy to get freed from this 

saṃsāra is to develop ātmānātma-

viveka leading to aparokṣa ātmajñāna. 

The next verse describes how such 

viveka leads to the freedom from 

saṃsāra.

ÌuÉuÉåMåü xÉÌiÉ xÉÉ¤rÉåuÉ vÉUÏUåprÉÈ xÉqÉÑÎijÉiÉÈ |

xuÉÉpÉÉÌuÉMåülÉ oÉë¼ÉiqÉÃmÉåhÉ urÉuÉÌiÉ¸iÉå ||49||

ÌuÉuÉåMåü xÉÌiÉ - when ātmā is 

discerned to be totally distinct from 

anātmā vÉUÏUåprÉÈ xÉqÉÑÎijÉiÉÈ - the one who 

has given up the identity with the three 

bodies xÉÉ¤ÉÏ LuÉ - the sākṣīātmā only free 

from all the superimposed anātmā, (i.e. 

nirupādhika) xuÉÉpÉÉÌuÉMåülÉ oÉë¼ÉiqÉÃmÉåhÉ - in 

its true nature as ātmā identical with 

Brahman urÉuÉÌiÉ¸iÉå- is ascertained – (49)

49. When ātmā is discerned to be 

totally distinct from anātmā, the 

sākṣīātmā only who has given up        

the identity with the three bodies and 

who is nirupādhika (free from all the 

superimposed anātmā) is ascertained in 

its true nature as ātmā identical with 

Brahman.

The Upaniṣads provide different 

means to distinguish ātmā (‘I’) from all 

the upādhis called anātmā which are 

experienced as ‘this’ and not ‘I’. 

Prominent among them are pañcakośa-

viveka, avasthātrayasākṣī-viveka, dṛk-

dṛśya-viveka, etc. It should be clearly 

understood that sākṣīātmā can never 

become saṃsārī jīva though it is 

experienced so because of self-

ignorance and consequent error of 

identity with the three bodies. Therefore 

there is no occasion of ātmā being 

saṃsārī first and then becomes Brahman 

after taking to viveka and gaining the 

ātmajñāna. Ātmā is all along Brahman. 

In the state of ignorance it was not 

known because of identification with the 

three bodies. But on gaining the self-

knowledge (ātmajñāna), it becomes 

known in the absence of identity with the 

bodies. Thus the difference is of 

ignorance and knowledge.

In the state of identity between 

sākṣīātmā and the three bodies they 

appear as if a single entity of threefold 

sentient body because the inert body by 

its nature is mistaken to be sentient. By 

taking to ātmānātma-viveka, both of 

them are found to be diametrically 

opposed to each other on ending the 

identity of sākṣīātmā with the gross, 

subtle and causal bodies. This reveals 

that ātmā is totally free from the three 

bodies and their characteristic features. 

Such sākṣīātmā abiding in its true nature 

wherein the identity with the three 
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bodies is given up is described 

figuratively as the one ‘who has risen up 

from the (three) bodies’ (śarīrebhyaḥ 

samutthitaḥ).

The śruti explains the phenomenon 

of sākṣīātmā rising above the threefold 

body by giving up the identity with it and 

thereupon remaining in its real nature 

that is Brahman with the help of 

illustrations: “The air, cloud, lightning 

and the thunder have no body such as 

having the head, hands and legs, etc. 

Before the monsoon they are one with 

the space without their distinct features. 

During the summer on account of the 

scorching heat of the sun, separated from 

the space for the purpose of raining they 

manifest as though taking to their 

corresponding nature such as fore-wind, 

etc., mountainous forms of clouds, 

flashing streak of brilliant light and the 

sound of roaring with rumbling. 

Similarly the sākṣīātmā presently is   

one with the threefold body because      

of erroneous identification born of    

self-ignorance. It gets revealed in its  

true nature of sat, cit, ānanda      

identical with Brahman on account of 

‘mahāvākyopadeśa’ (advice of identity 

between jīva and Brahman) by a 

competent guru. That itself is ‘uttama 

Puruṣa’ (the most exalted entity full   

and complete without any lack or 

limitations)” (Ch.U.8-12-2,3). This is 

explained now.

AÎxqÉ³ÉjÉåï xÉÉÍ¤ÉiÉÑsrÉÉ SØ¹ÉliÉÉ SåWûuÉÎeÉïiÉÉÈ |

uÉÉruÉpÉëÌuÉ±ÑiÉÉÇ lÉÉÎxiÉ WûxiÉmÉÉSÉÌSqÉ²mÉÑÈ ||50||

AÎxqÉlÉç AjÉåï 

xÉÉÍ¤ÉiÉÑsrÉÉÈ 

SåWûuÉÎeÉïiÉÉÈ SØ¹ÉliÉÉÈ 

uÉÉruÉpÉëÌuÉ±ÑiÉÉqÉç 

WûxiÉmÉÉSÉÌSqÉ²mÉÑÈ 

lÉ AÎxiÉ 

SAṂPRASĀDAḤ-ĀTMĀ FREE 

FROM  ALL  AFFLICTIONS

AÎxqÉ³ÉjÉåï xÉÉÍ¤ÉiÉÑsrÉÉ SØ¹ÉliÉÉ SåWûuÉÎeÉïiÉÉÈ |

uÉÉruÉpÉëÌuÉ±ÑiÉÉÇ lÉÉÎxiÉ WûxiÉmÉÉSÉÌSqÉ²mÉÑÈ ||50||

AÎxqÉlÉç AjÉåï 

point home xÉÉÍ¤ÉiÉÑsrÉÉÈ - similar to the 

giving up of erroneous identification by 

the sākṣī and gaining one's true nature 

SåWûuÉÎeÉïiÉÉÈ - bodiless SØ¹ÉliÉÉÈ - illustrations 

(of air, cloud and the lightning are   

there) uÉÉruÉpÉëÌuÉ±ÑiÉÉqÉç - of air, cloud and   

the lightning WûxiÉmÉÉSÉÌSqÉ²mÉÑÈ - the body 

having hands, legs, etc. lÉ AÎxiÉ - is not 

there – (50)

50. To drive the above point home 

the illustrations of bodiless air, cloud and 

lightning similar to the giving up of 

erroneous identification by the sākṣī and 

gaining one's true nature (are there). Air, 

cloud and the lightning have no body 

having hands, legs, etc.

Śrī Vidyāraṇya Muni omits the 

illustration of stanayitnu (thunder) given 

by the śruti as the fourth one. Though air, 

etc., have their own forms such as 

varieties of wind, etc., they do not have 

the forms of bodies having hands, legs, 

etc. Even when the gross forms of the 

things are not visible their subtle forms 

must necessarily be there. The clouds, 

etc., manifest in the space in their actual 

form during the monsoon. That means 

- to drive the above 
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ASåWûÉÈ uÉ×Ì¹ÍxÉSèkrÉjÉïqÉç 

AÉMüÉUÉlÉç MüÉÇÍ¶ÉSÉmlÉÑuÉlÉç |

uÉ×Ì¹ÌlÉwmÉÉSMüxiÉ¨ÉSÉMüÉUÉå 

urÉÉåÎqlÉ SØvrÉiÉå ||51||

AÉMüÉUÉ uÉ×Ì¹MüÉsÉÉiÉç mÉëÉaÉç urÉÉåÎqlÉ 

aÉÔRûÉ lÉ iÉÑ xTÑüOûÉÈ |

iÉiÉÉå urÉÉåqlÉÈ xÉqÉÑijÉÉrÉ 

ÌlÉSÉbÉå erÉÉåÌiÉUÉmlÉÑuÉlÉç ||52||

ASåWûÉÈ uÉ×Ì¹

ÍxÉSèkrÉjÉïqÉç MüÉÇÍ¶ÉiÉç 

AÉMüÉUÉlÉç AÉmlÉÑuÉlÉç 

uÉ×Ì¹ÌlÉwmÉÉSMüÈ 

iÉ¨ÉSÉMüÉUÈ 

urÉÉåÎqlÉ SØvrÉiÉå 

AÉMüÉUÉÈ 

uÉ×Ì¹MüÉsÉÉiÉç mÉëÉMç 

urÉÉåÎqlÉ aÉÔRûÉÈ 

iÉÑ lÉ xTÑüOûÉÈ iÉiÉÈ 

they were there in the space even before 

in their subtler forms. Otherwise they 

cannot manifest.

ASåWûÉÈ uÉ×Ì¹ÍxÉSèkrÉjÉïqÉç 

AÉMüÉUÉlÉç MüÉÇÍ¶ÉSÉmlÉÑuÉlÉç |

uÉ×Ì¹ÌlÉwmÉÉSMüxiÉ¨ÉSÉMüÉUÉå 

urÉÉåÎqlÉ SØvrÉiÉå ||51||

ASåWûÉÈ - (though) bodiless uÉ×Ì¹-

ÍxÉSèkrÉjÉïqÉç - for the sake of raining  MüÉÇÍ¶ÉiÉç 

AÉMüÉUÉlÉç - certain forms AÉmlÉÑuÉlÉç - they 

assume uÉ×Ì¹ÌlÉwmÉÉSMüÈ - the one that 

produces the rain iÉ¨ÉSÉMüÉUÈ - the different 

form urÉÉåÎqlÉ - in the sky SØvrÉiÉå - is seen       

– (51)

51. (Air, etc., though) bodiless 

assume certain forms for the sake of 

raining. (Their) different form that 

produces the rain is seen in the sky.

Their actual different forms such 

as fore-wind, etc., mountainous cloud-

forms, flashing streak of brilliant light 

are well-known.

AÉMüÉUÉ uÉ×Ì¹MüÉsÉÉiÉç mÉëÉaÉç urÉÉåÎqlÉ 

aÉÔRûÉ lÉ iÉÑ xTÑüOûÉÈ |

iÉiÉÉå urÉÉåqlÉÈ xÉqÉÑijÉÉrÉ 

ÌlÉSÉbÉå erÉÉåÌiÉUÉmlÉÑuÉlÉç ||52||

AÉMüÉUÉÈ - the specific forms (of air, 

etc.) uÉ×Ì¹MüÉsÉÉiÉç mÉëÉMç - before the monsoon 

urÉÉåÎqlÉ - in the space aÉÔRûÉÈ - are concealed  

iÉÑ - and lÉ xTÑüOûÉÈ - are not manifest iÉiÉÈ - 

ÌlÉSÉbÉå urÉÉåqlÉÈ 

xÉqÉÑijÉÉrÉ 

erÉÉåÌiÉÈ AÉmlÉÑuÉlÉç 

xÉliÉÉmÉÉZrÉqÉç 

mÉUÇ erÉÉåÌiÉÈ 

mÉëÉmrÉ 

iÉålÉ 

SØRûÏM×üiÉÉÈ 

uÉ×Ì¹MüÉsÉå 

xuÉxuÉÃmÉqÉç 

xTüÉåUrÉÎliÉ CÌiÉ SØvrÉiÉå 

xÉliÉÉmÉÉZrÉÇ mÉUÇ erÉÉåÌiÉÈ mÉëÉmrÉ iÉålÉ SØRûÏM×üiÉÉÈ |

uÉ×Ì¹MüÉsÉå xuÉxuÉÃmÉÇ xTüÉåUrÉliÉÏÌiÉ SØvrÉiÉå||53||

thereafter - in the summer 

xÉqÉÑijÉÉrÉ - having got separated from the 

space erÉÉåÌiÉÈ AÉmlÉÑuÉlÉç - (they) become one 

with the common heat – (52)

52. The specific forms (of air, 

etc.), are concealed in the space before 

the monsoon and are not manifest. 

Thereafter, in the summer having got 

separated from the space they become 

one with the common heat (of the 

summer).

What happens further is described.

xÉliÉÉmÉÉZrÉÇ mÉUÇ erÉÉåÌiÉÈ mÉëÉmrÉ iÉålÉ SØRûÏM×üiÉÉÈ |

uÉ×Ì¹MüÉsÉå xuÉxuÉÃmÉÇ xTüÉåUrÉliÉÏÌiÉ SØvrÉiÉå||53||

xÉliÉÉmÉÉZrÉqÉç - (further) what is 

called santāpa mÉUÇ erÉÉåÌiÉÈ - scorching heat 

mÉëÉmrÉ - having got, (i.e. having become 

one with) iÉålÉ - by that (scorching heat) 

SØRûÏM×üiÉÉÈ - make their actual forms 

concrete uÉ×Ì¹MüÉsÉå - while raining 

xuÉxuÉÃmÉqÉç - their individual actual forms 

xTüÉåUrÉÎliÉ - they reveal CÌiÉ SØvrÉiÉå - so it is 

seen – (53)

53. Further (the air, etc.), having 

got, (i.e. having become one with) the 

scorching heat called santāpa, thereby 

make their actual forms concrete. So also 

it is seen that they reveal their individual 

actual forms while raining.

With the above, the description of 

the illustration is over. The purpose of 

ÌlÉSÉbÉå urÉÉåqlÉÈ 
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iÉjÉÉrÉqÉvÉUÏUÈ xÉlÉç xÉÉ¤rÉ¥ÉÉlÉÌiÉUÉåÌWûiÉÈ |

SåWåûÅliÉpÉÔïrÉ uÉmÉÑwÉÉå ÌuÉuÉåMåülÉ xÉqÉÑÎijÉiÉÈ ||54||

iÉjÉÉ 

ArÉqÉç xÉÉ¤ÉÏ AvÉUÏUÈ 

xÉlÉç A¥ÉÉlÉÌiÉUÉåÌWûiÉÈ 

SåWåû 

AliÉpÉÔïrÉ ÌuÉuÉåMåülÉ uÉmÉÑwÉÈ 

xÉqÉÑÎijÉiÉÈ 

this illustration is to show that a 

concealed entity reveals its real form by 

an appropriate specific means. Now the 

illustrated portion corresponding to the 

above illustration is being explained.

iÉjÉÉrÉqÉvÉUÏUÈ xÉlÉç xÉÉ¤rÉ¥ÉÉlÉÌiÉUÉåÌWûiÉÈ |

SåWåûÅliÉpÉÔïrÉ uÉmÉÑwÉÉå ÌuÉuÉåMåülÉ xÉqÉÑÎijÉiÉÈ ||54||

iÉjÉÉ - in that manner of earlier 

illustration ArÉqÉç - this xÉÉ¤ÉÏ - sākṣī AvÉUÏUÈ 

xÉlÉç - being bodiless A¥ÉÉlÉÌiÉUÉåÌWûiÉÈ - 

concealed by the self-ignorance SåWåû 

AliÉpÉÔïrÉ - abiding in the body ÌuÉuÉåMåülÉ uÉmÉÑwÉÈ - 

by distinguishing it from the body 

xÉqÉÑÎijÉiÉÈ - rises above the body, (i.e. is 

known to be distinct and independent of 

the body) – (54)

54. In that manner of earlier 

illustration, this bodiless sākṣī  concealed 

by the self-ignorance (appears as if) 

abides in the body. (But) by distinguishing 

the sākṣī from the body it rises above (the 

mÉUÇerÉÉåÌiÉoÉëï¼ÃmÉÇ mÉëÉmrÉ uÉÉYrÉÉåijÉoÉÉåkÉiÉÈ |

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ ÌlÉ²æïiÉålÉÉuÉpÉÉxÉiÉå ||55||

uÉÉYrÉÉåijÉoÉÉåkÉiÉÈ 

mÉUÇerÉÉåÌiÉÈ oÉë¼ÃmÉqÉç 

mÉëÉmrÉ 

xuÉålÉ 

ÌlÉ²æïiÉålÉ uÉÉxiÉuÉÃmÉåhÉ 

AuÉpÉÉxÉiÉå 

earlier identity with the body), (i.e. is 

known to be distinct and independent of 

the body).

mÉUÇerÉÉåÌiÉoÉëï¼ÃmÉÇ mÉëÉmrÉ uÉÉYrÉÉåijÉoÉÉåkÉiÉÈ |

xuÉålÉ uÉÉxiÉuÉÃmÉåhÉ ÌlÉ²æïiÉålÉÉuÉpÉÉxÉiÉå ||55||

uÉÉYrÉÉåijÉoÉÉåkÉiÉÈ - (this ) by 

the aparokṣa-ātmajñāna born of 

mahāvākya mÉUÇerÉÉåÌiÉÈ oÉë¼ÃmÉqÉç - Brahman  

in the form of nirupādhika self-evident 

knowledge-principle mÉëÉmrÉ - having gained 

(having discovered oneself to be) xuÉålÉ - 

by its ÌlÉ²æïiÉålÉ uÉÉxiÉuÉÃmÉåhÉ - by the non-dual 

real nature AuÉpÉÉxÉiÉå - becomes manifest  

– (55)

55. (This sākṣīātmā) having 

gained (having discovered oneself to be) 

Brahman in the form of nirupādhika 

self-evident knowledge-principle by   

the aparokṣa-ātmajñāna born of 

mahāvākya becomes manifest.

sākṣīātmā

The sākṣīātmā is always in its true nature of Brahman. Even then, on account 

of its ignorance it appears to be concealed. It is experienced as an entity endowed with 

an embodiment in spite of its being bodiless. By ātmānātma viveka in a pure (śuddha) 

and steady (niścala) mind (citta) the bodiless sākṣī is directly experienced as the 

distinct and independent cit-ātmā. This is nirupādhika. It is called śodhita 

(nirupādhika) tvam pada (the word ‘you’ referring to ‘I’ in reality). Here the pramāṇa 

of mahāvākya operates by pointing out that this ‘nirupādhika’ ‘I’ that is experienced 

directly without tripuṭī is itself the non-dual Brahman. This is how the sākṣīātmā 

concealed by ignorance manifests in its true nature of Brahman which is the basis 

(adhiṣṭhāna) of entire Creation.

The parallels between the illustration of air, cloud, etc., and the illustrated 
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sākṣīātmā are as follows.

i) The air, cloud, etc., are aśarīra (bodiless); sākṣīātmā also is bodiless.

ii) The air, etc., were identical with the space; sākṣīātmā appears identical 

with the threefold body.

iii) The air, etc., got separated from the space because of the scorching heat; 

sākṣīātmā is clearly known to be distinct and independent of the threefold 

body by the means of ātmānātmaviveka.

iv) The air, cloud, etc., reveal their actual nature while raining. Similarly the 

sākṣīātmā becomes manifest in its real nature as non-dual Brahman on 

realizing its true self through mahāvākya.

saṃprasāda) because it is totally free 

from the defect of afflictions and 

sorrows (called kāluṣya). Because there 

is erroneous identification with the body 

by ignorance the kāluṣya is experienced 

(in ātmā on account of ignorance only).

Kāluṣya literally means foulness, 

dirtiness, muddiness (figuratively also). 

It signifies all the sorrows of saṃsāra.   

It is a great defect because no one    

wants sorrows. All the sorrows are 

centred in the three bodies. Because of 

ignorance of oneself and the consequent 

identification with the bodies, they are 

mistakenly experienced as the intrinsic 

features of ātmā. In reality there is no 

defect or kāluṣya in sākṣīātmā. If it 

appears to be there, it is only on account 

of ignorance. All defects are based in the 

bodies onwards to ahaṃkāra. They are 

erroneously superimposed on sākṣī. 

Total freedom from all defects itself      

is the true nature of ātmā called 

xuÉiÉÈ xÉÉ¤ÉÏ xÉqmÉëxÉÉSÈ 

MüÉsÉÑwrÉåhÉ ÌuÉuÉeÉïlÉÉiÉç |

AÌuÉ±rÉÉ xrÉÉiÉç MüÉsÉÑwrÉÇ 

SåWûiÉÉSÉiqrÉÌuÉpÉëqÉÉiÉç ||56||

xÉÉ¤ÉÏ xuÉiÉÈ 

xÉÇmÉëxÉÉSÈ 

MüÉsÉÑwrÉåhÉ ÌuÉuÉeÉïlÉÉiÉç 

AÌuÉ±rÉÉ SåWûiÉÉSÉiqrÉÌuÉpÉëqÉÉiÉç 

MüÉsÉÑwrÉqÉç 

xrÉÉiÉç 

The real nature of sākṣī referred 

to as saṃprasāda in the śruti is 

ascertained in the next six verses.

xuÉiÉÈ xÉÉ¤ÉÏ xÉqmÉëxÉÉSÈ 

MüÉsÉÑwrÉåhÉ ÌuÉuÉeÉïlÉÉiÉç |

AÌuÉ±rÉÉ xrÉÉiÉç MüÉsÉÑwrÉÇ 

SåWûiÉÉSÉiqrÉÌuÉpÉëqÉÉiÉç ||56||

xÉÉ¤ÉÏ - sākṣīātmā xuÉiÉÈ - in its true 

nature (without any connection with 

upādhis) xÉÇmÉëxÉÉSÈ - is entirely the peace 

(delight) MüÉsÉÑwrÉåhÉ ÌuÉuÉeÉïlÉÉiÉç - because it is 

totally free from the defect of afflictions 

and sorrows AÌuÉ±rÉÉ SåWûiÉÉSÉiqrÉÌuÉpÉëqÉÉiÉç - 

because by the ignorance there is an 

erroneous identification with the body 

MüÉsÉÑwrÉqÉç - the defect of sorrows and 

affliction xrÉÉiÉç - is experienced (in ātmā 

on account of ignorance only) – (56)

56. Sākṣīātmā in its true nature 

(without any connection with upādhis) is 

entirely the peace (delight) (called 
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DwÉiÉç MüsÉÑwÉiÉÉ xuÉmlÉå xÉÔ¤qÉqÉÉ§ÉÉÍpÉqÉÉlÉiÉÈ |

xÉÑmiÉÉæ iÉålÉÉÌmÉ WûÏlÉiuÉÉSrÉqÉÉiqÉÉ mÉëxÉÏSÌiÉ ||58||

xuÉmlÉå 

xÉÔ¤qÉqÉÉ§ÉÉÍpÉqÉÉlÉiÉÈ 

DwÉiÉç 

MüsÉÑwÉiÉÉ xÉÑmiÉÉæ 

iÉålÉ AÌmÉ WûÏlÉiuÉÉiÉç 

ArÉqÉç AÉiqÉÉ 

mÉëxÉÏSÌiÉ 

threefold body) includes in itself all the 

experiences of joys and sorrows born by 

sense-contacts with the sense-objects 

(viṣayendriya-saṃyoga). The sum total 

of all these is the share of our saṃsāra 

during the waking state. Unfortunately 

the identity with the bodies effected by 

the ignorance makes us believe that      

‘I’ the sākṣīātmā undergoes these 

experiences of joys and sorrows. Thus 

the kāluṣya is at its peak in the waking 

state.

During the dream state the gross 

body with its accompanying kāluṣya is 

out of our experiential range. As a result 

these afflictions get eliminated in the 

dream. On the other hand in the deep 

sleep, both bodies with their inevitable 

kāluṣya get excluded from the range of 

our experience. The outcome of these 

two phenomena in the dream and deep 

sleep is described now.

DwÉiÉç MüsÉÑwÉiÉÉ xuÉmlÉå xÉÔ¤qÉqÉÉ§ÉÉÍpÉqÉÉlÉiÉÈ |

xÉÑmiÉÉæ iÉålÉÉÌmÉ WûÏlÉiuÉÉSrÉqÉÉiqÉÉ mÉëxÉÏSÌiÉ ||58||

xuÉmlÉå - during the dream state 

xÉÔ¤qÉqÉÉ§ÉÉÍpÉqÉÉlÉiÉÈ - because of the identity 

with only the subtle body DwÉiÉç - to some 

extent MüsÉÑwÉiÉÉ - kāluṣya (is there) xÉÑmiÉÉæ - 

during the deep sleep iÉålÉ AÌmÉ WûÏlÉiuÉÉiÉç - 

because the identity with the subtle body 

also is abandoned ArÉqÉç - this sākṣī AÉiqÉÉ - 

ātmā mÉëxÉÏSÌiÉ - is at peace (delight) 

considerably – (58)

eÉÉaÉUå xjÉÔsÉxÉÔ¤qÉÉprÉÉÇ 

iÉÉSÉiqrÉÉSè urÉÉkÉrÉÉåÅÎZÉsÉÉÈ |

AÉkÉrÉ¶ÉÉxrÉ xÉliÉÏSÇ 

qÉWûiMüÉsÉÑwrÉÍqÉwrÉiÉå ||57||

eÉÉaÉUå 

xjÉÔsÉxÉÔ¤qÉÉprÉÉqÉç 

iÉÉSÉiqrÉÉiÉç 

AÎZÉsÉÉÈ 

urÉÉkÉrÉÈ 

AÉkÉrÉÈ cÉ AxrÉ 

xÉÎliÉ CSqÉç 

qÉWûiÉç MüÉsÉÑwrÉqÉç CwrÉiÉå 

saṃprasāda. It is the total peace, the 

total delight. Further the varying 

intensities of kāluṣya in the three states 

of consciousness is explained one after 

the other.

eÉÉaÉUå xjÉÔsÉxÉÔ¤qÉÉprÉÉÇ 

iÉÉSÉiqrÉÉSè urÉÉkÉrÉÉåÅÎZÉsÉÉÈ |

AÉkÉrÉ¶ÉÉxrÉ xÉliÉÏSÇ 

qÉWûiMüÉsÉÑwrÉÍqÉwrÉiÉå ||57||

eÉÉaÉUå - in the waking state 

xjÉÔsÉxÉÔ¤qÉÉprÉÉqÉç - with the gross and the 

subtle bodies iÉÉSÉiqrÉÉiÉç - because of the 

identity (being experienced) AÎZÉsÉÉÈ - 

entire urÉÉkÉrÉÈ - ailments of the gross body 

AÉkÉrÉÈ - mental afflictions cÉ - and AxrÉ - 

of this sākṣī xÉÎliÉ - are there CSqÉç - this  

qÉWûiÉç MüÉsÉÑwrÉqÉç - a great defect CwrÉiÉå - is 

accepted – (57)

57. Because of the identity (being 

experienced) with the gross and the 

subtle bodies in the waking state, the 

entire ailments of the gross body and the 

mental afflictions belong to this sākṣī. 

This is accepted as a great defect. 

It is a matter of universal 

experience that during the waking state, 

both the gross and the subtle bodies are 

completely within the ambit of our 

experience moment by moment. 

Naturally all the ailments and afflictions 

(ādhis and vyādhis) belonging to both 

bodies are also experienced. The kāluṣya 

born of dehatādātmya (identity with the 

4675. PRAJĀPATIVIDYĀPRAKĀŚA



MüÉsÉÑwrÉoÉÏeÉqÉ¥ÉÉlÉqÉç AxirÉ§ÉÉÅjÉ ÌuÉuÉåÍcÉiÉÈ |

oÉÏeÉålÉÉÌmÉ ÌuÉWûÏlÉiuÉÉiÉç xÉqrÉaÉåuÉ mÉëxÉÏSÌiÉ ||59||

A§É 

MüÉsÉÑwrÉoÉÏeÉqÉç 

A¥ÉÉlÉqÉç 

58. During the dream state 

because of the identity with only the 

subtle body there is kāluṣya (afflictions) 

to some extent. (But) during the deep 

sleep because the identity with the subtle 

body also is abandoned, this sākṣīātmā  

is at peace (delight) considerably.

During the dream only the 

identity with the subtle body is there. 

Thus the kāluṣya in the dream gets 

confined to only those arising from it. 

Therein the awareness of the physical 

body with its kāluṣya is totally absent. 

Therefore the kāluṣya in the dream is 

only to some extent compared to its 

prominence in the waking. In the deep 

sleep state both the sources of kāluṣya 

(afflictions) are totally absent. Therefore 

it is said ‘ātmā prasīdati’ (ātmā is at 

peace [delight] considerably). But why 

in deep sleep the prasāda (peace, 

delight) is only to a considerable extent 

and not the saṃprasāda, the total 

freedom from all defects which itself is 

total peace or delight characterized by 

the abidance in the true nature of ātmā? 

The answer follows.

MüÉsÉÑwrÉoÉÏeÉqÉ¥ÉÉlÉqÉç AxirÉ§ÉÉÅjÉ ÌuÉuÉåÍcÉiÉÈ |

oÉÏeÉålÉÉÌmÉ ÌuÉWûÏlÉiuÉÉiÉç xÉqrÉaÉåuÉ mÉëxÉÏSÌiÉ ||59||

A§É - in the deep sleep (even if the 

identity with the gross and subtle bodies 

is not there) MüÉsÉÑwrÉoÉÏeÉqÉç - the seed 

(cause) of kāluṣya A¥ÉÉlÉqÉç - the self-

AÎxiÉ AjÉ ÌuÉuÉåÍcÉiÉÈ 

oÉÏeÉålÉ AÌmÉ ÌuÉWûÏlÉiuÉÉiÉç 

xÉqrÉMç  LuÉ mÉëxÉÏSÌiÉ 

ignorance in the form of causal body 

AÎxiÉ - still persists AjÉ - but ÌuÉuÉåÍcÉiÉÈ - 

(ātmā) that is ascertained by ātmānātma-

viveka (discrimination between ātmā 

and anātmā) oÉÏeÉålÉ AÌmÉ ÌuÉWûÏlÉiuÉÉiÉç - 

because of being totally devoid of even 

the cause of kāluṣya (viz. the ignorance) 

xÉqrÉMç  LuÉ - in entirety only mÉëxÉÏSÌiÉ - is at 

peace (delight) – (59)

59. In the deep sleep (even in the 

absence of identity with the gross and 

subtle bodies) the seed (cause) of the 

kāluṣya, the self-ignorance in the form of 

causal body still persists. But (ātmā) that 

is ascertained by ātmānātma-viveka 

(discrimination between ātmā and 

anātmā) is at peace (delight) in entirety 

only because of being totally devoid of 

even the cause of kāluṣya, (viz. the 

ignorance).

Though the kāluṣya (the sorrows 

and afflictions) is unmanifest during the 

causal state in the form of deep sleep     

its existence is invariably there. That     

is why the ādhi and vyādhi (physical 

ailments and mental afflictions) manifest 

unabatedly on waking up. Therefore 

ignorance, the cause of all sorrow, is in 

the form of a seed during the deep sleep. 

All possibilities of sorrows coming into 

existence end only when ātmā is 

cognized as distinct from the ignorance 

in the form of causal body along with the 
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ātmā is ascertained (in terms of 

experience) distinct from the body, etc., 

with their features (called samutthāna), 

its total freedom from the bodily 

identification takes place.

It is true that during the deep 

sleep the experience of both the gross 

and subtle bodies with their attending 

kāluṣya is absent. That certainly shows 

that they are not inherent features of 

ātmā. Otherwise they can, never get 

separated from ātmā. The rule is that the 

true nature of an entity can never be 

given up. Yet because of the presence of 

ignorance in the deep sleep there is no 

positive experience of ātmā free from 

ignorance and the two bodies besides 

their kāluṣya. This is possible only       

by the means of ātmānātma-viveka 

culminating in the direct (aparokṣa) 

experience of ātmā as distinct from all 

upādhis. It is called samutthāna of ātmā. 

It literally means the rising of ātmā 

above the threefold bodies with the 

ignorance. This samutthāna proves the 

true nature of ātmā distinct from 

upādhis. Without such aparokṣa-

anubhava (direct experience of ātmā 

without the tripuṭī) to say that ātmā is 

free from all upādhis is only a borrowed 

statement from the śruti without       

one's verification. Such an aparokṣa-

anubhava of ātmā is called ‘śodhita 

xuÉiÉÈ xÉÉ¤ÉÏ xÉÇmÉëxÉÉSxiÉixuÉÃmÉÉlÉÑpÉÔiÉrÉå |

xÉqÉÑijÉÉlÉÇ pÉuÉåSxrÉ SåWûÉÌSprÉÉå ÌuÉuÉåcÉlÉå ||60||

xÉÉ¤ÉÏ xuÉiÉÈ 

xÉqmÉëxÉÉSÈ 

iÉixuÉÃmÉÉlÉÑpÉÔiÉrÉå 

AxrÉ 

SåWûÉÌSprÉÈ ÌuÉuÉåcÉlÉå xÉÌiÉ

xÉqÉÑijÉÉlÉÇ 

pÉuÉåiÉç 

subtle and gross ones. This is possible 

only through ātmānātma-viveka. In 

ending this ignorance alone, ātmā in its 

true nature of limitless happiness, peace 

called saṃprasāda gets revealed.

Though an ignorant person can 

experience this saṃprasāda only after 

ending the ignorance, ātmā is always so 

in its true nature even during the state of 

ignorance. Defects are in the upādhis, 

but ātmā is always defectless. To 

experience the saṃprasāda state of ātmā 

in the form of limitless peace and 

ānanda, the samutthāna as described 

hereafter is necessary.

xuÉiÉÈ xÉÉ¤ÉÏ xÉÇmÉëxÉÉSxiÉixuÉÃmÉÉlÉÑpÉÔiÉrÉå |

xÉqÉÑijÉÉlÉÇ pÉuÉåSxrÉ SåWûÉÌSprÉÉå ÌuÉuÉåcÉlÉå ||60||

xÉÉ¤ÉÏ - ātmā xuÉiÉÈ - in its true 

nature xÉqmÉëxÉÉSÈ - is limitless ānanda and 

peace (totally free from all sorrows of 

saṃsāra) iÉixuÉÃmÉÉlÉÑpÉÔiÉrÉå - to experience 

that true nature of oneself the ātmā AxrÉ - 

of this sākṣī SåWûÉÌSprÉÈ ÌuÉuÉåcÉlÉå (xÉÌiÉ) - when 

ascertained (in terms of experience) 

distinct from the body, etc., with their 

features xÉqÉÑijÉÉlÉÇ - total freedom from the 

bodily identification pÉuÉåiÉç - takes place   

– (60)

60. Ātmā is always in its true 

nature of limitless ānanda and peace 

(totally free from all sorrows of 

saṃsāra) (called saṃprasāda). When 
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xÉqÉÑÎijÉiÉxrÉ eÉÏuÉiuÉÌlÉuÉ×¨rÉæ oÉë¼ÃmÉiÉÉqÉç |

qÉWûÉuÉÉYrÉÉÌlÉ xÉuÉÉïÍhÉ oÉÉåkÉrÉlirÉÌiÉrÉ¦ÉiÉÈ ||61||

xÉqÉÑÎijÉiÉxrÉ 

eÉÏuÉiuÉÌlÉuÉ×¨rÉæ 

xÉuÉÉïÍhÉ 

qÉWûÉuÉÉYrÉÉÌlÉ AÌiÉrÉ¦ÉiÉÈ 

(nirupādhika) tvam pada’, the tvam or 

‘you’ referring to ‘I’ from ‘tat tvam asi’ 

mahāvākya. If this ascertainment of 

direct experience of nirupādhikaātmā is 

not gained, what gets referred to by tvam 

is literal meaning (vācyārtha) only. Then 

it means the saṃsārī ‘I’. In this case the 

equation ‘you are that Brahman’ will not 

hold good since the sopādhikasaṃsārī 

‘I’ as it is, cannot be Brahman as 

indicated by the mahāvākya ‘tat tvam 

asi’. That is true.

But here is a doubt. When the 

samutthita sākṣīātmā or the direct 

(aparokṣa) experience of nirupādhika 

ātmā without the tripuṭī is gained, is it 

not the finale of ātmajñāna? The real 

nature of ātmā as nirupādhika cannot be 

questioned because it is in accordance 

with the śruti pramāṇa that ātmā is 

nirupādhika, nirviśeṣa (attributeless) 

and nirguṇa. Then what is the necessity 

of mahāvākya even after the samutthita 

sākṣīātmā (ātmā in its real nirupādhika 

nature) is directly experienced? The next 

verse answers this doubt.

xÉqÉÑÎijÉiÉxrÉ eÉÏuÉiuÉÌlÉuÉ×¨rÉæ oÉë¼ÃmÉiÉÉqÉç |

qÉWûÉuÉÉYrÉÉÌlÉ xÉuÉÉïÍhÉ oÉÉåkÉrÉlirÉÌiÉrÉ¦ÉiÉÈ ||61||

xÉqÉÑÎijÉiÉxrÉ - of the sākṣīātmā 

ascertained to be distinct from the    

three bodies eÉÏuÉiuÉÌlÉuÉ×¨rÉæ - to end its 

notion of being a jīva xÉuÉÉïÍhÉ - all 

qÉWûÉuÉÉYrÉÉÌlÉ - mahāvākyas AÌiÉrÉ¦ÉiÉÈ - with 

oÉë¼ÃmÉiÉÉqÉç 

oÉÉåkÉrÉÎliÉ 

great earnestness - the nature 

of sākṣī is Brahman - teach – (61)

61. To end the notion that the 

sākṣīātmā ascertained to be distinct from 

the three bodies is a jīva, all mahāvākyas 

teach with great earnestness that the 

nature of sākṣī is Brahman.

After the samutthāna of sākṣī, 

that is to say after the ascertainment of 

sākṣī as distinct from the three bodies 

there remains no identity with the three 

bodies. Even then, there lingers the 

notion of being a jīva and the cause of the 

jagat as something different from me. 

Such wrong notions are dispelled by   

the Upaniṣadic mahāvākyas. The direct 

(aparokṣa) ascertainment of sākṣī 

distinct from the three bodies is 

indispensable for the mahāvākyas to be 

effective. Because this is śodhitatvam 

pada without accomplishing which the 

declaration ‘You are Brahman’ cannot 

hold good. The word atiyatna (great 

efforts) on the part of mahāvākyas is 

their earnestness. The atiyatna on the 

part of the guru is to teach from different 

angles. As for the disciple it means 

prepared frame of mind by the sādhana-

catuṣṭaya-saṃpatti with focus on the 

staunch vairāgya.

UTTAMAPURUṢA

The śruti describes that this 

sākṣīātmā identical with Brahman is 

oÉë¼ÃmÉiÉÉqÉç 

oÉÉåkÉrÉÎliÉ 
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mÉUÇ erÉÉåÌiÉoÉëï¼ÃmÉÇ mÉëÉmrÉ uÉÉYrÉÉjÉïoÉÉåkÉiÉÈ |

E¨ÉqÉÈ mÉÑÂwÉÈ xÉ xrÉÉ±È mÉÑUÉÍ¤ÉÍhÉ uÉÍhÉïiÉÈ||62||

uÉÉYrÉÉjÉïoÉÉåkÉiÉÈ 

mÉUÇ erÉÉåÌiÉÈ oÉë¼ÃmÉqÉç 

mÉëÉmrÉ 

rÉÈ 

mÉÑUÉÈ AÍ¤ÉÍhÉ 

uÉÍhÉïiÉÈ 

xÉÈ E¨ÉqÉÈ mÉÑÂwÉÈ 

xrÉÉiÉç 

uttama Puruṣa. This is explained in the 

next four verses.

mÉUÇ erÉÉåÌiÉoÉëï¼ÃmÉÇ mÉëÉmrÉ uÉÉYrÉÉjÉïoÉÉåkÉiÉÈ |

E¨ÉqÉÈ mÉÑÂwÉÈ xÉ xrÉÉ±È mÉÑUÉÍ¤ÉÍhÉ uÉÍhÉïiÉÈ||62||

uÉÉYrÉÉjÉïoÉÉåkÉiÉÈ - (this s kṣ tm ) by 

aparokṣa-jñāna born of mahāvākyas    

mÉUÇ erÉÉåÌiÉÈ oÉë¼ÃmÉqÉç - Brahman in the form 

of nirupādhika self-evident knowledge-

principle mÉëÉmrÉ - having gained (having 

discovered oneself to be) rÉÈ - the one 

who mÉÑUÉÈ - earlier AÍ¤ÉÍhÉ - as (Puruṣa 

seen) in the eye uÉÍhÉïiÉÈ - was described   

xÉÈ - that entity itself E¨ÉqÉÈ mÉÑÂwÉÈ - uttama 

Puruṣa (the most exalted entity that is 

full and complete) xrÉÉiÉç - is – (62)

62. This sākṣī, which was 

described earlier (Ch.U.8-7-4) as the 

Puruṣa seen in the eye, having gained, 

(i.e. discovered oneself to be) Brahman 

in the form of nirupādhika self-evident 

knowledge-principle is itself the uttama 

Puruṣa (the most exalted entity that is 

full and complete).

Before gaining the knowledge 

because of erroneous notion the sākṣī 

was mistaken as saśarīra (identified 

with the three bodies). On gaining the 

knowledge of its true nature that it is 

distinct and independent of the three 

bodies it was referred to as saṃprasāda. 

The Upaniṣad describes that itself to be 

ā īā ā

‘uttama Puruṣa’. This uttama Puruṣa 

only on account of upādhi of gross, 

subtle and the causal bodies plays the 

role of akṣi-puruṣa, svapna-puruṣa and 

suṣupta-puruṣa respectively. But free 

from upādhis in its real nature it is 

uttama, the most exalted that is full and 

complete.

Prajāpati had taught in his four 

sessions of teaching one and the same 

ātmā which is free from old age,     

death, etc., as described in his original 

declaration. Indra could know it 

correctly only at the end and not in the 

earlier sessions. By the knowledge of 

mahāvākyas it gets ascertained that     

‘I’, the sākṣīātmā, is identical with  

Brahman which is the cause of the birth, 

sustenance and dissolution of the jagat. 

Thus ‘I am Brahman’; ‘Brahman is I’. 

Until the nature of sākṣī distinct from  

the three bodies is directly experienced 

this identity cannot hold good because 

the saśarīra saṃsārī jīva cannot be one 

with Brahman being diametrically 

opposed. Brahman is paraṃ jyoti – the 

self-evident nirupādhika knowledge-

principle. It does not depend on anything 

else. All others depend on it. That itself is 

uttama Puruṣa.

The reason why or how the 

sākṣīātmā is uttama, the best or the most 

exalted is explained.
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SåWûÉS¥ÉÉlÉiÉÈ MüÉrÉÉïiÉç MüÉUhÉÉccÉÉrÉqÉÑ¨ÉqÉÈ |

eÉÏuÉiuÉWûÉlÉÉSè oÉë¼iuÉpÉÉuÉÉccÉÉå¨ÉqÉiÉÉåÍcÉiÉÉ||63||

ArÉqÉç MüÉrÉÉïiÉç SåWûÉiÉç 

MüÉUhÉÉiÉç A¥ÉÉlÉiÉÈ 

cÉ E¨ÉqÉÈ 

eÉÏuÉiuÉWûÉlÉÉiÉç 

oÉë¼iuÉpÉÉuÉÉiÉç 

cÉ E¨ÉqÉiÉÉ 

EÍcÉiÉÉ 

SåWûÉS¥ÉÉlÉiÉÈ MüÉrÉÉïiÉç MüÉUhÉÉccÉÉrÉqÉÑ¨ÉqÉÈ |

eÉÏuÉiuÉWûÉlÉÉSè oÉë¼iuÉpÉÉuÉÉccÉÉå¨ÉqÉiÉÉåÍcÉiÉÉ||63||

ArÉqÉç MüÉrÉÉïiÉç SåWûÉiÉç 

the effects in the form of both gross and 

subtle bodies MüÉUhÉÉiÉç A¥ÉÉlÉiÉÈ - than the 

cause the self-ignorance cÉ - and E¨ÉqÉÈ - 

the best eÉÏuÉiuÉWûÉlÉÉiÉç - because of giving 

up the form of jīva oÉë¼iuÉpÉÉuÉÉiÉç - because 

in its nature it is Brahman cÉ - and E¨ÉqÉiÉÉ - 

the status of being the best EÍcÉiÉÉ - is 

appropriate – (63)

63. This sākṣī is the best among 

the effects in the form of both gross and 

subtle bodies and their cause the self-

ignorance. Its status of being the best is 

(also) appropriate because of giving up 

the form of jīva and because in its nature 

it is Brahman only.

The sākṣī that is discovered as 

distinct and independent of all upādhis is 

uttama (the best) because it is free from 

all the afflictions and sorrows of 

upādhis. Further that itself is pūrṇa   

(full and complete). Another reason that 

makes the sākṣī uttama is that it is no 

more the mistaken jīva. The jīva 

mistakes oneself to be kartā (doer) and 

bhoktā (experiencer). This ends only in 

the wake of jñāna when ‘I’ as Brahman  

is discovered. The wrong notion of 

oneself as a jīva born of ignorance does 

not end by the performance of any  

karma because the karma itself is the      

- this sākṣī - than 

product of ignorance. Only ātmajñāna/ 

Brahmajñāna can end it. The sākṣī as 

uttama (best) is certainly appropriate 

because it is the entity that is absolutely 

real (paramārtha satya) and ever free 

from saṃsāra. Its most exaltedness 

(uttamatā) is not something that is 

gained in which case it can be lost. The 

nature of sākṣī got veiled by the 

ignorance. It was revealed in its true 

nature by knowledge.

The uttama Puruṣa sākṣī is       

the common basis of akṣi-Puruṣa, 

svapna-Puruṣa and the suṣupta-Puruṣa 

in the waking, dream and deep sleep 

respectively. The sākṣī who abides in its 

true nature in turiya state totally free 

from all the features of three states of 

consciousness is the uttama Puruṣa. 

Here the upādhi of Puruṣa (sākṣī) in the 

waking and the dream is kṣara (changing 

or destructible moment by moment) and 

vyākṛta (manifest) whereas its upādhi in 

the deep sleep is relatively akṣara 

(changeless or indestructible) because as 

the cause ajñāna it is all along uniform 

except it ends in the knowledge. It is also 

avyākṛta (unmanifest). But uttama 

Puruṣa sākṣī is totally unaffected and 

independent of these both kṣara and 

akṣara upādhis. This fact that sākṣīātmā 

is uttama Puruṣa is corroborated by 

quoting Bhagavān Kṛṣṇa (B.G.15-16, 

17). But there is slight difference in the 

presentation in the Bhagavadgītā. Here 
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²ÉÌuÉqÉÉæ mÉÑÂwÉÉæ sÉÉåMåü ¤ÉU¶ÉÉ¤ÉU LuÉ cÉ |

¤ÉUÈ xÉuÉÉïÍhÉ pÉÔiÉÉÌlÉ MÔüOûxjÉÉåÅ¤ÉU EcrÉiÉå||64||

sÉÉåMåü ¤ÉUÈ 

cÉ A¤ÉUÈ cÉ CqÉÉæ 

²Éæ LuÉ mÉÑÂwÉÉæ 

xÉuÉÉïÍhÉ 

pÉÔiÉÉÌlÉ 

¤ÉUÈ 

MÔüOûxjÉÈ 

A¤ÉUÈ 

EcrÉiÉå 

the word Puruṣa is used for sākṣīātmā all 

along. But there the word ‘puruṣa’ in the 

first two instances is used for the 

categories called kṣara (destructible 

changing) or vyākṛta (manifest) and the 

akṣara (relatively indestructible or 

changing) or avyākṛta (unmanifest). The 

common point of illustration is that the 

sākṣīātmā at the individual level and the 

Paramātmā at the totality as uttama 

Puruṣa are totally unaffected by the 

kṣara/vyākṛta and akṣara/avyākṛta 

upādhis which are also the kārya (effect) 

and kāraṇa (cause) upādhis.

²ÉÌuÉqÉÉæ mÉÑÂwÉÉæ sÉÉåMåü ¤ÉU¶ÉÉ¤ÉU LuÉ cÉ |

¤ÉUÈ xÉuÉÉïÍhÉ pÉÔiÉÉÌlÉ MÔüOûxjÉÉåÅ¤ÉU EcrÉiÉå||64||

sÉÉåMåü - in this world ¤ÉUÈ - kṣara     

cÉ - and A¤ÉUÈ - akṣara cÉ - and CqÉÉæ - (thus) 

these ²Éæ - two LuÉ - indeed mÉÑÂwÉÉæ - (are)  

two categories or collections xÉuÉÉïÍhÉ - all  

pÉÔiÉÉÌlÉ - multitudes of changing entities 

¤ÉUÈ - (are called) kṣara (destructible) 

MÔüOûxjÉÈ - the one that is non-changing  

like a heap or the one who is deceitful    

in the form of māyā A¤ÉUÈ - akṣara 

(indestructible) EcrÉiÉå - is called – (64)

64. In this world the kṣara and the 

akṣara are the two categories. All the 

multitudes of changing entities are 

called the kṣara (destructible). The one 

that is non-changing like a heap or the 

one who is deceitful in the form of māyā 

is called akṣara (indestructible).

E¨ÉqÉÈ mÉÑÂwÉxiuÉlrÉÈ mÉUqÉÉiqÉåirÉÑSÉWØûiÉÈ |

CirÉÉWû pÉaÉuÉÉlÉç MüÉrÉïMüÉUhÉÉprÉÉÇ iÉqÉÑ¨ÉqÉqÉç ||65||

AlrÉÈ iÉÑ 

mÉUqÉÉiqÉÉ 

E¨ÉqÉÈ mÉÑÂwÉÈ 

CÌiÉ ESÉWØûiÉÈ CÌiÉ pÉaÉuÉÉlÉç 

iÉqÉç 

MüÉrÉïMüÉUhÉÉprÉÉqÉç 

E¨ÉqÉqÉç AÉWû 

The kṣara puruṣa refers to all that 

is there in the jagat which is ever-

changing in nature and destructible. The 

akṣara puruṣa is the immediate cause of 

all changing entities. It is māyā which 

lasts long as the cause of saṃsāra until it 

is destroyed by Brahmajñāna. Thus the 

kṣara and akṣara puruṣas mean the 

manifest and repeatedly destructible 

jagat at the gross and subtle levels,     

and their unmanifest cause called    

māyā or prakṛti which is relatively 

indestructible.

The entity totally distinct and 

unaffected by these kṣara and akṣara 

puruṣas (or upādhis) is called uttama 

Puruṣa by Bhagavān Kṛṣṇa. That 

Puruṣa is Paramātmā itself who is   

nitya (ever-existent), śuddha (free from 

avidyā and its effect Creation), buddha 

(self-luminous knowledge-principle) 

and mukta (ever-liberated) in nature.

E¨ÉqÉÈ mÉÑÂwÉxiuÉlrÉÈ mÉUqÉÉiqÉåirÉÑSÉWØûiÉÈ |

CirÉÉWû pÉaÉuÉÉlÉç MüÉrÉïMüÉUhÉÉprÉÉÇ iÉqÉÑ¨ÉqÉqÉç ||65||

AlrÉÈ iÉÑ - on the other hand the 

other one in respect of these two mÉUqÉÉiqÉÉ -

Paramātmā E¨ÉqÉÈ mÉÑÂwÉÈ - the best Puruṣa 

CÌiÉ - so ESÉWØûiÉÈ - is said CÌiÉ - thus pÉaÉuÉÉlÉç - 

Bhagavān Kṛṣṇa iÉqÉç - that sākṣī Puruṣa 

MüÉrÉïMüÉUhÉÉprÉÉqÉç - from the standpoint of 

effect (manifest jagat) and its cause 

(unmanifest māyā) E¨ÉqÉqÉç - the best AÉWû - 

said – (65)

4735. PRAJĀPATIVIDYĀPRAKĀŚA



65. On the other hand the other 

one in respect of these two, the 

Paramātmā, is said to be the best 

Puruṣa. Thus Bhagavān Kṛṣṇa said that 

the sākṣī Puruṣa is the best from the 

standpoint of effect (the manifest jagat) 

and its cause (unmanifest māyā).

Paramātmā is described as 

different (anyaḥ) from both kṣara and 

akṣara Puruṣa. The word ‘Parama’ 

(most exalted) shows its distinct nature 

and superiority to the gross and the 

subtle body mistaken as ātmā on account 

of avidyā. The word ātmā shows its 

nature of being the innermost cit in all 

the beings. Therefore according to 

Vedānta, the nirupādhika sākṣī Puruṣa is 

both Paramātmā and uttama (the best).

THE  RESULT  OF  ĀTMAJÑĀNA

Here crops up a doubt. It is clear 

that a jñānī discovers oneself to be 

uttama Puruṣa who is Paramātmā. But 

it is equally true that an ignorant person 

also in reality (paramārthataḥ) is 

nothing but uttama Puruṣa identical 

with Paramātmā. Then what advantage 

does a jñānī derive from the knowledge? 

The śruti answers this question by 

pointing out the sarvātmabhāva (the 

discovery of oneself as the ātmā of all)  

of a jñānī whereby the happiness 

enjoyed by all becomes his own. This is 

explained by a question and its answer.

E¨ÉqÉÉåÅrÉÇ mÉÑqÉÉlÉç 

qÉÔRûmÉëÉÍhÉlÉÉqÉÌmÉ ÌuÉ±iÉå |

iÉ§É iÉ¨uÉÌuÉSÈ MüÉåÅÌiÉvÉrÉÈ 

xrÉÉÌSÌiÉ cÉåcNØûhÉÑ ||66||

ArÉqÉç E¨ÉqÉÈ mÉÑqÉÉlÉç 

qÉÔRûmÉëÉÍhÉlÉÉqÉç AÌmÉ 

ÌuÉ±iÉå iÉ§É 

iÉ¨uÉÌuÉSÈ MüÈ 

AÌiÉvÉrÉ xrÉÉiÉç 

CÌiÉ cÉåiÉç vÉ×hÉÑ 

E¨ÉqÉÉåÅrÉÇ mÉÑqÉÉlÉç 

qÉÔRûmÉëÉÍhÉlÉÉqÉÌmÉ ÌuÉ±iÉå |

iÉ§É iÉ¨uÉÌuÉSÈ MüÉåÅÌiÉvÉrÉÈ 

xrÉÉÌSÌiÉ cÉåcNØûhÉÑ ||66||

ArÉqÉç E¨ÉqÉÈ mÉÑqÉÉlÉç 

Puruṣa qÉÔRûmÉëÉÍhÉlÉÉqÉç AÌmÉ - even in the case 

of ignorant persons ÌuÉ±iÉå - is present iÉ§É - 

then iÉ¨uÉÌuÉSÈ - in the case of a jñānī MüÈ - 

what AÌiÉvÉrÉ - excellence xrÉÉiÉç - is there 

CÌiÉ cÉåiÉç - if asked so vÉ×hÉÑ - please listen     

– (66)

66. This uttama Puruṣa is present 

even in the ignorant persons. (Therefore) 

if it is asked, ‘what excellence the jñānī 

has?’ please listen.

The Upaniṣad says: ‘That 

saṃprasāda (the hitherto jīva who has 

now given up the identification with  

the three bodies and who having 

discovered its identity with Brahman is 

now uttama Puruṣa) abiding in oneself 

as the ātmā  of all (sarvātmā) moves 

around at places as Indra, etc., laughing 

or eating, sporting, rejoicing with 

kinsmen, women, vehicles (only 

figuratively but not physically because 

there are no bodies), but does not 

remember the body (upajana) which is 

the source of sorrow’ (Ch.U.8-12-3). 

This śruti portion has to be understood 

figuratively and not literally. It is like 

‘sarvakāmāptiḥ’ (Tai.U.2-1; A.Pr.2-

23,29) and ‘kāmācāra’ (Ch.U.7-25-2; 

- this - uttama 

ANUBHŪTIPRAKĀŚA474



LiÉqÉç xuÉÉiqÉoÉÑSèkrÉÉ 

D¤ÉiÉå 

(that is to say) abiding in all the bodies 

LiÉqÉç - this xuÉÉiqÉoÉÑSèkrÉÉ - by 

the discernment such as ‘this is truly my 

ātmā’  D¤ÉiÉå - experiences – (67)

67. The ātmajñānī sees in all the 

pratyagātmā (the true ‘I’) who is the 

uttama (best) Puruṣa in the form of 

Brahman (and who is totally unknown  

to the ajñānīs). (That is to say), he 

experiences this uttama Puruṣa abiding 

in all the bodies by the discernment such 

as ‘this is truly my ātmā’.

uttama Puruṣa 

xÉ iÉÔ¨ÉqÉoÉë¼ÃmÉÇ iÉ¨uÉÌuÉiÉç xuÉÉiqÉuÉxiÉÑÌlÉ |

mÉrÉåïÌiÉ xuÉÉiqÉoÉÑSèkrÉæiÉÇ xÉuÉïSåWûxjÉqÉÏ¤ÉiÉå ||67||

xÉÈ iÉ¨uÉÉÌuÉiÉç iÉÑ 

xuÉÉiqÉuÉxiÉÑÌlÉ 

E¨ÉqÉoÉë¼xuÉÃmÉqÉç 

mÉrÉåïÌiÉ xÉuÉïSåWûxjÉqÉç 

A.Pr.4-79 to 81). The Brahmasūtras  

(4-4-5,6) ascertain that this śruti shows 

the absence of sorrows and the sporting, 

etc., is only a praise of Paramānanda 

that the jñānī is. This portion of the śruti 

is now being explained.

xÉ iÉÔ¨ÉqÉoÉë¼ÃmÉÇ iÉ¨uÉÌuÉiÉç xuÉÉiqÉuÉxiÉÑÌlÉ |

mÉrÉåïÌiÉ xuÉÉiqÉoÉÑSèkrÉæiÉÇ xÉuÉïSåWûxjÉqÉÏ¤ÉiÉå ||67||

xÉÈ he iÉ¨uÉÉÌuÉiÉç - ātmajñānī iÉÑ -    

as for Prajāpati xuÉÉiqÉuÉxiÉÑÌlÉ - in the 

pratyagātmā (the true ‘I’) E¨ÉqÉoÉë¼xuÉÃmÉqÉç 

- the best (uttama) Puruṣa in the form of 

Brahman mÉrÉåïÌiÉ - sees in all xÉuÉïSåWûxjÉqÉç - 

- 

‘Svātmavastu’, the pratyagātmā whose nature is sat, cit and ānanda, is 

common in all. It is experienced as ‘I’ by both jñānīs and ajñānīs because it is 

anubhava-svarūpa (self-experiencing principle). But what they experience as ‘I’ is 

totally opposed to each other. Jñānī experiences nirupādhika ātmā without the 

tripuṭī, in its Paramānanda nature free from the three bodies and their attending 

kāluṣya (sorrows of saṃsāra) whereas ajñānīs experience the sopādhika, 

dṛśyasahita ātmā. In the case of a jñānī the self-evident experience of ātmā is without 

the trace of any adhyasta (superimposed) entity including the ignorance. As for 

ajñānīs, their all experiences are that with all adhyasta accompanied by their features 

such as sorrows, transmigration, etc., popularly known as saṃsāra. That is why the 

bhāṣyakāra emphasizes that to gain ātmajñāna what needs to be done is to end the 

adhyāsa from the range of one's experience (B.G.Bh.18-50; Bṛ.U. Bh.1-4-10).

Adhyāsa is anubhava-siddha (is proved by experience). The end of adhyāsa 

can be verified only by the experience of nirupādhika ātmā totally free from all that 

was adhyasta hitherto. Without such experience mere borrowed statements from the 

śruti such as ‘ātmā is nirupādhika and nityamukta (ever-liberated), Creation is mithyā 

(not real) and this is told by the highest pramāṇa of the Vedas’, etc., cannot end the 

saṃsāra.
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Our fundamental urge to gain happiness (sukha-prāpti) and to end the sorrow 

(duḥkha-nivṛtti). This can end for ever only with ātmānubhava or Brahmānubhava. 

Therein Paramānanda free from even the least trace of sorrow is directly 

(aparokṣatayā) experienced without the tripuṭī. The saṃsāra is an experiential 

problem. It can end only by opposite experiential solution of ātmānubhava/ 

Brahmānubhava which is totally free from the saṃsāra.

varieties of food, playing and laughing 

with children, at times rejoicing with the 

ladies, sometimes indeed is delighted 

with vehicles, kinsmen and friends, but 

he never thinks of this body that interacts 

with the people.

The experience of sarvātmabhāva 

reveals that the caitanya (ātmā) present 

in the King of devas Indra, a king on 

earth, a bird, an elephant, an ant, etc., is 

the caitanya that is in me. Therefore the 

experiences of enjoyment fall at the altar 

of caitanya in those respective bodies. It 

is the same caitanya that the jñānī is. 

Therefore the joys enjoyed by all    

beings without exception are as good as 

his experiences. As told earlier this 

description is to be taken figuratively and 

not literally. The Paramānanda, the 

nature (svarūpa) of jñānī includes all 

viṣayānanda (sense-pleasures) enjoyed 

by all.

If it is so, then the sorrowful 

experiences suffered by all beings 

should also fall at the altar of caitanya 

and they should necessarily belong to the 

jñānī. This does not hold good at all 

ClSìUÉeÉÉÌSSåWåûwÉÑ 

lÉÉlÉÉZÉÉ±ÉÌlÉ pÉ¤ÉrÉlÉç |

oÉÉsÉæÈ xÉÉMüÇ WûxÉlÉç x§ÉÏÍpÉÈ 

MüSÉÍcÉSè UqÉiÉå xÉWû ||68||

rÉÉlÉæÈ YuÉÉÌmÉ ¥ÉÉÌiÉÍpÉ¶É xÉÌWûiÉÉå qÉÉåSiÉå ZÉsÉÑ |

lÉ MüSÉÍcÉiÉç xqÉUirÉåiÉiÉç uÉmÉÑeÉïlÉxÉqÉÏmÉaÉqÉç ||69||

ClSìUÉeÉÉÌSSåWåûwÉÑ 

lÉÉlÉÉZÉÉ±ÉÌlÉ 

pÉ¤ÉrÉlÉç oÉÉsÉæÈ xÉÉMüqÉç 

WûxÉlÉç 

MüSÉÍcÉiÉç x§ÉÏÍpÉÈ xÉWû 

UqÉiÉå YuÉ AÌmÉ rÉÉlÉæÈ 

¥ÉÉÌiÉÍpÉÈ cÉ xÉÌWûiÉÈ 

ZÉsÉÑ qÉÉåSiÉå 

lÉ MüSÉÍcÉiÉç 

LiÉiÉç eÉlÉxÉqÉÏmÉaÉqÉç uÉmÉÑÈ 

xqÉUÌiÉ 

The ātmajñānī as sarvātmā (the 

ātmā of all) is as good as the recipient of 

enjoyments in all the embodiments is 

shown with a sample description.

ClSìUÉeÉÉÌSSåWåûwÉÑ 

lÉÉlÉÉZÉÉ±ÉÌlÉ pÉ¤ÉrÉlÉç |

oÉÉsÉæÈ xÉÉMüÇ WûxÉlÉç x§ÉÏÍpÉÈ 

MüSÉÍcÉSè UqÉiÉå xÉWû ||68||

rÉÉlÉæÈ YuÉÉÌmÉ ¥ÉÉÌiÉÍpÉ¶É xÉÌWûiÉÉå qÉÉåSiÉå ZÉsÉÑ |

lÉ MüSÉÍcÉiÉç xqÉUirÉåiÉiÉç uÉmÉÑeÉïlÉxÉqÉÏmÉaÉqÉç ||69||

ClSìUÉeÉÉÌSSåWåûwÉÑ - in the bodies of 

Indra, kings, etc. lÉÉlÉÉZÉÉ±ÉÌlÉ - varieties of 

food pÉ¤ÉrÉlÉç - eating oÉÉsÉæÈ xÉÉMüqÉç - with the 

children WûxÉlÉç - playing and laughing 

MüSÉÍcÉiÉç - at times x§ÉÏÍpÉÈ xÉWû - with ladies 

UqÉiÉå - rejoices YuÉ AÌmÉ - sometimes rÉÉlÉæÈ - 

with vehicles ¥ÉÉÌiÉÍpÉÈ cÉ xÉÌWûiÉÈ - with 

kinsmen and friends ZÉsÉÑ - indeed qÉÉåSiÉå - 

is delighted lÉ MüSÉÍcÉiÉç - (but) never      

LiÉiÉç - this eÉlÉxÉqÉÏmÉaÉqÉç uÉmÉÑÈ - body that    

interacts with the people xqÉUÌiÉ - thinks of 

– (68,69)

68, 69. (The ātmajñānī as 

ātmā/caitanya in all is available) in     

the bodies of Indra, kings, etc., eating 
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ClSìUÉeÉÉÌS SåWåûwÉÑ 

iÉÉSÉiqrÉqÉç 

mÉÑUÉ 

AÌmÉ 

lÉ cÉ 

AiÉÈ AxrÉ 

iÉ¬åWûSÒÈZÉvÉXçMüÉ 

AÌmÉ lÉ iÉÑ ÌuÉ±iÉå 

ClSìUÉeÉÉÌS SåWåûwÉÑ 

Indra, the king, etc. iÉÉSÉiqrÉqÉç - identity   

mÉÑUÉ - earlier (in the state of ignorance 

before gaining the ātmajñāna) AÌmÉ - also 

lÉ - was not there cÉ - and (now in the  

state of knowledge also it is not there) 

AiÉÈ - therefore AxrÉ - to the ātmajñānī 

iÉ¬åWûSÒÈZÉvÉXçMüÉ - the thought of sorrows of 

all those bodies AÌmÉ - even lÉ iÉÑ ÌuÉ±iÉå - is 

not possible – (71)

71. (In the case of an ātmajñānī) 

earlier (even in the state of ignorance 

before gaining the ātmajñāna) there was 

no identity with the bodies of Indra, the 

king, etc., and (now in the state of 

knowledge also it is not there). Therefore 

even the thought that the sorrows of all 

those bodies can affect the jñānī is not 

possible.

The doubt that the sorrows 

suffered by all should necessarily be 

experienced by a jñānī cropped up 

because of not knowing as to who gets 

subjected to sorrows. Even the ajñānī 

suffers sorrows only when he is 

identified with the body. In the sleep 

there is no sorrow in the absence of 

identification with the gross or subtle 

body. Thus identification with the body 

is the cause of suffering. As ātmajñānī 

has no such identification with his or 

other's body, the sorrows of none can 

affect him. He had no identification with 

- in the bodies of 

LiÉ¬åWåûlÉ iÉÉSÉiqrÉpÉëÉlirÉÉ SÒÈZÉqÉpÉÔiÉç mÉÑUÉ |

ÌuÉuÉåMåülÉ pÉëqÉåÅmÉåiÉå iÉ¬ÒÈZÉÇ lÉÉ± uÉÏ¤rÉiÉå ||70||

ClSìUÉeÉÉÌSSåWåûwÉÑ lÉ iÉÉSÉiqrÉÇ mÉÑUÉÌmÉ cÉ |

AiÉÉå lÉ iÉ¬åWûSÒÈZÉvÉXçMüÉmrÉxrÉ iÉÑ ÌuÉ±iÉå ||71||

mÉÑUÉ 

LiÉiÉç SåWåûlÉ iÉÉSÉiqrÉpÉëÉlirÉÉ 

SÒÈZÉqÉç 

ApÉÔiÉç ÌuÉuÉåMåülÉ 

pÉëqÉå AmÉåiÉå 

A± 

iÉSè SÒÈZÉqÉç 

lÉ uÉÏ¤rÉiÉå 

because the jñānī is so absorbed in 

caitanya (ātmā) that is the real nature of 

everyone including himself that he is not 

at all aware of his body or any other's 

body. As a result the sorrows that 

manifest at the body level are not 

experienced by him at all. He forgets his 

body and those of all others. This fact is 

explained further.

LiÉ¬åWåûlÉ iÉÉSÉiqrÉpÉëÉlirÉÉ SÒÈZÉqÉpÉÔiÉç mÉÑUÉ |

ÌuÉuÉåMåülÉ pÉëqÉåÅmÉåiÉå iÉ¬ÒÈZÉÇ lÉÉ± uÉÏ¤rÉiÉå ||70||

mÉÑUÉ - earlier (before gaining the 

firm abidance [niṣṭhā] in ātmajñāna) 

LiÉiÉç SåWåûlÉ - with one's body iÉÉSÉiqrÉpÉëÉlirÉÉ - 

by the erroneous identification SÒÈZÉqÉç 

ApÉÔiÉç - sorrow was suffered ÌuÉuÉåMåülÉ - by 

ātmānātma-viveka pÉëqÉå AmÉåiÉå - when that 

error is ended A± - now in the state        

of knowledge iÉSè SÒÈZÉqÉç - those bodily 

sorrows lÉ uÉÏ¤rÉiÉå - does not experience as 

‘these are my sorrows’ – (70)

70. The sorrow was suffered 

earlier (before gaining the firm abidance 

[niṣṭhā] in ātmajñāna) by the erroneous 

identification with one's body. Now, in 

the state of knowledge when that error   

is ended by ātmānātma-viveka, (the 

ātmajñānī) does not experience those 

bodily sorrows as ‘these are my 

sorrows’.

ClSìUÉeÉÉÌSSåWåûwÉÑ lÉ iÉÉSÉiqrÉÇ mÉÑUÉÌmÉ cÉ |

AiÉÉå lÉ iÉ¬åWûSÒÈZÉvÉXçMüÉmrÉxrÉ iÉÑ ÌuÉ±iÉå ||71||
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xÉÑZÉÉÌlÉ iÉ¬åWûaÉÉÌlÉ xÉÉ¤ÉÏ 

xÉuÉÉïhrÉuÉå¤rÉiÉå |

xÉÉ¤rÉÉiqÉiuÉÉÍpÉqÉÉlÉÏ xÉlÉç ¥ÉÉlÉÏ 

iÉÉlrÉÍpÉqÉlrÉiÉå ||72||

xÉÉ¤ÉÏ 

iÉ¬åWûaÉÉÌlÉ 

xÉuÉÉïÍhÉ 

xÉÑZÉÉÌlÉ AuÉå¤rÉiÉå 

¥ÉÉlÉÏ xÉÉ¤rÉÉiqÉiuÉÉÍpÉqÉÉlÉÏ xÉlÉç 

iÉÉÌlÉ 

AÍpÉqÉlrÉiÉå 

all the bodies such as those belonging to 

Indra, etc., even in the state of ignorance. 

There is no occasion now of identifying 

with them after gaining ātmajñāna. The 

jñānī had identified with his body in the 

state of ignorance as a result he was 

suffering the sorrows. Now, in the wake 

of jñāna the identification with his body 

has dropped. There is no possibility 

whatsoever of identifying with any other 

bodies. Therefore the jñānī does not get 

subjected to any sorrows. 

If jñānī can gain joys of Indra, 

etc., without identifying with their 

bodies, should he not gain the sorrows 

also in them? What stops him from 

experiencing those sorrows? The answer 

follows.

xÉÑZÉÉÌlÉ iÉ¬åWûaÉÉÌlÉ xÉÉ¤ÉÏ 

xÉuÉÉïhrÉuÉå¤rÉiÉå |

xÉÉ¤rÉÉiqÉiuÉÉÍpÉqÉÉlÉÏ xÉlÉç ¥ÉÉlÉÏ 

iÉÉlrÉÍpÉqÉlrÉiÉå ||72||

xÉÉ¤ÉÏ - sākṣī (the caitanya 

illuminating all experiences in an 

individual jīva) iÉ¬åWûaÉÉÌlÉ - belonging to 

the bodies of Indra, etc. xÉuÉÉïÍhÉ - all   

xÉÑZÉÉÌlÉ - pleasures AuÉå¤rÉiÉå - illuminates 

¥ÉÉlÉÏ - jñānī xÉÉ¤rÉÉiqÉiuÉÉÍpÉqÉÉlÉÏ xÉlÉç - 

considering the sākṣī as ‘I’ iÉÉÌlÉ - those 

pleasures AÍpÉqÉlrÉiÉå - assents to as 

belonging to oneself – (72)

72. The sākṣī (the caitanya 

SÒÈZÉÉlrÉmÉÏ¤ÉiÉå xÉÉ¤ÉÏ iÉjÉÉmrÉåiÉåwÉÑ iÉ¨uÉÌuÉiÉç |

lÉÉÍpÉqÉÉlÉqÉÑmÉÉS¨Éå SÒÈZÉÉlÉÉÇ qÉÉÌrÉMüiuÉiÉÈ ||73||

xÉÉ¤ÉÏ SÒÈZÉÉÌlÉ AÌmÉ 

D¤ÉiÉå iÉjÉÉ AÌmÉ 

LiÉåwÉÑ iÉ¨uÉÌuÉiÉç 

AÍpÉqÉÉlÉqÉç lÉ EmÉÉS¨Éå 

SÒÈZÉÉlÉÉqÉç qÉÉÌrÉMüiuÉiÉÈ 

illuminating all experiences in an 

individual jīva) illuminates all pleasures 

belonging to the bodies of Indra, etc. The 

jñānī considering the sākṣī as ‘I’ assents 

to those pleasures as belonging to 

oneself.

SÒÈZÉÉlrÉmÉÏ¤ÉiÉå xÉÉ¤ÉÏ iÉjÉÉmrÉåiÉåwÉÑ iÉ¨uÉÌuÉiÉç |

lÉÉÍpÉqÉÉlÉqÉÑmÉÉS¨Éå SÒÈZÉÉlÉÉÇ qÉÉÌrÉMüiuÉiÉÈ ||73||

xÉÉ¤ÉÏ - sākṣī SÒÈZÉÉÌlÉ - sorrows AÌmÉ - 

also D¤ÉiÉå - illuminates iÉjÉÉ AÌmÉ - even 

then LiÉåwÉÑ - in these sorrows iÉ¨uÉÌuÉiÉç - jñānī 

AÍpÉqÉÉlÉqÉç lÉ EmÉÉS¨Éå - does not consider as 

belonging to himself SÒÈZÉÉlÉÉqÉç qÉÉÌrÉMüiuÉiÉÈ - 

because the sorrows are the effects of 

(false) māyā – (73)

73. The sākṣī illuminates sorrows 

also. Even then the jñānī does not 

consider these sorrows as belonging to 

himself because the sorrows are the 

effects of (false) māyā.

The changeless (nirvikārī) sākṣī 

illuminates (makes known) both the joys 

and sorrows alike without any mine-ness 

in them. It is the jīva identified with the 

threefold body becomes happy or 

sorrowful. But the jñānī who has no 

identification with the bodies identifies 

with one and same sākṣī in all which is 

his ātmā also. Though sākṣī illuminates 

joys and sorrow alike he considers joy as 

akin to oneself being of the same nature 

as sākṣīātmā but not the sorrows which 

are the effects of (false) māyā.
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oÉë¼ÉlÉlSxrÉ sÉåvÉÉÈ xrÉÑUÉlÉlSÉ ÌuÉwÉrÉÉåÎijÉiÉÉÈ |

AiÉxiÉ¨uÉÌuÉSÈ mÉ¤ÉmÉÉiÉÉå ½åiÉåwÉÑ ÌuÉ±iÉå ||74||

ÌuÉwÉrÉÉåÎijÉiÉÉÈ AÉlÉlSÉÈ 

oÉë¼ÉlÉlSxrÉ 

sÉåvÉÉÈ xrÉÑÈ 

The sense-pleasures manifest 

through eating, sporting in different 

bodies is a limited form of ātmā whose 

real nature is Paramānanda. Therefore 

the jñānī owns it as his nature. But 

sorrows being the products of māyā, 

they have got sublated (bādhita) by 

ātmajñāna. Therefore he has no 

connection with them. Even the 

sporting, eating, etc., are also bādhita 

(sublated). But the śruti mentions the 

joys born of them only to praise 

Brahmavidyā. Mention of sorrows does 

not fit in the praise. So they are clearly 

negated.

It should be kept in the mind that 

the jñānī who abides in his real nature 

with niṣṭha has no connection with 

bodies including his and the dṛśya jagat. 

This should make it amply clear that the 

Upaniṣadic portion under discussion is 

only a praise of Brahmavidyā.

The appropriateness of jñānī 

discarding the sorrow and considering 

only the joy as his is shown now. Or if 

sorrows are the effects of māyā, are not 

the viṣayānanda (sense-pleasures) the 

same? The answer follows.

oÉë¼ÉlÉlSxrÉ sÉåvÉÉÈ xrÉÑUÉlÉlSÉ ÌuÉwÉrÉÉåÎijÉiÉÉÈ |

AiÉxiÉ¨uÉÌuÉSÈ mÉ¤ÉmÉÉiÉÉå ½åiÉåwÉÑ ÌuÉ±iÉå ||74||

ÌuÉwÉrÉÉåÎijÉiÉÉÈ AÉlÉlSÉÈ - sense-pleasures 

born of sense-objects oÉë¼ÉlÉlSxrÉ - of 

Brahmānanda sÉåvÉÉÈ - particles xrÉÑÈ - are 

AiÉÈ ÌWû LiÉåwÉÑ 

iÉ¨uÉÌuÉSÈ mÉ¤ÉmÉÉiÉÈ 

ÌuÉ±iÉå 

AiÉÈ ÌWû LiÉåwÉÑ 

these joys iÉ¨uÉÌuÉSÈ - of a jñānī mÉ¤ÉmÉÉiÉÈ - 

preference ÌuÉ±iÉå - is there – (74)

74. Sense-pleasures born of sense-

objects are particles of Brahmānanda. 

Therefore the jñānī has a preference in 

these joys.

The only source of ānanda is 

Brahman. It is available in bits and 

pieces for the experience of jīva through 

its reflection in the vṛttis called priya, 

moda and pramoda born of sense-

indulgence (viṣaya-bhoga). Ignorant 

people mistake that happiness as being 

born of sense-objects. The ānanda 

(happiness) enjoyed in all embodiments 

is akin to a drop in the ocean of  

happiness that is Brahman (Bṛ.U.4-3-

32). Taittirīyopaniṣad (2-7) describes 

Brahman as rasa (ānanda) which alone 

delights all living beings in accordance 

with their puṇya. The pakṣapāta 

(preference) of happiness on the part of a 

jñānī does not mean that he wants to 

have more and more sense-pleasures 

(viṣaya-sukha). The preference is the 

acceptance of his true nature which is 

nothing but ānanda. On the other hand 

the products of māyā such as dṛśya-jagat 

including viṣayas (sense-objects) and 

sorrows in it get discarded as mithyā by 

ātmajñāna.

In the Saptānna brāhmaṇa from 

- therefore - indeed - in      
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mÉëeÉÉÈ vÉÉåcÉÎliÉ rÉiÉç ÌMüÇÍcÉiÉç 

iÉÉxÉÉqÉåuÉ pÉuÉåÌSSqÉç |

lÉ xÉuÉÉïiqÉSØvÉÉåÅxiÉÏÌiÉ 

mÉëÉWæûiÉSÌmÉ xÉÉ ́ ÉÑÌiÉÈ ||76||

rÉiÉç ÌMüÎgcÉiÉç mÉëeÉÉÈ 

vÉÉåcÉÎliÉ CSqÉç 

iÉÉxÉÉqÉç LuÉ pÉuÉåiÉç 

xÉuÉÉïiqÉSØvÉÈ 

lÉ AÎxiÉ 

CÌiÉ LiÉSè AÌmÉ xÉÉ ´ÉÑÌiÉÈ 

mÉëÉWû 

mÉëeÉÉÈ vÉÉåcÉÎliÉ rÉiÉç ÌMüÇÍcÉiÉç 

iÉÉxÉÉqÉåuÉ pÉuÉåÌSSqÉç |

lÉ xÉuÉÉïiqÉSØvÉÉåÅxiÉÏÌiÉ 

mÉëÉWæûiÉSÌmÉ xÉÉ ́ ÉÑÌiÉÈ ||76||

rÉiÉç ÌMüÎgcÉiÉç mÉëeÉÉÈ 

people vÉÉåcÉÎliÉ - bewail, (i.e. suffer) CSqÉç - 

this, (i.e. that) iÉÉxÉÉqÉç LuÉ pÉuÉåiÉç - belongs to 

them only xÉuÉÉïiqÉSØvÉÈ - to the jñānī who 

sees ātmā in all lÉ AÎxiÉ - does not belong 

CÌiÉ - thus LiÉSè AÌmÉ - even this xÉÉ ´ÉÑÌiÉÈ - 

that śruti mÉëÉWû - declared – (76)

76. Whatever that people suffer, 

that belongs to them only. It does not 

belong to the jñānī who sees ātmā in all. 

The same śruti has declared even this.

The upāsaka  of saptānna 

upāsanā (Bṛ.U.1-5) gains the status of 

Hiraṇyagarbha as a result of which he 

becomes the ātmā of all beings. There it 

is said that the grief of people remains 

with them only but their good results 

accrues to Hiraṇyagarbha (also). The 

sorrows resulting from sins do not go to 

the share of deities. Hiraṇyagarbha is 

the macrocosmic embodiment of all 

deities. There is no occasion of his 

getting sins of people (Bṛ.U.1-5-20). 

Hiraṇyagarbha is the ātmā of all beings 

in the sense of saviśeṣa (with attributes). 

The individual (microcosmic-vyaṣṭi) 

subtle bodies (sūkṣma-śarīras) are part 

and parcel of macrocosmic subtle bodies 

(samaṣṭi-sūkṣma-śarīras) which is the 

- whatever that - 

mÉÑhrÉqÉåuÉÉqÉÑqÉÉmlÉÉåÌiÉ lÉ SåuÉÉlÉç mÉÉmÉqÉÉmlÉÑrÉÉiÉç |

CÌiÉ ´ÉÑirÉliÉUÇ oÉëÔiÉå xÉÑZÉÇ xÉuÉÉïiqÉSÍvÉïlÉÈ ||75||

AqÉÑqÉç 

mÉÑhrÉqÉç LuÉ 

AÉmlÉÉåÌiÉ SåuÉÉlÉç 

mÉÉmÉqÉç lÉ AÉmlÉÑrÉÉiÉç 

CÌiÉ ´ÉÑirÉliÉUqÉç 

xÉuÉÉïiqÉSÍvÉïlÉÈ 

xÉÑZÉÇ oÉëÔiÉå 

Bṛhadāraṇyakopaniṣad (1-5-20) also it 

is said that the jñānīs have consideration 

of only happiness but no identification 

with sorrow. In fact the statement 

referred to here to corroborate what was 

described so far is from the standpoint of 

Prajāpati (Hiraṇyagarbha) upāsanā 

and the upāsanās of other deities. Even 

when identified with Prajāpati or other 

upāsya deities they have only good 

(happiness) and not bad (sorrows). Then 

how much more it should be true that 

jñānīs have only happiness to their lot 

and not sorrows? The next two verses 

summarize the corroborative passage 

from the Bṛhadāraṇyaka.

mÉÑhrÉqÉåuÉÉqÉÑqÉÉmlÉÉåÌiÉ lÉ SåuÉÉlÉç mÉÉmÉqÉÉmlÉÑrÉÉiÉç |

CÌiÉ ´ÉÑirÉliÉUÇ oÉëÔiÉå xÉÑZÉÇ xÉuÉÉïiqÉSÍvÉïlÉÈ ||75||

AqÉÑqÉç - to him (Prajāpati, i.e. 

Hiraṇyagarbha) mÉÑhrÉqÉç LuÉ - only puṇya, 

(i.e. good results) AÉmlÉÉåÌiÉ - befalls SåuÉÉlÉç - 

to deities mÉÉmÉqÉç - sin lÉ AÉmlÉÑrÉÉiÉç - does not 

befall CÌiÉ - so ´ÉÑirÉliÉUqÉç - another śruti 

xÉuÉÉïiqÉSÍvÉïlÉÈ - for the jñānī who sees ātmā 

in all xÉÑZÉÇ oÉëÔiÉå - describes of gaining 

(only) happiness – (75)

75. The Prajāpati gains only 

puṇya (good results) (because) deities do 

not get sin. So, another śruti describes 

that the jñānī who sees ātmā in all, gains 

(only) happiness.
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xÉuÉÉïiqÉiuÉåÅÌmÉ SåWûÉÌSSÉåwÉsÉåmÉÉå lÉ qÉåÅÎxiÉ ÌWû |

ASÒ¹É xÉÔrÉïpÉÉ rÉ²ccÉhQûÉsÉÉÌSxmÉ×aÉmrÉxÉÉæ||77||

xÉuÉÉïiqÉiuÉå AÌmÉ 

SåWûÉÌSSÉåwÉsÉåmÉÈ 

qÉå lÉ ÌWû AÎxiÉ 

rÉ²iÉç AxÉÉæ 

xÉÔrÉïpÉÉ cÉhQûÉsÉÉÌSxmÉ×Mç AÌmÉ 

ASÒ¹ÉÈ 

body of Hiraṇyagarbha since he is its 

deity. This corroborates that the jñānī 

who is the ātmā of all (sarvātmā) at the 

nirupādhika or nirviśeṣa (attributeless) 

level has to be necessarily free from the 

sorrows of all people. Īśavāsyopaniṣad 

(7) also declares that the jñānī who 

directly knows the one non-dual ātmā 

has no grief and ignorance. Thus though 

the jñānī is the ātmā of all such as Indra, 

etc., he is untouched by their sorrows.

The fact that the jñānī though 

sarvātmā is totally unconnected to the 

sorrows and defects of all bodies but 

only their happiness falls in his lot is 

further substantiated by the experience 

of the great masters of the past (called 

vidvadanubhava) in the next two verses.

xÉuÉÉïiqÉiuÉåÅÌmÉ SåWûÉÌSSÉåwÉsÉåmÉÉå lÉ qÉåÅÎxiÉ ÌWû |

ASÒ¹É xÉÔrÉïpÉÉ rÉ²ccÉhQûÉsÉÉÌSxmÉ×aÉmrÉxÉÉæ||77||

xÉuÉÉïiqÉiuÉå AÌmÉ - though I am 

sarvātmā (ātmā of all) SåWûÉÌSSÉåwÉsÉåmÉÈ - the 

smearing, (i.e. connection) of the defects 

of the body, etc. qÉå - to me lÉ ÌWû AÎxiÉ - is 

not at all there rÉ²iÉç - just as AxÉÉæ - this 

xÉÔrÉïpÉÉ - sunlight cÉhQûÉsÉÉÌSxmÉ×Mç AÌmÉ - even 

if in touch with the (unholy) cāṇḍāla, 

etc. ASÒ¹ÉÈ - is free from blemish – (77)

77. ‘Though I am sarvātmā (ātmā 

of all), I am not tainted by (or connected 

to) the defects of the body, etc., just as 

this sunlight is free from blemish even if 

oÉë¼É±ÉÈ xjÉÉuÉUÉliÉÉ rÉå mÉëÉÍhÉlÉÉå 

qÉå uÉmÉÑ xqÉ×iÉÉÈ |

MüÉqÉ¢üÉåkÉÉSrÉÉå SÉåwÉÉ eÉÉrÉåUlÉç 

qÉå MÑüiÉÉåÅlrÉiÉÈ ||78||

in touch with the (unholy) cāṇḍāla, etc.’

This verse is a statement of some 

ancient ācārya (Vedāntic teacher) based 

on his ātmānubhava. The sunlight is 

simultaneously in the direct touch with 

everything that is in its ambit. The things 

and beings that it comes in touch with 

may be holy or unholy, good or bad, etc. 

But the sunlight is always pure. It is never 

contaminated by the entities on which it 

falls. Similarly the jñānī as the ātmā of all 

abides in all embodiments alike. But it 

has no connection whatsoever with their 

defects. Parameśvara abides in all 

bodies alike as antaryāmī and yet is 

unconnected to their defects. Similarly 

the jñānī also is free from the defects of 

all bodies in spite of being sarvātmā. A 

murderer commits a murder in the 

sunlight. But the sun who illuminates it 

does not become sinful. Similarly the 

jñānī as sākṣīātmā in all is not at all the 

partner of defects that belong to sākṣya 

(illuminated) body, etc. Sākṣīātmā is 

always nirvikāri (changeless) ever rooted 

in its real nature free from all upādhis, 

though it appears to abide in them. Thus 

sorrows belong to upādhis. Ātmā is 

always free from them.

oÉë¼É±ÉÈ xjÉÉuÉUÉliÉÉ rÉå mÉëÉÍhÉlÉÉå 

qÉå uÉmÉÑ xqÉ×iÉÉÈ |

MüÉqÉ¢üÉåkÉÉSrÉÉå SÉåwÉÉ eÉÉrÉåUlÉç 

qÉå MÑüiÉÉåÅlrÉiÉÈ ||78||
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rÉå mÉëÉÍhÉlÉÈ 

oÉë¼É±ÉÈ 

xjÉÉuÉUÉliÉÉÈ 

qÉå uÉmÉÑÈ 

xqÉ×iÉÉÈ MüÉqÉ¢üÉåkÉÉSrÉÈ 

SÉåwÉÉÈ 

AlrÉiÉÈ 

MÑüiÉÈ 

qÉå 

eÉÉrÉåUlÉç 

rÉå mÉëÉÍhÉlÉÈ 

oÉë¼É±ÉÈ - beginning from Brahmājī (one 

of the trimūrti) xjÉÉuÉUÉliÉÉÈ - ending with 

any (insignificant) stationary being such 

as grass qÉå - my (who is cit only) uÉmÉÑÈ - 

body xqÉ×iÉÉÈ - are ascertained MüÉqÉ¢üÉåkÉÉSrÉÈ 

SÉåwÉÉÈ - defects such as desire, anger, etc. 

AlrÉiÉÈ - are born on account of other 

entities MÑüiÉÈ - from what cause (in the 

absence of anything other than me) qÉå - in 

me cit eÉÉrÉåUlÉç - will they be born? – (78)

78. All those living beings 

beginning from Brahmājī (one of        

the trimūrti) upto any insignificant 

stationary being such as grass are 

ascertained to be my (who is cit only) 

body. The defects such as desire, anger, 

etc., are born on account of other entities. 

(Therefore in the absence of anything 

other than me) from what other cause 

will they be born in me (the cit)? 

(Certainly not possible).

The defects such as desire, anger, 

etc., need some entities other than 

oneself. Only when something other 

than oneself is there, the desire for it can 

be born or one can be angry with it. 

When the sarvātmā has none other than 

himself the cit (ātmā), what can he 

desire for or with whom can he be   

angry with or by what can he get 

subjected to sorrows? He, as the cit, is 

the adhiṣṭhāna (basis) of the entire sṛṣṭi 

- all those - living beings 

CirÉÉcÉÉrÉÉï oÉë¼oÉÉåkÉMÑüvÉsÉÉ 

ApÉuÉlÉç mÉÑUÉ |

xÉÑZÉqÉÉ§ÉaÉëÉÌWûhÉÉåÅ§É SØ¹ÉliÉÉÈ 

xÉlirÉlÉåMüvÉÈ ||79||

CÌiÉ oÉë¼oÉÉåkÉMÑüvÉsÉÉÈ 

AÉcÉÉrÉÉïÈ mÉÑUÉ 

ApÉuÉlÉç A§É 

AlÉåMüvÉÈ xÉÑZÉqÉÉ§ÉaÉëÉÌWûhÉÈ 

SØ¹ÉliÉÉÈ 

xÉÎliÉ 

(Creation). Therefore the Creation from 

Brahmājī to any insignificant creature 

is a falsely superimposed (adhyasta) 

body on him who is non-dual cit. It has 

no independent existence apart from the 

jñānī who is cit. He (jñānī) has neither 

desire for oneself nor can get angry with 

oneself. The desire, anger, etc., need the 

notion of duality. He being nirupādhika 

non-dual cit, sorrows and afflictions, 

etc., are not possible in him.

CirÉÉcÉÉrÉÉï oÉë¼oÉÉåkÉMÑüvÉsÉÉ 

ApÉuÉlÉç mÉÑUÉ |

xÉÑZÉqÉÉ§ÉaÉëÉÌWûhÉÉåÅ§É SØ¹ÉliÉÉÈ 

xÉlirÉlÉåMüvÉÈ ||79||

CÌiÉ - thus oÉë¼oÉÉåkÉMÑüvÉsÉÉÈ - adept in 

Brahmajñāna AÉcÉÉrÉÉïÈ - ācāryas mÉÑUÉ - in 

the past ApÉuÉlÉç - were there A§É - in this 

respect (of jñānīs having preference for 

only happiness to the exclusion of 

sorrows) AlÉåMüvÉÈ - many xÉÑZÉqÉÉ§ÉaÉëÉÌWûhÉÈ - 

those who select only joy SØ¹ÉliÉÉÈ - 

examples xÉÎliÉ - are there – (79)

79. Thus there were in the past 

ācāryas adept in Brahmajñāna. In this 

respect (of jñānīs having preference    

for only happiness to the exclusion of 

sorrows) there are many examples 

wherein only joy is selected.

Many ācāryas in the past 

diligently had gained the niṣṭhā 

(steadfastness) in the Brahmajñāna and 
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uÉ×¤Éå qÉkÉÑMüUÈ mÉÑwmÉUxÉÇ aÉ×ºûÉÌiÉ lÉåiÉUiÉç |

rÉÌiÉÍpÉï¤ÉÉqÉÑmÉÉS¨Éå lÉÉvÉÉæcÉÇ MüxrÉÍcÉSè aÉ×Wåû ||80||

qÉkÉÑMüUÈ uÉ×¤Éå 

mÉÑwmÉUxÉÇ aÉ×ºûÉÌiÉ 

CiÉUiÉç lÉ 

rÉÌiÉÈ 

MüxrÉÍcÉiÉç aÉ×Wåû 

ÍpÉ¤ÉÉqÉç EmÉÉS¨Éå lÉ 

AvÉÉæcÉÇ 

have clearly expressed that the jñānī is 

absorbed in all that is happiness to the 

total exclusion of sorrows. The original 

question was that if the jñānī because of 

his nature of sarvātmā (being ātmā in 

all) gains happiness enjoyed by all, he 

should necessarily suffer their sorrows 

also. This has been answered so far 

based on śruti, yukti (reasoning) and 

vidvadanubhava. The jñānī owns his 

real nature that is Paramānanda, totally 

untouched by sorrow. Now two worldly 

examples are given to show that only the 

desirable is opted for when confronted 

with both the desirable and undesirable.

uÉ×¤Éå qÉkÉÑMüUÈ mÉÑwmÉUxÉÇ aÉ×ºûÉÌiÉ lÉåiÉUiÉç |

rÉÌiÉÍpÉï¤ÉÉqÉÑmÉÉS¨Éå lÉÉvÉÉæcÉÇ MüxrÉÍcÉSè aÉ×Wåû ||80||

qÉkÉÑMüUÈ - honey-bee uÉ×¤Éå - in a tree 

mÉÑwmÉUxÉÇ - the honey in the flower aÉ×ºûÉÌiÉ - 

takes CiÉUiÉç lÉ - (but) not the other things 

(such as leaves, twigs, etc.) rÉÌiÉÈ - a 

sannyāsī MüxrÉÍcÉiÉç aÉ×Wåû - from anyone's 

house ÍpÉ¤ÉÉqÉç - alms EmÉÉS¨Éå - accepts lÉ 

AvÉÉæcÉÇ - (but) not their impurity – (80)

80. The honey-bee takes (only) 

the honey in the flower from a tree (but) 

not the other things (such as leaves, 

twigs, etc.). A sannyāsī accepts only the 

alms from anyone's house (but) is not 

connected to their impurity.

A honey-bee opts only for the 

honey in the flower and nothing else 

from many other things in the tree. 

qÉÔZÉïxrÉÉÌmÉ xÉÑZÉå 

mÉ¤ÉmÉÉiÉÉåÅxiÉÏirÉÑcrÉiÉå rÉÌS |

iÉÌWïû iÉxrÉ mÉëÍxÉSèkrÉjÉïÇ 

iÉ¨uÉÇ xÉÉåÅmrÉuÉaÉcNûiÉÑ ||81||

Similarly the jñānī though abides in all 

as ātmā takes only happiness discarding 

their sorrows. This is a gross example 

highlighting the acceptance of the 

desirable thing. The second example of a 

sannyāsī is from the viewpoint of the 

scripture. It highlights the non-

acceptance of the undesirable entity. The 

scriptures state that a sannyāsī does not 

get connected to the impurity or the 

defilement of a householder from whom 

he receives the alms. The body is made 

up of food. Therefore honey-bee has 

preference for its food the honey, 

whereas the sannyāsī accepts only 

bhikṣā, his food. The real nature of a 

jñānī is happiness and so he prefers 

happiness only and not sorrow.

If it is argued that the ignorant 

person also has preference for happiness, 

it is true. Therefore let him also gain 

ātmajñāna. Thereby his identity with the 

threefold body will end. This will result 

in the experience of only happiness to the 

total exclusion of sorrows. ‘What makes 

a jñānī superior to an ajñānī?’ was asked 

in the verse 66. Having answered it to a 

great extent the means to accomplish it is 

now suggested to an ignorant person 

also, in the next two verses.

qÉÔZÉïxrÉÉÌmÉ xÉÑZÉå 

mÉ¤ÉmÉÉiÉÉåÅxiÉÏirÉÑcrÉiÉå rÉÌS |

iÉÌWïû iÉxrÉ mÉëÍxÉSèkrÉjÉïÇ 

iÉ¨uÉÇ xÉÉåÅmrÉuÉaÉcNûiÉÑ ||81||
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rÉÌS qÉÔZÉïxrÉ AÌmÉ 

xÉÑZÉå 

mÉ¤ÉmÉÉiÉÈ AÎxiÉ 

CÌiÉ EcrÉiÉå iÉÌWïû 

iÉxrÉ 

mÉëÍxÉSèkrÉjÉïqÉç 

xÉÈ AÌmÉ iÉ¨uÉqÉç 

AuÉaÉcNûiÉÑ 

iÉ¨uÉå oÉÑ®å 

AxÉÉæ 

xuÉSåWåûlÉ iÉÉSÉiqrÉqÉç 

lÉ xqÉUÌiÉ iÉålÉ 

SÒÈZÉå ÌuÉlÉ¹å 

AjÉ xÉSÉ xÉÑZÉqÉç 

LuÉ D¤ÉiÉå 

iÉ¨uÉå oÉÑ®å xuÉSåWåûlÉ iÉÉSÉiqrÉÇ lÉ xqÉUirÉxÉÉæ |

iÉålÉ SÒÈZÉå ÌuÉlÉ¹åÅjÉ xÉÑZÉqÉåuÉ xÉSå¤ÉiÉå ||82||

rÉÌS qÉÔZÉïxrÉ AÌmÉ 

an ignorant person (ajñānī) xÉÑZÉå - for 

happiness mÉ¤ÉmÉÉiÉÈ - preference AÎxiÉ - is 

there CÌiÉ - so EcrÉiÉå - is said iÉÌWïû - in that 

case iÉxrÉ - of that happiness unsullied   

by sorrows mÉëÍxÉSèkrÉjÉïqÉç - for fulfilment   

xÉÈ - that ajñānī AÌmÉ - also iÉ¨uÉqÉç - the  

principle of ātmā AuÉaÉcNûiÉÑ - let (him) 

know directly – (81)

81. If it is said that even an 

ignorant person (ajñānī) has a 

preference for (only) happiness (it is 

true). In that case let him also know 

directly (aparokṣatayā) the principle of 

ātmā for the fulfilment of that happiness 

unsullied by sorrows.

iÉ¨uÉå oÉÑ®å xuÉSåWåûlÉ iÉÉSÉiqrÉÇ lÉ xqÉUirÉxÉÉæ |

iÉålÉ SÒÈZÉå ÌuÉlÉ¹åÅjÉ xÉÑZÉqÉåuÉ xÉSå¤ÉiÉå ||82||

iÉ¨uÉå oÉÑ®å - on directly knowing his 

real nature ātmā AxÉÉæ - he (who was 

hitherto an ajñānī but now has become a 

jñānī) xuÉSåWåûlÉ iÉÉSÉiqrÉqÉç - identity with his 

body lÉ xqÉUÌiÉ - does not think of iÉålÉ - 

thereby SÒÈZÉå ÌuÉlÉ¹å - the sorrows get 

destroyed AjÉ - then xÉSÉ - always xÉÑZÉqÉç 

LuÉ - only happiness D¤ÉiÉå - he experiences 

– (82)

82. He (who was hitherto an 

ajñānī but now has become a jñānī)  

does not think of the identity with his 

body. Thereby the sorrows get destroyed 

- if - even for        and then experiences always only the 

happiness.

The word ‘fool’ (mūrkha) (vs.81) 

in the context refers to an ignorant person 

(ajñānī) who knows not his real nature 

even if, he is a highly learned in other 

branches of knowledge. Brahmavidyā is 

called ‘taraṇa-vidyā’, the knowledge 

that enables one to cross over the ocean 

of saṃsāra. No other knowledge 

including that of the karma-kāṇḍa 

portion of the Vedas can accomplish it.

One may ask: ‘if like an ajñānī, 

the jñānī also prefers the joy all the time, 

in what way does he differ from an 

ajñānī?’ Here is the answer. The jñānī 

does not desire the joys born of sense-

objects but enjoys the limitless happiness 

that is his true nature. On the contrary the 

ajñānī desires many things but fulfills 

some with the accompanying sorrows. 

His limited joy is mixed with sorrows. 

He is not independent in experiencing 

only happiness to the total exclusion of 

sorrows like a jñānī. Ajñānī has to strive 

hard to fulfill his desires whereas the 

jñānī (with jñāna-niṣṭhā) is effortlessly 

absorbed in his true nature that is 

limitless happiness without even the 

trace of sorrow.

An ignorant person does not 

know his real nature of limitless 

happiness. He gets subjected to the 

incessant sorrows because of his 
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iÉÉSÉiqrÉxrÉÉÅxqÉ×iÉÉæ SåWûÌlÉuÉÉïWûÉå lÉåÌiÉ cÉåcNØûhÉÑ |

AµÉÉÌSlÉåuÉ mÉëÉhÉålÉ mÉëåËUiÉÇ U¤rÉiÉå uÉmÉÑÈ ||83||

iÉÉSÉiqrÉxrÉ AxqÉ×iÉÉæ 

SåWûÌlÉuÉÉïWûÈ 

lÉ 

CÌiÉ cÉåiÉç vÉ×hÉÑ 

erroneous identification with the 

threefold body. The jñānī who is 

jīvanmukta has no such erroneous 

identification with the body and as a 

result no sorrows arising from it can 

even afflict him. The threefold body by 

itself does not give the sorrows. But the 

identity with it, born of mutual adhyāsa 

(superimposition) between ātmā and 

anātmā, the product of self-ignorance 

gives sorrows. Ātmavidyā/ Brahmavidyā 

alone can end this sorrow called saṃsāra 

for ever.

JĪVANMUKTĪ

The subsequent portion of the 

Upaniṣad gives an illustration. Just as a 

horse or bull is tied (yoked) to a cart or a 

chariot, similarly this prāṇa, (i.e. ātmā 

itself identified with the upādhi having 

the power called jñāna-śakti and    

kriyā-śakti namely the subtle body) is 

employed in this body (to make its 

inhabitant experience the results of one's 

actions/karmas) (Ch.U.8-12-3). This is 

explained in the next four verses in a 

different manner than what the bhāṣya 

has said which will be seen later.

iÉÉSÉiqrÉxrÉÉÅxqÉ×iÉÉæ SåWûÌlÉuÉÉïWûÉå lÉåÌiÉ cÉåcNØûhÉÑ |

AµÉÉÌSlÉåuÉ mÉëÉhÉålÉ mÉëåËUiÉÇ U¤rÉiÉå uÉmÉÑÈ ||83||

iÉÉSÉiqrÉxrÉ AxqÉ×iÉÉæ - if the identity 

with the body is forgotten SåWûÌlÉuÉÉïWûÈ - 

sustenance of the body lÉ - is not possible 

CÌiÉ cÉåiÉç - if it is urged (so) vÉ×hÉÑ - please 

AµÉÉÌSlÉÉ CuÉ 

mÉëÉhÉålÉ mÉëåËUiÉqÉç 

uÉmÉÑÈ U¤rÉiÉå 

listen - like by the (trained) 

horse, etc. mÉëÉhÉålÉ - by the mÉëåËUiÉqÉç - 

impelled uÉmÉÑÈ - body U¤rÉiÉå - is protected   

– (83)

83. If it is urged that the 

sustenance of the body is not possible if 

the identity with the body is forgotten, 

please listen. Like the (trained) horse, 

etc., the body impelled by the prāṇa is 

protected. 

An ignorant person firmly 

believes by identifying with the body 

that he as the body takes to all the 

activities in life. Therefore the person 

who knows not the mechanism that 

Īśvara has provided in every body for its 

function is bound to doubt that a 

jīvanmukta's body cannot function in the 

absence of bodily identification. Though 

an ajñānī thinks that when awake he 

does everything, it is not true. The 

indispensable bodily functions required 

to sustain it do not come to a halt in the 

sleep and swoon even if there is no 

identity with the body. This shows that 

there is some other entity who runs the 

bodily sustenance. It is the prāṇa who 

undertakes the bodily activities of all 

beings. The illustration of a (trained) 

horse or a bull explains how the body is 

sustained even in the absence of identity 

with it. The next verse explains the 

illustration.

AµÉÉÌSlÉÉ CuÉ 

prāṇa 
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UjÉå mÉërÉÉåaÉrÉÉåarÉÉåÅµÉÈ ÍvÉÍ¤ÉiÉÈ 

xÉÉUÍjÉÇ ÌuÉlÉÉ |

xuÉrÉqÉåuÉ xÉSÉÅprÉÉxÉÉSè aÉliÉurÉÇ 

mÉëÉmÉrÉåiÉç ZÉsÉÑ ||84||

DµÉUåhÉÉxrÉ SåWûxrÉ mÉëåUhÉÉrÉ ÌlÉrÉÉåÎeÉiÉÈ |

mÉëÉhÉxiÉ¨É°ÉåaÉSåvÉå SåWûÇ lÉrÉÌiÉ MüqÉïhÉÉ ||85||

UjÉå mÉërÉÉåaÉrÉÉåarÉÈ 

ÍvÉÍ¤ÉiÉÈ AµÉÈ 

xÉÉUÍjÉÇ ÌuÉlÉÉ 

xuÉrÉqÉåuÉ xÉSÉ AprÉÉxÉÉiÉç 

aÉliÉurÉqÉç ZÉsÉÑ 

mÉëÉmÉrÉåiÉç

UjÉå mÉërÉÉåaÉrÉÉåarÉÉåÅµÉÈ ÍvÉÍ¤ÉiÉÈ 

xÉÉUÍjÉÇ ÌuÉlÉÉ |

xuÉrÉqÉåuÉ xÉSÉÅprÉÉxÉÉSè aÉliÉurÉÇ 

mÉëÉmÉrÉåiÉç ZÉsÉÑ ||84||

UjÉå mÉërÉÉåaÉrÉÉåarÉÈ 

be yoked ÍvÉÍ¤ÉiÉÈ - trained AµÉÈ - horse 

xÉÉUÍjÉÇ ÌuÉlÉÉ - without the charioteer 

xuÉrÉqÉåuÉ- on its own xÉSÉ AprÉÉxÉÉiÉç - by 

daily practice aÉliÉurÉqÉç - destination ZÉsÉÑ - 

certainly  mÉëÉmÉrÉåiÉç- takes to – (84)

84. A trained horse fit to be yoked 

to a chariot by daily practice on its own 

certainly takes the (chariot) to the 

destination without the charioteer.

The trained horse or the bull 

because of previous practice takes the 

chariot or the cart to the routine 

destination such as house, etc., without 

anyone driving it. Mere training is not 

sufficient, but repeated practice also is 

necessary. Similarly the prāṇa prompts 

the body of the jīvanmukta to undergo its 

prārabdha-bhoga. Actually it is so in the 

case of everyone.

‘Who does appoint the prāṇa to 

do all the activities in all bodies?’ This 

question is answered besides showing 

the applicability of the illustration 

(dṛṣṭānta) to the illustrated topic, (i.e. 

dārṣṭānta).

DµÉUåhÉÉxrÉ SåWûxrÉ mÉëåUhÉÉrÉ ÌlÉrÉÉåÎeÉiÉÈ |

mÉëÉhÉxiÉ¨É°ÉåaÉSåvÉå SåWûÇ lÉrÉÌiÉ MüqÉïhÉÉ ||85||

- to a chariot - fit to 

AxrÉ SåWûxrÉ mÉëåUhÉÉrÉ 

DµÉUåhÉ mÉëÉhÉÈ 

ÌlÉrÉÉåÎeÉiÉÈ MüqÉïhÉÉ 

iÉiÉç iÉiÉç pÉÉåaÉSåvÉå 

SåWûqÉç lÉrÉÌiÉ 

AxrÉ SåWûxrÉ mÉëåUhÉÉrÉ 

for the activity DµÉUåhÉ - by Īśvara mÉëÉhÉÈ - 

prāṇa ÌlÉrÉÉåÎeÉiÉÈ - is appointed MüqÉïhÉÉ -  

(that prāṇa) in accordance with one's  

prārabdha-karmaphalas iÉiÉç iÉiÉç pÉÉåaÉSåvÉå - 

to the different places of ordained 

bhogas (experiences) SåWûqÉç - body lÉrÉÌiÉ - 

brings – (85)

85. The prāṇa is appointed by 

Īśvara for the activity of this body. It 

brings the body to the different places of 

ordained bhogas (experiences) in 

accordance with one's prārabdha-

karmaphalas.

The word prāṇa as used in the 

Upaniṣad is not confined to only the vital 

airs. It refers to the caitanyarūpa ātmā 

identified with the subtle body which has 

the powers of jñāna-śakti and kriyā-śakti. 

The bhāṣya describes it as prajñātmā 

having the upādhi of five functions of 

prāṇa, sense-organs and organs of action, 

the mind and intellect (Ch.U.Bh.8-12-3). 

The prārabdha-bhoga of all jīvas does 

not depend on their willingness or 

unwillingness. If the activities of this 

bodily assemblage were entirely decided 

by us, we should not land in sorrows. 

Therefore whether a person is a jñānī / 

jīvanmukta or an ajñānī, the sustenance 

of the body and its activities are carried 

out by the prāṇa according to one's 

prārabdha and not by the identification 

with the body.

- of this body - 
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aÉpÉïxjÉÉlÉÉÇ cÉ oÉÉsÉÉlÉÉÇ 

ÌlÉuÉÉïWûÉå uÉmÉÑwÉÉå rÉjÉÉ |

eÉÏuÉlqÉÑ£üxrÉ SåWåûÅÌmÉ ÌlÉuÉÉïWûÈ 

xrÉÉiÉç iÉjÉÉ lÉ ÌMüqÉç ||86||

rÉjÉÉ aÉpÉïxjÉÉlÉÉqÉç

cÉ oÉÉsÉÉlÉÉqÉç uÉmÉÑwÉÈ 

ÌlÉuÉÉïWûÈ 

iÉjÉÉ 

eÉÏuÉlqÉÑ£üxrÉ SåWåû 

AÌmÉ ÌlÉuÉÉïWûÈ ÌMüqÉç lÉ 

xrÉÉiÉç 

It is true that the ajñānī 

mistakenly thinks himself as the doer of 

many things because of erroneous 

identity with the threefold body. Even 

then he does exert to earn his livelihood, 

etc. But a jīvanmukta is impervious of 

such efforts required for the upkeep of 

his body because the absorption of his 

mind in ātmā is his main pre-occupation. 

Then how can his body continue? There 

is no such problem. His prārabdha only 

takes care of all these. This is explained 

with another example.

aÉpÉïxjÉÉlÉÉÇ cÉ oÉÉsÉÉlÉÉÇ 

ÌlÉuÉÉïWûÉå uÉmÉÑwÉÉå rÉjÉÉ |

eÉÏuÉlqÉÑ£üxrÉ SåWåûÅÌmÉ ÌlÉuÉÉïWûÈ 

xrÉÉiÉç iÉjÉÉ lÉ ÌMüqÉç ||86||

rÉjÉÉ - just as aÉpÉïxjÉÉlÉÉqÉç- of foetuses 

cÉ - and oÉÉsÉÉlÉÉqÉç - of infants uÉmÉÑwÉÈ - of     

the body ÌlÉuÉÉïWûÈ - sustenance (takes place 

without their efforts) iÉjÉÉ - similarly 

eÉÏuÉlqÉÑ£üxrÉ - of a jīvanmukta SåWåû - in the 

body AÌmÉ - also ÌlÉuÉÉïWûÈ - sustenance ÌMüqÉç lÉ 

xrÉÉiÉç - why should it not be? – (86)

86. Just as the sustenance of the 

bodies of foetuses and infants (takes 

place without their efforts), similarly 

why should it not be so in the case of 

jīvanmukta's body? (Certainly it is 

possible).

Foetuses and infants grow 

without any efforts on their part. It is 

taken care of according to their 

prārabdha. So is the case with the 

jīvanmukta's body. It is totally governed 

by their prārabdha.

The bhāṣyakāra explains this 

illustration of a horse or a bull as follows. 

The question that crops up is how did 

Prajāpati describe the bodiless 

(aśarīra), sinless (apahatapāpmā) ātmā 

as the Puruṣa abiding in the eye? This is 

answered by the illustration of horse, 

bull, etc., yoked to vehicles such as 

chariot, cart. This body is in the place of 

chariot and the prāṇa is fastened to it or 

is appointed as its functionary. The word 

prāṇa stands for the subtle body 

comprising jñānaśakti (power of 

knowledge) and kriyāśakti (power of 

action) which includes the prāṇa having 

five functions, sense-organs, organs of 

action, the mind and the intellect 

(buddhi). Just as a king appoints an 

executive capable of undertaking 

various activities, in the same manner, 

Īśvara has appointed prāṇa for enabling 

the body to take to different functions 

such as seeing, hearing, doing, etc. 

Therefore the sense-organ the eye is a 

part of prāṇa (subtle body). The 

Upaniṣad indicates all the sense-organs 

and organs of action by the word ‘eye’ 

(cakṣu). It also suggests the entity 

namely ātmā at whose altar all indriyas 
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(senses), mind, etc., present the 

knowledge of sense-objects and actions. 

The principle which enables indriyas, 

etc., to function is ātmā. Thus the 

indriyas, mind, etc., through their 

respective functions indicate the 

presence of ātmā described as aśarīra, 

apahatapāpmā, etc., by Prajāpati in his 

first declaration.

The commentators on this portion 

of bhāṣya give an inference to prove the 

existence of ātmā. Just as a sentient 

entity such as a charioteer yokes the 

horse to run the chariot, so also for 

carrying out the functions of the body, 

the prāṇa is appointed by some sentient 

entity distinct from them all who by 

themselves are inert. This proves the 

existence of ātmā totally distinct from 

the assemblage of threefold body. To add 

further, just as the chariot can run on 

account of some sentient entity, the 

bodily functions also can be possible 

because of a sentient entity distinct from 

the body. This also proves the existence 

of aśarīra (bodiless) ātmā. Śrī 

Vidyāraṇya Muni in this text gives an 

alternative explanation which fits in the 

context of jīvanmukta.

xÉqÉÉkÉÉuÉÉiqÉÃmÉåhÉ urÉÑijÉÉlÉå 

pÉÉåarÉÃmÉiÉÈ |

xÉuÉÉïlÉlSÉlÉç xÉSÉ pÉÑXçY¨Éå 

qÉÑ£üxrÉÉÌiÉvÉrÉÉå ½rÉqÉç ||87||

xÉqÉÉkÉÉæ 

AÉiqÉÃmÉåhÉ urÉÑijÉÉlÉå 

pÉÉåarÉÃmÉiÉÈ 

xÉSÉ xÉuÉÉïlÉlSÉlÉç 

pÉÑXçY¨Éå ArÉqÉç 

ÌWû qÉÑ£üxrÉ 

AÌiÉvÉrÉÈ 

The main topic of discussion 

from the verse 67 was what excellence 

the jñānī has in contrast to an ajñānī 

when the uttama Puruṣa is common to 

both (vs.66). In between, two points, 

how an ajñānī can also experience 

limitless happiness to the total exclusion 

of sorrows and how a body of a 

jīvanmukta continues to survive were 

discussed. Now the answer to that 

question (vs.66) is concluded.

xÉqÉÉkÉÉuÉÉiqÉÃmÉåhÉ urÉÑijÉÉlÉå 

pÉÉåarÉÃmÉiÉÈ |

xÉuÉÉïlÉlSÉlÉç xÉSÉ pÉÑXçY¨Éå 

qÉÑ£üxrÉÉÌiÉvÉrÉÉå ½rÉqÉç ||87||

xÉqÉÉkÉÉæ - (a jīvanmukta) in samādhi 

AÉiqÉÃmÉåhÉ - in the form of ātmā urÉÑijÉÉlÉå - 

(and) on coming out of samādhi 

pÉÉåarÉÃmÉiÉÈ - in the form of the objects of 

enjoyment xÉSÉ - always xÉuÉÉïlÉlSÉlÉç - entire 

happiness pÉÑXçY¨Éå - experiences ArÉqÉç - this 

ÌWû - indeed (is) qÉÑ£üxrÉ - of a jīvanmukta 

AÌiÉvÉrÉÈ - excellence – (87)

87. (A jīvanmukta) always 

experiences the entire happiness in the 

form of ātmā in samādhi and in the form 

of the objects of enjoyment on coming 

out of samādhi. This indeed is the 

excellence of a jīvanmukta.

A jīvanmukta in the state of samādhi remains in his true nature of self-

experiencing ātmā that is limitless happiness free from the cognition of any dṛśya 

jagat. Samādhi is the state of mind (antaḥkaraṇa) wherein by repeated practice the 
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notions of dhyātā (I am the meditator) and dhyānam (this is meditation) are gradually 

given up by the mind and it gets absorbed in (or becomes a replica of) dhyeya (entity 

meditated upon, i.e. ātmā in this case) (P.1-55). Thus in the samādhi a jñānī is 

exposed directly to his anubhava-svarūpa paramānanda. On coming out from the 

samādhi, (i.e. in vyutthāna) he has the enjoyment of sense-objects as described 

earlier. He knows that such joy also is Brahmānanda in nature and not from the sense-

objects. Both in samādhi and in vyutthāna his ānanda is the same Brahmānanda. In 

samādhi the happiness is without any bhogya (objects of enjoyment), but in 

vyutthāna that happiness comes to him in the form of bhogya. Jñānī cognizes 

ātmā/Brahman everywhere but ajñānī cannot. Otherwise there is no difference 

between a jñānī and an ajñānī.

In this context of ātmajñāna the relevance of samādhi has to be understood 

properly in contrast to what is called jaḍa or andha-samādhi which is founded on the 

wrong notion that the jagat and the citta (mind) are real, oneself is the entity called the 

body and ātmajñāna is not necessary. The adjective andha (blind) in the phrase 

‘andha-samādhi’ shows that it is vivekahīna (devoid of ātmānātma-viveka).

Sage Vasiṣṭha draws a clear contrast between the Vedāntic samādhi and the 

andha-samādhi in his teaching called Yogavāsiṣṭha (Utpatti Prakaraṇa, Ch-1). 

Therein he justifies the need of describing the utpatti (birth) of Creation. The gist of 

chapter is that the Brahman itself gets revealed by the akhaṇḍākāra-vṛtti (which is a 

replica of Brahman free from all dṛśyas). This vṛtti is born in pure (śuddha) and steady 

(niścala) antaḥkaraṇa (mind) through the means of mahāvākyas such as ‘aham 

Brahmāsmi’, etc. This means that Brahman gets revealed to the Brahmajñānī in its 

true ever-liberated nature, free from avidyā and all dṛśyas (perceived entities). It also 

means for one's liberation no other means than akhaṇḍākāra-vṛtti born of mahāvākya 

is required. How is it so? Because, like the objects and beings experienced in the 

dream, in the waking state also all dṛśyas such as our bodies, senses and the five 

elements, etc., in the form of bondage having got superimposed on Brahman identical 

with ātmā are experienced by us. The dream-bondage that is experienced cannot end 

by any means other than waking up from it wherein dream-experiences end. 

Similarly, for the sākṣātkāra (direct knowledge free from superimposed dṛśyas 

including the tripuṭī) of ātmā/Brahman there is no other means than the 

akhaṇḍākāra-vṛtti born in śuddhāntaḥkaraṇa through mahāvākyas. How is it useful 

to us? It is reassuring that anytime whosoever is eligible can gain the sākṣātkāra of 
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Brahman in its true nature as ‘I am Brahman’ by the means of śravaṇa, manana and 

nididhyāsana. The jñānī experiences the result of mokṣa (liberation) even while 

living in the form of pūrṇa (full, limitless), nitya (ever-existent), mukta (ever-

liberated, never bound) knowledge-principle Brahman. Because of being free from 

all dṛśyas (perceived entities with tripuṭī), it is obvious that such sākṣātkāra has as its 

prerequisite the samādhi which is totally free from the dṛśyas perceived hitherto.

This bondage in the form of saṃsāra is experienced so long as dṛśyas are 

present. The bondage cannot continue once the dṛśya ends with its cause the 

ignorance. Whatever that is born or appears in the jagat, that alone grows, that alone 

gains mokṣa or heaven or hell (but not the ātmā). This entire perceptible jagat gets 

destroyed at the end of the kalpa (aeon) like the dream in the deep sleep. Thereafter, 

what remains is sat (ever-existent principle) that is actionless, limitless, nameless and 

formless. It is neither light nor darkness. That is of the nature of caitanya (pure 

awareness). On account of ignorance, it becomes the macrocosmic jīva in the form of 

Hiraṇyagarbha. Thereafter, because of predominance of kriyāśakti (power of action) 

it becomes liṅgaśarīra with the mind (mana).  Forgetting its nature Brahman itself 

considers the features of mind as its own and itself becomes Virāṭ because of earlier 

vāsanās. Thereafter because of its satya-saṅkalpa (volition which comes true) creates 

different lokas, species of living beings, etc. Thus like the magic, Hiraṇyagarbha 

projects entire Creation (sṛṣṭi). Just as the form of a golden bangle is not different 

from the gold, so is what is called jagat not different from Brahman.

The words avidyā, saṃsāra, bondage (bandha), māyā, moha (ignorance), 

mahat, tamaḥ are all synonyms. It is better that one knows the nature of bondage 

(bandha) first. Thereafter the nature of liberation (mokṣa) can be known. Oh Rāma, 

the existence of dṛśya prapañca (perceptible world) is called the bondage of draṣṭā 

(seer, jīva). The draṣṭā is bound because of dṛśya and gets liberated on ending the 

dṛśya. The jagat comprising the false (mithyā) tvam (you), aham (I), etc., is called 

dṛśya. Mokṣa is not possible so long as this (experiential) jagat is there. If the absence 

of mithyā dṛśya is mokṣa some may think that the dṛśya should be negated as ‘this is 

not true’, ‘this is not true’ as and when it presents itself. Thereby mokṣa will be gained 

just as the health is gained by the negation of the disease. Then why should we take the 

trouble of gaining the aparokṣa ātmajñāna to end the dṛśya? By prattling in vain that 

this (experiential) dṛśya is not there, it will not get ended but on the contrary it will 

increase by additional saṅkalpa (manovyāpāra, mentation) required for such 
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prattling. Sage Vasiṣṭha continues. Oh you investigators! when the dṛśya jagat is 

present even by hundreds of reasonings, pilgrimages, disciplines, etc., not only the 

disease of dṛśya will not end but also additional disease of dṛśya will be born. 

Therefore the existence of dṛśya is not a matter to be disregarded but through inquiry 

it should be sublated, i.e. it should be discovered that it is not there in reality in three 

periods of time. If dṛśya were there in reality, the jagat can never be ended because it 

is an irrevocable rule that a non-existent entity can never exist and a really existent 

one can never cease to be. An ignorant individual is the potential seed of dṛśya in spite 

of his doing anything including the practice of andha Samādhi or going anywhere. 

His bondage can never end by such methods of do's and achieve. Therefore the 

statement that the dṛśya jagat is truly there and it has been ended by tapas (ascetic 

practices), meditation and japa, etc., is like becoming contented by sour gruel.

Here is an answer to the votary of the notion that the nirvikalpa samādhi that is 

independent of ātmajñāna can end the dṛśya forever. The statement such as ‘I have 

wiped off the dṛśya jagat and here I am abiding in the Samādhi (called andha-

samādhi)’. Thus in itself is the indestructible seed that can always give the memory of 

saṃsāra in the samādhi. Therein ‘I’ belongs to the person who is ignorant of one's true 

nature and hence identified with his upādhi. That itself is the perennial seed of dṛśya 

jagat as seen earlier. To the person for whom the dṛśyajagat exists truly, the 

nirvikalpa samādhi is just not possible. Because when he comes out of the andha 

samādhi the sorrows of this world are experienced by him continuously without fail 

like the sorrows being experienced after waking up from the deep sleep. Even if such 

samādhi is possible, the saṃsāra cannot end. Just as on waking up from the deep 

sleep one gets subjected to the sorrows of the world, so is the status quo restored after 

such samādhi gets ended. If the experientially available calamitous saṃsāra still 

persists, what is the use of such temporary joy in samādhi? If anyone hypothetically 

presumes that a non-ending samādhi can confer limitless happiness without 

ātmajñāna, it is no better than the sleep because the self-ignorance still continues. So 

long as this mind, itself a dṛśya continues in spite of great efforts to abide in samādhi, 

the dṛśya jagat is bound to remain unabated including transmigration and thus the 

delusion of jagat cannot end. Therefore if this dṛśya is real, it can never cease to be.

The notion that tapas, japa, dhyāna can end it is only an imagination of 

ignorant people. Just as there is a lotus creeper in the seed of a lotus, oil in the sesame 

seeds, fragrance in the flowers, etc., so is the dṛśyabuddhi (perception of dṛśya) in an 
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ajñānī draṣṭā (jīva). Let the camphor be anywhere, it emits fragrance invariably, 

similarly let the ajñānī jīva be anywhere, the dṛśya certainly emerges from it. Thus, 

even though there is dṛśyavilaya (ending of dṛśya) in ātmasākṣātkāra/ 

Brahmasākṣātkāra, an andha-samādhi by itself is not a substitutable solution to 

remedy the saṃsāra. So asserts sage Vasiṣṭha. For further information, readers can 

refer to Yogavāsiṣṭha (Utpattiprakaraṇa, Ch.1).

AxÉÉæ iÉiÉç iÉiÉç 

CÎlSìrÉxÉÇrÉÑ£üÈ 

Ì§ÉmÉÑOûÏqÉç pÉÉxÉrÉÌiÉ 

visible, manifests - it 

CÎlSìrÉxÉÇrÉÑ£üÈ - associated with different 

indriyas Ì§ÉmÉÑOûÏqÉç - the triple form pÉÉxÉrÉÌiÉ - 

illuminates – (88)

88. This sākṣī known by the 

liberated person manifests in all 

indriyas. Associated with different 

indriyas, it illuminates the triple form.

The nirupādhika pratyagātmā 

itself is sākṣī. The jñānī has gained its 

sākṣātkāra. The same sākṣī was 

described by Prajāpati as the puruṣa 

abiding in the eye which applies to its 

abidance in all indriyas. Here ātmā is 

described as both sākṣī and pramātā. Its 

association with the indriyas is the 

mutual identification on account of 

adhyāsa (superimposition). There 

cannot be any other relation between 

them. The tripuṭī is the trio of pramātā 

(knower), pramāṇa (vṛtti/thought that 

imparts the knowledge) and prameya 

(entity that is known). All these three are 

made known by sākṣīātmā. Though the 

knower (pramātā) is sopādhika ātmā 

(ātmā with upādhi) it is considered as an 

illuminated (prakāśya) entity from the 

standpoint of its upādhi.

AxÉÉæ iÉiÉç iÉiÉç 

qÉÑY¨ÉålÉ oÉÑ®È xÉÉ¤rÉåwÉ xÉuÉÉï¤ÉåwÉÑ ÌuÉpÉÉurÉiÉÉqÉç |

iÉ¨ÉÌSÎlSìrÉxÉÇrÉÑ£üÎx§ÉmÉÑOûÏÇ pÉÉxÉrÉirÉxÉÉæ ||88||

qÉÑ£åülÉ oÉÑ®È 

LwÉÈ xÉÉ¤ÉÏ xÉuÉÉï¤ÉåwÉÑ 

ÌuÉpÉÉurÉiÉÉqÉç 

Consider now the main stream of 

teaching. The Upaniṣad having shown 

ātmā as aśrīra (distinct from all 

upādhis), describes further its status in 

relation to different types of upādhis. ‘In 

the eye, ātmā becomes the puruṣa 

abiding in it with the eye as its means to 

see. The one who wants to smell is ātmā, 

the ghrāṇa (sense of smell) is its means 

to smell’. In the same trend the organ of 

speech, ear and the mind are described 

(Ch.U.8-12-4). In association with the 

indriyas the ātmā becomes pramātā 

(knower, perceiver) and as the sākṣī 

illuminates the tripuṭī (pramātā, 

pramāṇa, prameya). This topic that is 

intended to be described by the śruti is 

explained now.

CĀKṢUṢAḤ  PURUṢAḤ 

(PURUṢAḤ / ĀTMĀ  ABIDING 

IN  THE  EYE),  ETC.

qÉÑY¨ÉålÉ oÉÑ®È xÉÉ¤rÉåwÉ xÉuÉÉï¤ÉåwÉÑ ÌuÉpÉÉurÉiÉÉqÉç |

iÉ¨ÉÌSÎlSìrÉxÉÇrÉÑ£üÎx§ÉmÉÑOûÏÇ pÉÉxÉrÉirÉxÉÉæ ||88||

qÉÑ£åülÉ - by the liberated person oÉÑ®È 

- known LwÉÈ - this xÉÉ¤ÉÏ - sākṣī xÉuÉÉï¤ÉåwÉÑ - in 

all indriyas (senses) ÌuÉpÉÉurÉiÉÉqÉç - becomes 
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pÉÉxÉqÉÉlÉå xÉÉÍ¤ÉiÉ¨uÉå iÉ°ÉxÉÉ pÉÉxrÉÍqÉÎlSìrÉqÉç |

cÉ¤ÉÑÌuÉïrÉirÉÍpÉurÉÉmrÉ ÃmÉÇ xÉuÉïÇ mÉëMüÉvÉrÉåiÉç ||89||

xÉÉÍ¤ÉiÉ¨uÉå 

pÉÉxÉqÉÉlÉå 

iÉ°ÉxÉÉ 

pÉÉxrÉqÉç cÉ¤ÉÑÈ CÎlSìrÉqÉç 

ÌuÉrÉÌiÉ 

AÍpÉurÉÉmrÉ 

xÉuÉïqÉç ÃmÉqÉç mÉëMüÉvÉrÉåiÉç 

How the inert indriyas are able to 

perceive or act is described.

pÉÉxÉqÉÉlÉå xÉÉÍ¤ÉiÉ¨uÉå iÉ°ÉxÉÉ pÉÉxrÉÍqÉÎlSìrÉqÉç |

cÉ¤ÉÑÌuÉïrÉirÉÍpÉurÉÉmrÉ ÃmÉÇ xÉuÉïÇ mÉëMüÉvÉrÉåiÉç ||89||

xÉÉÍ¤ÉiÉ¨uÉå - when the ever-luminous 

knowledge-principle sākṣī pÉÉxÉqÉÉlÉå - 

illuminates iÉ°ÉxÉÉ - by its illumination, 

(i.e. cidābhāsa) pÉÉxrÉqÉç cÉ¤ÉÑÈ CÎlSìrÉqÉç - the 

illumined sense-organ eye ÌuÉrÉÌiÉ - in the 

space AÍpÉurÉÉmrÉ - having reached (through 

the means of an antaḥkaraṇa-vṛtti, the 

form) xÉuÉïqÉç - all ÃmÉqÉç - form mÉëMüÉvÉrÉåiÉç - 

reveals (makes one see) – (89)

89. When the ever-luminous 

knowledge-principle sākṣī illuminates, 

by its illumination, (i.e. cidābhāsa)     

the sense-organ eye having reached 

(through the means of an antaḥkaraṇa-

vṛtti, the form) in the space reveals 

(makes one see) all forms.

What is told about the eye making 

all see the forms applies to all indriyas 

including the mind taking to their 

respective functions. The fact that the 

inert eye, etc., can reveal their sense-

objects establishes the existence of ātmā 

through the experiences of sense-

objects. Superficially it appears that the 

senses themselves are perceiving or 

acting. But on inquiry it becomes clear 

that the capacity in them who are inert   

is on account of cidābhāsa (reflected 

Sì¹ÉWûÇM×üirÉuÉÎcNû³ÉÉå SvÉïlÉÇ cÉ¤ÉÑwÉÈ Ì¢ürÉÉ |

SØvrÉÇ ÃmÉÍqÉrÉÇ xÉuÉÉï Ì§ÉmÉÑOûÏ pÉÉÌiÉ xÉÉÍ¤ÉÍhÉ||90||

AWûXçM×üirÉuÉÎcNû³ÉÈ 

Sì¹É 

cÉ¤ÉÑwÉÈ 

Ì¢ürÉÉ 

SvÉïlÉqÉç 

ÂmÉqÉç 

SØvrÉqÉç 

CrÉqÉç xÉuÉÉï 

Ì§ÉmÉÑOûÏ xÉÉÍ¤ÉÍhÉ 

pÉÉÌiÉ 

ātmā) inhering in them through the 

antaḥkaraṇa wherein the cidābhāsa gets 

cast first. It is just like the non-luminous 

water appears to be luminous so long as 

the sun is reflected in it. Therefore a 

jñānī cognizes ātmā in all perceptions 

knowing fully well that indriyas by 

themselves are incapable of doing it. The 

phrases ‘viyati abhivyāpya’ (having 

reached in the space) shows the 

phenomenon of antaḥkaraṇa reaching 

the form situated at a place through eyes 

and taking a shape of that form. The texts 

such as Vedāntaparibhāṣā, etc., describe 

this with an illustration of canal-water let 

in the field taking its shape.

The tripuṭī (triple form) referred 

to in the verse 88 is described.

Sì¹ÉWûÇM×üirÉuÉÎcNû³ÉÉå SvÉïlÉÇ cÉ¤ÉÑwÉÈ Ì¢ürÉÉ |

SØvrÉÇ ÃmÉÍqÉrÉÇ xÉuÉÉï Ì§ÉmÉÑOûÏ pÉÉÌiÉ xÉÉÍ¤ÉÍhÉ||90||

AWûXçM×üirÉuÉÎcNû³ÉÈ - (ātmā) limited 

by the ahaṃkāra (‘I’ notion) Sì¹É - is the 

(pramātā in the form of) seer cÉ¤ÉÑwÉÈ - of 

the eye Ì¢ürÉÉ - function (producing the 

antaḥkaraṇa-vṛtti corresponding to the 

form/rūpa) SvÉïlÉqÉç - is the (pramāṇa in the 

form of) seeing or sight ÂmÉqÉç - is ocular 

form SØvrÉqÉç - is the (prameya as a) (seen) 

object CrÉqÉç - this trio xÉuÉÉï - is the entire 

Ì§ÉmÉÑOûÏ - tripuṭī xÉÉÍ¤ÉÍhÉ - in the ever-

existing sākṣī pÉÉÌiÉ - shines (gets 

illuminated) – (90)
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90. The ātmā limited by the 

ahaṃkāra (‘I’ notion) is the (pramātā in 

the form of) seer. The function of the eye 

(producing the antaḥkaraṇa-vṛtti 

corresponding to the form/rūpa) is the 

(pramāṇa in the form of) seeing. The 

ocular form is the (prameya as a) seen 

object. This trio is the entire triupṭī. It 

gets illuminated in the ever-existent 

sākṣī.

The tripuṭī that gets illuminated 

by sākṣīātmā appears with respect to 

each indriya such as eye, ear, etc., as 

draṣṭā (seer), darśana (seeing), dṛśya 

(seen form) and śrotā (hearer), śravaṇa 

(hearing), śrāvya (heard sound), etc.     

In general they are called pramātā 

(knower), pramāṇa (knowing), prameya 

(known). The pramātā can gain     

pramā (knowledge) only when it gets 

illuminated by sākṣī. But pramātā 

comes into existence only when the 

buddhi becomes a vṛtti in the form        

of ahaṃkāra on account of its 

identification with the threefold body. 

There is no pramātā in the absence of 

ahaṃkāra as in sleep.

The sākṣī ātmā is sarvajña 

(omniscient) because it perceives 

through all indriyas in all bodies 

whereas the pramātā is alpajña (entity 

having limited knowledge) since it 

operates only in a specific individual 

body. Having borrowed the sentience 

xÉÉÍ¤ÉhÉÉå pÉÉxÉMüiuÉåÅÌmÉ ÃmÉaÉlkÉÉÌSÍpÉ¨ÉrÉå |

cÉ¤ÉÑbÉëÉïhÉÉ±¤ÉeÉÉiÉÇ xÉuÉïxÉÉkÉÉUhÉÇ qÉlÉÈ ||91||

xÉÉÍ¤ÉhÉÈ pÉÉxÉMüiuÉå AÌmÉ 

ÃmÉaÉlkÉÉÌSÍpÉ¨ÉrÉå 

cÉ¤ÉÑbÉëÉïhÉÉÌS A¤ÉeÉÉiÉqÉç 

xÉuÉïxÉÉkÉÉUhÉqÉç 

from sākṣī the pramātā knows what is   

to be known and takes to action as a  

kartā (doer). The vṛttis of antaḥkaraṇa 

produced by the respective perceptual 

functions of different indriyas  

conforming to the entities perceived are 

certain modifications of antaḥkaraṇa. It 

has such capacity to form different vṛttis 

as required in quick succession. Thus, 

the function of tripuṭī proves the 

existence of sākṣīātmā. In its presence 

all vyavahāras (pursuits) take place, but 

sākṣī undertakes none.

The Upaniṣad has also described 

that the function of tripuṭī as told in the 

case of eye, equally holds good for 

ghrāṇa (sense of smell), vāk (organ of 

speech) and the mind (mana). But the 

question arises: ‘If the sākṣīātmā is the 

only knowledge-principle that makes 

everything known, what is the need of all 

these indriyas and the mind in the 

process of perception?’ Here is the 

answer.

xÉÉÍ¤ÉhÉÉå pÉÉxÉMüiuÉåÅÌmÉ ÃmÉaÉlkÉÉÌSÍpÉ¨ÉrÉå |

cÉ¤ÉÑbÉëÉïhÉÉ±¤ÉeÉÉiÉÇ xÉuÉïxÉÉkÉÉUhÉÇ qÉlÉÈ ||91||

xÉÉÍ¤ÉhÉÈ - of sākṣī pÉÉxÉMüiuÉå AÌmÉ - 

even if (it) is the only illuminating 

knowledge-principle ÃmÉaÉlkÉÉÌSÍpÉ¨ÉrÉå - to 

distinguish the form, smell, etc. 

cÉ¤ÉÑbÉëÉïhÉÉÌS A¤ÉeÉÉiÉqÉç - the group of 

indriyas such as eye, the sense of smell, 

etc., (is necessary) xÉuÉïxÉÉkÉÉUhÉqÉç - the 
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qÉlÉÈ 

common means as an inner instrument to 

know them all qÉlÉÈ - is the mind – (91)

91. Even if the sākṣī is the only 

illuminating knowledge-principle, to 

distinguish the form, smell, etc., the 

group of indriyas such as eye, the sense 

of smell, etc., (is necessary). The 

common means as an inner instrument to 

know them all is the mind.

It is true that sākṣīātmā is the only 

ultimate knowledge-principle. But the 

sense-objects such as form, sound, etc., 

are distinct from one another. There       

is a need of means that specifies       

these distinct sense-objects with their 

characteristic features and present it in 

the presence of sākṣī for knowing. This 

function is done by all indriyas. It is just 

like one and the same electricity 

manifesting differently as breeze, light, 

cold, heat, etc. But this is possible only 

when corresponding gadgets such as fan, 

bulb, air conditioner, geyser, etc., are 

employed. The eyes, etc., are the unique 

(asādhāraṇa) means to know the form, 

etc. But they need a common means, the 

mind (a function of antaḥkaraṇa), which 

actually assumes itself the form of       

the object as its replica through the 

instrumentation of eyes, etc. Such 

thought corresponding to the object to be 

perceived is called viṣayākāra-vṛtti 

(thought conforming to the sense-  

object to be perceived). In general it      

ÎeÉbÉëÉhÉÏqÉqÉWûÇ aÉlkÉÍqÉirÉÉÌS 

Ì§ÉmÉÑOûÏÍqÉqÉÉqÉç |

xÉSÉ pÉÉxÉrÉiÉå xÉÉ¤ÉÏ xÉ 

LuÉÉiqÉÉå¨ÉqÉÈ mÉÑqÉÉlÉç ||92||

AWûqÉç CqÉqÉç aÉlkÉqÉç 

ÎeÉbÉëÉÍhÉ 

CirÉÉÌS CqÉÉqÉç 

is also called tattadākāra-vṛtti (vṛtti 

conforming to the object under 

consideration). Without the mind the 

indriyas cannot operate. That is why at 

times we find the people saying ‘my 

mind was elsewhere, therefore I did not 

hear’ though the sound was within the 

audible range. We do come across 

similar statements with respect to form, 

smell, etc. It is equally true that the 

perception becomes erroneous when for 

some reason the mind registers a vṛtti at 

variance with the object perceived. That 

is how a rope is mistaken for snake and a 

shell for silver, etc. In gaining ātmajñāna 

also the mind has to conform to the 

attributeless ātmā. The vṛtti has to 

become ātmākāra. Thus the mind is the 

common means for all types of 

knowledge whereas the individual 

indriya is the means to know its 

corresponding sense-object.

This sākṣī who illuminates the 

tripuṭī is itself the uttama Puruṣa 

(Ch.U.8-12-3, vs. 62,63) is brought to 

our notice.

ÎeÉbÉëÉhÉÏqÉqÉWûÇ aÉlkÉÍqÉirÉÉÌS 

Ì§ÉmÉÑOûÏÍqÉqÉÉqÉç |

xÉSÉ pÉÉxÉrÉiÉå xÉÉ¤ÉÏ xÉ 

LuÉÉiqÉÉå¨ÉqÉÈ mÉÑqÉÉlÉç ||92||

AWûqÉç - I CqÉqÉç - this aÉlkÉqÉç - odour 

(fragrant or foul) ÎeÉbÉëÉÍhÉ - may I smell 

CirÉÉÌS - etc. CqÉÉqÉç - this universally 
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Ì§ÉmÉÑOûÏqÉç 

xÉÉ¤ÉÏ xÉSÉ pÉÉxÉrÉiÉå 

xÉÈ LuÉ AÉiqÉÉ 

E¨ÉqÉÈ mÉÑqÉÉlÉç 

experienced - the triple form  

xÉÉ¤ÉÏ - xÉSÉ - always pÉÉxÉrÉiÉå - 

illuminates xÉÈ LuÉ AÉiqÉÉ - that (sākṣī) 

ātmā itself E¨ÉqÉÈ mÉÑqÉÉlÉç - is the uttama 

Puruṣa – (92)

92. The sākṣīātmā always 

illuminates this universally experienced 

tripuṭī (triple form) in the form such as 

‘let me smell this odour (fragrant or 

foul)’, etc. That (sākṣī) ātmā itself is the 

uttama Puruṣa.

The one who desires to perceive 

and therefore puts forth the efforts         

to perceive, is the pramātā who 

accomplishes the knowledge. The tripuṭī 

is present at the time of gaining all types 

of knowledge. But it is not clearly 

discernible. But at the time of desiring 

the knowledge the pramātā, pramāṇa 

and the prameya become clear. This is 

because the accomplisher who exerts to 

gain the knowledge prompted by a 

desire. He uses means such as indriyas. 

The result is the actual knowledge of the 

entity to be known. All these are 

distinctly cognizable. That is why, here, 

the tripuṭī is described while desiring the 

knowledge. The purpose of describing 

the tripuṭī is to show that it is illuminated 

by ātmā. It is more important to know 

that the pramātā is sākṣībhāṣya or 

illuminated by ātmā than knowing 

pramāṇa and prameya are also 

sākṣībhāṣya. The fact that the pramātā is 

Ì§ÉmÉÑOûÏqÉç 

sākṣīātmā 

illuminated by ātmā can lead to the 

‘tvampada-śodhana’ (ascertaining the 

nirupādhika ‘you’ of ‘tat tvam asi’ 

mahāvākya). ‘I am smelling the odour’  

is the experience of pramātā, but the  

one who enables it is the sākṣīātmā.   

The sākṣī illuminates the tripuṭī 

simultaneously.

The tripuṭī is present in the 

waking and the dream being illuminated 

by sākṣī but it is absent in the sleep.  

Only ignorance remains therein which  

is illuminated by the sākṣī. The sākṣī     

is the self-illuminating (svaprakāśa) 

knowledge-principle. It illuminates the 

tripuṭī whenever present and only the 

ignorance in its absence. This sākṣīātmā 

itself is the uttama Puruṣa described 

earlier (vs.63).

The Upaniṣad further describes 

the extraordinary status of the mind in 

comparison with the indriyas. It is 

described as the ‘the extraordinary eye 

of ātmā’ (manaḥ asya daivam cakṣuḥ) 

(Ch.U.8-12-5). The sense-organ eye, 

etc., can know only what is there in the 

present whereas the mind is capable of 

knowing the past, present and future. 

The word ‘cakṣuḥ’ (eye) in the phrase 

‘daivam cakṣuḥ’ is used figuratively as 

an extraordinary knowing faculty. The 

function of the mind is not confined to 

thinking only. The pure mind is the fit 

means for Īśvara to manifest or 
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indriyas. Though the mind is the     

cause of bondage, it alone can gain 

Brahmasākṣātkāra. Its extraordinary 

nature gets limited by the viṣayāsakti 

(love for the sense-objects) and the 

consequent mentation (manovyāpāra).

The second line of this verse 

describes the result gained by the 

ātmajñānī as narrated by the śruti. It 

says: ‘The liberated person gains his true 

nature distinct from ignorance and its 

effects, namely, the body, senses and the 

mind. He becomes sarvātmā (the ātmā 

of all) and enjoys all sense-pleasures     

of Brahmaloka by this extraordinary 

mind (which was the instrument for 

ātmasākṣātkāra) as Īśvara in his true 

nature of all pervasive caitanya’ 

(Ch.U.8-12-5). This is a figurative 

description as seen earlier to show that 

ātmajñānī owns up his paramānanda 

nature which was lost as it were by 

ignorance. He need not go anywhere to 

any lokas to experience ānanda but he 

being the illuminator of entire Creation, 

all sense-enjoyments become his own. 

On account of ignorance the jīva 

considers the sense-objects as different 

from oneself and hankers for them. In 

knowledge, in his paramānanda nature 

there is no possibility of any individual 

sense-pleasure being unavailable to him 

because he as ātmā in his true nature is 

qÉlÉÉåÅxrÉ SæuÉÇ cÉ¤ÉÑÈ xrÉÉiÉç 

MüÉsÉ§ÉrÉÌuÉpÉÉxÉlÉÉiÉç |

iÉålÉ pÉÑXçY¨Éå oÉë¼sÉÉåMüÎxjÉiÉÉlÉç 

MüÉqÉÉÌ³ÉeÉÉiqÉÌlÉ ||93||

qÉlÉÈ AxrÉ 

SæuÉqÉç cÉ¤ÉÑÈ 

xrÉÉiÉç MüÉsÉ§ÉrÉÌuÉpÉÉxÉlÉÉiÉç 

iÉålÉ 

oÉë¼sÉÉåMüÎxjÉiÉÉlÉç 

MüÉqÉÉlÉç 

ÌlÉeÉÉiqÉÌlÉ 

pÉÑXçY¨Éå 

ātmānubhava to take place. This also 

makes it extraordinary. 

qÉlÉÉåÅxrÉ SæuÉÇ cÉ¤ÉÑÈ xrÉÉiÉç 

MüÉsÉ§ÉrÉÌuÉpÉÉxÉlÉÉiÉç |

iÉålÉ pÉÑXçY¨Éå oÉë¼sÉÉåMüÎxjÉiÉÉlÉç 

MüÉqÉÉÌ³ÉeÉÉiqÉÌlÉ ||93||

qÉlÉÈ - the mind AxrÉ - of this 

(ātmā) SæuÉqÉç - extraordinary cÉ¤ÉÑÈ - eye 

xrÉÉiÉç - is MüÉsÉ§ÉrÉÌuÉpÉÉxÉlÉÉiÉç - because it can 

know the things in the three periods      

of time iÉålÉ - by that (extraordinary   

mind) oÉë¼sÉÉåMüÎxjÉiÉÉlÉç - available in the 

Brahmaloka MüÉqÉÉlÉç - sense-pleasures 

ÌlÉeÉÉiqÉÌlÉ - (brahmajñānī) in his true 

nature of all pervasive caitanya pÉÑXçY¨Éå - 

enjoys – (93)

93. The mind is the extraordinary 

eye of ātmā because it can know the 

things in the three periods of time. The 

brahmajñānī by that extraordinary mind 

enjoys in his true nature of all pervasive 

caitanya the sense-pleasures available in 

the brahmaloka.

The extraordinary nature of mind 

can be easily verified. For example, by 

certain astronomical calculation the 

mind can know the time of sunrise on a 

day after a few months. But the eyes can 

see it only on that day. Innumerable 

things such as sentiments, limitations, 

evaluation of diamonds, etc., can be 

known by the mind but not by     
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Having learnt ātmavidyā from 

Prajāpati, Indra returned to devaloka. 

There he taught it to all deities by which 

they gained liberation the ultimate goal 

of life. The śruti has used the phrase 

‘ātmānam upāsate’ (one who meditates 

on ātmā or does upāsanā). It does not 

mean any upāsanā like considering 

śālagrāma (a sacred stone) as Bhagavān 

Viṣṇu. ‘Upa’ prefix means proximity 

and ‘āsanam’ is remaining or sitting. The 

most proximate to everyone is ātmā as 

the ‘I’ itself. Thus the word upāsanā (or 

upāsanam) is used in the sense of 

remaining in our true nature of ātmā 

identical with Brahman. In the state of 

ignorance we mistake ourselves to be 

different from ātmā/Brahman. Only 

ātmajñāna can end this mistake. To 

clarify the intended meaning of the word 

‘upāsate’ used in the śruti, the author 

here explains the word ‘upāsya’ as used 

by him in the first line by the phrase 

‘ātmatattvam buddhvā’ (having known 

the true nature of ātmā) in the second 

line.

One may doubt here, ‘perhaps the 

great devatās (deities) can gain the 

ātmajñāna, but how is it possible for us 

the short-lived humans with so so 

intellect?’ The śruti answers in general 

that it is possible for all to gain this 

knowledge and its result by taking to the 

means as told by the śāstra.

SåuÉÉÈ xÉuÉåï iÉqÉÉiqÉÉlÉqÉÑmÉÉxrÉ 

mÉëÉmlÉÑuÉlirÉqÉÔlÉç |

MüÉqÉÉlÉç sÉÉåMüÉÇ¶ÉÉiqÉiÉ¨uÉÇ oÉÑSèkuÉÉ 

xÉuÉÉïiqÉiÉÉÇ eÉaÉÑÈ ||94||

xÉuÉåï SåuÉÉÈ iÉqÉç AÉiqÉÉlÉqÉç 

EmÉÉxrÉ 

AqÉÔlÉç 

MüÉqÉÉlÉç 

sÉÉåMüÉlÉç cÉ mÉëÉmlÉÑuÉlÉç 

AÉiqÉiÉ¨uÉÇ oÉÑSèkuÉÉ

xÉuÉÉïiqÉiÉÉqÉç eÉaÉÑÈ 

the only source of all sense-pleasures in 

the entire Creation. Thus Indra got the 

ātmajñāna finally.

CONCLUSION

The twelfth section of the eighth 

chapter of Chāndogya concludes that   

all deities having gained ātmajñāna 

through Indra became fulfilled in life as 

if they got all sense-pleasures and all 

heavenly lokas. So it is true for all others, 

who gain the ātmasākṣātkāra.

SåuÉÉÈ xÉuÉåï iÉqÉÉiqÉÉlÉqÉÑmÉÉxrÉ 

mÉëÉmlÉÑuÉlirÉqÉÔlÉç |

MüÉqÉÉlÉç sÉÉåMüÉÇ¶ÉÉiqÉiÉ¨uÉÇ oÉÑSèkuÉÉ 

xÉuÉÉïiqÉiÉÉÇ eÉaÉÑÈ ||94||

xÉuÉåï - all SåuÉÉÈ - deities iÉqÉç AÉiqÉÉlÉqÉç - 

that ātmā (whose knowledge Indra got  

as taught by Prajāpati) EmÉÉxrÉ - having 

known directly (aparokṣatayā) AqÉÔlÉç - 

these MüÉqÉÉlÉç - all desired sense-objects 

sÉÉåMüÉlÉç cÉ - and the lokas mÉëÉmlÉÑuÉlÉç - attained 

AÉiqÉiÉ¨uÉÇ oÉÑSèkuÉÉ- having known the true 

nature of ātmā xÉuÉÉïiqÉiÉÉqÉç eÉaÉÑÈ - they 

became sarvātmā – (94)

94. All deities having known 

directly (aparokṣatayā) that ātmā (whose 

knowledge Indra got as taught by 

Prajāpati) attained all these desired 

sense-objects and the lokas. They 

became sarvātmā having known the true 

nature of ātmā.
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AlrÉÉåÅÌmÉ rÉxiÉqÉÉiqÉÉlÉqÉÎluÉwrÉ 

aÉÑÂvÉÉx§ÉiÉÈ |

xuÉÉlÉÑpÉÔirÉÉ ÌuÉeÉÉlÉÉÌiÉ xÉ 

iÉÉlÉÉmlÉÉåÌiÉ SåuÉuÉiÉç ||95||

rÉÈ AlrÉÈ 

AÌmÉ aÉÑÂvÉÉx§ÉiÉÈ 

iÉqÉç AÉiqÉÉlÉqÉç 

AÎluÉwrÉ 

xuÉÉlÉÑpÉÔirÉÉ 

ÌuÉeÉÉlÉÉÌiÉ 

xÉÈ 

SåuÉuÉiÉç iÉÉlÉç 

AÉmlÉÉåÌiÉ 

AlrÉÉåÅÌmÉ rÉxiÉqÉÉiqÉÉlÉqÉÎluÉwrÉ 

aÉÑÂvÉÉx§ÉiÉÈ |

xuÉÉlÉÑpÉÔirÉÉ ÌuÉeÉÉlÉÉÌiÉ xÉ 

iÉÉlÉÉmlÉÉåÌiÉ SåuÉuÉiÉç ||95||

rÉÈ AlrÉÈ 

other than the deities AÌmÉ - also aÉÑÂvÉÉx§ÉiÉÈ 

- by the means of teaching of the guru in 

accordance with the scripture iÉqÉç AÉiqÉÉlÉqÉç 

- that ātmā (taught by Prajāpati and 

known by deities) AÎluÉwrÉ - having 

inquired into xuÉÉlÉÑpÉÔirÉÉ - by one's direct 

(aparokṣa) experience ÌuÉeÉÉlÉÉÌiÉ - knows 

(gains the ātmasākṣātkāra) xÉÈ - that 

person SåuÉuÉiÉç - like the deities iÉÉlÉç - those 

(sense-objects and lokas) AÉmlÉÉåÌiÉ - gains 

– (95)

95. Any eligible person other  

than the deities, also knows (gains       

the ātmasākṣātkāra) by one's direct 

(aparokṣa) experience having inquired 

by the means of teaching of the guru in 

accordance with the scripture into that 

ātmā (taught by Prajāpati and known by 

deities). That person like the deities 

gains those (sense-objects and lokas).

The said śruti - statement shows 

that ātmajñāna and its result can be 

gained by anyone. The word anviṣya 

(having inquired into) points out that 

ātmajñāna does not produce ātmā but 

removes the erroneous concept about it 

who is the ever-existing entity.

- any eligible person 

mÉëeÉÉmÉÌiÉÂuÉÉcÉåijÉÍqÉlSìÉrÉåSÇ mÉÑlÉÈ mÉÑlÉÈ |

LMüÉÍkÉMüÇ uÉwÉïvÉiÉÇ xÉåÌuÉiuÉÉxÉÉæ cÉ sÉokÉuÉÉlÉç||96||

mÉëeÉÉmÉÌiÉÈ CijÉqÉç 

ClSìÉrÉ CSqÉç 

Ātmā needs to be known as it is in 

its true nature without the saṃsāra 

superimposed on it which is experienced 

moment by moment. That is why the 

author emphasizes need of ‘svānubhūti’ 

(one's direct [aparokṣa] experience) for 

vijñāna (ātmasākṣātkāra). Therefore the 

self-experiencing (anubhava-svarūpa), 

self-evident (svaprakāśa) ātmā who 

enables all saṃsārika experiences is 

required to be reduced to its true nature 

by discarding all the features of 

superimposed saṃsāra including its 

ignorance. When this is accomplished 

what remains is only the anubhava-

svarūpa, svaprakāśa ātmā in its   

original glory. This is ātmānubhava/ 

Brahmānubhava which is indispensable 

to gain the ātmavijñāna/Brahmavijñāna. 

Brahmānubhava or ātmānubhava is 

defined as ‘aviṣayatayā viṣayānuparakta 

citsphuraṇam’ (the manifestation of 

caitanya and caitanya alone un-

objectified [by the pramātā who is 

extinct in jñāna] which is totally free 

from dṛśyas/viṣayas). This topic was 

thoroughly discussed in the context of 

‘anubhūtyā vijñātum eṣṭvyaḥ’ (vs.9).

The ākhyāyikā  (connected 

narrative) is concluded.

mÉëeÉÉmÉÌiÉÂuÉÉcÉåijÉÍqÉlSìÉrÉåSÇ mÉÑlÉÈ mÉÑlÉÈ |

LMüÉÍkÉMüÇ uÉwÉïvÉiÉÇ xÉåÌuÉiuÉÉxÉÉæ cÉ sÉokÉuÉÉlÉç||96||

mÉëeÉÉmÉÌiÉÈ - Prajāpati CijÉqÉç - thus 

ClSìÉrÉ - to Indra CSqÉç - this (ātmavidyā) 
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aÉÑÂvÉÑ´ÉÔwÉrÉÉ mÉÉmÉÇ ÌuÉ±ÉrÉÉÈ 

mÉëÌiÉoÉlkÉMüqÉç |

AmÉæÌiÉ ÌuÉ±É sÉokÉÉ xrÉÉÌSirÉ§ÉålSìÉå 

ÌlÉSvÉïlÉqÉç ||97||

aÉÑÂvÉÑ´ÉÔwÉrÉÉ 

ÌuÉ±ÉrÉÉÈ mÉëÌiÉoÉlkÉMüqÉç 

mÉÉmÉqÉç 

AmÉæÌiÉ ÌuÉ±É 

sÉokÉÉ xrÉÉiÉç CÌiÉ A§É 

ClSìÈ ÌlÉSvÉïlÉqÉç 

At the every stage of teaching to 

Indra, Prajāpati taught the same ātmā 

that was unfolded in the first round of 

teaching (Ch.U.8-7-4). He added further 

clarity subsequently taking into account 

more preparedness of Indra's mind 

(Ch.U.8-10-1, 8-11-1, 8-12-1 to 5). This 

is what is described as ‘punaḥpunaḥ’ 

(repeatedly) in this verse.

THE PURPOSE OF ĀKHYĀYIKĀ 

(CONNECTED NARRATIVE)

The next three verses highlight 

the three lessons that can be learnt from 

this ākhyāyikā. The first lesson is that  

the service of one's guru removes the 

sins that obstruct the acquisition of 

ātmavidyā and enables the mumukṣu to 

gain it.

aÉÑÂvÉÑ´ÉÔwÉrÉÉ mÉÉmÉÇ ÌuÉ±ÉrÉÉÈ 

mÉëÌiÉoÉlkÉMüqÉç |

AmÉæÌiÉ ÌuÉ±É sÉokÉÉ xrÉÉÌSirÉ§ÉålSìÉå 

ÌlÉSvÉïlÉqÉç ||97||

aÉÑÂvÉÑ´ÉÔwÉrÉÉ - by the service of the 

guru ÌuÉ±ÉrÉÉÈ - of ātmavidyā mÉëÌiÉoÉlkÉMüqÉç 

mÉÉmÉqÉç - obstruction in the form of sin  

AmÉæÌiÉ - ends ÌuÉ±É - (thereby) ātmavidyā 

sÉokÉÉ xrÉÉiÉç - is gained CÌiÉ A§É - in this 

respect ClSìÈ - Indra ÌlÉSvÉïlÉqÉç - is an 

example – (97)

97. By the service of the guru the 

obstruction of ātmavidyā in the form of 

sins end. (Thereby) ātmavidyā is gained. 

mÉÑlÉÈ mÉÑlÉÈ EuÉÉcÉ AxÉÉæ 

cÉ LMüÉÍkÉMüÇ uÉwÉïvÉiÉqÉç 

xÉåÌuÉiuÉÉ 

sÉokÉuÉÉlÉç 

mÉÑlÉÈ mÉÑlÉÈ EuÉÉcÉ AxÉÉæ 

this (Indra) cÉ - also LMüÉÍkÉMüÇ uÉwÉïvÉiÉqÉç - 101 

years xÉåÌuÉiuÉÉ - having served the guru 

sÉokÉuÉÉlÉç - got the ātmajñāna – (96)

96. Thus Prajāpati repeatedly 

taught ātmavidyā to Indra. Having 

served the guru for 101 years, Indra also 

got the ātmajñāna.

In many Upaniṣads ākhyāyikās 

are found. They enthuse the mature 

listeners to strive to gain ātmajñāna. The 

narrative of Prajāpati's teaching also 

prompts the mumukṣus to gain this 

knowledge. Perseverance is necessary 

until the knowledge is gained. Śvetaketu 

was taught nine times whereas Indra  

four times. This ātmavidyā is firmly 

established on the footing of three 

criteria – śruti, yukti (reasoning) and 

vidvadanubhava (ātmānubhava of past 

jñānīs). It is a tested path and not some 

neo-invention that gets dismissed within 

a short time. The mumukṣu should have 

courage and pursue it without giving up 

the efforts at any stage come what may. 

Manana (reflection) also is necessary. 

Virocana concluded the teaching 

wrongly because of no manana. Do 

discuss with the guru the points that you 

are unable to understand. Indra did say 

clearly without any hesitation, ‘na aham 

atra bhogyam paśyāmi’ (I do not find the 

promised result of ātmajñāna in what I 

have concluded as ātmā).

- repeatedly - taught - 
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EmÉÌS¹É AÌmÉ ÌuÉ±É 

mÉëÌiÉoÉlkÉ¤ÉrÉÇ ÌuÉlÉÉ 

lÉ 

sÉprÉiÉå A§É 

ÌuÉUÉåcÉlÉÈ SØ¹ÉliÉÈ ESÏËUiÉÈ 

aÉÑÂÈ MüÉÂÍhÉMüÈ pÉÔiuÉÉ 

AÉrÉÉxÉqÉç 

xÉÉåRèuÉÉ mÉëÉmiÉÉlÉç 

mÉÑlÉÈ mÉÑlÉÈ xÉuÉïjÉÉ 

mÉëeÉÉmÉÌiÉÈ CuÉ 

AlÉÑaÉ×ºûÏiÉ 

aÉÑÂÈ MüÉÂÍhÉMüÉå pÉÔiuÉÉ xÉÉåRèuÉÉrÉÉxÉÇ mÉÑlÉÈ mÉÑlÉÈ |

mÉëeÉÉmÉÌiÉËUuÉ mÉëÉmiÉÉlÉlÉÑaÉ×ºûÏiÉ xÉuÉïjÉÉ ||99||

EmÉÌS¹É AÌmÉ ÌuÉ±É 

knowledge) mÉëÌiÉoÉlkÉ¤ÉrÉÇ ÌuÉlÉÉ - without 

the termination of its obstructions lÉ 

sÉprÉiÉå - is not gained A§É - in this respect 

ÌuÉUÉåcÉlÉÈ - Virocana SØ¹ÉliÉÈ ESÏËUiÉÈ - is 

cited as an illustration – (98)

98. Even if taught by an 

omniscient (guru such as Prajāpati) the 

ātmajñāna is not gained unless its 

obstructions are terminated. Virocana is 

cited as an illustration in this respect.

Gurusevā (service of one's guru) 

as a means to gain ātmajñāna becomes 

clear from Indra's episode. Similarly 

inadequate gurusevā cannot make the 

mumukṣu eligible to gain the jñāna. The 

example of Virocana amply proves this 

in spite of the fact that he and Indra had 

the same omniscient guru.

The third lesson is a suggestion 

for jīvanmukta-gurus who have no 

duties or anything to learn from anyone.

aÉÑÂÈ MüÉÂÍhÉMüÉå pÉÔiuÉÉ xÉÉåRèuÉÉrÉÉxÉÇ mÉÑlÉÈ mÉÑlÉÈ |

mÉëeÉÉmÉÌiÉËUuÉ mÉëÉmiÉÉlÉlÉÑaÉ×ºûÏiÉ xÉuÉïjÉÉ ||99||

aÉÑÂÈ - guru MüÉÂÍhÉMüÈ pÉÔiuÉÉ - 

compassionately AÉrÉÉxÉqÉç - exertion 

xÉÉåRèuÉÉ - having endured mÉëÉmiÉÉlÉç - eligible 

disciples who have approached him    

mÉÑlÉÈ mÉÑlÉÈ - by repeated teaching xÉuÉïjÉÉ - in 

its entirety by all means mÉëeÉÉmÉÌiÉÈ CuÉ - like 

Prajāpati AlÉÑaÉ×ºûÏiÉ - should favour – (99)

- taught - also ( - 

xÉuÉï¥ÉålÉÉåmÉÌS¹ÉÌmÉ mÉëÌiÉoÉlkÉ¤ÉrÉÇ ÌuÉlÉÉ |

lÉ sÉprÉiÉåÅ§É SØ¹ÉliÉÉå ÌuÉUÉåcÉlÉ ESÏËUiÉÈ ||98||

xÉuÉï¥ÉålÉ 

In this respect Indra is an example.

Ātmā is the ever-existent entity 

irrespective of ignorance or knowledge. 

It is not something to be produced by 

action. Its appearance as saṃsārī is due 

to ignorance. Vedānta is the highest 

pramāṇa to gain the knowledge of ātmā 

in its true nature free from ignorance and 

its effects. In spite of taking to such 

pramāṇa in the form of the teaching of   

a competent guru, if the ātmajñāna is  

not gained, surely it is because of the 

obstruction caused by the past sins        

in the form of an unprepared mind.     

The service of the guru by Indra for    

101 years is a glaring example to show 

that the gurusevā (serving the guru) 

eliminates such obstruction. Though   

the gurusevā is not the direct means to 

gain the knowledge of ātmā, it certainly 

helps to get rid of such obstruction 

through developing sādhana-catuṣṭaya-

saṃpatti.

The second lesson is that the 

knowledge of ātmā can never be    

gained unless the obstruction is totally 

removed. Virocana has demonstrated 

this through his wrong concept of ātmā 

in spite of the teaching of a great guru 

like Prajāpati.

xÉuÉï¥ÉålÉÉåmÉÌS¹ÉÌmÉ mÉëÌiÉoÉlkÉ¤ÉrÉÇ ÌuÉlÉÉ |

lÉ sÉprÉiÉåÅ§É SØ¹ÉliÉÉå ÌuÉUÉåcÉlÉ ESÏËUiÉÈ ||98||

xÉuÉï¥ÉålÉ - by an omniscient (guru) 
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mÉëeÉÉmÉiÉåËUrÉÇ ÌuÉ±É MüÍjÉiÉÉlÉÑaÉëWûÉSè aÉÑUÉåÈ |

xÉÎcNûwrÉÉlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||100|| 

CÌiÉ ´ÉÏ ÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

mÉëeÉÉmÉÌiÉÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ mÉgcÉqÉÉåÅkrÉÉrÉÈ ||

CrÉqÉç mÉëeÉÉmÉiÉåÈ 

ÌuÉ±É aÉÑUÉåÈ 

AlÉÑaÉëWûÉiÉç MüÍjÉiÉÉ 

ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ 

xÉÎcNûwrÉÉlÉç AlÉÑaÉ×ºûÉiÉÑ 

The chapter is concluded now.

mÉëeÉÉmÉiÉåËUrÉÇ ÌuÉ±É MüÍjÉiÉÉlÉÑaÉëWûÉSè aÉÑUÉåÈ |

xÉÎcNûwrÉÉlÉlÉÑaÉ×ºûÉiÉÑ ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ ||100|| 

CrÉqÉç - this mÉëeÉÉmÉiÉåÈ - taught by 

Prajāpati ÌuÉ±É - ātmavidyā aÉÑUÉåÈ - of   

guru AlÉÑaÉëWûÉiÉç - by the grace MüÍjÉiÉÉ - is 

commented upon ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUÈ - 

Parameśvara in the form of Vidyātīrtha 

xÉÎcNûwrÉÉlÉç - the eligible disciples AlÉÑaÉ×ºûÉiÉÑ - 

may he bless – (100)

100. By the grace of guru I have 

commented upon this ātmavidyā taught 

by Prajāpati. May the Parameśvara in 

the form of Vidyātīrtha bless the eligible 

disciples.

Śrī Vidyāraṇya Muni acknowledges 

that he got the ātmajñāna by the grace      

of his guru and he could comment upon     

it also because of his grace. He also prays  

to him to bless all the eligible disciples      

so that they also gain this knowledge        

by overcoming all obstructions that hinder 

the gaining of ātmajñāna.

CÌiÉ ´ÉÏ ÌuÉ±ÉUhrÉqÉÑÌlÉÌuÉUÍcÉiÉå AlÉÑpÉÔÌiÉmÉëMüÉvÉå 

mÉëeÉÉmÉÌiÉÌuÉ±ÉmÉëMüÉvÉÉå lÉÉqÉ mÉgcÉqÉÉåÅkrÉÉrÉÈ ||

॥ॐ॥

99. The guru having endured the 

exertion should favour compassionately 

the eligible disciples who have 

approached him by repeated teaching in 

its entirety by all means like Prajāpati.

A jīvanmukta who is also śrotriya 

besides being Brahmaniṣṭha (steadfast 

in the Brahmajñāna) teaches the 

competent disciples only out of 

compassion and there is no other motive 

behind it. Being himself full and 

complete Paramānandasvarūpa, he has 

nothing to gain from anyone or 

anywhere in the entire Creation. He has 

also nothing to lose being free from all 

the superimposed upādhis and the dṛśya 

jagat. Instead of remaining absorbed in 

his true nature of limitless happiness, 

interacting with the world in relation to 

disciples, scriptures and teaching is 

figuratively an exertion for him because 

of being in exile as it were from his     

true nature by wielding the bādhita 

(sublated) identity with the body. Yet, the 

compassion prompts him to teach the 

disciples. If necessary different modes of 

teaching are employed with the only 

motive that disciples should gain the 

knowledge. This is demonstrated by the 

repeated teaching of Prajāpati.
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ÍcÉiÉç cÉæiÉlrÉ

All of us including all the living creatures without any exception seek 

happiness and shun sorrows whole lifelong. This is a universal fact. Invariably 

the method adopted is to do something and gain its result. But the annals of 

human history records that so far no one has ever accomplished the total 

fulfilment by such method. In spite of the best of achievements, there is always 

some lack or want to keep us discontented. No one can escape the inevitable 

painful death.

And yet, this perennial hunting unabatedly continues. Upaniṣads 

contained in the Vedas address this problem. The Veda is the highest body of 

knowledge. It serves as the pramāṇa (means of knowledge) in the field of 

atīndriya (imperceptible) matters. The Veda begins where the empirical science 

ends. Upaniṣads called Vedanta constitute the radical teaching of the Vedas.

The Upaniṣads diagnose our mistaken identity as the root cause of above 

human problem, popularly known as saṃsāra. Erroneously we assume as I the 

actual inert mass of our embodiment (though seemingly sentient) riddled with 

calamitous sorrows. We are totally unaware of our real 'I' which happens to be 

the ever-existent, self-evident, ever-experiencing, paramānanda (limitless 

happiness) totally free from even the least trace of sorrows. It is pure awareness 

or pure consciousness principle called cit (ÍcÉiÉç), caitanya (cÉæiÉlrÉ), ātma, Brahman. 

It enlivens all the inert embodiments. Caitanya is one and the same whether in 

the saint or sinner, in humans or all other living beings, in males or females, in 

theists or atheists, in heavenly enjoyers or hellish sufferers, in non-violent people 

or terrorists, irrespective of religion, caste, creed and nationality.

But, this true 'I', being imperceptible, the words fail to describe it with 

their literal meanings and the mind bounces being unable to objectify it as 'this'. 

Therefore, Upaniṣad resort to indirect methods of teaching which needs to be 

unfolded by competent masters. Envisaging this difficulty, the genius teacher Śrī 

Vidyāraṇya Muni has taught with utmost clarity the twelve Upaniṣads in twenty 

chapters entitled Anubhūtiprakāśa. The lucid and precise English commentary 

does full justice to the subject-matter.

SRI  VISWESWAR  TRUST, MUMBAI
info @turiyabodha.com 

website : www.turiyabodha.com
https://rubhuvasishtha.wordpress.com
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