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Foreword 

 
Swami Vidtatmanandaji taught Kaivalya Upanisad to 30 of us in 

a 3-day retreat during the summer of 2005 in a serene surrounding 

in Ben Lomond, about 50 miles south of San Francisco. Listening 

to him so clearly reveal the nature of Ätmä, the self, I could not but 

wish more people had the fortune of seeing the incredible truth 

about themselves, directly from Swamiji. How clear he is about the 

subject, how skilled in handling words to convey the vision, how 

diligently he works to convey the subtle through years of teaching 

experience. 

 

So I thought that if more people cannot listen to him directly, 

surely we can capture the unfolding of this beautiful Upanisad in 

the form of a book. Not just any book, but one that tries to convey 

the live teaching of a Vedantic master. All the more, since there are 

so few English language books by him. It has taken some time, but 

I am happy that the tree of this sankalpa is finally bearing fruit. 

 

This has been a wonderful team effort. First, half the audience 

signed-up to transcribe the audio tapes of the different classes. 

Then, my job was to meld it all together. In this, I am particularly 

grateful to Lisa Curren, Kumud Singhal and Phid Simons for the 

painstaking job of transcription, of obtaining accuracy of Sanskrit 

words and to ensure that the syntax is good and sentences flow 

well. Despite best efforts, some flaws may have been left in, for 

which I ask for the reader‘s forgiveness and feedback. 

 

My salutations to the entire teacher-student lineage that has 

enabled this book, and prayers that many will find it worthwhile in 

the quest for Self knowledge. 

 

Vijay Kapoor - Los Altos Hills, January 15, 2008 
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Preface 

 
Upaniñad means Self-knowledge, the knowledge that reveals the 

identity of jéva, the individual self and brahman, the limitless. It 

reveals that the ―I‖ is brahman, the whole, the limitless. All the 

sense of inadequacy and all the desires arising from that 

inadequacy disappear with this knowledge. All the knots of the 

heart are cut asunder, all bondage is removed and the aspirant gets 

established in his or her true nature which is kaivalya, the 

nondual, the limitless. This is the culmination of all seeking, 

knowing which, nothing remains to be known, gaining which 

nothing remains to be gained and nothing remains to be done. This 

is the goal of life and Upaniñad, Self-knowledge is the only 

means to reach that goal. The text that reveals this knowledge is 

also called Upaniñad and Kaivalyopaniñad is one among many 

such Upaniñads. It belongs to Atharva Veda.  
 

Upaniñad imparts the knowledge in the form of a dialog 

between the teacher and the student. The aspirant approaches the 

teacher with humility, faith and reverence and requests the teacher 

to impart the knowledge of the Self or brahman, and the teacher 

unfolds the subject matter in response to that request. Upaniñad 
intends not only to impart the teaching, but also intends to see that 

the seeker gains that knowledge and becomes free from grief and 

delusion. Hence Upaniñad is a live teaching tradition and even 

though, the subject matter of all Upaniñads is same, the 

methodology may vary. In that sense every Upaniñad is unique. 
Kaivalyopaniñad is in the form of a dialog between the teacher, 

Lord Parameñöi (Lord Brahmäji) and the disciple Äçvaläyana. 
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It is a relatively short Upaniñad consisting of 24 mantras, but 

does justice to the subject matter very well.  

 

The very first mantra describes how Äśvalāyana 

approaches Lord Parameñöi and requests for the knowledge that is 

the noblest, gaining which the seeker crosses all sins and attains 

the highest puruña or completeness. The teacher Brahmäji, at 

first, gives instruction about the means of knowledge viz., 

çraddhä, faith, bhakti, devotion and dhyäna contemplation and 

further says that the Self, that ever reveals itself in the cave of the 

heart, is not to be gained by karma or rituals, prajä or progeny, or 

dhanam or wealth, which are means of material prosperity, but 

rather by renunciation leading to the knowledge of the Self. Those 

who are of pure mind, who have well ascertained the knowledge of 

Vedänta, attain this knowledge through renunciation.  

 

The fifth mantra provides the necessary instruction for 

contemplation upon the Self and the sixth mantra describes the 

nature of the Self that is free from all attributes. Seventh mantra 
recommends meditation upon Lord with attributes for those who 

cannot meditate upon the attributeless Self. Then, the teacher 

Brahmäji says the same Self manifests as various deities such as 

Brahmä, Çiva, Indra and others. It is the very substratum of time 

or death. The one, who realizes one‘s own self as the self of all, 

attains the highest. The Upaniñad makes it very clear that it is the 

Self-knowledge and that alone, that is the means of liberation. For 

liberation from sorrow, arising from false notions about the Self, 

there is no other way.  

 

Then the teacher takes the mahä-väkya-vicära, a discussion 

on the mahä-väkya or the great proposition viz., tat tvam asi, 
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That thou art, where ―That‖ stands for brahman, the limitless and 

―thou‖ stand for the limited self. With the analysis of the three 

states of Consciousness viz., waking, dream and deep-sleep states, 

the teacher shows that the true nature of the jéva passing through 

the three states is the substratum of the three states; it is the 

limitless happiness, the indivisible Consciousness. From him has 

sprung up the diversity called the universe, made of vital air, the 

mind, the sense organs and the five elements. The teacher says, 

―Oh disciple, that which is the supreme brahman, the self of all, 

the great support of the universe, subtler than the subtle, the 

eternal- That is thyself and thou art That‖. Realizing the truth that 

―I am brahman which illumines the three states and which 

transcends them‖, one is liberated from all bondage.  

 

The last six mantras reveal this identity of Self and 

brahman in the form of declaration by the disciple of the vision 

that he has gained as a result of the teaching. He reveals how he is 

the pure Consciousness that illumines the three states and is still 

distinct from them; how he is brahman, the nondual, from whom 

everything is born, by whom everything is sustained, unto whom 

everything is dissolved. Declaring his transcendental nature, he 

says that he is without the organs of action and still has 

unthinkable power, without the organs of perception and still 

perceives everything, he is beyond merit and demerit and has no 

birth or destruction.  

 

Concluding the teaching, the teacher says that knowing the 

supreme Self that abides in the cavity of the heart, that is partless, 

and witness of all, one attains the pure Self itself.  

 

The Upaniñad concludes with an instruction on reciting 

the çata-rudréyam which may mean, either the famous Rudram 

which is a hymn in praise of Rudra found in Yajur Veda or it can 
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be the text of this very Kaivalyopaniñad. The purpose is to 

remove the past sins which may become obstacle to gaining the 

knowledge. For a sannyäsé or a renunciate, the prescription is to 

recite the mantras all the time and if not, at least, once a day. And 

that applies to all the seekers also, because even the repetition of 

the sacred mantras brings about purification of the mind and 

prepares the seeker for the knowledge.  

 

This book is prepared on the basis of classes conducted by 

me at a retreat in California. A number of students contributed to 

the transcription of the audio tapes of the classes and Mr. Vijay 

Kapoor assumed the burden of coordinating and editing the 

transcribed material. I pray to Lord Dakñiëämürti to bless them 

all and also bless that this book be found useful to the students of 

Vedänta in their study and contemplation.  

 

Swami Viditatmananda 
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Key to Transliteration and Pronunciation 
 

 

Since Sanskrit is a highly phonetic language, accuracy in 

articulation of the letters is important. For those unfamiliar with 

the Devanägari script, the international transliteration is a guide 

to the proper pronunciation of Sanskrit letters. 

 

A a but  q!  ö  start*3 

Aa ä calm  Q! öh anthill*3 

# i it   f!  ò dart*3 

$ é beet  F!  òh  godhead*3 

^ ü pool  t!  t  path*4 

\ å rhythm  w! th  thunder*4 

§ è marine  d!  d that*4 

@ e play  x!  dh breathe*4 

@e  ai high   n!  n numb*4 

Aea  o go  p!  p spin 5 

AaE  au loud  )!  ph loophole*5 

k! k skate 1  b!  b  bin 5 

o! kh blockhead*1 É! bh abhor* 5 

g!  g gate 1  m!  m much 5 

"!  gh loghut* 1 y! y young 
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'! ì  sing 1  r!  r drama 

c! c  chunk*2 l! l luck  

D!  ch catch him*2 v! v vile  

j! j  john 2  z ç shove 

H!  jh hedgehog*2 ;!  ñ bushel 

| ï  bunch 2 s!  s  so 

    h!  h  hum 

 

< à anusvära (nasalization of preceeding vowel) 

> ù visarga (aspiration of preceeding vowel) 

*No exact equivalent for these letters. 

1 – guttural; 2 – palatel; 3 – lingual; 4 – dental; 5 - labial  
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List of Abbreviations 
 

 

 

 

AM   Advaitamakaranda 

Ai.Up.   Aitareyopaniñad 

Ai.Är.   Aitareyäraëyaka 

Bå.Up.   Båhadäraëyakopaniñad 

BS   Brahmasütra 

BG   Bhagavadgétä 

Chä.Up.  Chändogyopaniñad 

DS   Dakñiëämürti-Stotram 

Éça.Up.  Éçäväsyopaniñad 

Ka.Up.  Kaöhopaniñad 

Ke.Up.  Kenopaniñad 

MB   Mahäbhärata 

Mä.Up.  Mäëòükyopaniñad 

Mu.Up.  Muëòakopaniñad 

Pr.Up.   Praçnopaniñad 

SS   Sanatsujätéya 

Çve.Up.  Çvetäçvataropaniñad 

Tai.Up.  Taittiréyopaniñad 

US   Upadeçasäram 

VC   Vivekacüòämaëi 
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Introduction 
 

 

 

 

 

Kaivalya Upaniñad is part of the Atharva Veda. The Vedas are 

the sourcebooks of knowledge in the Vedic culture. Vedas are 

said to be revealed texts and not written texts. Sometimes the 

question is asked as to when the Vedas were created. The answer 

is that they were not created, they were revealed to the åñis, seers. 

Åñis are called mantra drañöäraù, or seers of mantras, and not 

writers or composers of mantras. Mantras are revealed to them 

because of their penance and the purity of their hearts. When their 

minds are tuned up to Éçvara, the creator, they become capable of 

receiving this knowledge, and thus we have these revealed 

scriptures called the Vedas. Also, this knowledge cannot be gained 

directly by human beings, both because it is beyond the range of 

sense perception, and also because our intellects are not adequately 

equipped to receive the knowledge. Vedas are that source of 

knowledge.  

 

The Vedas can be seen to be segmented into two sections, a 

section dealing with karma and dharma and a section dealing with 

jïänam or knowledge of the self. The first section of Vedas tells 

us about things that we cannot arrive at by our limited means of 

knowledge. For example, we have no way of proving whether 

there was a previous birth for the human being or a birth after the 

death of this body. Similarly, there is no way for us to determine 

whether heaven or hell exists. These remain nitya parokña, always 
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unknown to us, and cannot be verified in this life. The Vedas tell 

us about afterlife and also tell us what kind of actions we should 

perform to achieve desired ends. Because human beings desire 

many ends, therefore the Vedas prescribe means to achieve those 

ends and what kinds of disciplines to follow—what to do and what 

not to do—all these instructions we find in the Vedas.  

 

The Vedas also inform us about the basic values of life, what is 

called dharma or the righteous way of life, and the Vedas tell us 

about duty, about the right action to perform in a given situation. 

The Vedas prescribe what the duties are for different people, 

keeping in view a given situation in a person‘s life, the disposition 

of the person and the responsibilities. Thus the duties for people 

with different dispositions—brähmaëas, kñatriyas, vaiçyas and so 

on—are detailed in the Vedas. Similarly, what should be the 

duties given different stages in one‘s life—brahmacäris, gåhasthas, 

and vänaprasthas—are also detailed. All of this is the subject 

matter of the first section of the Vedas, which is called karma-

käëòa.  

 

In effect, the first step of our life is to live the right way, to live 

with discrimination and to live with intelligence. For this we need 

guidance, because we are blessed with free will, which means that 

we have the freedom to choose the course of our lives. We have 

the freedom to ascertain what the goal of life is and the freedom to 

determine what the means of achieving that goal would be. Thus, 

we have freedom with reference to deciding our means and ends. 

This freedom can be appreciated when we compare ourselves to 

other living beings whose lives seem to be preprogrammed since 

they do not have any freedom of choice. They don‘t appear to have 

any destination in their life, any particular agenda other than to 

survive and to propagate, whereas human beings are endowed with 
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an awareness of a certain destination of life. Of course every 

person has a different notion about what the destination is and how 

to reach the destination, so the Vedas tell us what the destination 

is and the way of approaching the destination.  

How Vedas help us gain fulfillment 

The Vedas tell us that you already are what you are seeking to be. 

From his or her behavior, it is clear that a human being is seeking 

something. In fact, he is seeking to be free, to be happy. If you ask 

him how much happiness he wants, he will tell you he wants 

boundless happiness. He also does not want happiness to be at all 

mixed with any kind of unhappiness. Whenever there is 

dependence on external factors, then in happiness a bit of 

unhappiness is also mixed up. Man cannot truly accept that; he 

wants pure, unconditional happiness at all times, at all places, 

under all conditions. If you were to ask a person, ―Do you want to 

be happy in the morning or the evening? Do you want to happy 

inside the house, or outside the house? Do you want to be happy 

when you are in the company of your friends or your relatives?‖ 

These questions cannot make any sense to any human being. 

Everybody wants happiness, and not only happiness, but happiness 

without any boundaries, without conditions.  

 

Now, not knowing what that happiness is, what that freedom is, 

very often people confuse freedom with licentiousness. They think 

that freedom is to do whatever one wants to do, to say whatever 

one wants to say, write whatever one wants to write, live wherever 

one wants to live and so on. Since we do not discriminate between 

freedom and licentiousness, very often in the process of seeking 

freedom, we get bound, and in the process of seeking happiness we 

wind up with unhappiness. Now the Vedas tell us that the true 

freedom that you are seeking, the true independence that you are 
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seeking to have, is to be found within your own self, and that can 

only be discovered when you live a certain way of life. In effect, 

happiness has to be uncovered, rather than created. 

 

Therefore, the Vedas in effect say that primarily life should 

become a process of discovery of the happiness, discovery of the 

freedom that is our true nature. It is the gain of the already gained, 

where knowledge is primary, rather than the gain of the not yet 

gained, where karma (action) is primary.  

 

Now many people may not be ready to understand this, because 

they are too preoccupied with strong desires; their minds are 

crowded with many aspirations, many ambitions. Hence, not 

everybody is ready to accept this message right away. The Vedas 

recognize this fact, therefore they say that while we have the 

freedom to pursue whatever end we want to pursue, we need to 

make sure that we do not compromise the means for the sake of the 

end. So the first thing to do in life is to follow the right means. 

This is what is called dharma, righteousness. We should make sure 

that in the process of achieving our desired goal, we do not trample 

upon the rights and requirements of other people. Just as I love 

happiness and freedom, I also recognize that others also love 

happiness and freedom. Just as I do not want anybody to come in 

the way of my pursuit of freedom and happiness, others also do not 

want me to come in the way of their pursuit of happiness and 

freedom. This becomes the basic value, and all other values have 

their basis in this. 

 

 It is in the the process of following a life of values that the inner 

growth or inner purification takes place, because following the 

values requires me to keep under control my impulses of violating 

the values. There are temptations in my mind, and hence a 
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tendency to take shortcuts—a tendency perhaps to appropriate 

something that does not rightfully belong to me, a tendency to hurt 

somebody in the process of achieving my goal, and so on. These 

tendencies of violence, dishonesty, falsehood, stealing, hoarding, 

aggrandizing may be there in my mind, and in order for me to 

follow the life of values, it is necessary for me to keep these 

tendencies under check. As Lord Kåñëa points out in the Gétä, 

käma, krodha, lobha, meaning lust, anger and greed, are likely to be 

there in me in varying degrees, and in order for me to follow the 

life of dharma, it becomes necessary for me to keep these 

tendencies under check. I cannot lead a life of nonviolence unless I 

keep anger under control. I cannot be living a life of honesty unless 

I keep greed under control. I cannot be living a healthy life unless I 

keep lust under control. It requires me to keep these harmful 

tendencies under control in order to live a life of good 

relationships, to live a life which is amenable to reach out to the 

needs of other people.  

 

Thus, the Vedas are not insensitive to our material needs. They 

prescribe means in order to fulfill those needs. If we want cattle, or 

progeny, wealth, power, or even svarga, the heavens, the Vedas 

say go ahead and try to achieve those, but make sure that you 

follow the right values. The important thing is that I live the life of 

dharma. When I do that I progressively start becoming free from 

these negative propensities; that is how the goodness, the purity 

which is already there, since that is my nature, becomes manifest. 

Thus, living a life of dharma becomes a process of self-

purification, and that is how my mind becomes sättvika; it 

becomes tranquil, transparent, contemplative, objective. On the 

contrary, when käma (desire), krodha (anger), and others arise in 

the mind, there is a tendency to project, meaning the mind sees 

things that are not there. When I get angry, my perception becomes 
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disturbed and I project guilt or offence upon the person who is the 

object of my anger; I project and see the faults that are not there in 

that person. In a similar fashion, when I become greedy, then also I 

project, perhaps unjustifiably so, that I need more than somebody 

else.  

 

When these tendencies of mind gradually reduce, I become more 

contemplative, more thinking, and more objective with reference to 

life around me and and with reference to myself. Then the mind is 

able to discriminate between right and wrong, and to examine the 

quality and usefulness of my daily pursuits in life. Until then, 

comforts and pleasure were very important to me. The impulses for 

success and pleasure were so strong that I never thought about 

whether or not they were the right pursuits for me. But now I start 

inquiring whether or not pleasure and success are indeed giving me 

lasting peace, and whether they deserve to be the goal of my life. I 

begin to see that life has something more to offer. I realize also that 

I am seeking something that is much more lasting, that is much 

greater than what success and pleasure can offer me. I realize that I 

am seeking the permanent, whereas success and pleasure are 

impermanent. When this understanding comes, the entire course of 

life changes. 

 

This is summarized in an important verse in the 

Muëòakopaniñad,
1

 which says ―After examining the worlds 

                                                 
1
 prIúy laekan! kmRictan! äaü[> inveRdmayadœ naSTyk«t> k«ten, 

tiÖ}anaw¡ s guémevaiÉgCDet! simTpai[> ïaeiÇy< äüinóm!.  

parékñya lokän karmacitän brähmaëaù nirvedamäyäd nästyakåtaù 

kåtena 

tadvijïänärthaà sa gurumeväbhigacchet samitpäëiù çrotriyaà 

brahmaniñöham|| (Mu.Up 1.2.12) 
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(achievements) gained through actions, may the descriminative 

person discover dispassion, because mokña, which is not created, 

cannot be gained through action. Therefore, to gain the knowledge 

of brahman he must go with sacrificial twigs in hand to a teacher 

who is well-versed in scriptures and who abides in the knowledge 

of brahman.‖ 

 

Karmacitän lokän parékñya, having examined the achievements 

that I have made so far by karma, efforts, I recognize that whatever 

I have achieved so far has been limited and that it has not satisfied 

me. I also recognize that whatever I can achieve in the future 

through any kind of effort is also going to be limited, because 

regardless of how great my effort is, it is going to be limited, and 

therefore whatever it is that I achieve through any kind of effort is 

also going to be limited. The limited cannot satisfy me, regardless 

of how wealthy I become, how famous I become, how powerful I 

become. Inspite of possession of that wealth, fame and power, I 

will still remain a limited person. I will still remain a seeker. I will 

still not be satisfied with myself. If that understanding comes, not 

only because Vedänta tells us, but because it has become one‘s 

own understanding, then one‘s search starts for that which is 

permanent, which is limitless.  

 

Gurumeva abhigacchet, for that knowledge one should approach a 

teacher. Now the Upaniñad comes into the picture. The need of 

this person has changed. So far his need was for success and 

pleasure, both here in this life and in the hereafter, and for 

fulfilling those needs the rituals in the karma-käëòa along with 

other efforts were adequate; the setup of means and ends in this life 

was all right. But now he is seeking the permanent and he 

recognizes that the permanent cannot be achieved by limited 

action.  
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Permanent or lasting is something to be discovered. For this 

discovery, there is this section of the Vedas called jïäna käëòa, 

which deals with knowledge—call it knowledge of truth, or 

knowledge of reality, or knowledge of self, or knowledge of God. 

This section of the Vedas addresses a smaller number of people 

who, thinking through their needs, have become sensitive to their 

inner need. Thus, there are these two lifestyles, pravåtti and 

nivåtti, the life of activity and achievement and the life of 

contemplation. Life of achievement involves thinking about 

something other than me, something outside of me. The life of 

contemplation involves thinking about something that is within 

me, or rather my own self. In some sense, achieving still remains, 

but the method of achievement has changed because the perception 

of what has to be achieved has changed. This is the subject matter 

of the jïäna-käëòa of the Vedas. It is also called Upaniñad.  

 

Thus karma-käëòa addresses the first stage of life and jïäna-käëòa 

addresses the second stage of life. Karma-käëòa is meant for a 

gåhastha or householder, and Jïäna-käëòa is meant for a 

renunciate, or a sannyäsé. Although technically there are four 

äçramas, or four stages of life, brahmacärya, gåhastha, 

vänaprastha, and sannyäsa, they can be divided into two stages—a 

life of activity and a life of contemplation.  

Äçramas, stages of life 

Brahmacärya is the first stage of life, the life of a student. A 

brahmacäré is the one who approaches the teacher, lives with the 

teacher, serves the teacher, and studies the Vedas and related texts 

from the teacher. It is not only the study of scriptures, but also the 

study of how to live life effectively. The students learned dharma-

çästra, the texts dealing with the righteous way of life. They 
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learned how to perform various rituals and which rituals were to be 

performed for what purpose. They learned how to recite the Vedas 

and they were required to memorize them. The teachers also taught 

them the meanings of the texts. They learned vyäkaraëa, Sanskrit 

grammar, the principles of logic, astrology, and so on. The 

student‘s only priority was to gain knowledge, along with the 

discipline required to pursue knowledge, and keeping oneself fit. It 

turns out that serving the teacher required enough fitness. The 

service included going out into the community, begging for food 

and serving food to the teacher. All that was part of the duties of 

the students. Sometimes service also included gathering cows and 

other cattle, taking them out for grazing and taking care of them. If 

there was a farm, service included participating in raising crops, 

and so on. One can see that all this gave them sufficient exercise 

also. This was their life—no political activities, no other kinds of 

activities at all—this was the life of a student.  

 

The second stage was gåhastha, the life of a householder. Well-

equipped with knowledge and training, the student comes home 

from the gurukulam (the teacher‘s house). He is now ready to lead 

an active life, a life of pursuing artha and käma, success and 

pleasure both here and hereafter, on the basis of dharma or duty, 

on the basis of righteousness, responsibility, and accountability, 

wherein there is sensitivity towards the needs of others also. That‘s 

the life of a gåhastha.  

 

The life of a householder is a life of duty and a life of pleasure, but 

not of indulgence. There is a fair amount of self control because 

indulgence damages a person. When a householder lives life 

intelligently, when his life turns from being a consumer to a 

contributor, he gains a maturity; he becomes free from those 

cravings for pleasure and success. He discovers the inner poise 
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with which one can live with oneself without the need of external 

props.  

 

Then one is equipped for the life of vänaprastha, life of a ―forest 

dweller.‖ Now the person goes to a forest, meaning to a place 

devoid of social activity. Either a man goes alone, or if the wife 

wants to join, both go to the forest. They hand over all the 

responsibility of the household to their children and live a life of 

worship in a secluded place. They live as friends, a life in 

preparation for sannyäsa. 

 

Finally comes the life of sannyäsa, or renunciation, when mokña is 

the main pursuit. Here the person renounces all possessions and 

relationships. Sannyäsés do not even have the right to earn money 

to feed themselves; they depend upon others‘ mercy for that. Of 

course they have no home; traditionally they were wondering 

monks. If they did stay at one place, it would be to sit at the feet of 

the teacher and study scriptures, or to teach others.  

 

These are the four äsramas, or stages of one‘s life, brahmacärya, 

gåhastha, vänaprastha, and sannyäsa. These days we don‘t have 

vänaprastha as a distinct stage of life, and leaving home as a child 

to stay at a gurukulam is quite rare, so we may say that basically 

there are two stages of life, gåhastha and sannyäsa.  

 

Each of the Vedas is made up of four sections: saàhitä, 

brähmaëa, äraëyaka and Upaniñads. The first two sections, 

saàhitä and brähmaëa are mainly concerned with rituals and 

dharma, and address the needs of the gåhastha. Äraëyakas contain 

meditations and forms of worship which are to be performed in the 

forest, so this section addresses the needs of vänaprastha. Finally, 

the Upaniñads address the needs of sannyäsa.  



                                     

       11  

 

11 

 

Upaniñads are also called Vedänta, because we find Upaniñads 

located at the physical end of the Vedas and after the karma-

käëòa. The compound Veda-anta is defined as vedänäm antaù 

Vedäntaù, the end of the Vedas, therefore they are called 

Vedänta. Or it can be called Vedänta in another way also. The 

word anta is not just a physical end; anta also means the final 

ascertainment. In that sense, Vedänta can be understod to be the 

ultimate vision of the Vedas. 

Meaning of the word Upaniñad 

Upaniñad means knowledge, self-knowledge. The word 

Upaniñad is derived from the root sad, to which the prefixes upa 

and ni are added. The root is sad, the letter sa gets changed to ña 

because of a sandhi rule, and thus we have the verbal root 

upaniñad. To this stem, a pratyaya (suffix) called kvip is added to 

convert it to a noun; this suffix is added and dropped. (In English 

also we find this—the ‖er‖ of cooker goes away, leaving us with 

the word ‖cook‖ even though the meaning remains ―one who 

cooks.‖) On account of adding that suffix, the root upaniñad is 

transformed into the verbal noun Upaniñad. The suffix kvip 

imparts to the noun the sense of agency, therefore upaniñad, 

which means knowledge, does something.  

 

The subject matter of the knowledge is indicated by the first prefix 

upa, in the sense of nearness. Hence upaniñad is the knowledge of 

something that is near. How near? When nearness is not qualified, 

it would mean unqualified nearness. So what is it that is THE near? 

Near, as we know, is a relative word. This table is nearer to me 

than you are. My body is nearer than this table. My mind is nearer 

than the body, and my self is nearer than anything else. Therefore, 
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the word ‗near‘ ultimately resolves into the self. Therefore, 

Upaniñad is the knowledge of the self.  

 

Ni means niçcitam, ascertained (knowledge). It indicates a 

knowledge that is free from any doubt or vagueness. Therefore, 

Upaniñad is the knowledge of the self that is free from doubt, 

vagueness, or error. Doubt is an obstacle to the clarity of 

knowledge, as is vagueness and outright error of course. 

Sometimes we have knowledge, but it may be erroneous 

knowledge. If what is lying in front of me is rope, but I think it is a 

snake, it is knowledge all right, but it is erroneous knowledge. 

Sometimes there is a question, ―Is it a rope? Is it a snake?‖ That is 

knowledge mixed with doubt. That also cannot be called 

knowledge. Sometimes it looks as though something is there, but I 

don‘t know what it is. Then the clarity is not there. Ascertained 

knowledge is knowledge that is free from any vagueness. That is 

niçcitaà jïänam, a clear, abiding knowledge that is free from 

vagueness, doubt, or error.  

Self knowledge is unique 

Unlike any other knowledge, here, knowledge of what I want to 

know is what I want to become. I am seeking to become something 

all the time, I am seeking to become different from what I am on 

account of the fact that I am not happy with the way I am. 

Therefore there is an endeavor on my part to constantly bring 

about a change in me so that I will be different, and happier, than 

what I am, acceptable to myself. In Püjya Swamiji's
1
 words, I am 

seeking to be a pleased self, a happy self, a satisfied self. Why do I 

want to become a pleased self? Because I am not pleased with 

myself as I find myself to be. I have a certain perception of myself, 

and in that perception, I find myself not measuring up to my own 

                                                 
1
 Swami Viditatmananda‘s teacher, Swami Dayananda Sarasvati 
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expectations of myself. In my perception of myself, I find myself 

to be inadequate, wanting, or lacking, but I am not satisfied being a 

wanting or lacking or inadequate being. Therefore, I want to be 

free from any limitation, meaning that I want to be limitless.  

 

When we analyze what it is that we are seeking to be, it will be 

discovered that we are seeking to be free from every form of 

limitation. We are seeking to be limitless; then alone we can be 

pleased with ourselves. In Chändogyopaniñhad, Sage 

Sanatkumära says to Närada, yo vai bhümä tatsukhaà nälpe 

sukham asti.
1
 ―That which is bhümä, abundant, limitless, that 

indeed is happiness.‖ Only limitless can be happiness. Na alpe 

sukham asti. ―In anything that is limited, there cannot be sukham, 

happiness.‖ This is a very fundamental definition of happiness 

given by the Upaniñad. Happiness can be only in the limitless; 

there cannot be happiness in anything that is limited. Therefore, 

whenever I find myself limited or lacking in any way, I become 

unhappy, because in limitedness there cannot be happiness. Thus 

when I say that I want to be happy, it amounts to saying that I want 

to be limitless.  

 

This may not be so understood by most people, because people 

usually associate happiness with things other than themselves, such 

as wealth, name, fame, recognition, heavens and so on, and that is 

therefore what they are trying to achieve, accomplish, or become. 

But going by the definition of the Upaniñad, it is very clear that 

happiness can be only limitlessness, that there cannot be happiness 

in being limited.  

 

                                                 
1
 Chä.Up. 7.23.1 
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I want to be adequate, I want to be happy, I want to be pleased, 

meaning that I want to be free from every limitation. This is what 

my endeavor is. It is this endeavor to become limitless that has 

been making me assume embodiments one after the other from 

beginningless time. Vedänta says that this desire to become 

limitless can be satisfied only when I discover that I am limitless. 

A limited being cannot become limitless. Regardless of what I do 

with myself, regardless of how much I multiply myself, how much 

I add things upon myself, I can never become limitless. As 

Muëòakopaniçad says, nästi akåtaù kåtena.1 Akåtaù, uncreated, 

cannot be created by karma (action). Limitless has to be uncreated, 

it has to be free of time, and timeless means that which is here 

right now. What is right now doesn't have to be created, it has to be 

discovered.  

 

Therefore, the limitless has to be discovered, has to be known, 

which amounts to saying that what I want to become is what I want 

to know, because becoming limitless can only be accomplished by 

knowing that I am limitless. Vedänta says tat tvam asi, ―that thou 

art.‖ You are what you are seeking to be. You are seeking to be 

limitless. You are limitless, so knowing and becoming is one here, 

because what I seek is my nature. That is called knowledge, when I 

spontaneously become limitless, spontaneously own my true 

nature, which is limitless. That spontaneous, abiding knowledge is 

called knowledge. There is no need to remember, ―Wait a minute, 

I'm limitless.‖ That cannot be called knowledge. It may be 

remembrance for a while until it becomes abiding knowledge, but 

as long as there is an effort on my part to remain limitless, so long 

it is not abiding knowledge. Knowledge is called niçcitaà jïänam 

when it is free from any error or vagueness or doubt.  

                                                 
1
 Mu.Up. 2.2.12 
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The third element of the word Upaniñad is the root sad. We saw 

earlier that kvip pratyaya imparts a sense of agency. Therefore 

Upaniñad, or self-knowledge, does something. What it does is 

indicated by the root sad. According to the Dhätupäöha, the 

dictionary of verbs, the root sad has three meanings, gati, 

viçaraëam, and avasädanam. Gati means going; this knowledge 

takes me somewhere. Viçaraëam means loosening; this knowledge 

loosens something. Avasädanam means destruction; this 

knowledge destroys something.  

 

This knowledge takes me somewhere. Where does it take me? It 

takes me where I want to be, the limitless. This knowledge takes 

me to brahman by revealing the fact that limitlessness or brahman 

is my very nature. It is not taking me to any place in a literal sense, 

but it is as though taking me because I feel that I am separated 

from limitlessness. By removing the distance that is created by 

ignorance, by eliminating the inhibiting factors, this knowledge 

enables me to recognize that I am limitless.  

 

This knowledge first loosens and then completely destroys the 

bonds of ignorance. What is the nature of the bondage? Bondage is 

nothing but a notion. That I am bound is a notion on my part, it is 

the result of the false perception of myself. I am bound by my own 

conclusions, my own opinions, by my own judgments, by my own 

complexes. Nothing binds me really, other than my own 

complexes. On account of ignorance, I look upon myself as a 

limited person. I find myself one among the many, one among the 

countless. I find myself separated from the rest of the world. I feel 

that I have to defend myself, protect myself, because I find myself 

insecure, or fearful. Thus this complex on my part that I am 

limited, insecure, wanting, lacking, is what binds me. It comes in 
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the way of my freedom; it doesn't let me be what I want to be. 

There's always fear behind everything that I do. That fear comes in 

the way of my free expression of myself. Not that expressing 

myself as I want is necessarily freedom, but whatever I understand 

freedom to be, I'm not even that free. I'm always trying to cover 

myself, trying to protect myself. This need to cover myself, this 

need to always present myself as acceptable to the world, the need 

always to seek approval of the world, the need always to please 

other people, comes in the way of my being myself as I am.  

 

Thus if we just look at the pattern of thinking of our own mind, we 

will understand what bondage is, how fear is ingrained in 

everything we do. Occasionally, though, when I know I am not 

being judged, I experience moments of freedom, as when I sing in 

the shower; a song comes out and I enjoy myself. This is when I'm 

not conscious of myself as a limited being. But the moment I look 

at my nose, or ears, or belly, I instinctively become unhappy. That 

very sense of being limited is binding.  

That bondage is not real is to be understood 

Vedänta says that it is not something real that binds you. Just the 

sense on your part that you are a limited being is what is binding, 

and therefore freedom is nothing but becoming free from the sense 

of being limited. Being limited is a notion created from ignorance 

of the true nature of myself, and that notion can be removed by the 

true knowledge of myself. Thus, this knowledge takes us to 

ourselves.  

 

It is very comforting to listen to Vedänta because this is one place 

where we are told that you are limitless, you are beautiful, and you 

are fine as you are. Nowhere in the world am I told this. What I am 

used to being told is that I am lacking this or lacking that. This is 
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the only place where I'm told that you are all right as you are. You 

are beautiful, you are harmony, you are love, and you are limitless. 

It is not flattery either; Vedänta provides us the reasoning. It is a 

statement to be understood rather than simply accepted, because 

accepting doesn't do anything to me. "Swami says I am limitless, I 

must be limitless." That doesn't help me. Therefore, the statements 

of the Upaniñad are to be analyzed and to be understood. 

 

Understanding the meaning of the statements of the Upaniñads 

would amount to understanding the true nature of myself, because 

Upaniñads reveal the true nature of myself. That revelation is 

done in a very simple statement, Tat tvam asi, ―that thou art, you 

are limitless.‖ Somebody once asked Püjya Swamiji, ―Swami, 

suppose tomorrow somebody comes up with a better knowledge, 

then what will you do? What will happen to Vedänta?‖ Swamiji 

said, ―I am telling you, you are limitless. Can you improve upon 

that?‖ Limitless is not subject to being improved upon. 

 

That is the tätparya, the purport of all the Upaniñads. To 

understand the statement that is made up of three words Tat tvam 

asi, ―you are limitless,‖ or ―you are brahman,‖ we need to 

understand the meaning of ―you,‖ the meaning of ―are,‖ and the 

meaning of ―brahman.‖ The whole study of Vedänta is nothing 

but understanding this one simple statement. 

 

Many years ago, I attended the course on Vedänta taught by 

Püjya Swami Dayänandaji. On the third day while unfolding 

these basics of Vedänta, it was made very clear that this is the 

teaching of präptasya präptiù, attainment of what is already 

attained. There is nothing new to attain, there is nothing new to 

become, it is simply the recognition of what is. Swamiji said, 

―Look, today I am telling you that you are brahman. At the end of 
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the course also that is what I'll tell you, you are brahman. Nothing 

new is to be told.‖ That's all. This one sentence alone is being 

unfolded all along. One may wonder how one can listen to one 

sentence day and in day out for years. The fact of the matter is that 

we don't seem to get tired at all. There is ever freshness in that, 

there's always some new dimension, some new insight coming, 

because nobody ever gets tired of listening about themselves. It is 

just like looking at yourself in the mirror. Perhaps looking at 

yourself the first thing in the morning may be justified, to make 

sure during the long night nothing has happened. But why again 

after an hour, why every time you enter the bathroom, and again a 

last look before leaving? It is because, no matter how our face 

looks, we love looking at it, particularly when somebody says 

you're beautiful, you're wonderful; we never get tired of that.  

 

That's all Vedänta says, you are limitless, you are beautiful, 

there's nothing lacking in you. You don't have to achieve anything, 

you have to do nothing, just own up what you are, just be what you 

are. Recognize what you are, that's all, nothing else, and this is 

something I love to hear, I love this. Somebody once asked me, 

―Swamiji, did any miracle happen in your life?‖ I said ―Yes, a 

miracle happened the third day of my attending the course.‖ That is 

when I came to know that I am what I am seeking to be. That was 

the greatest comfort, because I recognized that there's nothing to be 

done. I love that idea that I need not do anything at all, that I am 

what I'm seeking to be, without doing anything. That was a great 

revelation.  

The endless seeking of human beings 

On the first day of the course, Swamiji pointed out that every 

human being has desires, so everyone is constantly doing 

something. Every action is a result of some desire, and the desires 
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keep on arising in the mind, one after the other. Then we were told 

that there are two kinds of desires. One is what we call the natural 

desires; others are what they call cultivated desires. Take hunger 

and thirst, for instance. These are natural desires, but that I want to 

eat gourmet food, or that I must have Coca-Cola, those are 

cultivated desires. Now as far as natural desires are concerned, 

there‘s always a solution for them, but for cultivated desires, there 

may or may not be a solution. On the second day, Swamiji went 

over the reasons behind every desire. The desire behind the desires 

is ultimately to become free from every desire, because a desire is 

an indication of a sense of lack or want. Therefore, basically, I 

want to become free from every lack, every want. I want to 

become free from every limitation.  

 

Take for example a person who might have injured his leg and 

needs a cumbersome set of crutches to walk. After a while, he may 

feel happier by having a lighter set of crutches. But he is still 

dependent. His real desire is not to be limited by crutches at all.  

 

Similarly, I want to become limitless. All right, then what's the 

answer? What do we do? To become limitless, do you perform 

actions? Every action is limited, so what can be achieved as a 

result of any action also is going to be limited. A limited outcome 

which is added to me, a limited being, is still going to keep me 

limited. Not only one result, but a series of results also will keep 

me limited. This is how the second day's lecture ended.  

 

I thought, ―What will happen now?‖ On one hand I want to be 

limitless, and on the other hand nothing can make me limitless. 

There was really a great concern in my mind about this. Even 

though the desire for being limitless is natural, so therefore there 
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must be a solution, where is the solution? There doesn't seem to be 

any solution, because everything is limited.  

 

Then on the third day, the story of the tenth man was told. When I 

understood the story, where the tenth man was told, ―You are the 

tenth man that you are seeking,‖ then the light bulb went on in my 

mind. I am what I am seeking to be. That was a great miracle!  

 

When one discerns this, one gains a great comfort. As Püjya 

Swamiji says, psychology cannot solve the human problem, and 

Vedänta does not see the problem. This problem of sorrow cannot 

be solved other than to see that it is a notion alone. Regardless of 

what we do, we can give ourselves some kind of relief for awhile, 

but the sorrow will come back. It is like the poor water buffalo 

being bothered by flies on its head all the time. To escape the flies, 

the buffalo dips its head in the water so the flies fly away, and the 

buffalo has a certain relief, but as soon as it brings out its head 

from the water the flies are all waiting. Similarly, as soon as our 

head comes out, sorrow takes hold of us again. 

I am the problem, I am the solution 

All that is to be done is to discover that I am what I am seeking to 

be. All sorrow is the result of my perceiving myself as a limited 

being. There is no other cause of sorrow. It is not that the world is 

the cause of sorrow. Nothing is the cause of sorrow except my 

perception of myself that I am a limited or lacking or wanting 

being; whenever I find myself lacking or wanting, I become sad, I 

become unhappy. There is no cause of happiness also in the world, 

as there is no cause of sorrow. Of course, I can always brand 

certain things and believe that they are the cause of happiness or 

sorrow. But the only cause of happiness is when I discover myself 
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to be acceptable to me; the only cause of sorrow is when I see 

myself as not acceptable to me.  

 

Self nonacceptance is the cause of sorrow. Self acceptance is what 

causes happiness. It is not candies, nor pizza, nor air conditioning, 

nor anything else that can be said to be the cause of my happiness. 

Similarly, nothing can be said to be the cause of sorrow, not heat 

or cold, comfort or discomfort, honor or dishonor, or success or 

failure. Yes, if they can somehow make me feel limited, then they 

become the cause of sorrow, by triggering in me a sense of 

limitation. If they cannot trigger that sense, they are rendered 

ineffective. If the button of self nonacceptance is disconnected, it 

doesn't matter what they push, because there are no buttons to 

push. That's what we find in the description of a wise person, how 

he becomes free from the impact of everything around. In the 

Gétä
1

 it is said vétarägabhayakrodhaù, he is free of räga, 

attachment, bhaya, fear, krodha, anger. Attachment, aversion, fear, 

anger, all of these arise on account of finding myself limited. He 

has discovered himself to be free from every limitation. Therefore 

duùkheñu, in the situations that are generally supposed to cause 

unhappiness or pain, anudvignamanäù, he is not perturbed at all—

not because he is insensitive, but because all buttons have been 

removed so the external situations cannot provoke him any more.  

 

                                                 
1
 Ê>oe:vnuiÖ¶mna> suoe;u ivgtSp&h>, 

vItragÉy³aex> iSwtxImuRinéCyte.  

duùkheñvanudvignamanäù sukheñu vigataspåhaù| 

vétarägabhayakrodhäù sthitadhérmunirucyate|| (BG 2.56)  

The one who is not affected by adversities, who is without yearning for 

pleasures, and is free from longing, fear, and anger is said to be a wise person 

whose knowledge remains. 
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Later in the Gétä, Lord Kåñëa points out
1
 samaduùkhasukhaù, one 

who takes both sukha and duùkha (pleasure and pain) in his stride. 

How is it possible to do so? Svasthaù, because he abides in the 

truth of himself as a free person. Mänäpamänayostulyaù, one who 

maintains the composure on mind in mäna and apamäna, honor 

and dishonor. Tulyomiträripakñayoù, whether it is a friend or a foe, 

he maintains equanimity of the mind. Tulyanindästutirmauni, 

censure and praise, all of these are equal to him because nothing 

affects him, nothing touches him. The self is never affected by 

these. So this knowledge removes all the sorrow once and for all 

and enables me to own up my true nature, which is limitlessness, 

which is happiness. That is called mokña—cessation of all the 

sorrow once and for all and attainment of happiness, unsurpassable 

happiness, once and for all. 

 

                                                 
1
 smÊ>osuo> SvSw> smlaeòaZmkaÂn>, 

tuLyiàyaiàyae xIrStuLyinNdaTms<Stuit.  

samaduùkhasukhaù svasthaù samaloñöäçmakäïcanaù 

tulyapriyäpriyo dhérastulyanindätmasaàstuti (BG 14.24) 

Alike in pleasure and pain, self-abiding, regarding a clod of earth, a stone and 

gold as of equal worth, the same toward agreeable and disagreeable objects, 

calm, and indifferent to praise and blame; 

manapmanyaeStuLyStuLyae imÇairp]yae>, 

svaRrMÉpirTyagI gu[atIt> s %Cyte.  

mänäpamänayostulyastulyo miträripakñayoù 

sarvärambhaparityägé guëätétaù sa ucyate  

The same in honor and dishonor, the same toward friend and foe, habitually 

renouncing all actions—such a person is said to have transcended the guëas. 

(BG 14.25) 
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The purpose of Upaniñad, the self-knowledge, is to reveal the true 

nature of myself and remove the notions or complexes about 

myself. To start with, as we expose ourselves to the teaching, these 

notions start dropping off. That's how the bondage becomes 

loosened. Ultimately, the notions are destroyed when the bondage 

is completely destroyed, when I take myself to be my own self. 

That's the meaning of the word Upaniñad. 

 

The word Upaniñad primarily means self-knowledge, but the text 

expounding this knowledge is also called Upaniñad in a 

secondary sense. Kaivalya Upaniñad, the text under discussion, 

is called Upaniñad in that sense. 
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Çré Kaivalyopaniñad 
 

 

The Kaivalyopaniñad belongs to the Atharva Veda. Upaniñads 

are part of the Vedas. Sometimes people say Vedänta as though it 

is separate from the Vedas, but that is not so, just as my head is 

included in my body, so I need not say ―my body and my head.‖ 

As we saw earlier, Vedänta can either be taken to be the physical 

end of the Vedas, or a culmination of the knowledge of Vedas.  

 

There are four Vedas—Åg Veda, Yajur Veda, Säma Veda, and 

Atharva Veda—and each Veda contains several Upaniñads. 

Traditionally, there are 108 Upaniñads. Out of these, there are ten 

Upaniñads that are popularly called major Upaniñads. These are: 

Éçä, Kena, Kaöha, Praçna, Muëòaka, Mäëòükya, Taittiréya, 

Aitareya, Chändogya and Båhadäraëyaka. The reason for 

calling them major Upaniñads is because Ädi Çaìkaräcärya, a 

revered teacher in the vedäntic lineage of teachers, has written 

bhäñyas (commentaries) on them. Subsequently, other äcäryas 

have also written commentaries on these Upaniñads. 

Kaivalyopaniñad is not one of these ten, but Kaivalyopaniñad is 

also a very beautiful text. Even though we don't have the 

commentary of Çaìkaräcärya, we do have the commentary of 

another teacher, Çaìkaränanda, who was the guru of Swami 

Vidyäraëya.
1
  

 

Åg Veda contains Aitareyopaniñad. Yajur Veda has two major 

rescensions or branches, Çukla-Yajur Veda (White Yajur Veda), 

and Kåñëa-Yajur Veda (Black Yajur Veda). Éçäväsya and 

                                                 
1
 Swami Vidyäraëya is the author of the famous text, Païcadaçé. 
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Båhadäraëyaka are found in the Çukla-Yajur Veda, and 

Kaöhopaniñad and Taittiréyopaniñad are found in the Kåñëa-

Yajur Veda. Säma Veda includes Kenopaniñad, and 

Chändogyopaniñad. Atharva Veda has Kaivalyopaniñad, 

Praçnopaniñad, Muëòakopaniñad and Mäëòükyopaniñad. 

 

Kaivalyopaniñad is a short Upaniñad, consisting of only 24 

mantras, but it is a very beautiful Upaniñad, well suited for 

contemplation. It is prescribed that aspirants should memorize this 

Upaniñad, and should recite it everyday. During the discussion on 

the last mantra of this Upaniñad we shall see how even the recital 

itself is very healing and purifying.  

Çäntipäöha, prayer of the Atharva Veda 

There is a çäntipäöha, or prayer, specific to each of the Vedas, 

chanted before the study of an Upaniñad.  

 

The prayer for the Atharva Veda, which applies to 

Kaivalyopaniñad also, is the following: 

 

` ÉÔ< k[eRiÉ> ï&[uyam deva>, ÉÔ< pZyema]iÉyRjÇa>,  

iSwrEr¼EStuòuva~sStnUiÉ>, Vyzem deviht< ydayu>, 

SviSt n #NÔae v&Ïïva>, SviSt n> pU;a ivñveda>, 

SviSt nStaúyaeR Airòneim>,SviSt nae b&hSpitdRxatu, 

` zaiNt> zaiNt> zaiNt>, 

om bhadraà karëebhiù çåëuyäma deväù  

bhadraà paçyemäkñabhiryajaträù  

sthirairaìgaistuñöuväðsastanübhiù 
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vyaçema devahitaà yadäyuù  

svasti na indro våddhaçraväù  

svasti naù püñä viçvavedäù  

svasti nastärkñyo ariñöanemiù  

svasti no båhaspatirdadhätu  

om çäntiù çäntiù çäntiù  

 

Om! Oh gods (shining ones) may we hear what is auspicious 

with the ears
1
. Oh gods (fit to be worshipped) may we see what 

is auspicious with the eyes. With firm limbs may we complete 

the full span of life allotted to us, in service to gods, offering 

praise. May Indra, of great fame, be auspicious to us. May the 

all-knowing Püñän (Lord Sun) be auspicious to us. May 

Tärkñya be auspicious to us. May Båhaspati bestow 

auspiciousness upon us.  

 

Om Peace! Peace! Peace! 

 

This is a prayer for the well-being of everybody that is traditionally 

chanted together by the teacher and the students, therefore, all the 

verbs are in plural. It is a prayer to Éçavara (Lord) in the form of 

various gods. In a prayer, there is recognition of the need of grace 

or blessing. We recognize that we are limited in many ways, that 

there are many things that are not within our control. This prayer is 

recited so that this study, or this interaction between the teacher 

and the student, takes place as it should, that the teacher is able to 

communicate what needs to be communicated, and that the student 

or the students understand it in the manner in which the teacher 

                                                 
1
 Normally by the rules of grammar, the third person plural of karëam, ear, 

would be karëaih, but here the Veda uses karëebhiù; this is chändasa-prayoga, 

or Vedic usage.  
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intended it. The teacher wants to convey a vision using words, and 

the students should get what is intended by the teacher. Sometimes, 

one may have to go beyond the grammatical meaning of the words 

to convey the vision. Therefore, in Vedänta there is a distinction 

between väcyärtha (literal meaning) and lakñyärtha (implied 

meaning). When the väcyärtha, the literal meaning of words, is not 

able to convey the intent, then there is a need to resort to 

lakñyärtha, the implied meaning. What is most important is 

tätparya, the intended meaning that the teaching wants to convey,
1
 

and where the literal meaning is not adequate, the scriptures resort 

to implied meaning.  

 

Therefore, there must be a tuning between the student and the 

teacher so that the student is able to appreciate what is intended by 

the teacher. In case of the Upaniñad also, since the teaching is in 

                                                 
1

Naiyäyikas, (logicians) say that words themselves convey the meaning. A 

Vedäntin says the meaning is not just contained within the words, but rather in 

the intent of the speaker who uses words. For instance, sometimes, a word can 

have more than one meaning. For example, the statement saindhavam änaya, 

means please bring saindhava. Now saindhava means that which is born or 

produced in Sindhu. Sindhu again means the sea or it also refers to the country 

around the river Sindhu (Indus). In the first case, saindhava would mean salt 

produced in the ocean. In the second case, saindhava would mean a horse bred 

in the territory called Sindhu. So in the sentence ―saindhavam änaya” the 

context determines whether it means ―Please bring salt‖ or ―Please bring a 

horse.‖ If a person uses this sentence while eating his meal, saindhava would 

mean salt. If a person ready to travel long distance utters this sentence, the word 

would mean horse. From this example it is clear that the word saindhava doesn't 

determine what the meaning is; it is the one who uses the word that determines 

what the meaning is.  
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the form of spoken words, tätparya niñcaya (the ascertainment of 

what is the intended meaning) becomes important. When 

communication takes place in the form of spoken words, then the 

right environment, in terms of the proper frame of mind between 

the teacher and students should prevail.  

 

If we analyze the factors that can cause disturbance in our mind, 

they can be classified into three sources. First, there can be 

ädhyätmika factors relating to my own self, meaning my body and 

my mind, which can disturb my frame of mind, and come in the 

way of my understanding. Second, there could be ädhibhautika 

factors relating to the elements in the form of things and beings 

around us, including other people and animals, which can also 

come in the way of the serenity of my mind. Third, there can be 

ädhidaivika factors relating to cosmic forces, such as floods, 

earthquakes, hurricanes and so on. Thus, to enjoy peace or serenity 

of the mind we require a lot of grace—grace of our own self, grace 

of the environment, and grace of the cosmic forces.  

 

Understanding the Upaniñad is not simple, and this knowledge is 

also very valuable, something very rare. Therefore we begin with a 

prayer. Oh gods, please bless us, so that we hear what is auspicious 

through our ears. In the present context, it means please bless us 

that we are able to listen to the statements of the Upaniñads, the 

nature of the self, the nature of brahman, the nature of truth.  

 

Yajaträù is another word for devatäs.1 Oh gods, please bless us so 

that we see with our eyes what is auspicious. What is auspicious? 

Éçvara is auspicious, and as Vedänta teaches us, the whole 

                                                 
1
 Yajïaiù träyante iti yajaträù, those who protect us by our performance of the 

yajïa, or Vedic rituals, are yajaträù. 
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universe is a manifestation of Éçvara. Please bless us so that with 

our eyes we see Éçvara everywhere. This is reality, but because of 

my own likes and dislikes, my own ignorance, my own ego, and 

my own sense of I and mine, which brings about these likes and 

dislikes, I do not see what really is. Instead, I see things through 

the glasses of my likes and dislikes. Oh gods, please bless us that 

our minds become objective and that we may perceive 

auspiciousness in whatever we see, and we may hear 

auspiciousness in whatever we hear.  

 

Sthiraiù aìgaiù means with healthy limbs. With firm and healthy 

limbs of the body, vyaçema yad devahitaà äyuù, may we enjoy the 

full span of life as allotted to us by the Lord. May our actions be 

performed in the spirit of service or devotion or offering to Éçvara. 

Tuñöuväàsaù is from the root stu in the sense of ―to praise,‖ so 

tuñöuväàsaù means praising, glorifying. Tanübhiù means through 

the Vedas, or through words. Glorifying or praising the Lord with 

our words, serving the Lord with our limbs, may we spend the rest 

of our life granted to us by the Lord.  

 

With the ears may we hear what is auspicious. With eyes, may we 

see what is auspicious. With our limbs, hands and legs, may we do 

what is auspicious. With the speech, may we speak what is 

auspicious. Eyes and ears include all the organs of perception—

sound, touch, form, taste, and smell are what we experience 

through the five organs of perception. Oh gods, may we recognize 

the presence of Éçvara through all the experiences at the level of 

the sense organs. With organs of perception may we perceive 

Éçvara and with organs of action may we serve Éçvara. May our 

whole life be centered around Éçvara.  
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When we go to a temple, we circumambulate, sometimes once, 

sometimes three times, sometimes five times. The idea is that 

Éçvara is kept in the center of our actions and prayers at the 

temple. Even though we cannot circumambulate the whole day, 

symbolically we can do so, keeping him in the center.  

 

The second part of the prayer, svasti na indro våddhaçraväù, 

means may Indra of great fame be auspicious to us. Indra is the 

king of all the gods, the most famous and the most powerful. There 

is a presiding deity for every function. Indra is the presiding deity 

of arms, and therefore he is the god of strength, with which we 

perform various actions. May we enjoy the blessing of Indra. In 

the first part of the prayer it was said, ―May we perform auspicious 

actions.‖ Performance of auspicious actions requires the grace of 

Indra, because he is the presiding deity of action or karma. May 

Indra bless us so that actions that we perform with our hands are 

auspicious, in the nature of the service to Éçvara.  

 

Svasti naù püçä viçvavedäù. Another devatä is Püçä. Püçan, the 

nourisher, is a name of the sun. The sun is the nourisher of the 

universe because rains are possible only because of the sun. Due to 

the heat of the sun, water gets transformed to clouds and then 

comes down as rain. Therefore, the sun is responsible for rain, and 

from rain comes food, and from food life is sustained and 

nourished. So among many names of sürya, or sun, one of them is 

Püçan the nourisher. Oh nourisher, Oh sun god, may you shower 

auspiciousness on us; may you be favorable. Sun is also the 

presiding deity of the eyes, because only when the sun illumines 

objects can the eyes see colors and forms. With the grace of the 

sun may we see what is auspicious.  
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Svasti nastärkñyo ariñöanemiù. Tärkñya is a name of Garuòa, an 

eagle, the vehicle of Lord Viñëu, Näräyaëa. Ariñöanemiù means 

one whose flight cannot be obstructed. May this Tärkñya, 

Garuòa, be auspicious and favorable to us so that there are no 

obstacles. This prayer is in reference to the study of brahma-vidyä; 

we want the words of the teacher to carry their meaning to us. 

Garuòa (eagle) is the vehicle of Närayäëa, meaning that Lord 

Närayäëa comes to us riding on Garuòa. So also brahman comes 

to us riding on the words of the teacher, one may say. Just as there 

are no obstructions to the movement of Garuòa, so also let there 

be no obstructions to the words of the teacher, so that we can listen 

to them and understand without any obstruction.  

 

Svasti naù båhaspatiù dadhätu. Båhaspati is the preceptor of gods. 

He is of great intelligence and is the presiding deity of intelligence 

and speech. We seek the grace of Båhaspati so that we are blessed 

with intelligence and also so that our speech functions properly. By 

the grace of Båhaspati may we be inspired with right thoughts and 

words so that we can praise gods and perform right actions. 

 

This is the prayer, seeking the grace of all the presiding deities. A 

few of them are mentioned here, but the idea is that with the grace 

of all the gods, may the entire body-senses-mind-intellect complex 

be favorable to us. We require the favor of our body, our mind, and 

our personality; only then is learning and gaining this knowledge 

possible. If the mind does not favor us, we have great difficulty in 

applying ourselves to the study. The serenity of one‘s mind and 

that of the entire personality is only possible when all the presiding 

deities are favorable to the person. So here we are seeking the 

favor of the deities, and through them we are seeking the proper 

functioning of all the resources available to us to learn. Lord 

Kåñëa says in the Bhagavad Gita that our mind can be our friend 
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or our enemy.
1
 We want the mind to be our friend; we don‘t want 

it to create obstacles in our path. We want the mind to always be 

available to us. 

 

Oà çäntiù çäntiù çäntiù. Let there be peace, peace, peace. May 

there be no obstacle to peace of mind stemming from the factors 

relating to the individual personality, the elemental forces, and the 

cosmic forces. Peace and serenity of mind is prayed for here.  

 

The prayer is for a personality that is composed, that is conducive, 

and that is fit for study or listening to the teacher.  

                                                 
1
 BG 6.5 
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Approaching the Teacher 
 

 

Verse 1 
 

 

` Awañlaynae ÉgvNt< prmeiónmupsmeTyaevac, AxIih ÉgvNäüiv*a< 

viróa< sda siÑ> seVymana< ingUFam!, yya=icraTsvRpap< Vypaeý praTpr< 

pué;< yait ivÖan!. 1. 

 

om athäçvaläyano bhagavantaà parameñöhinamupasametyoväca | 

adhéhi bhagavanbrahmavidyäà variñöhäà sadä sadbhiù 

sevyamänäà nigüòhäm | yayä'cirätsarvapäpaà vyapohya 

parätparaà puruñaà yäti vidvän || 1|| 

 

` Aw - thereafter Aañlayn> - Äçvaläyana ÉgvNtm! - revered 

prmeiónm! - Brahmäji, the grandsire %psmeTy - having approached 

%vac - said AxIih - please teach Égvn! - Oh Lord! äüiv*am! - 

knowledge of the self viróam! - the noblest sda - always siÑ> - by 

the good people seVymanam! - being resorted to ingUFam! - secret, yya 

- by which Aicrat! - before long svRpapm! - all evil, sins (the cause 

of sorrow) Vypaeý - having discarded praTprm! - the highest pué;m! - 

the being yait - goes ivÖan! - the learned one. 1. 

 

 

Thereafter the sage Äçvaläyana approached Brahmäji, the 

revered grandsire and said, "Oh Lord! Please teach me 

brahma-vidyä, self-knowledge, which is the noblest and is 

always resorted to by the good people, which is the highest 
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secret, and by knowing which the learned ones cross all sins 

before long and reach the highest puruña.  

 

We often find that the teaching imparted in the çästras is in the 

form of a dialog between the teacher and one or more students. 

This is similar to teaching in the classroom, where the teacher 

encourages questions so that doubts can be removed and the 

knowledge becomes clear. In the Bhagavad-Gétä also, the 

teaching is in the form of a dialog between Lord Kåñëa and 

Arjuna, in the style of the Upaniñads. Specific names of the 

teacher and students are not always mentioned. Often the teaching 

is imparted in the background of a story, which may be brief or 

may be fairly elaborate. In Kaöhopaëiñad, Yamaräjä, the Lord of 

Death, teaches a young boy named Naciketä. The story details 

how the young boy is received by the Lord of death, how his 

suitability is tested, and how then he is taught by Yamaräjä. In 

Chändogya, the story is about how Çvetaketu is taught by his 

father, Uddälaka. Elsewhere in Chändogya, the heavenly sage 

Närada is taught by sage Sanat Kumära, and so on.  

 

The idea is that the Upaniñads are not just academic. The 

dialogues reveal the fact that there were real students who indeed 

gained self knowledge. The stories sometime also tell us about 

preparations, such as the right attitude required to undestand the 

subtle truths. The stories give us a certain amount of confidence 

that we can indeed gain immortality. Here Kaivalyopaniñad is 

also in the form of a dialog. The first verse tells us the background 

of the dialog, how it took place and so on. 

 

Thereafter (atha) the sage Äçvaläyana goes seeking brahma-

vidyä. Äçvaläyana is not an ordinary student. We may not be 

familiar with the name, but it is well known among those who 
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know the Vedas that Äçvaläyana was a very learned person, 

himself a teacher of Åg Veda. A person as accomplished and as 

intelligent as that goes to a teacher seeking self knowledge.  

 

The text begins with the word atha, thereafter. ―Thereafter‖ shows 

that something has happened, following which Äçvaläyana goes 

to the teacher. Similarly, the sacred Brahmasütras begin with 

athäto brahma-jijïäsä, ―Thereafter, therefore, there is desire to 

know brahman.‖ It is said there that the desire to know brahman 

arises when appropriate preparations are made.  

 

When a student goes to a teacher, it is indeed a very auspicious 

thing. ―Oh Lord! Teach me the knowledge of brahman.‖ For that 

kind of question to occur in the mind of a person is rare indeed. 

Many people approach swamis, but with a variety of requests. 

Some requests may be for reading palms, other requests may be for 

astrology. Naturally, people come with things that concern them. 

When we come to a gurukulam (teacher‘s home and school) also, 

we have our own concerns in our lives, and we are seeking 

solutions for our problems. So naturally the study of an Upaniñad 

will be of interest to me provided the Upaniñad has something to 

do with my daily life. If it does not tell me something that I can use 

in my day-to-day life, then it is of no use to me, however great it 

might be.  

 

But here is a person who goes on his own to the teacher. You can 

imagine that in those days going to the teacher was not easy; it was 

not a week-long retreat that you could just go and come back from. 

Going to a teacher meant that you would be living with the teacher 

for twelve years and that there would be nothing else to do. 

Imagine how much leisure they must have had. Here we bring our 

cell phones and laptops with us just so that we can be constantly in 

touch with what is going on in our homes or in business or politics. 
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But there was no such thing there in the gurukulams. Going meant 

gone, totally. As Püjya Swamiji would say, you cross the river in a 

boat and burn it so that you do not go back. Otherwise, you cannot 

totally apply yourself to this pursuit. The mind is not fully 

available for application as long as many concerns are there in the 

mind. Going to the teacher meant taking sannyäsa, becoming a 

renunciate.  

Who is a renunciate?  

A sannyäsé is one who has renounced not only all duties and 

responsibilities, but renounced all claims as well. He gives up his 

home, meaning the warmth and the support that the home and 

society provides. When can we give up that kind of a secure 

atmosphere? Only when we have discovered an inner security, 

otherwise we cannot. An insecure person cannot and also should 

not give up that which is a source of security; there is no need to 

give it up. In renunciation, very often, only giving up seems to be 

emphasized, and not taking up something in its place, like going to 

the teacher. That is just as important, if not more so. Otherwise we 

find people renouncing their previous lifestyle and just wandering 

around and begging; that is not renunciation. Because of 

renunciation there is a vacuum, and that vacuum must be filled 

with something that is more important, more fulfilling. Otherwise 

what is the use of renunciation?  

 

So a true renunciate is a person who has discovered an inner 

security, an inner self sufficiency. It is not that he rejects or turns 

away from people of home or society. Instead, he has grown out of 

the need; he has done everything that is needed to be done; he has 

fulfilled whatever responsibilities that needed to be fulfilled. In the 

process of fulfilling those responsibilities, he has lived a mature 

life and, therefore, discovered in himself emotional maturity.  
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Emotional Maturity—a prerequisite for renunciation 

Emotional maturity means freedom from inner impulses. What 

impulses? Rägas and dveñas, likes and dislikes. What is important 

is to become free from emotional needs. We all have emotional 

needs—we require a father, we require a mother, we require a 

spouse, we require children, we require friends. Every now and 

then we require to be patted on our back, we require 

encouragement, and we require someone‘s support to wipe the 

tears from our eyes. These are strong needs. Other needs we can 

deal with, such as hunger, thirst and other physical needs. But 

when I am emotionally dependent upon other people around me, 

then I don‘t have freedom. So sannyäsa, renunciation, is an 

expression of the freedom that this person enjoys. What sort of 

freedom? It is emotional freedom that is due to emotional maturity, 

having discovered from within himself or herself what so far the 

person had been seeking from others. From others I seek approval, 

encouragement, appreciation, and acceptance. When I find that 

approval, acceptance, and encouragement arising from my own 

self, then I can become free from these needs. That is called 

maturity.  

 

Atha represents that emotional maturity, or we can call it inner 

purification, or call it vairägya. Vairägya means freedom from 

räga and dveña, freedom from the impulses of attachment and 

aversion. The most important qualification for sannyäsa is 

vairägya. Vairägya or dispassion is very often thought to be a 

negative thing, such as just giving up everything. It is not giving up 

something; it is growing out of a need for something, like no 

longer needing crutches because the body can hold itself. Vairägya 

means growing out of emotional need. As the disposition of our 

mind changes, the nature of the need changes. Basically only one 

need is there, and that is mokña or unconditional freedom, but this 

need manifests in different ways depending upon one‘s emotional 
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maturity. In a person who is very immature, it may manifest as 

simply seeking sense gratification. In persons who are more 

mature, the very same need may manifest as seeking emotional 

gratification. In still more mature persons, the need may manifest 

as seeking ego gratification. When the person further grows, it may 

then manifest as the need for spiritual gratification.  

Who is qualified to gain knowledge? 

What are the qualifications for gaining this knowledge? Who is a 

fit student? The one who has the desire to gain the knowledge; 

that‘s all Vedänta requires. Vedänta doesn‘t say whether the 

student needs to be a man or a woman, fair of dark, young or old, 

belonging to such and such caste, having a particular skill and so 

on. All that is said is that the student should have the desire to 

know, which calls for a great deal of emotional maturity or self-

growth. The desire to know is the main qualification for eligibility 

as a student.  

 

The text Tattvabodha talks about the four-fold qualifications—

viveka, vairägya, çamädiñaökasaàpatti and mumukñutvam. Viveka 

is discernment, the ability to separate the real from the unreal, the 

permanent from the impermanent. It is basically the ability to 

discern what one really wants in life. That happens when one 

inquires or takes stock of one‘s own life. One begins to ask, ―What 

is it that I am really seeking in life?‖ That I‘m seeking something 

in my life is very clear. Because of it I find myself pursuing one 

thing after another. I keep on fulfilling the desires one after 

another, and new desires keep on arising. Is there a desire behind 

all desires? This is what one begins to look into. After having 

inquired into all the achievements that are possible through 

performance of various types of actions or rituals, a contemplative 

person gains vairägya, dispassion. Why? Because as we saw 

earlier, that which is infinite and immortal cannot be created or 

obtained. Whatever can be obtained through any kind of effort is 
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limited, so limitless cannot be created, it cannot be attained. 

Therefore he discovers a dispassion toward everything that is 

created or that is attainable. That attitude is called vairägya, 

freedom from passion. I am no longer attached to the wordly 

pleasures and success, nor do I have any aversion to that. As a 

result, there is mumukñutvam, or a keen desire for mokña, or 

knowledge.  

 

Now some people ask, ―Swamiji, on one hand they say that we 

should be free from desires, but isn‘t a desire for mokña also a 

desire?‖ It is, but the fact of the matter is that the desire for mokña 

is the only desire that can be fulfilled. No other desire can be 

completely fulfilled. The desire for mokña alone can be truly 

fulfilled because mokña is is an already accomplished fact; it 

requires nothing but the knowledge of the self, the self that is 

already free. Mokña is my own nature, and therefore the desire for 

mokña can be fulfilled when I understand that I am ever liberated, I 

am ever free. That desire for liberation becomes fulfilled in the 

wake of the discovery of the true nature of my self. No other desire 

can be truly fulfilled or give me lasting satisfaction, because the 

desire behind every other desire is only for mokña. This is called 

viveka, discerning that what I‘m seeking is unconditional freedom 

or unconditional happiness, and it can be attained by the 

knowledge of the self.  

 

With this understanding, Äçvaläyana goes to the teacher, because 

one goes to a place that is appropriate to fulfill a given desire. With 

a desire for food you go to the dining hall naturally, there is no 

point in going to a teacher. To watch a movie you go to a theater. 

Depending on what you want to learn you go to an appropriate 

teacher. Now, as Püjya Swamiji would say, a keen desire for 

liberation should get transformed to a desire for knowledge. That‘s 
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the next stage of maturity. Everybody is a mumukñu, that is, 

everybody is seeking freedom, but it is necessary to recognize that 

freedom can be attained only through knowledge of the true nature 

of the self. That kind of transformation took place in Arjuna, in 

the Kurukñetra. In the Bhagavad-Gétä we are shown, in the first 

chapter and the first ten
 
verses of the second chapter, how Arjuna 

underwent a transformation from a mumukñu to a jijïäsu, that is, 

from a desirer of liberation to a desirer of knowledge. Then he 

submitted himself to lord Kåñëa for the teaching of self-

knowledge.  

 

All this must have happened to Äçvaläyana. He must have led a 

very mature life, an intelligent life. This happens only when a 

human being lives an intelligent life. Then rajas and tamas slowly 

get replaced by sattva. The desires arising in the mind are 

dependent upon the disposition of mind. If the mind is 

predominant in rajas, it will have desire for pleasure, enjoyment, 

achievement, accomplishment and so on. On the other hand if the 

mind is predominant in sattva, then there will be desire for 

knowledge. This is mentioned in the Gétä.
1
 

 

So ―thereafter‖ means living a life of dharma, of karma yoga. This 

is what we would call the intelligent way of living, where I use my 

free will to see that my life is in harmony with the prevailing order. 

Upaniñad says that when the desire for knowledge arises, one 

                                                 
1
 sTvaTs<jayte }an< rjsae laeÉ @v c, 

 àmadmaehaE tmsae Évtae=}anmev c. 

satvätsaïjäyate jïänaà rajaso lobha eva ca 

pramädamohau tamaso bhavato'jïänameva ca.  

From sattva results knowledge, from rajas only greed, and from tamas nothing 

but laziness, delusion, and ignorance. (BG 14.17) 
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should go to the teacher, a teacher who is well versed in 

scriptures—in Püjya Swamiji‘s words, one who is Sampradäyavit, 

(one who is knower of sampradäya). Sampradäya means the 

tradition of teaching brahma-vidyä. The knower of sampradäya is 

well versed in the scriptures as well as in the art of communication. 

Why should one go to a teacher? 

Why is there consistent advice to seek out a teacher? Why can I 

not figure this out by myself? The reason is that I would never 

suspect that what I think of myself is not right. I see everybody 

entertaining a sense of limitation about themselves, and nobody 

questions that; there is no occasion to question the conclusion 

about the self. The basic conclusion is that I am a limited being. I 

question everything else, but take for granted that the questioner, 

the seeker, is a limited being. That part is never questioned.  

 

My conclusion about the world is also not questioned, and my 

conclusion about God is also not questioned. Taking those 

conclusions for granted, I set about leading my life. Therefore 

there is a necessity to go to the teacher who can draw my attention, 

―Look, what you take yourself to be is not right, what you think 

about the world is also not right, what you think about Éçvara is 

also not right.‖ Vedänta addresses these basic realities of life. Life 

consists of three entities, I the individual, called jéva; the universe 

around me, called jagat, and the creator, called Éçvara. These three 

entities make up our life. All that is necessary is to know the true 

nature of these entities and the relationship between them. That is 

what Vedänta is all about. Everything else is preparation.  

 

Vedäntic texts deal with these three aspects. For example, if you 

read and analyze a text such as Vivekacüòämaëi, you will find 

that the author spends some time with the qualifications of the 
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seeker, but then proceeds to elaborate on the individual, tvam pada 

(the word ―you‖) on the world around us, tat pada (the word 

―that‖), and the identity between the two, asi pada (―you are‖). 

This necessarily requires a teacher, because we have already taken 

things for granted, just as the tenth man is taken for granted in the 

sense that he thinks he is not the tenth man. In the very search for 

the tenth man, there is denial of the truth about the tenth man. 

Unless I deny my own self, I could not be looking for mokña. The 

fact that I am searching for liberation, searching for freedom, 

searching for happiness, presupposes that I am not happy, free or 

liberated. It requires a teacher to point that out to me. The teacher 

says, ―What you take yourself to be is not what you are.‖ 

Therefore, for that knowledge, one should necessarily go to a 

teacher, and go to him or her with the right attitude. 

The importance of the students’ right attitude 

Just going to a teacher does not necessarily mean that he will teach 

you. The teacher needs to know the qualifications of the student. 

Toward that end, the student needs to convince the teacher that 

yes, I am a sincere seeker. Chändogya Upaniñad tells us how 

none other than Indra himself waited for one hundred and one 

years performing penance before he could gain this knowledge. 

That tells us how great people dedicated their entire life in 

pursuing this knowledge and tells us how valuable this knowledge 

is.  

 

How would the teacher recognize the eligibility of the student? 

Lord Kåñëa says, ―Understand that (which is to be known) by 

prostrating, by asking proper questions, (and) by service. Those 
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who are wise, who have the vision of the truth, will teach you 

(this) knowledge.‖
1
 

 

Know that this is the method. Go and prostrate to the teacher. What 

does prostration mean? That you surrender to him; you have 

complete çraddhä, trust in him. Sevyayä means serving the teacher. 

Serve with your actions, serve with your words, and serve with 

your thoughts. That shows bhakti, devotion to the teacher. This 

enables the student to tune up to the teacher in course of time. 

When you find that the teacher is pleased with you and recognizes 

your sincerity, he then consents to your asking questions. All of 

this is understood to have taken place in the case of Äçvaläyana. 

All of this is indicated by the word atha, thereafter.  

 

Upasametya means having approached. Upa means proximity; 

sametya means approaching. Upasametya means approaching the 

teacher and being in the proximity of the teacher. Proximity can be 

in two ways—physically, in as much as the student lives with the 

teacher, at the feet of the teacher; and emotionally, in as much as 

the student develops an emotional bond with the teacher. 

Elsewhere, the Çvetäçvataropaniñad says, ―One who has total 

devotion to the Lord and has similar devotion to the teacher, to him 

the secrets of self-knowledge that have been told become clear.‖
2
 

                                                 
1
 tiÖiÏ ài[paten piràîen sevya, 

%pdeúyiNt te }an< }ainnStTvdizRn>. (BG 4.34) 

tadviddhi praëipätena paripraçnena sevayä 

upadekñyanti te jïänaà jïäninastatvadarçinaù. (BG 4.34) 

2
 ySy deve pra Éi´yRwa deve twa guraE,  

tSyEte kiwta ýwaR> àkazNte mhaTmn>. (Çve.Up. 6.23) 

yasya deve parä bhaktiryathä deve tathä gurau|  

tasyaite kathitä hyarthäù prakäçante mahätmanaù|| (Çve.Up. 6.23) 
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So Äçvaläyana approaches the teacher, who is none other than 

parameñöhi, Lord Brahmäji, the very creator of the world. 

Äçvaläyana, having approached in the manner we described, 

prostrates to the teacher, serves him, wins his trust and affection, 

and then asks the question, ―Oh Lord, Oh revered Sir, please teach 

me the knowledge of brahman.‖ The meaning of adhéhi is, in fact, 

to remember. ―For my sake, for blessing me, please recollect.‖ The 

teacher does not have to remember brahman because he abides in 

that, hence adhéhi means please become a teacher to me.  

Knowledge of brahman, the subject of the teaching 

What do you want to know? Brahma-vidyä, the knowledge of 

brahman. Vidyä means knowledge and brahman means the 

limitless. Brahman is a word that is derived from the root båh, in 

the sense of growth, in the sense of greatness. Brahman means that 

which is unconditionally great, unconditionally big. Normally, the 

word ―big‖ or ―great‖ is used as an adjective. For example, we say 

―a big mountain,‖ or ―a great civilization.‖ But we can also say 

―what a big rat!‖ or ―a great person.‖ There the sense of bigness or 

greatness is defined by the noun that is being qualified by the word 

―big‖ or ―great.‖ Here, however, the word brahman refers to big or 

great as a noun, meaning that which is free of every kind of 

boundary, meaning limitless.  

 

Therefore, we presume that Äçvaläyana must have known that 

there is something called brahman. That presupposes some stage 

of preparation also. For jijïäsä (desire for knowledge) to arise, one 

must have some general knowledge. For example, sometimes 

students ask me ―Swamiji, please tell me the meaning of mahä 
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måtyuïjaya mantra.” There, it is clear that the student at least 

knows that there is something called mahä måtyuïjaya mantra. 

Jijïäsä or desire to know something particular arises when there is 

a general knowledge. A student asks, as mentioned in the 

Muëòaka Upaniñad,
1
 ―Oh revered Sir, what is it, knowing which 

everything is as well known?‖ Such a question cannot arise unless 

there is a background that one has acquired; either in some 

satsaìga, or in a class, or in an assembly of scholars debating the 

truth of our existence. As Püjya Swamiji says, reading paperbacks 

on spirituality can be useful, if not in imparting the precise 

knowledge, at least in imparting some sense about it, which can 

lead to further inquiry. 

The knowledge of the self is the most exalted among all forms 

of knowledge 

Äçvaläyana uses two adjectives to describe brahma-vidyä—

variñöhäm and nigüòhäm. Variñöhäm means the noblest, the most 

exalted. Elsewhere in Muëòakopaniñad,
2
 it is said that two forms 

of knowledge should be gained, parä-vidyä and aparä-vidyä, the 

knowledge of that which is superior and the knowledge of that 

which is inferior, these are two subject matters of knowledge. The 

subject matter of inferior (aparä) knowledge is mithyä, the created 

world that can be objectified. The knowledge of creation, 

knowledge of life, if properly gained, will become the stepping 

stone for parä-vidyä, the knowledge of brahman, the self. The self 

and nonself are two entities that one should have the knowledge of. 

Why does the Upaniñad say we should have the knowledge of the 

                                                 
1
 Mu.Up. 1.1.3 

2
 Öe iv*e veidtVye #it h Sm yÓ+üivdae vdiNt pra cEvapra c,  

dve vidye veditavye iti ha sma yadbrahmavido vadanti parä caiväparä 

ca. (Mu.Up. 1.1.4) 
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world? What is that knowledge going to do for us? Why not only 

pursue parä-vidyä? Because it is necessary to understand that the 

world is impermanent, it is subject to creation, sustenance, and 

dissolution. Whatever is born is going to perish. Whatever can be 

objectified, including brahma-loka 1  is also perishable. All 

achievements in the universe are perishable. We have to 

understand this clearly.  

Mithyä 

Mithyä is that which does not enjoy independent reality, which 

enjoys only a relative reality. For example, take this cloth with 

reference to cotton. Cotton is the substance from which the cloth is 

made. Cloth is perishable, in that if we separate all the strands, the 

cloth will no longer be. But even if we separate the strands, the 

cotton will continue to be. The strands can also be cut into small 

pieces. The strands may perish, but the cotton will remain. So 

whereas this cloth, which is name and form, constantly undergoes 

change or is subject to change, the reality of the cloth which is 

cotton does not change.  

 

Similarly, the whole universe is constantly changing, but that 

change is possible only when there is an unchanging substratum. 

This is the manner in which we need to know the universe. There 

is no need to know how many stars there are or how many grains 

of sand there are or the like. There is no end to that knowledge and 

no need for it also. The way you need to know the world is that it 

is mithyä, only relatively real. Then there arises the need to know 

the absolute reality behind the world. It is not that cloth is not 

there, cloth is there, but it is there because of cotton. The pot is 

there because of clay. When something is there because of 

                                                 
1
 Brahma-loka is the highest of the seven upper worlds, also called Satyaloka. 
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something else, then that something is not absolutely real, it is 

relatively real. It derives its reality from something else. The cloth 

derives its reality from cotton, the pot derives its reality from clay 

or a wave derives its reality from water.  

 

Püjya Swamiji says that the human being is always in search of the 

infallible, that which cannot be wrong, which never fails, that is 

reliable, trustworthy, that never deceives me, in other words, that 

which is the truth. This is what you are pursuing. It is only after 

you gain any object that you recognize that it is perishable, it is 

changing, that it depends on something else for it to exist. That 

recognition leads to disillusionment and disapointment, thus there 

is disappointment with the world.  

 

There is this story of an emperor called Akbar in India. He had set 

aside a certain time for the subjects to come and meet with him. 

One day it is said that a fakér, a muslim ascetic, came to see him. 

The fakér, was made to sit in a room; he was told that Akbar was 

in prayer and that once he is finished, he will come out and see the 

fakér. However, as Akbar was coming out after his prayers, he saw 

the fakér leaving. Akbar called him and asked him why he was 

leaving, since he had come to seek something from Akbar. ―I just 

heard you praying to the Lord, ‗Please give me wealth, give me 

power.‘ Then I thought, ―Why should I beg of you, why not 

directly approach him from whom you are begging.‖ Akbar is a 

relative reality; he is what he is because of God. You cannot trust 

something if it depends on something else, because ultimately it 

will return to its source.  

 

If I bank upon a clay pot, someday it will merge into clay; so it 

makes sense that in our life also we get hold of that which is 

infallible, which is reliable, which is trustworthy. This whole 
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changing world points to something that is its substratum, which 

does not change. Hence, when the Upaniñad says that we should 

acquire two kinds of knowledge, the knowledge of nonself and 

knowledge of self, meaning knowledge of the world and 

knowledge of brahman, it is so that we grow out of the world, 

that‘s all. The knowledge of the world becomes a gateway to the 

knowledge of the self by recognition that because it is changing, 

the world is mithyä, (unreal), and therefore there must be 

something that is absolutely real. All other forms of knowledge are 

called inferior; brahma-vidyä is called the superior, the noblest, the 

most exalted, knowing which nothing remains to be known. That is 

how the Upaniñad glorifies brahma-vidyä.  

 

In the statement of Muëòaka Upaniñad, quoted earlier,
1
 when 

the student approaches the revered teacher and asks, ―What is it, 

knowing which everything is as well known?‖ the student seems to 

want to know everything. When a person says he wants to know 

everything, it means he wants to be clear about everything, he 

wants to be comfortable with everything. One can be comfortable 

with a thing only when one knows the reality of that. Knowing 

brahman, one knows everything. This is the reason why brahma-

vidyä is called the most exalted.  

The knowledge of the self is the most secret 

Why is brahma-vidyä nigüòhäm, the most secret? Because it is in 

a place that nobody would suspect. Whoever is pursuing any form 

of knowledge—a scientist, a poet, an artist—they are all in search 

of something fundamental. Each one of them is trying to 

understand the truth in his own way. There is an inherent desire in 

the human intellect to know the truth; the intellect is as though 

wedded to the truth. That search for truth can really come to a 

                                                 
1
 Mu.Up. 1.1.3 
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conclusion only when the searcher discovers brahman. When you 

are investigating the nature of a cell, you want to know the secret 

of life. A physical scientist wants to know the secret of matter. 

Whatever it is that you want to know, ultimately the secret of all 

the secrets is brahman, and you can approach it any way—through 

chemistry, through physics, or whatever—because brahman is the 

fundamental truth that is behind everything. Brahman alone 

becomes an atom, it alone becomes a molecule, it alone becomes 

DNA, whatever there is. Brahman is the fundamental essence of 

everything. Lord Kåñëa also says, ―Knowing which, nothing 

remains to be known,‖1 meaning that your desire for knowledge 

becomes satiated when you know brahman. Otherwise, the 

curiosity to know knows no bounds. The more you know, the more 

you still want to know, because you do not seem to know what has 

to be known. But when it comes to the knowledge of brahman, the 

very desire for knowledge gets satisfied, it reaches its fruition.  

 

When it is said there that nothing remains to be known, it also 

means that nothing remains to be done. Usually after knowing, 

something remains to be done because knowledge of a thing 

usually creates a desire to acquire or achieve. When I come to 

know about the Grand Canyon, having read the description and 

seen the picture, I want to go there. Usually knowledge of 

something desirable creates in me a desire to achieve it, to acquire 

and enjoy it. Knowledge creates desire, and desire creates action; 

that is how knowledge is not the conclusion. Usually knowledge is 

a beginning point, but brahma-vidyä is a different kind of 

knowledge; it is both a beginning point as well the end point. 

                                                 
1
 yJ}aTva neh ÉUyae=NyJ}atVymviz:yte.  

yajjïätvä neha bhüyo'nyajjïätavyamavaçiñyate|| (BG 7.2) 
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Knowing brahman as the self, there remains no need even to 

achieve anything because as said before, what is really involved is 

präptasya präptih, achievement of what is already achieved. That 

is what Vedänta says, ―What you want to achieve is limitless, and 

that is your own nature.‖  

 

When brahman is known, it is known as the self; the truth is 

known correctly when it is known as your own self. As Ramana 

Maharñi says in Upadeça-Säram, 1  ―He (alone) knows God 

properly when he knows God as his self.‖ Knowledge becomes 

complete when there is total satisfaction. Lord Kåçëa says in the 

Bhagavad-Gétä, Etadbuddhvä buddhimän syät kåtakåtyaçca 

bhärata.
2

 ―Knowing this, man becomes wise and gains 

fulfillment.‖ We gain total fulfillment in life when we know that 

brahman or God is our own self, because even if you know God as 

infinite but still continue to think that you are a limited being, there 

is no contentment in life. 

 

Everybody takes for granted that I am what I think I am, truth is 

elsewhere, and God is elsewhere. Therefore this knowledge 

remains ever a secret, because as long as we are looking 

outwardly, so long it always remains hidden from us. As long as 

the tenth man keeps looking for the tenth man, the tenth man 

remains undiscovered. Therefore the tenth man is the most secret 

for whom?—for the one searching for the tenth man. Similarly, the 

human being is searching for happiness, searching for freedom, 

which amounts to searching for brahman, which is the most secret 

because it is the very self. How does it continue to remain a secret? 

                                                 
1
 ve;hant> SvaTmdzRnm!, $zdzRn< SvaTmêpt>.  

veñahänataù svätmadarçanam. éçadarçanaà svätmarüpataù. (US 25) 
2
BG 15.20 
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Because I have already concluded that I am not brahman; I have 

concluded that I am limited. It‘s not that the self can ever remain 

hidden; the self is consciousness, and consciousness is ever 

manifest, ever evident, ever experienced. So it is not that I never 

experience myself; I experience myself because without myself no 

experience is possible. Self is not hidden in that sense; it is hidden 

only in the notion that I am limited.  

 

Vedänta texts give the example of rope and snake. What is lying 

in front of me is a rope, but because of poor light or any other 

reason, I perceive it as a snake. There, the rope is hidden from my 

sight behind what? It is only hidden behind the notion that it is a 

snake. It is just the notion of snake that keeps the rope hidden from 

my sight, nothing else. The rope is lying in front of me but what 

keeps it hidden from me is my conclusion that it is a snake. So 

also, what keeps brahman hidden from me is my conclusion that I 

am a jéva, a limited, individual being. That conclusion keeps me 

looking for brahman elsewhere and denies me from looking for it 

where it is, which is my own self. In that sense, brahma-vidyä is 

nigüòhä, is hidden. Knowledge of brahman is also a secret because 

it can be appreciated only by those who are eligible, who are 

qualified.  

 

Then someone might think that if this is the ultimate secret, then 

either no one knows, or it is unknowable, or perhaps only a few 

privileged ones can know it. No, sadä sadbhiù sevyamänäm. It is 

pursued, and known also, constantly, by the noble ones, by the 

learned ones, by those who have gained the purity of mind. By 

them brahman is always known. The knowers of brahman behold 

it in their own heart, as their own self. It is not that brahman is not 

known or cannot be known; the wise ones are always abiding in 

the knowledge of brahman. So the point is that this extraordinary 
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achievement is not arbitrary or mysterious, many have achieved it 

and I can, too. 

 

When can I always abide in something? Only when it is my own 

self. Only when I know brahman as my own self can I always 

abide in brahman. As long as God is known as someone different 

from me, I cannot always abide in God. Again, as Swamiji would 

say, God comes and goes but the seer remains, because God is 

thought to be different from myself. As long as my mind is focused 

on God, so long God is an object of my experience. If the focus of 

the mind changes, then God is no longer an object of my 

experience. Understand, the self is not an object of experience; it is 

my own self, therefore it is ever shining and ever myself. Oh 

revered Sir, please impart that knowledge of brahman being of this 

nature.  

Why should I gain this knowledge? 

Why do you want to gain that knowledge? What if it is the most 

exalted knowledge? What if it is always entertained by the wise? 

What if it is a great secret? How does it matter to me? There are 

many great secrets in life, so many great things in life. We don‘t 

necessarily bother about them. Then why should I pursue this 

knowledge? The reason is said in the second half of the verse, 

Yathä’cirätsarvapäpaà vyapohya parätparaà puruñaà yäti 

vidvän, ―By which a wise person destroys all evil and attains the 

highest puruña, who is beyond mäyä.‖ I want to gain the 

knowledge not because it is an academic pursuit, but because it is 

valuable to me.  

 

Basically we are all interested in ourselves. As Swamiji says, 

ultimately the only interest I have is to be the pleased self. A 

human being does not want God for the sake of God, he does not 
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want brahman for the sake of brahman, and he does not want 

Vedänta for the sake of Vedänta. He does not want something for 

the sake of the thing; all he wants is the pleased self, that is all. 

Man is the problem, and he is the solution. He is the problem 

because he finds himself not pleased with himself, he will become 

the solution when he finds himself pleased with himself. That‘s all. 

There is nothing else in life. All problems are because I am not 

pleased with myself. All problems are solved when I am pleased 

with myself. All the sorrow is caused because I am not pleased 

with myself, all the sorrow is removed when I discover myself 

pleased with myself. That‘s why there is so much effort for so 

many achievements. Vedänta says that the only way you can be 

pleased with yourself is by knowing yourself to be brahman. By 

knowing that I am already what I am seeking to be, discovering 

that limitlessness is already my nature, I am pleased with myself 

once and for all.  

What is evil, and how does knowledge destroy evil? 

Sarvapäpaà vyapohya means having crossed all evil. What is evil? 

Why is it there? These are good questions. Why is there cruelty in 

this world? Why are there anger, injustice, and exploitation? When 

you analyze it, all evil is found to be the product of ignorance. If I 

know what I am, I could never be a cruel or an unkind person. I 

could never be aggressive; I could never hurt anybody. If I 

recognize that I am limitless, I am a complete being, there could 

never ever be a possibility of my being unkind because I include 

everything as my own self. I can never be unkind to myself. There 

will be no evil when this knowledge takes place. All evil you see in 

the creation is the product of ignorance. A cruel person is cruel not 

by choice, he is helplessly cruel; the terrorist is helplessly a 

terrorist, and so on. Ignorance, and the false notions and false 

perceptions born of ignorance, make a person what he is.  
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As Lord Kåñëa says, ―Just as the blazing fire turns firewood to 

ash, similarly also this knowledge turns all the sins to ashes.‖
 1

 Sin 

means an action that is unbecoming. Sin can be described as an act 

that violates the existing order, called dharma. When I violate the 

order of dharma, I violate the harmony, so then I violate myself. 

When I perform an action that is in violation of my own nature, a 

conflict is created. Conflict is created in my heart when I act in a 

manner that is in violation of my own nature. This is what 

ignorance does, or what ignorance makes me do. Because of 

ignorance, not only do I not know the true nature of myself, but I 

take myself to be contrary to what I am, meaning that, because of 

ignorance, I take myself to be a limited being; I take myself to be a 

doer and enjoyer. ―One who thinks that he is the doer of action, 

agent of action, and another who thinks that he is the object of 

action, both of them do not know.‖
2
 So we are born with these 

conclusions that I am a kartä (doer), I am a bhoktä (enjoyer), and 

therefore we suffer from a sense of guilt and hurt. Because of that, 

I think of myself as a limited being, a helpless, hapless creature.  

 

The limitless takes himself to be limited, and that is the original 

päpa. Because of ignorance, there is constant self-denial resulting 

in self non-acceptance, self-rejection, and self-condemnation. That 

                                                 
1
 ywExa<is simÏae=i¶ÉRSmsaTk…éte=juRn, 

}anai¶> svRkmaRi[ ÉSmsaTk…éte twa.  

yathaidhäàsi samiddho'gnirbhasmasätkurute'rjuna 

jïänägniù sarvakarmäëi bhasmasätkurute tathä. (BG 4.37) 

2
 y @n< veiÄ hNtar< yíEn< mNyte htm!, 

 %ÉaE taE n ivjanItae nay< hiNt n hNyte.  

ya enaà vetti hantäraà yaçcainaà manyate hatam. 

ubhau tau na vijänéto näyaà hanti na hanyate. (BG 2.19) 
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is what Vedänta would call sin (päpa).
1
 It is denying myself, 

imposing smallness upon myself, becoming a beggar. Even though 

änanda or wholeness is my nature, I become a seeker of happiness. 

That is insulting myself. It is like a millionaire who goes to a club 

and drinks a bit too much, and forgets who he is. The man is 

drunk, lying on the roadside near a gutter thinking he is a pauper, a 

poor man, and is begging. A wealthy person is begging because he 

does not know who he is. Similarly the human being is begging, 

―Please give me happiness, please give me love, please help me, 

please accept me,‖ all the time assuming a helpless state of 

existence. This is nothing but self-denial. This can be called a sin, 

which amounts to violating my own self. All the external violence 

originates from the violence that goes on within my own self. The 

first violence is violating my own self and then that results into 

violence in my behavior outside, and therefore what we call evil, 

käma (lust), krodha (anger), lobha (greed), all of these are products 

of ignorance. It is ignorance that brings about self-denial, and that 

is what causes all the problems of human beings. That is 

responsible for whatever pain or unhappiness is around.  

 

Yayä. (by which), by brahma-vidyä, we destroy sin completely. 

Brahma-vidyä, knowledge of brahman, is the knowledge that I am 

brahman. I am no more a limited being; I am limitless. That 

knowledge removes all complexes. All negative propensities born 

of the wrong complexes are removed. All the bondage comes to an 

                                                 
1
yae=Nywa sNtmaTmaTmanmNywa àitpa*te, 

ik< ten n k«t< pap< caere[aTmaphair[a. (snTsujatIy 1-33 

yo'nyathä santamätmätmänamanyathä pratipädyate 

kià tena na kåtaà päpaà coreëätmäpahäriëä. 

One who takes the Self that is limitless to be limited, what sin has that person 

not committed? (Sanatsujätéya 1.33) 
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end, because bondage is a notion. Bondage is not a reality about 

myself, it is a notion. Therefore, becoming free does not mean that 

I have to remove a real bondage, it is becoming free from the 

notion of bondage.  

 

In the wake of this knowledge all my false perceptions drop off. In 

the wake of true perception of my self, I see that I am limitless, I 

am one without the second, I am nondual, I am free from lack, I 

am boundless. In gaining that knowledge, all sense of smallness 

disappears, all dissatisfaction with myself disappears, all desire to 

become someone else disappears. Båhadäraìyaka Upaniñad
1
 

asks what desires would remain when one gains this knowledge, 

because the desirer himself does not remain. In a dream, the 

dreamer is, and so there is a sense of desire. On waking up, how 

can the dream desires remain when the dreamer himself is no 

longer? Desire is there as long as there is a sense of smallness. 

When that goes away with the knowledge that I am limitless and 

nondual, then both the desirer and the object of desire do not 

remain. What remains is one, pürëam eva avaçiñyate, one 

wholeness, completeness alone remains.
2
 That is the perception of 

the wise person. All negativities, which are the product of false 

perception, drop off (vyapohya) before long (achirät).  

 

                                                 

1 AaTman< ceiÖjanIyadymSmIit pUé;>, 

ikimCDNkSy kamay zrIrmnus<Jvret!. 

ätmänaà cedvijänéyädayamasméti püruñaù 

kimicchankasya kämäya çaréramanusaïjvare.  

If a man knows the self as I am this (brahman), then desiring what and for 

whose sake will he be afflicted in the wake of the body? (Bå.Up. 4.4.12) 
2
 Bå.Up. 5.1.1 
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O revered Sir, please impart that knowledge to me. This is a very 

intelligent request. The student knows exactly what he wants, 

because he must have really thought about things. In Kena 

Upaniñad
1

 we read, Kena iñitaà patati preñitaà manaù, 

―Impelled by whom does the mind go toward its objects?‖ Most of 

us would not even think of the question, taking for granted that the 

mind just thinks, it‘s no big deal. But the question of the student 

shows some prior reflection, that there is perhaps someone or 

something behind the mind. Who is that? Jijïäsä, the desire to 

know the truth on the part of the student, is very important. 

Vedänta gives great importance not to questioning, but to asking 

questions. The çästra very clearly says that this knowledge should 

not be imparted to one who does not seek the knowledge, to one 

who does not ask for it.
2
 Why do we wait for that formality of 

asking for the knowledge? It is not a formality. When a person 

asks for it, it shows that he has a value for it, that he has thought 

about it. He must have gone through a lot of inner struggle or 

inquiry and not found a satisfactory answer, and at the same time 

he also cannot remain without the answer. Therefore he goes to the 

teacher. That is why paripraçna, the all-encompassing question, 

becomes very important. Here the student wants knowledge of 

brahman so that he can become free from sorrow once and for all 

and can attain unsurpassable happiness.  

 

Parätparaà puruñaà yäti vidvän, the knower of the truth attains 

the highest puruña. The word puruña shows the identity between 

jéva and brahman. It is derived from the root pè, in the sense of 

                                                 
1
 Ke.Up. 1.1 

2 nap&ò> kSyict! äUyat! (mnuSm&it) 

näpåñöaù kasyacit brüyät (Manusmåti 2.110) 
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filling up. Thus puruña is one who fills up everything, one who is 

complete, whole, limitless. In that sense it means brahman. Or 

puruña is derived from the word puré which means a city. Puré 

çayanät puruñaù, one who dwells in the city of the body is called 

puruñaù. In that sense, puruña means the self, one that dwells in 

the hearts of all. 

 

If puruña means whole and limitless, puruñaà yäti means he 

attains the limitless. By this knowledge, burning all his sins, this 

wise person attains the limitless. As we have seen, the limitless 

cannot be attained. Whatever is attained is going to be limited. But 

it is as though we attain it. Sometimes there is a necklace on your 

own neck and you run around looking for it. Then, after 

considerable searching, you discover it is right on your neck. It 

feels as though you got it even though you did not really get it; you 

already had it. But the feeling that you got it is because you 

thought it was lost. Here the feeling is that I reached the limitless. 

The meaning is that the vidvän (the wise person) knows the 

puruñaù (the limitless being) as his own self. 

 

Now the teacher replies to the question.  
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Sädhana and Sädhya (Means and Ends) 

 

 

Verse 2 
 

 

tSmE s haevac iptamhí ïÏaÉi´XyanyaegadvEih. 2. 

 

tasmai sa hoväca pitämahaçca 

çraddhäbhaktidhyänayogädavaihi || 2|| 

 

tSmE - to him s> - he, the h - indeed %vac - said iptamh> - the 

Grandsire c - and ïÏa - trust (in teaching) Éi´ - commitment 

Xyanyaegadœ by singlepointedness AvEih- may you know.2. 

 

To him, the grandsire said, "May you know through çraddhä, 

trust in the teaching, bhakti, commitment, and dhyäna, 

meditation."  

 

Pitämaha means grandfather, another name of Brahmä, because 

he is the creator; all the creatures are his progeny. He is also called 

grandfather because he created the Prajäpatis, the lords of created 

beings. The Prajäpatis then created this world, so prajäpati is our 

father and his father is Brahmä, who is therefore grandfather or 

grandsire.  
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To Äçvaläyana, who thus requested, the Grandsire responded. It 

should be noted that the teacher responded to the request from the 

student, which means that the teacher must have been convinced 

that here is a sincere and eligible student, along the lines we 

mentioned before. It is possible that the teacher may ignore or 

postpone granting the request. There are instances described in 

çästra where the teacher did not respond right away. In 

Praçnopaniñad,
1

 six learned people go to the guru called 

Pippaläda. The teacher welcomes them but says, ―Live here for 

one year. Live the life of austerity, self-control, and faith for one 

year and at the end of the year, ask me whatever questions you 

have. If I know the answers to your questions then I will explain.‖ 

The meaning is that they were asked to live with the teacher for 

one year to prepare themselves. Here, Pitämaha, Parameñöi 

replies to the student right away. However, even though the request 

is for the brahma-vidyä, Brahmäji does not start teaching it right 

away; he first teaches what preparations are required, what means 

are required, to gain brahma-vidyä.  

Two kinds of sädhanas, means of gaining knowledge 

There are two kinds of sädhanas, means, in terms of preparing 

ourselves for this subtle knowledge. One is called bahiraìga-

sädhanam, the external means, the other is antaraìga-sädhanam, 

the inner means. Karma yoga, performing actions in the spirit of 

worship, is called bahiraìga-sädhanam, the external means. Here, 

however, Pitämaha skips this step and instead prescribes the 

three-fold antaraìga-sädhanam. Pitämaha says may you cultivate 

three qualities, may your mind enjoy these three dispositions— 

çraddhä bhakti dhyänayogäd avaihi, may you know brahman by 

çraddhä, bhakti, and dhyäna. 

                                                 
1
 Pr.Up. 1.2 
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First is çraddhä. This is not quite the same as faith. We often find 

çraddhä being translated as faith and it seems to create an 

impression that it is like faith of other religions. Here the meaning 

is somewhat different. As Püjya Swamiji would say, faith is of two 

kinds, one is believing something that is unverifiable and the other 

is believing something that is verifiable. Unverifiable belief is 

believing in something that you can never verify in your life time. 

Take heaven, for instance. We have to take the existence of heaven 

on trust, because we can never see it. As long as we are in a human 

body, we can never see heaven. Or for that matter, that there is 

God in heaven also becomes a matter of unverifiable belief. 

Vedänta does not demand that kind of belief or that kind of faith. 

Vedänta teaches something that we can discover here and now in 

our own life. I can verify what Vedänta teaches. If not now, I can 

verify it some day later in this life itself. I can keep on verifying as 

I proceed, because there are landmarks and I can keep on 

discovering those landmarks; that is how my faith becomes more 

and more firm. This faith, or çraddhä, or trust is based on 

understanding rather than simply on blind belief.  

 

In knowledge of science the same principle applies. The truth that 

e=mc
2
 is not a matter of belief for a student of physics. He has to 

equip himself with the proper courses, as well as continuous study, 

so that one day he understands the equation. Until then he has to 

have çraddhä in a verifiable belief. 

 

So a vedäntin has no need for faith that is blind, faith that is 

without understanding. Sometimes it is very convenient for people 

to have blind faith, ―I trust you, so I need not have any 

responsibility. I am at your disposal so just tell me what to do.‖ 

Vedäntins do not tell us what to do, they only ask us to understand. 

If I do something because someone told me to, then it is an 
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obligation. If my attitude is, ―This is how it is said in the 

Bhagavad-Gétä, and therefore I should speak the truth,‖ or 

―Swamiji says I should speak the truth, therefore I should speak 

truth,‖ how long can I oblige this way? I cannot oblige even my 

teacher for a long time. I will oblige as long as it is convenient for 

me. But when the value of the teacher becomes my value, it is not 

an obligation. Similarly, here also trust is based on my conviction. 

 

Vivekacüòämaëi1 describes çraddhä as çästrasya guruväkyasya 

satyabuddhi avadhäraëä, ―The conviction that the words of the 

çästra and the teacher are true is called çraddhä.‖ What is the 

response of my mind when I listen to the words of the teacher 

unfolding the scriptures? If the mind resists or if the mind 

questions, then it is not a learning mind; it is not favorably 

disposed to understand what the teacher is unfolding. My mind 

should be favorably disposed to the unfoldment or the instructions 

of the teacher. That favorable disposition is called çraddhä. As 

Püjya Swamiji would say, çraddhä is giving the benefit of the 

doubt. The çraddhä that Vedänta calls for is not simply accepting 

whatever the teacher says. Çraddhä is giving fair and due 

consideration to what the teacher says, because in the end it is 

possible that I may not agree with what is said.  

 

I is the subject matter of this teaching and I already have 

conclusions about myself. Ego is a bunch of conclusions, and the 

ego usually wants to perpetuate itself. Therefore, whenever 

something is said that goes against the perception of the ego, there 

is a tendency to resist or a tendency to reject. One cannot learn as 

long as this tendency prevails. When the student has çraddhä and 

bhakti (devotion), the second quality mentioned by Brahmäji, 

these qualities enable him to identify with the teacher and with the 

                                                 
1
 VC 25 
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scriptures. The student‘s identification with the teacher and, 

through the teacher‘s identification, with the scriptures, is 

important, because only then can he become objective to his own 

self. What is required to be done in learning is to scrutinize the 

various notions and conclusions I have about myself. I am the 

subject matter of the sriptures and what is obstructing the right 

perception of myself are various misconceptions or misperceptions 

about myself. I can recognize a misconception only when I am 

objective with reference to that conception. I need to be objective 

with reference to myself, with reference to my conclusions, by 

creating a distance. How do I create a distance? By identifying 

with the teacher and then by scrutinizing or looking at my own 

conclusions about myself from the standpoint of the teacher and 

the scripture.  

 

First of all, we do not see a difference between the teacher and the 

scriptures. We say that the teacher is identified with the scriptures 

and therefore the teacher becomes our gateway to the scriptures. 

What we really want to learn is the scripture, the Upaniñad. But in 

as much as we do not have the direct access to the Upaniñad, the 

teacher becomes our gateway to the Upaniñad. We accept that the 

teacher is identified with the scripture and hence our identification 

with the teacher becomes identification with the scripture. Then, I 

look at my own conclusions about myself, about the world, about 

God from the standpoint of the scriptures, and when I find that my 

conclusions need to be changed, I am willing to change them. That 

preparedness is all that is required. It is necessary that I understand 

and see the fallacy of my own notions about myself, and in that 

understanding the notions are dropped. This is the process of 

letting go of my notions, and that is called letting go of ignorance. 

 



                                     

       64  

 

64 

That happens when there is çraddhä, when there is the implicit 

trust that what the teacher is saying is right, and that he is my well- 

wisher. There is no reason why the scripture or the teacher should 

wish me ill or should misguide me. I recognize that the teacher has 

no agenda. That person alone is ideally suited to be a teacher who 

has no agenda; he has no personal agenda and no agenda for the 

student, other than his commitment to make the student see. Other 

than that he doesn‘t want anything, so when the student is 

convinced of this, it is very easy for him to surrender. Tadviddhi 

praëipätena, ―Know that by prostrating (to the wise).‖
1

 That 

praëipäta (a long prostration) is nothing but the expression of faith 

and trust. Lord Kåñëa says, çraddhäväðllabhate jïänam, ―One 

who has çraddhä indeed gains knowledge.‖
2
 So çraddhä is required 

as antaraìga sädhanä (internal means). We also see that we cannot 

will çraddhä, just as we cannot will ourselves to love. I cannot will 

to have trust in somebody, it just has to happen.  

 

I often come across the question, ―How does one find a guru?‖ 

Well, somehow it has to click. When one discovers çraddhä and 

bhakti for a teacher, which is when I would say it has clicked. It is 

nothing but the grace of God; it is the grace of our virtuous deeds 

or punya-karma. If we find a lack of çraddhä and bhakti, then we 

pray to the lord to grant us çraddhä and bhakti.  

How bhakti, commitment helps us everywhere 

The second qualification required is bhakti. It means tatparatä, 

commitment. Actually, çraddhä leads to tatparatä, commitment, 

meaning wholeheartedly applying myself to the pursuit of 

knowledge. At any moment I am devoted to that which at that 

                                                 
1
 BG 4.34 

2
 BG 4.39 
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moment is the most important to me. Therefore, as we discussed 

earlier, when we discover a value for this knowledge, recognizing 

that every sorrow, every problem is a result of my ignorance, then 

my commitment to the pursuit of the knowledge becomes natural 

and abiding.  

 

It should become clear to me that ignorance, and therefore the 

misconceptions caused by ignorance, are the only reasons for my 

sorrow. ―But Swamiji, how can you say that? Look at this person. 

See how he behaves? How can I not be upset by that behavior? Is it 

right to say that my ignorance is the cause of my sorrow?‖ Well, 

the world is what it is, and I cannot become sad or unhappy unless 

I cooperate with the world. Whenever I feel sad, I can ask, in what 

way am I cooperating? The other person did what he did. ―But 

Swamiji, what about his hurting words and insulting behavior?‖ 

Now the question is whether or not I should internalize that, 

whether I should identify with that. Someone says ―you are 

stupid.‖ Ok. As long as I leave it where it is, as long as I do not 

identify with his opinion, it does not bother me. What happens 

when a person says I am stupid? A chord touches me because part 

of me feels that I am stupid. In short, people are able to push 

buttons and provoke those aspects of ourselves which we are not 

willing to confront. This should become very clear to the students 

of Vedänta.  

 

Most battles are won when it becomes clear that the only problem 

in life that causes unhappiness and sorrow is ignorance. There is no 

other cause. The ignorance causes identification with what I am 

not, and therefore I take myself to be a mortal being and then there 

is fear of death. That comes from ignorance. Ignorance causes 

identification with mind, and therefore I suffer the sense of 

smallness. Like a wave suffering from a sense of distance from all 
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other waves and water, and feeling isolated, I feel a sense of 

separation and isolation from the world. Not because that is the 

reality about myself, but because I take this body-mind complex to 

be myself. I take myself to be the doer, I take myself be the 

experiencer, I take myself to be subject to birth and death. All 

these are wrong notions about myself and they will go only in the 

wake of the knowledge of the true nature of myself. The only thing 

that causes me unhappiness is my own notions, my own 

complexes, my own judgments about myself, born of ignorance.  

 

What the world does is to act as a trigger. By pushing the trigger 

buttons they provoke me and these complexes just surface. I would 

even say that the world is doing me a favor in putting me in a 

situation where I am required to confront the real issues and see the 

truth about myself. Whenever I see myself as a limited being, I 

become unhappy, therefore the only cause of unhappiness is my 

looking upon myself as a limited, inadequate, wanting, desiring 

being. All the world can do is push the trigger buttons and bring to 

the surface the wanting, desiring, inadequate, lacking being. It is 

by lack of discrimination that I attribute my unhappiness to a 

situation or a person who pushed the trigger buttons. But really the 

cause the unhappiness is my seeing myself as an inadequate, 

wanting, and limited being. If this becomes clear, then there will be 

vairägya (objectivity). Then I won‘t blame anybody.  

 

There are some aspects of the world that make me feel good about 

myself. When someone says, ―you are wonderful, you are so good‖ 

an so on, I like that. I have a natural attachment to those who make 

me feel good about myself. Then there are some aspects of the 

world that make me miserable by reminding me how limited I am. 

I do not like that at all. Therefore my relationship with the world is 

one of dislike and attraction. Both of these keep my mind away 
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from my recognizing the truth about myself. In fact, I should 

recognize that nobody can make me happy and nobody can make 

me unhappy. It is I who makes me happy or unhappy, depending 

upon what kind of complexes I entertain about myself. For this to 

become clear, we should spend time with our feelings. When you 

feel happy, it is a good idea for you to spend some time on 

analyzing that. Why do I feel happy? Probably this is because 

somebody did this or that for me. OK, so what happened? I thought 

I was all right. I felt comfortable with myself. In my own 

perception I felt myself acceptable, worthy, and good. If it requires 

somebody to tell me that I am worthy, that is a different matter. 

What makes me happy is when I feel worthy, good, or acceptable 

in my own perception.  

 

On the contrary when I am not worthy or acceptable in my own 

perception about myself, then that is the only cause of 

unhappiness. So whenever my mind feels happy, I should pay 

attention to what makes me happy and why I become unhappy, 

why I get to be sorrowful at times. No doubt, something out there 

triggered the condition, but ultimately what happens is that I do not 

like myself, I do not accept myself. That is the cause of my sorrow, 

and as we have seen before, that is nothing but the product of 

ignorance. If this becomes clear, then the only agenda I have is to 

get rid of ignorance by knowledge. That is when I become devoted 

to knowledge, and to whatever is required to gain the knowledge. 

This means going to a teacher, doing çravaëam (listening to 

scriptures), mananam (reflecting), nididhyäsanam (totally 

devoting myself to the pursuit). If I find that I need to cultivate 

some qualifications, like çama (tranquility of mind) and dama 

(discipline of senses), I will strive to cultivate them. When I do all 

these, my life becomes directed to one pursuit. This is called 

bhakti, devotion. 
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When çraddhä (trust) and bhakti (devotion) are there, then my 

mind is free from distractions; it is focused upon the self. That is 

called dhyänam. Dhyänam can be called meditation or dhyänam 

can be the focus of the mind on what is to be done. When çraddhä 

and bhakti are there, then my mind is available without any 

resistance; it is willingly available for çravaëam, listening to the 

teacher.  

 

The means of knowledge are çravaëam, mananam, and 

nididhyäsanam. Çravaëam is listening to the teacher, meaning 

listening to the teacher‘s unfoldment of the scriptures. Listening to 

the scriptures is listening about my own self, because the subject 

matter of the Upaniñad is the self. Even if the Upaniñad talks 

about other things, the purpose is only to unfold the nature of the 

self. Therefore, when I am listening to the teacher, listening to 

Upaniñad or Vedänta, it is the unfoldment of my own self. Ätmä 

vä are çrotavyaù. ―Hey Maitreyé, ätmä, the self must be listened 

about.‖
 1

 It is during çravaëam that the complexes and false 

notions get dropped. 

 

After çravaëam is mananam. Doubts are resolved with the help of 

reasoning that is in keeping with the unfoldment of the scriptures. 

Nididhyäsanam, deep meditation, is for being free from habitual 

errors. Çravaëam, mananam and nididhyäsanam, the means of 

knowledge, are together called dhyänam here. We are meditating 

when we are listening. During çravaëam, my mind is focused. 

Then as the teacher unfolds the scripture, in my mind also the same 

unfoldment takes place, because I am in tune with the teacher. 

Çraddhä and bhakti, faith and devotion, allow me to be completely 

                                                 
1
Br.Up. 2.4.5 
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in tune with the teacher. Really what happens is that the teacher 

operates my mind so that I deliberate upon the nature of the self 

with the help of the teacher. In my own mind an objective 

deliberation upon the nature of the self is taking place during 

çravaëam. So çravaëam is not merely listening, it is vicära, 

deliberation upon the nature of self. The çravaëam, mananam, and 

nididhyäsanam together are referred to as dhyänam in this context.  

 

 

Verse 3 
 

 

n kmR[a n àjya xnen TyagenEke Am&tTvmanzu>, pre[ nak< iniht< guhaya< 

ivæajte y*tyae ivziNt. 3. 

 

na karmaëä na prajayä dhanena tyägenaike 

amåtatvamänaçuù | pareëa näkaà nihitaà guhäyäà 

vibhräjate yadyatayo viçanti || 3|| 

 

n kmR[a - not by deeds - n àjya - nor by progeny (n) xnen – (nor) 

by wealth Tyagen - only by renunciation @ke - some Am&tTvm! - 

immortality Aanzu> - attained pre[ - higher than nakm! - heaven 

inihtm! - situated guhayam! - in the cave (of the heart) ivæajte - shines 

yt! - which yty> - the renunciates ivziNt - enter 

 

Not by deeds, nor by progeny, nor by wealth, but by 

renunciation alone have some people attained immortality. 

That which the renunciates attain is beyond the heavens, yet it 

shines in the cave of the heart (the intellect).  
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As you may know, this and the following mantra are chanted when 

we receive a sannyäsé to our house. When a sannyäsé, a renunciate, 

enters our house we receive him with a pürëa-kumbha, with a pot 

filled with water, a coconut on the top, a leaf, a plate with rice, and 

so on. The water is supposed to be for washing the feet, because in 

the olden days people walked a long distance when they came to 

your home. Pürëa-kumbha also symbolizes pürëatvam, the 

completeness of my devotion to the one who has come here. But 

why is this particular mantra chanted on the sannyäsé‘s entry? It is 

because of the words yatayaù viçanti. Yati means sannyäsé, the 

renunciate. The renunciate is entering my house and therefore this 

mantra is chanted.  

Existence, knowledge and happiness, the three-fold basis of all 

human pursuits 

The reason why I cannot accept the death of myself is because I 

think that death will bring an end to my existence. My resistance or 

dislike for death is really my dislike for the non-existence of 

myself, which shows my love for existence. If I knew that death 

only brings an end to this body but not to the self, then perhaps I 

might not have that much difficulty in accepting it. But generally 

death is equated to nonexistence of the self, so my dislike for death 

is natural, because existence is my nature, immortality is my 

nature.  

 

My life‘s myriad pursuits can be reduced to three. One is the 

pursuit of pushing death as far as possible. This is why I work out 

in the gym, jog for long hours, do yoga-äsanas, präëäyäma and so 

on, all the time counting calories, proteins, vitamins, my weight, 

my cholesterol. All these have to do with prolonging my existence. 

Naturally, I do not want death, disease, and pain. A large part of 
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my life is dedicated to avoiding death. I also want my picture taken 

at every possible opportunity; the idea is that I know my body will 

not last long, but at least my pictures will provide a substitute for 

it. 

 

Another thing that I do not like is ignorance. I cannot stand 

ignorance. I cannot stand being stupid. I love being wise, and 

therefore I love knowledge, never ignorance. Therefore I spend an 

enormous amount of time in getting knowledge, being informed. 

That is why this entire Internet phenomenon is thriving, because 

people want to know what is happening everywhere in the world. 

People want to know what is happening in physics, chemistry, or 

the Discovery Channel, whatever interest one may have.  

 

The third universal human pursuit is a love for being happy. Not 

only do I want to live, but I want to live happily. Not only do I 

want to live happily, but I want to live consciously. When I am 

told, ―Swamiji, I will give you an injection, you will be in a coma, 

you will live and live happily,‖ I say ―No.‖ No, I want to live, but I 

want to live happily and live consciously. Thus these three 

things—―live‖ is sat (existence), ―happily‖ is änanda, ―with 

consciousness‖ is cit (knowledge). Sat-cit-änanda is what I love 

naturally and I resist anything opposed to that because sat-cit-

änanda is my very nature.  

 

This sat-cit-änanda, existence, awareness, happiness (fullness, 

wholeness) alone is called immortality. One of these three, 

immortality, is mentioned here in this verse (amåtatvam), but it 

stands for all three—freedom from mortality, freedom from 

sorrow, and freedom from ignorance.  
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That freedom from death and sorrow and ignorance is what some 

wise people attained. The question is, am I interested in 

immortality? Suppose some wise people attained immortality, so 

what? It is very relevant and important to me also because that is 

what I am seeking in my life. That is, in fact, the desire behind all 

the desires. 

 

Desire to become free from death, ignorance, and sorrow is the 

desire. If you look at whatever specific thing you want, you will 

find that one of these three will be involved. Either I am doing 

something to avoid or push away death, or doing something to 

push away ignorance, or listening to music, watching nature or 

some other pursuit to push away sorrow. One of these three is 

present in my heart in every action. As in the prayer asato mä 

sadgamaya, tamaso mä jyotirgamaya, måtyormä amåtaàgamaya, 

Oh Lord, please lead me to truth from the untruth, to the light from 

darkness, to immortality from death. This prayer, which is in the 

Båhadäraëyaka Upaniñad1 is the prayer that is in the heart of 

every human being. 

 

Immortality is most important to me, nothing else is even close. If I 

have this sat-cit-änanda and nothing else, that is all right. If 

everything else is available and not this, then it does not serve any 

purpose at all. If that becomes clear to me, then there will be 

renunciation, tyäga, dispassion for everything else because nothing 

adds anything to me nor does it take anything away from me. With 

this knowledge I am comfortable with things as they are, where 

they are; I do not have to acquire them, own them, make them 

mine.  

 

                                                 
1
Bå.Up. 1.3.28 
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Notice how we enjoy nature, without any attachment or aversion, 

without the need to own it. I can enjoy the trees where they are; 

they do not have to be my trees, but we cannot do that with 

everything. I do not really enjoy a house, it holds no interest for 

me, unless it is owned by me. The car has to be owned by me. 

Some status must be owned by me, and then alone can I enjoy it. 

But with this knowledge, I recognize that I am sufficient as I am; I 

am immortal as I am. All that is necessary for me to be happy is 

just to be. That is all that is required. It does not matter where I am; 

what is important is ―I am.‖ Vedänta teaches us that that ―I am‖ is 

sufficient. 

Significance of tyäga, renunciation 

When I recognize that immortality, sat-cit-änanda, is what I want 

and that is all I want, then naturally whatever makes me immortal 

becomes important to me. Then I recognize that mortality is the 

product of ignorance and not a reality about me. Then ―to become 

immortal‖ means to remove the ignorance that creates in me the 

notion or complex of mortality. That is how the knowledge 

becomes important. Then the means of knowledge, çravaëam, 

mananam, and nididhyäsanam become important. How can I do 

that? When my mind is free from every other preoccupation, when 

all preoccupations are given up, that is called tyäga, renunciation. 

So renunciation is the letting go or the dropping off or the giving 

up of everything other than the self. That is the result of the 

recognition of what it is that I want. 

 

Some wise people who have viveka (discrimination), recognize 

what it is that they want in life. Then their priorities also became 

very clear, which the verse also tells us—tyägena (by 

renunciation). That means they recognize that now there is no need 

on our part to achieve the various ends in the form of wealth, fame, 
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name, prosperity, heaven, or anything else, because they can 

neither add anything to the self nor can they take anything away 

from it. Therefore, the wise leave these ends where they are and 

their pursuits of achieving these external band-aids are also 

dropped. It is like when a person is able to walk well, where is the 

need to hang on to the crutches? Therefore, all karma is given up. 

Karma here means actions that are the means for achieving those 

ends that no longer have meaning.  

 

The verse says not by karma (actions), na prajayä (not by 

progeny), na dhanena (not by wealth), which are all means to 

achieve limited ends. These represent three of the four 

puruñärthas, (human pursuits)—dharma, artha, and käma. Artha is 

wealth and prosperity, including recognition; käma is pleasure, 

sense gratification; dharma is the attainment of happiness through 

virtuous deeds; and mokña is of course liberation. These four 

puruñärthas are recognized—dharma, artha, käma, and mokña. My 

commitment to mokña becomes firm and single pointed only when 

the commitment for the other three has gone away. In the wake of 

this understanding, I recognize that wealth and security, (artha) are 

not meaningful, nor heavens, nor entertainment, nor sense 

gratification. I become free from all these needs, which are 

perceived needs, false needs, not true needs. Karma means 

dharma, the Vedic rituals, which are the means of attaining 

heavens. Prajä is progeny, käma, which stands for all the pleasures 

and sense gratifications that one is seeking. Dhana is artha, which 

is wealth and prosperity and name and fame. So, it is not by 

dharma, artha, or käma that the wise attained immortality; it is 

tyägena, by the renunciation of these three that they attained 

immortality. 
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What is renunciation? 

As long as I believe that dharma, artha, and käma are important to 

me, so long the mind will be occupied, habitually thinking of those 

things even when I am trying to listen to Vedänta. If wealth, 

name, fame, prosperity, heavens and so on are valuable to me, then 

now and then they will show up in my mind, and will draw my 

attention, ―Ok, now enough of this study, when are we going back 

to having fun?‖ I cannot enjoy a focus or single-pointedness of the 

mind.  

 

What is meant by renunciation is the discovery of freedom from 

the need of those ends, so that the mind becomes free from any 

preoccupation with them. Then the mind is totally is available to 

the pursuit of knowledge. That is the idea of renunciation. 

Renunciation as a way of life is desirable in the sense that, at least 

in the Vedic tradition, it meant that the person has no other 

commitments. As Püjya Swamiji would say, the sannyäsé is the 

only person who has no role to play. Otherwise a person has many 

roles to play because there are many duties and commitments. As 

long as there are duties and commitments, one has to play roles; 

one has to do things that are required to be done, there‘s no 

question about it. Therefore, traditionally in Vedic times, people 

were initiated to renunciation as a lifestyle by the teacher to free 

the mind of guilt about not having duties, commitments, and 

preoccupations anymore. Otherwise one would feel that one has 

failed to do certain duties. When duties are given up, the mind 

becomes free from guilt and preoccupation and is available for 

study and contemplation.  

How is immortality attained? 

How did they attain immortality? Where is immortality? The 

second part of the verse says, yatayaù viçanti, the sannyäsés enter. 
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Here, entering is discovering one‘s own self. These sages and 

renunciates enter the cave of their heart and see immortality. 

Seeing immortality means becoming immortal, meaning 

discovering oneself to be immortal, discovering oneself to be what 

one is seeking.  

What is beyond heavens? 

Pareëa näkam means that which is beyond heavens. Heavens have 

always fascinated people living on Earth, whether in vedic times or 

now; because people are acutely conscious of all the difficulties, 

pain, and conflicts on Earth. There is birth and death, disease, old 

age, and conflicts. Humans want to be free from pain, and heaven 

is the realm that is said to have freedom from all pain. There, we 

are told, there is no death; there is no old age, no disease, no pain, 

no problems. Heaven seems to be an ideal place where there is 

only pleasure and nothing else, and therefore one desires to be 

there.  

 

Suppose there is indeed such a place, where you can enjoy the 

pleasures for a great length of time. The çästras tell us that the 

pleasures in heavens last as long as the puëya-karmas or virtuous 

deeds last. Kñéne puëye martyalokaà viçanti,1 they return to the 

world of mortals when their merits are exhausted. Like you can 

stay in a five star hotel as long as you have money in your pockets, 

similarly, one can stay in heavens as long as the money in the form 

of puëya-karma or virtuous actions lasts. When that gets 

exhausted, you are out. When you enter a hotel, the bellman 

receives you and carries your bags and escorts you to your room. 

Everything is nice as long as you keep paying your bills. When 

they discover that you cannot pay the bills any more, you will be 

                                                 
1
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sent away unceremoniously. In Heaven also there is relative 

happiness. It is not absolute, unconditional happiness, it is 

conditional happiness and there are always some conditions to be 

fulfilled. 

 

Pareëa näkam. Here however, it is said that the sages enter what is 

beyond heavens. That refers to unconditional happiness, happiness 

that is natural and uncreated, not happiness that is acquired from 

sources other than myself. Happiness that is not created also does 

not die; it is timeless. Where is the timeless happiness located? It is 

in their own heart, as their own self, nihitaà guhäyäm. The wise 

people enter the cave of their own heart, meaning that wise people 

discover their own self as the immortality, the unconditional, 

timeless happiness that they are seeking. 

 

Yad vibhräjate means that which shines. The self is consciousness, 

ever shining, ever evident, and of the nature of änanda or 

wholeness; it is pareëa näkam beyond heavens, meaning that 

which is not created, not destroyed, not attained, which is naturally 

there, ever shining. Then why do I not experience it all the time? 

That is because of ignorance and various notions that deny me the 

experience of my own true self. It is not that I have to achieve 

immortality, but that the immortality is denied to me only on 

account of the various notions born of ignorance. The wise people 

get rid of all of the notions in the wake of the knowledge. 

Therefore the self, which is the very nature of änanda, is now 

shining in its total brilliance and the sages are abiding in it. The 

wise people attain immortality, the änanda (the unconditional 

happiness) as their own self, not by karma nor by other by other 

means, but by knowledge, which is attained through renunciation. 
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Verse 4 
 

 

vedaNtiv}ansuiniítawaR> s<Nyasyaega*ty> zuÏsÅva>, te äülaeke;u 

praNtkale pram&ta> pirmuCyiNt sveR. 4. 

 

vedäntavijïänasuniçcitärthäù sannyäsayogädyatayaù 

çuddhasattväù | te brahmalokeñu paräntakäle parämåtäù 

parimucyanti sarve || 4|| 

 

vedaNtiv}an - the knowledge of the Upaniñads suiniítawaR>- those 

who have well ascertained s<Nyasyaegadœ - by total renunciation yty> 

- the seekers zuÏsÅva> - the pure-minded ones te - they äülaeke;u – 

in the abode of brahman praNtkale - in the end pram&ta> - being 

absolute and immortal pirmuCyiNt - are totally freed sveR - all 

 

The pure-minded seekers who through renunciation have firm 

understanding of the knowledge of the Upaniñads, being the 

immortal and absolute, are all totally liberated in brahman at 

the time of death. 

 

This verse can be taken in two ways. One way is that it describes 

the aspirant or the seeker, the other is that it describes the wise 

person. In both ways the verse is meaningful.  
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Vedänta is pramäëam, means of knowledge 

Vedänta means the Upaniñads. Vijïänam is viçesa jïänam, the 

particular knowledge, the unique knowledge that Vedänta or the 

Upaniñads reveal. Vedänta is pramäëam or a means of 

knowledge. Just as eyes are pramäëam, the valid means of 

knowledge to perceive colors and forms, or the faculty of hearing 

is the means of knowledge to perceive sounds, so also Vedänta is 

the valid means of knowledge for knowing the self, which cannot 

be known by any other means of knowledge. We have the organs 

of perception, with which we perceive the objects of the world, but 

the self is not an object. The self is the subject, my own self, so it 

cannot be perceived with the organs of perception, and therefore it 

cannot be the object of any other pramäëa such as inference, 

presumption, or comparison, which are all based on perception. 

For example, we can infer that there is fire on the hill when we see 

smoke. Inference is based on some perceptible evidence—we 

perceive the smoke and therefore infer the presence of fire. So 

when ätmä, the self, is not available for perception, it is also not 

available for other means of knowledge, like inference, 

presumption, and comparison, which depend on perception.  

Upaniñad is not a means of knowledge in the usual sense 

Upaniñad is not a means of knowledge in the sense that eyes are a 

means of knowledge to see this flower, or my faculty of smell is 

the means of knowledge to experience its fragrance; in that way 

Vedänta is not the pramäëa for ätmä. The eyes reveal the colors 

and forms, but Vedänta does not reveal ätmä. We should know in 

what manner the word pramäëam (means of knowledge) is used 

for Vedänta. When we say that eyes are pramäëam for color and 

form it means that color and form are revealed by the eyes. 

Without the eyes, one would not be able to perceive color or form. 

We cannot experience the fragrance of a flower without the faculty 
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of smell, and we cannot experience the touch of the flower without 

the faculty of touch. Can we say that we cannot experience the self 

without the Upaniñad? No, we cannot say that because we ever 

experience the self. I do not require anybody to tell me that I am. 

That I am is a self-evident fact. I am, I shine, I‘m conscious, I 

always love myself. Aham asmi, sadä bhämi, kadäcinnäham 

apriyaù (―I am, I‘m conscious, I never dislike myself‖).
1
 That I am, 

that I am conscious, that I never dislike myself, that I always love 

myself are all self-evident facts about me, and therefore I do not 

need Upaniñad to know that I am; I don‘t need Upaniñad to 

know that I‘m conscious; I don‘t need Upaniñad to know that I 

love myself.  

 

If Upaniñad is not pramäëam (means of knowledge) in the sense 

of revealing the ätmä, in what sense is it pramäëam? It is 

pramäëam for me to know that I am nondual, that I am brahman, 

that I am limitless. For gaining that knowledge, Upaniñad 

becomes pramaëam. If we did not experience the self, then there 

would be no problem at all in life, there would be no saàsära, 

because error can take place only when experience takes place. No 

experience, no error, is it not so? When can I mistake the rope for a 

snake? Only when the rope becomes an object of my awareness 

and I do not recognize it as a rope, then I take it to be a snake. We 

may say that I have the general knowledge of rope, but not the 

particular knowledge of rope. I see that there is an object, so the 

isness is known, but the ropeness is not known. This kind of 

unique condition should obtain for superimposition to take place. If 

I see the rope, but not as a rope, then my mind will project a snake 

or something else there. If it were pitch dark and I could not see 

anything, then I would have neither general knowledge nor 
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particular knowledge, so no superimposition could take place. On 

the other hand, in broad daylight I would see the object as rope and 

have both general knowledge and particular knowledge, so again 

no superimposition would take place. But in the evening, in a 

twilight situation or semi-dark situation, when I see the object but 

do not see the ropeness of it, that is when the superimposition takes 

place.  

 

It is similar with the self also. I experience myself all right; I have 

the general knowledge of myself, that I am; without that, there 

would be no scope for superimposition. In the deep sleep state, 

when I am not even aware that I am, there‘s no superimposition, 

there‘s no saàsära, meaning there is no sense of smallness or 

inadequacy there. In deep sleep we are blissful, blissfully ignorant, 

because in the deep sleep state there is neither general knowledge 

nor particular knowledge of ätmä. The wise person is the one who 

is blissful because he has both. He has the general knowledge that 

he is and the particular knowledge that he is brahman, nondual. 

Everyone else has the general knowledge of being, but not the 

particular knowledge of being limitless, of being brahman; then 

one takes oneself to be jévätmä, a limited being. That is why 

Upaniñad is the pramäëam to reveal the particular aspect that I 

am nondual; I am brahman. Thus, Upaniñad becomes pramäëam 

not for revealing the self, but for revealing the particular aspect of 

the self about which we entertain this error or adhyäsa 

(superimposition). Basically, Upaniñad statements remove 

adhyäsa, or adhyäropa, meaning superimposition, and thus reveal 

the nature of the self truly as it is.  

 

The vijïänam, the particular knowledge that Vedänta reveals, is 

tat tvaà asi, you are brahman, you are limitless. This cannot be 

revealed by any available means of knowledge. Vedänta is the 
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only source of knowledge which tells us and makes us see that I 

am limitless, I am nondual, I am the self of all, I alone am, there is 

nothing other than I. 

 

I am that I which does not exclude you. The meaning of the word I 

changes. It becomes I that does not exclude anything; it‘s all-

inclusive. I recognize that I am all-inclusive, there‘s nothing apart 

from me, nothing separate from me. This is what Vedänta teaches 

us. Only when we recognize that as the nature of the self do we 

become totally free from every lack, because when nothing is apart 

from me, then nothing is lacking in me; I am complete in every 

way. Then there‘s a total satisfaction about myself. That is the 

Vedänta-vijïänam. 

 

Suniçcitärthäù are those who have the ascertained understanding 

about what Vedänta teaches, those people in whom this 

determinate knowledge has arisen that ―This is the knowledge that 

I want,‖ which Lord Kåñëa calls vyavasäyätmikä-buddhi.1 Püjya 

Swämiji says that a mature person has no freedom, has no choice. 

The immature person has many choices. People who do not have 

that vyavasäya, that determination in their life, for them there are 

many choices, today this, tomorrow something else, and so forth. 

But for a mature person there‘s no choice, because a mature person 

recognizes that all I want is to know myself, all I want is this 

knowledge. There‘s no real choice. The only choice is for 

inconsequential things like whether to eat idli or pasta, but for 

important goals there is no real choice; whatever he does is all 

directed to the gaining of knowledge. That‘s called samädhänam; 

the mind is very clear. Take hiking as an example. We know that 

we want to reach a destination, and then every step leads to that 
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destination. You might choose a particular path, either a steep one 

or one that takes a longer time, but every step is directed toward 

the destination. So also, a mature person would not waste even a 

moment, would not waste any opportunity at all, making his whole 

life a process of reaching his destination. Here, reaching is nothing 

but knowing and making whatever preparation is required for that 

knowledge. That‘s called devotion. That‘s called commitment. So 

vedäntavijïänaçuniscitärthäù are those people who have 

discovered that commitment for the knowledge that Vedänta 

reveals, namely that the self is brahman. 

  

Vividiñä sannyäsa, renunciation in a secondary sense 

When that vyavasäyätmikä buddhi, that determinate knowledge 

has arisen, then what do you do? Then a person will have no other 

agenda at all. As we said, his whole life, his soul and heart is only 

devoted to the pursuit of knowledge. Therefore he becomes a 

renunciate, sannyäsé. That is vividiñä-sannyäsa. Sannyäsa, 

renunciation, taken for the sake of vividiñä, to fulfill the desire for 

knowledge. That is the most compatible way of life for the pursuit 

of self-knowledge. It does not mean that one cannot pursue 

knowledge otherwise, but if you have a choice, you always choose 

the most compatible way, just as you choose a place of residence 

which is compatible to your nature. Someone is living in woods 

and mountains, why? Why invite such discomfort? Because that‘s 

where he feels very comfortable, it‘s compatible to his nature. 

What kind of job will anyone take up? It would be one that suits a 

particular qualification. Similarly also, a seeker of knowledge will 

take up that way of life which is most conducive for the pursuit of 

knowledge. Sannyäsa, or renunciation, is a way of life wherein 

there is nothing else to do other than just the pursuit of knowledge, 

çravaëam, mananam, and nididhyäsanam. Maybe serving the 
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teacher, maybe going and getting bhikñä for him, obtaining food 

for him, doing things for him, at the most. That also is not required 

these days anyway. Now the teachers are feeding the students 

instead. Whatever way it is, sannyäsa means a single-pointed 

pursuit, that‘s all.  

 

Whether one wears the ochre colored robes or not might depend 

upon the situation, because the world might not accept that. India 

would accept that, but maybe the West would not have sympathy 

for a life of renunciation because you have to make your living 

here regardless of who you are, and therefore there might not be a 

choice. In India there is that luxury because of the society. When 

people see a person in ochre clothes, they respect him. The 

sannyäsé can get food if nothing else, people will provide you at 

least some basic needs. If nothing else, you can always go to 

Rishikesh, because there is free food there; there are annakñetras 

where anna, food, is given free at least once a day. The devotees 

who visit Rishikesh and Haridwar have a great value for feeding 

the sädhus. Lots of donations come to the annakñetras, so now and 

then you have bhanòäräs, feasts.  

 

Normally, you have däl and roöi. As Swamiji says, morning däl-

roöi, evening roöi-däl, däl-roöi, roöi-däl! That‘s what you have. But 

every now and then, because of this kindness of the devotees, you 

get bhanòära, a feast. You get some special sabjé, vegetables and 

things like that. Once or twice a year they may give you an 

umbrella also, because you need that in rain and heat. Every so 

often they give a pair of clothes, a bar of soap, a bottle of coconut 

oil, things like that. For most sadhüs that is quite adequate. You 

need not waste your time looking for all this stuff. At one time, 

sannyäsés had to spend a lot of time in getting their bhikñä. They‘d 

have to go to the hills, and that could take a lot of time. Therefore 
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Bäbä Kälikambliwälä set up an annakñetra, and then later on 

many other annakñetras came. So in India, you have the luxury of 

becoming a renunciate because your basic needs will be taken care 

of and you can devote yourself to the study, contemplation, or 

whatever you want. 

 

Yatayaù are those whose nature is to strive hard. There is only one 

agenda now, it‘s very clear, the agenda is to gain the knowledge, 

and whatever is required for that purpose. As a part of that you 

might perform your püjä (worship), do japa (chanting), upäsana 

(meditation), or whatever you consider necessary. Study Sanskrit if 

you want, or study logic (nyäya) if you think that you need to 

equip yourself with the basic texts; do whatever is necessary to 

pursue the knowledge. People have different kinds of needs, and 

some people do a lot of upsäsana (meditation) and püjä (worship) 

along with the study.  

 

Çuddhasattväù are those who enjoy a çuddha (pure) sattva (mind). 

Purification of mind is in two stages. The first stage is through 

karma-yoga, worshipping Éçvara, the Lord, with karma, with 

actions. The second stage of purification is the pursuit of 

knowledge. The nature of the purification is the dropping off of the 

notions in light of the study of Vedänta. That is the fine process of 

purification. So çuddhasattva means the wise, the people of pure 

heart; the purity being on account of knowledge, in the light of 

which the false impurities are removed.  

 

What happens to the wise at the time of death? Antakäla means 

time or hour of death. That is the term used to denote the death of 

an ordinary person. But the death of the wise person is called 

paräntakäla, death once and for all. An ignorant person dies to be 

born again, because when a person dies, his destination is 



                                     

       86  

 

86 

determined by whatever it is that he wants at the time of death. 

Whatever desire occurs in his mind at the time of death is what 

determines his destination. Until the person gains mokña, this 

process continues.  

 

―But suppose Swamiji, I decide not to desire at the time of death?‖ 

The answer to that is that there‘s no choice. It‘s not that I resolve 

to desire; desire just occurs. Desire is an expression of my needs. 

Desires will be there as long as I feel incomplete. Therefore, for an 

ignorant person, it is antakäla, death, that is followed by birth. Or, 

as Båhadäraëyakopaniñad1 says, måtyoù sa måtyum äpnoti. He 

goes from one death to the other death. What is the death of the 

wise person? It‘s called paräntakäla, it is death which is not 

followed by birth. It is not the death of the physical body, but the 

death of ignorance, the death of ego, that‘s called the paräntakäla. 

The word paräntakäla has two meanings, of which the meaning for 

the wise person is that the real death has taken place in the wake of 

knowledge and that is the death of ego, the sense of individuality, 

which is due to ignorance. When ignorance goes, the sense of 

individuality also goes.  

 

Those who have become immortal (parämåtäù), having gained 

identity with brahman, abide in brahman (brahmalokeñu). 

Brahmaloka means brahma eva lokaù, the loka or abode that is of 

the nature of brahman. Wise people abide in their knowledge of 

self as brahman.  

Jévan mukti – liberation while living 

Parimucyanti sarve means all of them become liberated. 

Liberation is described as two-fold, one is liberation while a person 
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is alive, jévan-mukti, and the other is liberation after death, videha-

mukti. Vedänta mainly concerns itself with liberation while one is 

alive. Vedänta is concerned about this life, here and now. We do 

engage in dialogs with people on life after death, about the law of 

karma and so on, because people are very concerned about what 

happens after death, about why a given thing happened to them and 

why something else did not happen. When people get satisfactory 

affirmations of their concerns, there is a relief and they can move 

ahead and continue their progress, otherwise you get stuck if you 

don‘t get satisfactory answers to your questions. But vedäntins 

don‘t concern themselves much about next birth and past birth, 

they are mainly concerned about this birth. They are concerned 

about what is to be done here, because they want mokña, liberation, 

here and now, not after death or in some other realm such as 

paradise or whatever. What is important is jévan-mukti, liberation 

while one is alive.  

 

Parimucyanti means they are paritaù, totally, mucyanti, liberated. 

They continue to live inspite of being liberated because of 

prärabdha-karma, actions whose results are in progress. The body 

does not die when the knowledge takes place. The ego dies but the 

body does not, and hence the wise person continues to live, 

continues to function. The wise person often functions in a similar 

manner to the past, except that he is now more like an actor—not a 

real beggar, but an actor beggar—that is how the wise person 

functions. At the time of the death of the body, because the 

prärabdha-karma has come to an end, then he is liberated once and 

for all. That is called videha-mukti, liberation or deliverance 

through release from the body. 
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The first part of the verse has been explained as referring to an 

aspirant. It can also be explained as describing a wise person. Then 

the explanation will be as follows:  

  

Vedäntavijïänaçuniçcitärtäù are those people who have 

ascertained the vijïänam, the knowledge that Vedänta imparts 

that I am brahman, sannyäsayogät, because of which they are 

sannyäsés (renunciates) in a primary sense. Renunciation that one 

takes as a way of life is a renunciation in a secondary sense. The 

renunciation in the primary sense is to discover that I am ever a 

renunciate, sannyäsyaham. I am ever actionless. Real renunciation 

is called vidvat-sannyäsa, renunciation as a result of knowledge 

that I am brahman. Whether the wise wear orange clothes or not, 

they are sannyäsés, by virtue of knowledge. A vividiñä sannyasé is 

a person who has taken sannyäsa or renunciation for the sake of 

knowledge and has to become a renunciate in the real sense, a 

vidvat-sannyäsé. 

Krama-mukti – liberation in stages 

In some places, Upaniñads also talk of krama-mukti. There are 

two forms of liberation, sadyo-mukti and krama-mukti. Sadyo-

mukti means liberation right now. Krama-mukti means liberation 

in stages. If for some reason a person did not gain total abidance in 

knowledge, and therefore he was not jévan-mukta (liberated while 

living) due to some obstacle or the other, then such a person would 

go to brahmaloka. Earlier the meaning of the word brahmaloka was 

given as brahma eva lokaù, meaning brahma itself is the lokaù, 

referring to a wise person who is liberated here due to the 

knowledge of brahman. If referring to one who did not quite gain 

jévan-mukti, the meaning of that word would be brahmaëaù lokaù, 

the world of Brahmä, meaning such people would go to the world 

of Brahmäji. Then the meaning of the word paräntakäla would be 
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the time when Brahmäji’s life-span comes to an end. At the end of 

the cycle of Brahmäji, parämåtät, from the power of mäyä, 

parimucyanti, all of them become liberated along with Brahmäji. 

That is the description of krama-mukti in some Upaniñads. But 

for us, the primary interpretation would be that this is a description 

of jévan-muktas, the aspirants who become liberated while living 

here. 

The value of meditation 

The essence of the Upaniñad has already been taught in the 

mantras up to this point. But the truth being so subtle, the question 

remains in a student‘s mind about how to gain abidance in this 

extraordinary knowledge, even about how one gains the 

knowledge. Even for gaining this extraordinary knowledge, it 

requires that one should constantly contemplate upon the self. 

Upaniñad unfolds the nature of the self, and we should be 

constantly deliberating upon the nature of the self. Some 

preparations are required for that deliberation, which is called 

meditation. That is described in the next mantra. 
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Contemplation upon the Self 
 

 

Verse 5 
 

 
iviv´deze c suoasnSw> zuic> sm¢Ivizr>zrIr>, ATyaïmSw> 

skleiNÔyai[ inéXy É®ya Svgué< à[My. 5. 

 

viviktadeçe ca sukhäsanasthaù çuciù samagrévaçiraùçaréraù | 

atyäçramasthaù sakalendriyäëi nirudhya bhaktyä svaguruà 

praëamya || 5|| 

 

iviv´deze- in a secluded place c - and suoasnSw> - sitting in a 

comfortable posture zuic> - clean sm¢Ivizr>zrIr> - with neck, head 

and body in alignment ATyaïmSw> - with a mental attitude of 

renunciation skleiNÔyai[ - all the senses inéXy - having withdrawn 

É®ya - with devotion Svguém! - to one's own teacher à[My - having 

bowed 

 

(One should be) sitting in a clean, secluded place, in a 

comfortable posture, with the neck, head and body in 

alignment, in the attitude of renunciation, having bowed with 

devotion to one's teacher. 
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For meditation, one should choose a place that is secluded, that is 

free from external disturbances. There are two kinds of 

disturbances, external and internal. To become free from external 

disturbances, choose a secluded place if you can find one. You can 

find many in the United States. I don‘t know how many you can 

find in India. ―Swamiji, in my house there is no seclusion at all, 

there is so much noise. Once people wake up in the morning, 

children start running around and…‖ OK, then you have to choose 

a time before other people wake up, and then at least you can enjoy 

some seclusion. What can you do? You can complain about all the 

noises around but there‘s nothing you can do about them. Hence all 

we can do is to choose a time before the noises start, or choose a 

time after noises have subsided. But it is necessary that there 

should be a place and there should be a time where there is 

freedom from these external disturbances, because we do get 

disturbed. A time comes when we are not disturbed in spite of 

what is happening around, then it‘s OK. But until then you may 

have to manage. Certainly you cannot go to Times Square or New 

Delhi Railway station and meditate, because the environment is 

going to impact you. So we have to find Saylorsburg or Rishikesh
1
 

or some place like that where you can enjoy the seclusion. 

 

Meditation should be preferably performed while in a sitting 

posture. Sitting with folded legs is most preferable. Otherwise you 

could be seated on a chair, but not walking or standing. 

Incidentally, this is discussed in Brahmasütra. 2  There is 

discussion there as to whether meditation should be performed 

while sitting or in other postures as well. The conclusion is that 

                                                 
1
 Editor‘s note: Swamiji is referring to locations of ashrams and retreat centers 

where the atmosphere is calm. 

2
 AasIn> sMÉvat!, äsénaù sambhavät| One should meditate while having a 

sitting posture since it is possible that way alone. (BS 4.1.7) 
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meditation should be done while sitting, because when you‘re 

standing, then a part of the mind is preoccupied with keeping you 

standing, otherwise you would fall down. While standing there is 

always a concern of falling down, and while lying down you are 

prone to fall sleep, and while walking or running meditation is not 

possible because the movements of the body disturb the mind. 

 

Sukhäsanasthaù means seated in a comfortable posture. What is 

required is a posture where the center of gravity is such that you do 

not have to make any effort to remain in that posture, whether it‘s 

padmäsana (lotus posture) or just simple folded legs, or vajräsana, 

or another posture that is comfortable for you. They say that if you 

can remain seated in a particular posture for 48 minutes without 

movement, then you have mastered that posture or äsana. That is 

called äsana-siddhi. Basically what it means is that while 

meditating you do not want your body to draw your attention, to be 

a distraction. When traveling in an airplane or a bus it is difficult to 

sleep, because after a while the muscles start getting stiff and sore 

and draw your attention. For meditation, it is best to be able to sit 

in a comfortable posture so that the body is not an issue, that‘s the 

whole idea.  

 

In hatha-yoga the äsana, posture, assumes great importance. There 

the kuëdaliné, the potential power in the body, is intended to be 

aroused, and various postures are very important for that. Different 

postures activate different cakras, but that‘s a different thing. In the 

Pataïjali Yoga Sütra about posture it is said sthéra-sukham-

äsanam,
 1

 your posture must be steady and comfortable. Posture 

requires much effort and hard labor in the beginning, but when 

perfected, it becomes steady, without causing any trouble to the 

                                                 
1
 Pataïjali Yoga Sütra 2.46 
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body. Äsanam also means the seat where you normally sit for 

meditation. You should not keep on changing the place of 

meditation, or the cloth on which you sit, or the posture in which 

you sit. This way, the mind also gets used to the place and the 

surroundings. 

 

Samagrévaçiraùçaréraù means keeping the body, the neck, and the 

head in one line. Sama means in one line. Keep the trunk, the neck 

and the head, all of them in one straight line, as best as you can. If 

doing so gives you pain, then do not. The idea is that the center of 

gravity is maintained, otherwise, you may slump down. Therefore, 

it is recommended that you sit erect. Keep your eyes lightly closed, 

meaning not closed very hard, but not open either, because if the 

eyes are open, we see movements, and the tendency of the mind is 

to follow them. That‘s the nature of the mind. Sometimes, when a 

lecture is going on, it‘s very interesting to see the people in the 

audience. When somebody gets up from his seat, you find many 

pairs of eyes follow that person, as though escorting him all the 

way up to the door. Even though the Swami is sitting here and 

talking, their attention goes to that person and comes back. This is 

the nature of the mind; it is habitual, one may not be aware that 

this is happening. Therefore, it is recommended that eyes should be 

closed for meditation.  

 

In the Bhagavad-Gétä
1
 Lord Kåñëa says that you may focus your 

attention in the space between the eyebrows. There are certain 

techniques or methods given to us so that we can steady our mind. 

They say that if the pupils are steady, then the mind also will 

become steady. In an unsteady mind, you‘ll see the person‘s pupils 

moving around. Therefore, focusing at a point between the 

                                                 
1
 BG 5.27 
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eyebrows is a way of steadying the pupils and steadying the mind. 

But some people get a headache by doing that, so do whatever is 

confortable for you. In the sixth chapter of Bhagavad Gétä,
 1
 Lord 

Kåñëa also recommends that you focus your attention on the tip of 

the nose. Sometime they ask you to gaze at a flame, also, just to 

steady the mind. Sometimes it is said to hold the tongue in the 

mouth such that it does not touch the palate or the bottom, which 

will also steady your mind. These are some of the methods for 

focusing the attention, the idea being that the mind should become 

steady. 

Suchiù, clean, pure  

The next step is purification of the mind. In the mind, sometimes 

some ragas (attractions) or dveñas (aversions) may arise; some 

issues may not have been resolved and they may come up when I 

start meditating. Some resentment I may have for some person, 

some hurt may be there due to a situation, some anger may be 

there, unresolved and stored away in the mind. Such things have an 

uncanny knack of showing up when I don‘t want them, such as 

during meditation, because this is a good occasion for them to 

draw my attention. Usually we keep our mind so occupied that we 

do not confront these feelings, hurts and guilts, and such. We don‘t 

like them and so we avoid them by keeping our mind busy. But 

now that the mind is not doing anything, those feelings may have 

an opportunity to draw my attention. Like a child waits while the 

mother is very busy, but as soon as the mother is done with her 

                                                 
1
 sm< kayizrae¢Iv< xaryÚcl< iSwr>, 

sMàeúy naiska¢< idzíanvlaekyn!.  

samaà käyaçirogrévaà dhärayannacalaà sthiraù| 

samprekñya näsikägraà diçaçcänavalokayan|| (BG 6.13) 
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work and is available, talking to a friend or talking on the phone, 

he starts pulling the sari or tapping on the arm or something to 

draw her attention.  

 

When hurts, guilts and the like come up, we should resolve them 

by pratipakña-bhävanä, meaning by deliberately taking the 

opposite position. Suppose I‘m angry at somebody, then 

pratipakña-bhävanä is forgiving that person. Genuine forgiveness 

will neutralize anger. For jealousy, pratipakña-bhävanä is to 

congratulate that person, try to be happy in the achievement of that 

person. Thus for every negative feeling, there‘s also a positive 

feeling, because a negative feeling arises because I look at a person 

or a situation from a certain standpoint. By making my mind 

deliberately look at it from the opposite standpoint, that impulse 

will be neutralized. It is necessary to neutralize these disturbing 

feelings or impulses in our minds so that the mind becomes calm, 

suchiù, becomes pure, free from impurities such as anger and 

others.  

 

Atyäçramasthaù 1  means remaining in the highest order of 

sannyäsa. At the time of meditation, one becomes a sannyäsé. 

While you‘re meditating, become a renunciate. Who is a 

renunciate? Püjya Swamiji says that a renunciate is one who has 

no role to play. Normally I keep playing different roles of father, 

mother, son, wife, employee, and so on because every situation 

demands that I should respond in a suitable manner. But here is a 

situation where there is no role to play. I have no responsibility. I 

                                                 
1
 Aaïmm! AtITy itóit #it ATyaïmSw>,  

äçramam atétya tiñöhati iti atyäçramasthaù|  

The one who remains having transcended all the stages of life is 

atyäçramasthaù. 
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have no duty. I have no accountability. I don‘t have to prove 

myself. I don‘t have to achieve anything. I become free from all 

the demands that the world normally places upon me and I place 

upon myself. I‘m not mother right now. I‘m not father. I am not 

son. I am not daughter, nor husband, nor wife. I am not a 

brahmacaré, (student) nor a gåhastha, (householder) nor a 

vänaprastha (forest dweller, retiree). I am a sannyäsé. 

  

What kind of a sannyäsé am I? Sannyäsés are also of different 

categories. Here it means a sannyäsé who has no duties and 

responsibilities. You can say that to yourself. I know one swamiji 

used to give an orange cloth to everyone attending a camp for a 

week or ten days. He would say that for the next 7-10 days you all 

are sannyäsés. A married couple would also wear the orange 

clothes, and would be renunciates for that period of time. People 

used to like that idea, because it did something to people. When 

they put on orange clothes they felt the renunciation and they 

seemed to be impacted. It seems to create a certain mood. Ideally, 

you should wear the cloth only if you are a renunciate.  

 

At the time of meditation I have no role to play; there are no 

expectations, no demands. There is nothing to accomplish, there is 

nothing to do, and that is the state of a sannyäsé. One who has no 

agenda, no ambition, who has nothing to accomplish, nothing to 

achieve, that is a sannyäsé. If there are ambitions, then one should 

not become a sannyäsé; one should do what is required to fulfill 

those ambitions. But here, during meditation, I become a sannyäsé. 

I have no claim, no demand, no competition, no agenda, and no 

ambition, nothing to be accomplished, at least for 45 minutes. One 

drops off all the roles for 45 minutes; all the responsibilities are 

given up; all commitments are given up; all anxieties, worries, 

everything is given up.  
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Sakalendriyäëi nirudhya means restraining all the sense organs. It 

is necessary to disengage the sense organs from their activities. As 

far as organs of action, such as hands, are concerned, by my will I 

can restrain them. I can restrain legs. I can restrain speech. But it is 

more difficult to restrain the organs of perception. Eyes, of course, 

I can close. Some people put plugs in their ears so that no sounds 

come. I remember this one brahmacäri when meditating in the 

room, would get very disturbed by the tick-tick-tick sound of a 

clock. So he would wrap it in a blanket to smother its sound and 

put it as far away as possible. The interesting thing is that normally 

you don‘t even hear the sound of the clock, until you start 

meditating! What is meant by restraining the sense organs is 

withdrawing the sense organs from their preoccupations.  

Kaöhopaniñad
1
 also says: 

 

When the five organs of perception come to rest together with the 

mind, and the intellect too does not function, that state, they call 

the highest. They consider the keeping of the senses steady as 

yoga. 

                                                 
1
 yda pÂavitóNte }anain mnsa sh, 

buiÏí n ivceóit tama÷> prma< gitm!. 

yadä païcävatiñöhante jïänäni manasä saha| 

buddhiçca na viceñöhati tämähuù paramäà gatim || ( Ka.Up. 2.3.10) 

 

ta< yaegimit mNyNte iSwramINÔyxar[am!, 

AàmÄStda Évit yaegae ih àÉvaPyyaE.  

täà yogamiti manyante sthiräméndrayadhäraëäm| 

apramattastadä bhavati yogo hi prabhaväpyayau || (Ka.Up. 2. 3.11) 

 



                                     

       98  

 

98 

 

This means that the whole personality becomes quiet and 

composed. Some little restraint may be there in the beginning, but 

you can‘t keep on restraining, that is why purification of the mind 

is so important. What is meant by the purity of mind is that you are 

cheerful by yourself; you are happy with yourself, therefore the 

mind has no reason to run out. That peace with oneself will be 

established when there is self-acceptance, accepting myself as I 

am, not fighting with myself. I keep fighting because I want myself 

to be different from what I am. I don‘t like myself as I am, I‘m not 

happy with the way I am, and therefore I keep on fighting—―Why 

am I like this, why am I…?‖ Stop it. Let there be peace. We must 

establish a truce with our own self. That‘s how the whole 

personality becomes composed, self-centered, or abiding in the 

self. 

 

Svaguruà bhaktyä praëamya means saluting one‘s own teacher 

with devotion. Meditation is best done when there is also devotion 

in the mind. Devotion can be invoked, that‘s why we have many 

different devatäs. Different forms and names are given to us to 

invoke devotion in our heart. For somebody, Räma may invoke 

devotion; for somebody else, maybe Kåñëa, or whoever. Räma, 

Kåñëa, anyone who inspires me invokes devotion from my heart. 

But a teacher is pratyakña-devatä, the perceptible god. I am the 

recipient of his grace, his kindness and love and his teaching. 

Hence, it is easy to invoke the devotee in me when I think of the 

teacher, so I remember and salute the teacher so that my heart is 

full of devotion.  

 

Having covered the preparation for meditation, what to meditate 

upon is given in the next mantra.  
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Verse 6 
 

 

ùTpu{frIk< ivrj< ivzuÏ< ivicNTy mXye ivzd< ivzaekm!, 

AicNTymVy´mnNtêp< izv< àzaNtmm&t< äüyaeinm!. 

tmaidmXyaNtivhInmek< ivÉu< icdanNdmêpmÑ‚tm! . 6. 

 

håtpuëòarékaà virajaà viçuddhaà vicintya madhye 

viçadaà viçokam | acintyamavyaktamanantarüpaà çivaà 

praçäntamamåtaà brahmayonim | 

Tamädimadhyäntavihénamekaà vibhuà 

cidänandamarüpamadbhutam | || 6|| 

 

ùTpu{frIk< - the heart in the form of a lotus ivrj< - untainted ivzuÏ< - 

pure ivicNTy - meditating mXye - inside ivzd< - clear ivzaekm! - 

griefless AicNTym! - unthinkable AVy´m! - unmanifest AnNtêp< - of 

endless forms izv< - ever auspicious àzaNtm! - peaceful Am&t< - 

immortal äüyaeinm! - the origin of creation tm! - that is Aaid-mXy-

ANt-ivhInm! - without beginning, middle and end @km! – the only 

one (without a second) ivÉum! – all-pervading icdanNdm! – 

consciuousness and fullness Aêpm! – the formless AÑ‚tm! – the 

wonderful 

 

In the lotus shaped heart, that is untainted and clear, meditate 

upon the self that is pure, griefless, unthinkable, unmanifest, of 

endless forms, ever-auspicious, peaceful, immortal, the origin 
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of all creation, without beginning, middle and end, the only 

one, all-pervading, consciousness and fullness, the formless and 

the wonderful. 

 

In this verse, the self is described in so many words. Why so many 

words? Because each word addresses one or the other conclusion 

or complex we have about the self. Each word helps dispel a 

wrong notion about the self.  

 

These series of words continue on to the seventh verse, at the end 

of which is it stated, dhyätvä muniù gacchati bhütayonim, 

meditating in this manner, the meditator, or the contemplative one, 

attains that which is the source of all beings. Meditating in this 

manner, the sage, or the contemplative one reaches the source of 

everything. The source is samastasäkñim, that which is the witness 

of all, tamasaù parastät, that which is beyond the darkness of 

ignorance.  

 

So the idea is that we want to reach the very source, because we 

have as though deviated from the source—not really, but as 

though. Like a gold ornament is searching for gold thinking that it 

is only an ornament. It looks upon itself as just a name and form, 

―I‘m just a bangle, having a certain form and a certain name and a 

certain use,‖ and this poor ornament is in search of gold, can you 

imagine?  

 

Similarly, jéva is searching for brahman. The search on my part, 

whether it is for happiness, freedom, or security, is in fact of this 

nature. I feel as though I am separated from that happiness and 

freedom which I want, even though it is my own nature. Ignorance 

creates that kind of a divorce from my own self. Here, the 

Upaniñad says that meditating on the self in this manner, one 
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reaches one‘s own source, which is also the source of all the 

beings. The I is the source of all the beings, the truth of all the 

beings, the essence of all the beings, the essence of everything—

from which everything has sprung, by which everything is 

sustained, unto which everything goes back.  

 

That‘s what we call the material cause. The material cause is that 

from which there is birth, sustenance, and dissolution of the effect, 

like the clay is the material cause for clay pots. The pots have 

emerged from the clay, they remain in the clay and they merge 

back into clay. The clay can be called the source, or the self of the 

pot, because if you take away the clay from the pot, the pot does 

not remain. A pot cannot be without clay. Clay can be without pot, 

but pot cannot be without clay. Pot is clay, but clay is not pot. B is 

equal to A, but A is not equal to B, like an actor playing the role of 

a beggar; the actor is A and beggar is B. The equation is ―B is 

equal to A, but A is not equal to B.‖ The beggar is the actor, but 

the actor is not the beggar, meaning the beggar cannot be without 

being the actor, but the actor can be without being the beggar. 

Beggar is a superimposition; it is mithyä. Actor is the independent 

reality, satyam. We want to reach satyam, so the Upaniñad says 

that by meditating upon our own self we reach the source of all the 

beings. That means the self is the source of all the beings. It is 

called God; it is called the cause; it is called the truth; it is called 

the self; it is the true meaning of the word I. Thus, these mantras 

here prescribe the meditation upon my true self, and while 

meditating upon that, by knowing that, by becoming one with that, 

by being that, I also reach the source of the entire creation. I reach 

brahman, which is the cause or the source of all the beings, of the 

entire creation.  
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Håtpuëòarékaà vicintya madhye means meditating upon the self 

in the lotus of the heart. The physical heart is prescribed as the 

place of focusing attention. This is also in keeping with the modern 

discoveries that the heart is a very powerful seat of energy, much 

more powerful than the brain. The physical heart is said to be of 

the lotus shape, a closed lotus bud. Focus your attention on the 

heart, in the thumb-like space in the heart. In the space is the seat 

of the mind, in the mind is the seat of consciousness. So first, focus 

attention on heart, then on the space within the heart, then on the 

mind which is there, and then on the consciousness which is in the 

mind. Thus, the lotus of the heart amounts to pure mind. 

 

Virajam means is free from rajas, or impurities, meaning the mind 

is free from räga and dveña, likes and dislikes; it is viçuddham, 

pure. Madhye, in the heart, or the mind, vichintya, contemplate 

upon the self.  

Meditation upon the meditator 

Contemplate upon the self that is viçadam, clear, free from any 

kind of impurity. I am clear, transparent, and placid. Like a pool of 

water that is free from any impurities, I am clear and free from any 

impurities of likes and dislikes; that is what I am. These likes and 

dislikes belong to the mind. The likes and dislikes do exist at some 

place, but they do not exist where I think they do. Right now, when 

likes or dislikes arise, I get disturbed because even though likes 

and dislikes are the states of the mind, I habitually identify with the 

mind and brand myself as a liker or a disliker. Anger may arise in 

the mind and on account of identification with the mind, I say ―I 

am angry.‖ That‘s not so. As Ädi Çaëkaräcärya says, na me 

dveñarägau na me lobhamohau mado naiva me naiva 
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mätsaryabhävaù ―Aversion and attachment are not mine; greed and 

delusion are not mine; pride or jealousy, they are not mine.‖
 1

  

 

A distance between I and the impurities needs to be created. 

Actually, distance does exist; we don‘t have to create it. The self is 

never one with the mind. It transcends the mind, it illumines the 

mind, it is the witness of the mind, but on account of the 

identification, we erase the distance that is there. Like while 

watching a movie, we become so identified with what‘s happening 

in the movie that we become one with it. In reality we are merely a 

spectator. What‘s happening is happening there on the screen and 

yet on account of my identification with it, I experience the same 

feelings. There is a distance because I am not the movie or the 

actor; I am merely a spectator, totally unconcerned or unconnected 

with it, but I connect myself on account of the identification. That 

is a false connection. Similarly, there is no connection between 

ätmä and anätmä, between the self and the mind, but on account of 

identification, it appears as though there is a connection and the 

self has become as small as the mind. If there is impurity in the 

mind, I think I am impure. If there is anger there, I think I am 

angry. So here, I recognize the distance that already exists, that 

whatever impurities are there, they are of the mind. I am not the 

mind. I am not these impurities. I am not anger; I am not jealousy; 

I am their illuminator. I am the awarer of them. The awarer is 

always different from what he is aware of. The illuminator is 

different from what is illumined. Anger, jealousy and the like are 

different states of the mind. They are illumined and I am their 

illuminator, unconnected with them. I am ever pure. 

 

                                                 
1
 Nirväëañaökam 3 
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Viçokam means free from grief. Grief belongs to the mind; it is not 

my nature. Sorrow is not my nature, sadness is not my nature. The 

mind is agitated, the mind is sad, the mind is sorrowful. Where is 

sadness? Am I not the knower of sadness? Am I not aware of 

sadness? If I am aware of sadness, sadness belongs to the mind. I 

am the awarer of the mind and therefore distinct from the mind. I 

am the illuminator of the mind, illuminator of the sadness. Sadness 

is not I. I am griefless. 

 

Further, the attributes or characteristics of self are described—

achintyam, Avyaktam, Anantarüpam. All this is description of 

myself, not of someone else. Hence this is a meditation which is 

the meditation upon the meditator.  

Upäsanä is meditating on the Lord with attributes 

Meditation can be said to be basically of two kinds. The first is 

when I am meditating upon something that is different from 

myself, and the second is meditating upon my own self.  

 

When I meditate upon something or someone different from 

myself, visualization is involved in the mind. When I meditate on 

Lord Dakñiëämürti, for example, I visualize Lord Dakñiëämürti 

in my mind. For this purpose we have various vigrahas (forms) 

given to us to help us meditate. Either you can meditate upon the 

form that is Dakñiëämürti as a form, or you can meditate upon 

Lord Dakñiëämürti as that which is represented by the form. As 

for example, the four arms represent all-pervasiveness and the 

weapons represent omnipotence. In either case, you deliberately 

entertain a continuous pattern of thought of the same nature 

(sajätéya-våtti-praväha). 
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In Vedänta, mental worship of the Lord, called upäsanä, is 

recommended as a preparation for the pursuit of self-knowledge. 

Upäsanä means maintaining a flow of thoughts of the Lord 

possessed of attributes (saguëa-brahman). Mental worship is 

performed with the help of a form, or a name, or with the help of 

certain attributes—whatever it is that your mind is comfortable 

with, whatever it is that you enjoy, whatever it is that invokes in 

you devotion. In Vedic times, the upäsanäs (mental worships) 

were prescribed with the help of omkära, praëava. It is the name of 

the Lord and is as well a mantra. Today you can do upäsanä with 

whichever name you like. It can be Räma, Kåñëa, Çiva, om 

namaù çiväya, çré räma, jaya räma, jaya jaya räma, or any mantra. 

Mantra means a sacred passage or a chant. Or you can visualize a 

form and perform a mental püjä, visualizing that you are offering a 

bath to the Lord and then offering flowers and various other 

offerings. Mental püjä like this is also a way of worshiping.  

 

Worship is very good. It has the effect of healing the mind, 

purifying the mind, and tuning the mind to the Lord. Upäsanä, 

meditation or worship, is a process of tuning up. Karma-yoga also 

is a process of tuning up with the Lord, but with karma-yoga an 

external action is involved. Upäsanä, mental worship, is the next 

stage; what one was doing through actions is what one is doing 

now through bhävanä, worshipful thoughts in the mind. We prefer 

meditation where God is involved, because then there is an added 

advantage of devotion, which is purifying, healing. Not only is 

meditation or worship an aid to concentration, but it is also an aid 

to purification of the mind.  

 

The other kind of meditation is the meditation upon my own self. 

This mediation is different from upäsanä, already described, in 
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which the duality between the meditator and the meditated is 

maintained. When meditating on the self, we seek to remove that 

duality. This meditation is subtler than the earlier meditation. Now 

the role of meditator also is sought to be dropped. In the first type 

of meditation, dropping all the other roles I assumed the one role, 

that of a meditator. Now, in meditating upon my own self, even the 

role of meditator is sought to be dropped. Therefore, every word 

that is used in this verse means the self that is formless, without 

attributes or qualities.  

 

There is only one thing in the world that is formless and free from 

attributes. That is the self. Everything else has a form. Everything 

else has attributes. But the one that illumines the forms, illumines 

all the attributes, that illuminator—the self—is free from names, 

forms, and attributes.  

Meditation on the self is not an experience 

Thus here, in the meditation upon the self, there is no visualization. 

In this meditation, there is seeing of what is and not visualizing 

something. It is not that I visualize that I am free from sadness, 

because I cannot, and need not, visualize myself. It is acintyam, 

unthinkable, in as much as I cannot become the object of my own 

thoughts. I am beyond thought, in the sense that I am the 

illuminator of the thought, and therefore I should not make an 

attempt to visualize myself. While meditating upon the self, I 

should not attempt to feel or visualize or experience, because in 

that case, unknowingly I am creating a duality. I must be an 

experiencer for me to experience something that is different from 

myself. When I try to experience, automatically I assume the role 

of an experiencer and create a distance between the self and what 

is experienced. Therefore it is said that self-knowledge is not an 

experience in as much as it does not involve the duality between 

the experiencer and the experienced. But still many people like to 
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use the word experience in the sense of an intimate knowledge, and 

if that is what is conveyed then it is all right, as long as it is 

understood that the self is acintyam, it is not a thought. I is not a 

state of mind. I am the illuminator of the thought; I am the 

illuminator of the state of mind.  

 

How is it that I cannot be an object of thought? Because I is 

avyaktam, meaning unmanifest. Vyakta means manifest. Avyktam 

is unmanifest. Manifest is that which can become the object of 

sense perception. Whatever objects I can hear, touch, see, taste, 

and smell are in the category of vyakta. Avyakta, the unmanifest, is 

not the object of experience by the sense organs, naturally, because 

it is the illuminator of all the sense organs. For example, through a 

telescope I cannot see my eyes, because it is the eyes that see 

through the telescope. So also, various sense organs are like 

various telescopes through which I perceive various objects. I am 

the perceiver who perceives through the sense organs, and 

therefore I cannot become the object of my own perception. What 

it means is that I should drop any attempt to perceive myself, to see 

myself, to visualize myself. It cannot be done, because whatever I 

see or visualize is bound to be different from myself.  

 

Anantarüpam is one that is of infinite or countless forms. On one 

hand, the self is formless, as we will be told later, and on the other 

hand it has countless forms. Is that not contradictory? Not really, 

because it appears to assume forms on account of association with 

countless names and forms but by itself it is formless, just as gold 

is essentially formless, even though it can assume the form of 

various ornaments.  

 

Çivam, I am çivam, I am auspicious. I am ever pure. Çivam means 

Lord Çiva. Çivam also means the auspicious, that which is good. 
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Lord Çiva is shown to be seated in a cremation ground, in the 

midst of ghosts and goblins, but aloof from them. Goodness in the 

midst of all evil and impurity, the goodness or purity that cannot be 

tainted by impurities, çivam is what I am. Understand each one of 

these words releases me from one or the other complexes.  

 

Praçäntam, I am ever tranquil. There is no disturbance, no 

distraction in I. All disturbances are in the mind but I, the 

illuminator of the mind, is praçäntam, ever tranquil, ever silent. 

Amåtam, immortal I am. Amåtam also means ambrosia. Ambrosia 

gives joy or happiness, it means änanda. Immortal I am or änanda, 

or happiness I am. Each one of these aspects of the self may help 

address a particular state of mind. When I feel unhappy, I remind 

myself amåtosmi, I am immortal, I am ambrosia, I am änanda.  

 

Brahmayonim. Yoni means the cause, the source. Hence 

brahmayoni can mean either the yoni or cause of Brahmä, saguëa 

brahman, or it can mean brahman that is the yoni or the cause of 

everything. Hence, I am the cause of Brahmäji, meaning the cause 

of saguëa brahma, or I am brahman that is the yoni, the cause of 

all the beings.  

 

The source of all beings is brahman, and that is my self. 

Consciousness is the source of all beings, that from which all the 

beings emerge. It is the source of all beings and the source of my 

thoughts also, because the world is not different from my thoughts. 

What the world is at any time is nothing other than my thoughts. 

What we are actually watching is the thought, which reflects the 

outside world. Consciousness, from where thought emerges, where 

the thought abides, and where the thought merges back, is the 

source of all thoughts. What is there before the thought arises and 

what is during the thought, is consciousness, and what remains 
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when the thought merges and before the second thought arises is 

also consciousness.  

 

Thoughts emerge from consciousness and merge back into 

consciousness, and therefore a thought is nothing but 

consciousness. Thought corresponds one-to-one with the objects of 

the world, and therefore, consciousness is the source of the 

universe. The universe emerges from consciousness, remains in 

consciousness, and merges back into consciousness. Therefore, one 

recognizes the self as consciousness that is the very source of the 

entire universe. This is very important. Not only do I recognize 

myself as consciousness, but I recognize myself as the source of 

the universe; then alone is the oneness with myself and the 

universe established. That alone helps the thoughts of duality to be 

erased. 

 

Ädi-madhya-anta-vihénam means devoid of beginning, middle and 

end. The I has no beginning or birth because it is the consciousness 

that illumines all the changes taking place in time, even birth and 

death, and is therefore unaffected by time. When there is no birth, 

there is no question of other modifications such as growth, decay, 

disease, and death. I am devoid of all changes and modifications. I 

am changeless, immovable, ever the same. 

 

Ekam, one. The changeless consciousness that is I, is indeed one, 

nondual. Duality exists at the level of names and forms, in the 

body-sense-mind complexes, but not in the self that manifests 

through them. Muëòakopaniñad explains the unity obtaining in 

the diversity with the example of fire and sparks, ―As from a fire 

fully ablaze, fly off in their thousands sparks that are akin to the 

fire, so also good looking one, from the Imperishable originate 

different kinds of beings and they merge again into It.
1
 It appears 
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as though the fire is divided into many sparks because each spark 

looks different from others, but what separates them from one 

another are the carbon particles flying off from wood. On account 

of association with these particles, fire seems to be divided into 

many, but from the standpoint of fire, which is really nothing but 

heat and light, there is no division. The essence of every spark is 

heat and light, which is also the essence of fire. It is not a form that 

is called fire, it is the principle of heat and fire that is called fire, 

and that is formless and indivisible. Similarly, self that is 

consciousness is formless and indivisible, and it appears as though 

it is divided into many sparks of consciousness, each jéva (living 

being) representing one spark. But the division is only in names 

and forms, in the body-sense-mind complexes called upädhi, 

which create an appearance of manyness in consciousness. 

 

Vibhum means all-pervasive. Consciousness is all pervasive. Just 

as space is all pervasive and accommodates all objects within it, so 

also consciousness is all pervasive. The divisions of time, space, 

and object are all within consciousness, sustained by 

consciousness, illumined by consciousness. Nothing whatever is 

apart from consciousness that is the self. 

 

Cit is conciousness; self is consciousness; I is self-effulgent. 

Everything other than I can shine only when illumined by 

consciousness. The objects of the world are illumined by the 

organs of perception; they in turn are illumined by the mind, which 

in turn is illumined by consciousness that is the self-shining 

witness and the very self. 

 

Änandam is happiness or fullness. The self is of the nature of 

happiness. Whenever I experience happiness, I may feel that it 

came from the object that I was experiencing, but the fact of the 
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matter is that an inert thing cannot give happiness. Only the self is 

consciousness, and that alone is the source of happiness. By 

fulfilling a desire an object makes the mind inward-directed, and 

what the mind experiences is the self. An object becomes an 

apparent cause or pretext to bring to manifest the happiness that is 

the self. That happiness is always shining, but the experience of it 

is obstructed by the cloud of desire or grief. A desirable object 

becomes a cause to momentarily clear this cloud, and the sun of 

the self shines and is experienced as happiness. This experience, 

however, turns out to be fleeting, because another desire or grief 

arises soon and one again finds oneself seeking happiness. 

 

The experience of happiness becomes abiding when the mind 

abides in the self in the wake of knowledge. Then one discovers 

that one is happiness that is uncreated and boundless. Boundless 

happiness is änanda which is the self. I am änanda, wholeness. 

 

Arüpum means formless. Just as space appears to assume the form 

of many enclosures such as pots and rooms, so also the self 

appears to assume the forms of the upädùis, (body-sense-mind 

complexes). Forms belong to the upädùis, whereas the self 

manifesting through them is formless. I am arüpa, formless. 

  

Adbhutam is a wonder. What a wonder I am! I thought I was 

mortal, but in fact I am immortal. I thought I was ignorant, but I 

am of the nature of knowledge. I thought I was limited, but I am 

limitless happiness, and happiness that is self-shining, effortless. I 

am independent and free, quite contrary to what I took myself to be 

all the while. That is the greatest wonder. 

 

The sixth mantra gave us meditation upon brahman, or self 

without attributes. The seventh mantra gives us the meditation 
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upon saguëa-brahma, or brahman with form and attributes. Since 

the mind is always accustomed to dwelling in the realm of names 

and forms and attributes, meditation upon the formless may not be 

easy at first. That is why the Vedic culture gives us many names 

and forms, which become a stepping stone for ultimately seeing 

that which is beyond names and forms. The seventh mantra is a 

typical meditation of the first kind, upäsanä, where the meditator 

and meditated are different. It is a meditation upon saguëa-brahma 

in the form of Lord Çiva.  

 

 

Verse 7 

 
 

%mashay< prmeñr< àÉu< iÇlaecn< nIlk{Q< àzaNtm!, XyaTva muingRCDit 

ÉUtyaein< smStsai]< tms> prStat!. 7. 

 

umäsahäyaà parameçvaraà prabhuà trilocanaà 

nélakaëöhaà praçäntam | dhyätvä munirgacchati 

bhütayonià samastasäkñià tamasaù parastät || 7|| 

 

%mashaym! - the consort of Umä prmeñrm! - the highest Lord àÉum! - 

powerful iÇlaecnm! - the three-eyed nIlk{Qm! - the one with blue 

neck àzaNtm! - ever tranquil XyaTva - meditating upon muin> - the 

contemplative one gCDit - he reaches ÉUtyaeinm! - the source of all 

beings smStsai]< - the witness of all tms> prStat! - beyond 

darkness (of ignorance) 
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Meditating upon (Lord Çiva) the consort of çakti, the highest 

Lord, the powerful, the three-eyed, the blue-necked and ever 

tranquil, the contemplative sage reaches Him who is the source 

of all beings, the witness of all and who is beyond all darkness 

(of ignorance). 

 

 

Umäsahäyam means one who is the consort of Umä. Umä refers 

to Pärvaté, who stands for çakti, the creative power—çiva and 

çakti; puruña and prakåti. Puruña is the conscious principle; 

prakåti is matter. We know that whatever there is in the creation is 

the product of the union of puruña and prakåti, spirit or 

consciousness, and matter.  

 

Parameçvaram means who is parama Éçvara. Éçvara is Lord, ruler, 

and parameçvara is the highest Lord. The creation has many 

rulers; every devatä (deity) is a ruler in his jurisdiction. For 

example, the wind-god is the devatä of strength and therefore 

controls the functions requiring strength; the Sun-god is the deity 

of light and rules that realm. Parameçvaram is the ruler of all 

these other rulers. He is the ruler of everything, himself not ruled 

by anybody or anything. Even our local rulers are rulers all right, 

but they are also ruled by somebody. You might think of a dictator, 

who doesn‘t seem to be ruled by anybody, but even he is also ruled 

by somebody. If not by a person, he is at least ruled by his own 

likes and dislikes and his own passions, whatever is the cause that 

he stands for. Even he is also ruled by something, because 

everybody has an agenda.  

Éçvara has no agenda 

But Éçvara has no agenda at all. He rules everyone and everything, 

but himself is not ruled by anyone. That is a very difficult 
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condition to be in, even though it sounds very good. How nice 

would it be if I were the ruler of everybody and not answerable to 

anybody? But that is very tough, because if he has free reign, he is 

not answerable to anybody, which then gives him that much more 

responsibility. Then his rule must be just. Normally there are 

checks and balances and at least there is somebody to question the 

ruler and correct him; in Éçvara‘s case there is nobody. That means 

that he must be his own checks and balances. He must be fair, then 

alone can there be rule, and that can be only when he has no 

agenda at all; when he has no likes and dislikes; when he has no 

wants, no lacks, no needs, no expectations, no personal agenda at 

all; then alone can he be a fair ruler. That can be only when he is 

complete in himself; only then is there no lack, no want, and no 

need at all. When he is non-demanding, when he has no need at all, 

then what he does will not be for fulfilling any personal needs. 

Otherwise, if he is needy, then what he does will in some way or 

the other be related to fulfilling some needs. When there is some 

agenda, either an open agenda or a hidden agenda, whatever one 

does will in some way or the other be to fulfill that agenda. 

Therefore a wanting, lacking person can never be totally fair, and 

if there is not justice or fairness in the universe, there cannot be 

order in the universe. The fact that there is order in the universe, 

that there is harmony, shows that there is fairness.  

How Éçvara rules the world 

The way Éçvara rules the world tells us how to manage things 

ideally. Who can be an ideal ruler, an ideal leader? It is one who is 

himself non-demanding, who has no need, who has no expectation. 

There‘s nobody like that in the world except for Éçvara. 

Parameçvara is the supreme Lord, the supreme ruler, who is 

svatantra, totally independent, because he does not really rule in 

the way we might visualize a ruler. The truth is that everything 

gets ruled by his very presence. Don‘t think that he is ruling the 

world with a scepter or a thunderbolt in his hand. Ruling that way 
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will not work, because the world is so vast. If he looks one way, 

something happens elsewhere and if he looks that way, something 

will happen here. How is he going to rule? However, the ruler 

represented by Lord Näräyaëa, who is shown as reclining on a 

serpent bed, is in yoganidrä (a state of half contemplation and half 

sleep) and he doesn‘t even open his eyes. How is it possible to rule 

that way? It is possible only when everything happens in his 

presence. There is no effort on his part to rule anything. One 

example is a powerful magnet; in its presence the iron filings 

move. They are ruled, but the magnet simply rules by its very 

presence, without any effort on its part. Similarly, Éçvara rules by 

his mere presence, and what a powerful presence Éçvara must be. 

The presence is one of fullness, completeness, änanda.  

 

We should not imagine God, Parameçvara, as the supreme ruler 

who needs to exercise his power and who gets angry or who 

punishes. Some religions say that God will get angry if you don‘t 

do this, that, or the other. Some other people say that God also 

judges everybody, and that everyone will have a day of judgment. 

When you judge somebody, there has to be an agenda. But here is 

a nonjudging, nondemanding Éçvara; the truth has to be like that. 

Éçvara means truth. Ultimately Éçvara cannot be saguëa brahma 

(brahman with attributes), he has to be devoid of every attribute. 

He has to be of the nature of truth, fairness, and justice; and truth, 

fairness, and justice have no attribute; they have no form. We use 

these words all right, but ultimately these words will resolve into 

attributelessness, formlessness.  

 

Prabhum means the one who is samartha, powerful, capable of 

creating, sustaining, and dissolving, and ruling the entire universe. 

Regarding the creation, sustenance, and dissolution of the universe, 

don‘t think Éçvara actually acts like a potmaker who takes clay and 
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creates forms. It is said that Brahmä, the creator, had a whole heap 

of clay and from that he made different forms. That‘s OK as a 

children‘s story. But for creation, sustenance, and dissolution, all it 

takes is the mere presence of the Lord. In the Bhagavad Gétä, 
1
 

Lord Kåñëa says, mayä adhyakñeëa prakåtiù süyate sacaräcaram. 

―It is in my mere presence that prakåti or mäyä creates, sustains, 

and dissolves.‖ Ultimately, Éçvara is of the nature of presence, 

presence that is complete, full, and so powerful that everything 

automatically takes place. Presence is enough. If he needed 

anything more than that, if he needed even to bat his eyelid, he 

would get tired some day, isn‘t it? Even if a slight effort were 

needed on the part of Éçvara to create and rule, someday he would 

get tired. Wherever there is change, there is effort, there is some 

expenditure of energy, and someday he‘ll perish. Imperishable can 

be only when there is no activity, no vikära, no change. Therefore, 

Éçvara, the truth, ultimately has to be changeless. It has to be just 

the presence, presence in which everything takes place. Just as in 

the presence of a magnet, things happen; just as the mere presence 

of gravitational force keeps all the heavenly bodies circling, so also 

with mäyä, prakåti, umä, or matter—in the mere presence of çiva, 

the consciousness, everything automatically happens.  

 

Trilocanam means the three-eyed Lord. As the story goes, Lord 

Çiva has three eyes. The third eye opened when Kämadeva, the 

lord of passion, was trying to disturb Lord Çiva from his samädhi 

(absorbed meditation). Lord Çiva is often in samädhi. Once he 

goes into samädhi he stays in it for thousands of years; to meet him 

you have to wait until he wakes up. While he was in samädhi, it 

happened that there was a terrible demon, by the name 

Tarakäsura, who just could not be subdued by anybody. Neither 
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Viñëu nor Brahmä, nor any other god could subdue him. The 

Devatäs (gods) were in a quandary about what to do. Brahmäji, 

the creator, told the devatäs that if Lord Çiva begets a son, that son 

would be able to kill this demon Tarakäsura. Lord Çiva is in 

samädhi and Pärvaté is performing penance so that she can get 

married to Lord Çiva. The devatäs wanted Lord Çiva to wake up 

and accept Pärvaté So the marriage could take place, they would 

have a son, and then this demon would be killed. They wanted to 

hasten this process, so they had to wake up Lord Çiva from 

samädhi. What would wake him up? When a disturbing thought, a 

thought of käma (desire or passion) arises in the mind, then 

samädhi will be disturbed, so they wanted to create that kind of a 

thought in Lord Çiva. Therefore, the devatäs sent Kämadeva, 

Cupid, the lord of passion, to disturb Lord Çiva from his samädhi. 

Kämadeva went with his whole entourage—the spring season, 

music, and apsaräs, (divine damsels). Taking all these with him, he 

approached Lord Çiva. Kämadeva himself stayed hidden behind a 

branch of a tree and shot his arrow, which was made of flowers. 

Lord Çiva got disturbed in his samädhi. He opened his eyes in his 

anger and said, ―Who has disturbed me?" He saw Kämadeva 

hiding behind the branch of the tree. His third eye opened and the 

fire emerged from that and Kämadeva was burned to ashes there 

and then. Lord Çiva smeared those ashes on his body. This 

symbolically shows how käma, or desire, becomes an ornament in 

the wake of knowledge. 

 

Käma is the first product of ignorance—first avidyä (ignorance), 

then käma, then karma (action). Here, the burning of käma stands 

for the dispelling of ignorance in the light of knowledge. The third 

eye of Lord Çiva is the eye from where the fire emerges; that‘s the 

fire of knowledge. The right eye is sun, the left eye is moon, and 

the third eye in the forehead is fire. Sun, moon, and fire are the 
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three eyes of Lord Çiva, hence trilocanam, the three-eyed one. 

Sun, moon, and fire also symbolize sat, cit, and änanda, existence, 

awareness, and happiness. Sun, the principle of light, dispelling 

darkness, stands for awareness, which is knowledge. Moon is the 

pleasing one; it stands for änanda, happiness. Fire, which cooks 

and sustains, stands for sat, or existence. Thus, sat-cit-änanda also 

is the svarüpa, the nature of Lord Çiva. Sometimes the three eyes 

are explained as representing the self in three states, the waker, the 

dreamer, and the deep-sleeper, both at the microcosmic and 

macrocosmic levels, and Lord Çiva is turéya, the fourth, or their 

substatrum. 

 

Nélakaëöham is one with the blue neck. This blue mark in the neck 

of Lord Çiva is considered a mark of beauty. How did the blue 

mark come about? That is because Lord Çiva drank the poison that 

emerged when the gods and demons were churning the milky 

ocean in order to bring out the ambrosia.  

 

As the story goes, once upon a time the gods and the demons were 

fighting and the gods lost the battle. The demons were very strong; 

they did not allow any yajïa (fire ritual) to take place. Only when a 

fire ritual takes place do devotees make offerings to the devatäs 

and the devatäs get their food. Yajïas are their source of 

nourishment. The demons stopped the performance of the yajïas, 

so the devatäs stopped getting nourishment and they became 

emaciated. So the devatäs went to Lord Näräyaëa and asked for 

his advice and help. He told them, ―If you drink ambrosia, you will 

get all your strength and vigor back, and become immortal.‖ ―How 

do we get ambrosia?‖ ―You churn the ocean.‖ ―But we are so weak 

we can‘t churn the ocean.‖ ―Take the help of these demons, they 

are very strong.‖ ―But they won‘t help us!‖ ―Sure they will help 

you. Make a deal with them, that when the ambrosia comes out, 



                                     

       119  

 

119 

you will both share it.‖ The Devatäs went to the leader of the 

demons and made a deal, and the churning started.  

 

In the process of churning, many jewels emerged from the ocean, 

such as the wish-fulfilling tree (kalpa-vrkña), also the wish-

fulfilling cow (käma-dhenu), apsaräs (damsels of the heavens), the 

moon, Lakñmi (the goddess of wealth), wine, and others. A total 

of fourteen jewels emerged. One of them was poison. The poison 

emerged all of a sudden and it started spreading and it looked like 

it would destroy the whole universe. This created panic among 

both the demons and gods, and they scurried around seeking help 

from the different devatäs. Indra, Brahmä, and Viñëu all said 

they would not be able to help. Then they went to Lord Çiva. Lord 

Çiva did not hesitate for a moment. He immediately rushed to the 

spot and took the poison in his palm and drank it. Pärvaté had 

accompanied him. She saw Lord Çiva drinking the poison and was 

concerned that he would perish. So she rushed and pressed his 

neck, so that the poison would not go down. It got stuck there, 

thank God. If it went down, it would destroy the heart. If it went 

up, it would destroy the head. It stayed right in the middle, so Lord 

Çiva is called nélakaëöha, the blue-necked one. This story points to 

the compassionate nature of Éçvara, that wherever there is any 

distress, immediately he rushes to help his devotees.  

  

Praçäntam means ever tranquil. In the midst of the ghosts and 

goblins dancing around, lord Çiva remains unaffected, always 

abiding in his own nature. Svätmärämaà muditavadanaà 

dakñiëämürtiméòe.
1

 Dakñiëämürti is svätmärämam, one who 

abides in his self, which is änanda, and that änanda is evident as a 

                                                 
1
 Dakñiëämürti dhyäna çloka 1 
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gentle smile on the face. Praçäntam, one who is tranquil and 

absorbed in änanda.  

 

Dhyätvä muniù gacchati bhütayonim. Meditating upon the self in 

this manner, the contemplative sage, the meditator, attains the 

source of all the beings. We have seen that the cause of the entire 

creation is nothing but consciousness that is asti bhäti priyam or 

sat-cit-änanda. The meditator recognizes that the source of the 

entire universe as nothing but his own self—that from I the 

universe arises, in I the universe is, and in I the universe merges 

back. I am samastasäkñim, the witness of all, tamasaù parastät, 

beyond the darkness of ignorance.  

 

Here a question can arise. If the self is of the nature of 

consciousness, how can ignorance coexist with it? The answer is 

that two completely opposite entities enjoying the same degree of 

reality cannot coexist, just as darkness and light cannot co-exist. 

But two entities enjoying different degrees of reality can coexist, 

just as the rope and snake can coexist, because the snake is mithyä, 

a false conclusion, whereas the rope is real. Similarly, 

consciousness is the truth and therefore real, but ignorance or mäyä 

is mithyä, so they can coexist. Just as the mithyä snake does not in 

any way affect the rope, similarly ignorance does not in any way 

affect the consciousness or substratum. Hence just as one may say 

that the rope is beyond the snake, similarly also it is said here that 

brahman is beyond tamas, which means darkness. Darkness is 

ignorance, i gnorance is mäyä, and self transcends mäyä, is the 

substratum of mäyä, free from the influence of mäyä. This idea is 

also conveyed by the blue neck. The blue stands for ignorance and 

the bluenecked Lord transcends the ignorance. That is what the 

muni recognizes as his own self.  
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The self that I am is the self of all. The next mantra explains that.  

  

 

Verse 8 
 

 

s äüa s izv> seNÔ> sae=]r> prm> Svraqœ, s @v iv:[u> s àa[> s 

kalae=i¶> s cNÔma>. 8. 

 

sa brahmä sa çivaù sendraù so'kñaraù paramaù svaräö | sa 

eva viñëuù sa präëaù sa kälo'gniù sa candramäù || 8|| 

 

s> - he äüa - Brahmä izv> - Çivaù s> #NÔ> - Indra s> A]r> - the 

immutable prm> - the ultimate Svraqœ - self-effulgent s> @v - he 

alone iv:[u> - Viñëu àa[> - präna kal> - time Ai¶> - fire cNÔma> - 

the moon 

 

He is Brahmä, he is Çivaù, he is Indra, he is the immutable, 

the supreme and self-effulgent. He alone is Viñëu, he is präna, 

he is time and fire, he is the moon. 

 

Notice that now the gender changes. In acintyam avyaktam 

anantarüpam, there was neuter gender. The same truth now is 

referred to as saù, in the masculine gender, meaning that gender 

has no relevence here. "Swamiji is God he or she or it?‖ The 

answer is that God is he or she when worshipped with specific 

attributes, but God in his entirety transcends all ideas, and hence 

you can call him whatever you want.  

 



                                     

       122  

 

122 

God is father, mother, and also child. If God is only he, which 

means God is not she, then we are reducing God to an entity within 

the creation and fighting about him. The Upaniñad here uses 

different genders deliberately, perhaps even indiscriminately, 

meaning that gender doesn‘t have any significance. Gender 

belongs to the physical, gross body; it doesn‘t even belong to the 

subtle body. That‘s the reason why the subtle body can go from 

one gender to the other. Who knows, a person who claims to be a 

woman in this birth was perhaps a man in the last birth, or the 

other way around.  

 

Sa Brahmä sa Çivaù sa Indraù. That self, brahman, alone is the 

self of all the devatäs, celestials, the self of all the beings. It is 

bhütayonim, the cause of all beings, the source of all the beings, 

the self of all the beings. 

 

Here names of certain devatäs are mentioned. All of these are 

described in the Vedas and the Puräëas, and the people who are 

familiar with Vedic culture know these devatäs. They are 

mentioned here to convey that this meditator knows himself as the 

self of all of these devatäs. I recognize myself as Brahmä, as Çiva, 

as Indra, as paramaù, as svaräö, that‘s what I am. Brahmä is the 

creator, Çiva, the destroyer, and Viçëu the preserver. Éçvara, when 

identifying with rajoguëa becomes the creator, with satvaguëa 

becomes preserver, with tamoguëa becomes the destroyer. I am 

the creator. I am the sustainer. I am the dissolver. This is what the 

wise person says. But is it logical? How can an individual create 

the world? He cannot create the world through this upädhi, but 

here he‘s saying this in identification with brahman. Brahmä, the 

creator, I am. Çiva, the destroyer, I am. Indra, the Lord of all the 

devatäs, I am. Parama, the supreme, I am, meaning that I am free 
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from the limitations of time, place and conditions. Akñara, 

imperishable, immutable, I am. Svarät, the self-effulgent, I am. 

 

Sa eva viñëu, he alone is Viñëu. Viñëu, the preserver, I am. Sa 

präëaù. The präëa also I am. Präëa is vital energy. That which 

keeps the entire universe alive and moving, which keeps the entire 

universe running, that is called präëa, the cosmic vital energy; 

that‘s what I am.  

 

Käla, which means time, death, and the principle of change, also I 

am. Käla, time, devours everything; death robs everything of its 

life. The principle of change also I am; because of me change takes 

place. Creation, sustenance, and dissolution all take place in time; 

that käla, the principle of time, I am.  

 

Agniù, fire, is another devatä. The fire god that burns everything, 

that illumines everything, that fire I am. Candramäù, the moon, 

which pleases everyone, which showers nectar at night and pleases 

all the living beings, that candramä also I am. Now it‘s very 

interesting to see that agni means fire I am, on one hand, and on 

the other, candramä or the moon also I am. The principle of 

burning I am, and the principle of cooling also I am. The principle 

of creation I am, and principle of destruction also I am. 

Preservation also I am. I alone am, in the form of all the devatäs, or 

all the cosmic forces; I am the very self of the entire cosmos. All of 

this is nothing but my manifestation. I alone am manifest as the 

whole universe, including all the various devatäs.  
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Knowledge is the only means 

 

Verse 9 
 

 

s @v sv¡ yÑƒt< y½ ÉVy< snatnm!, }aTva t< m&TyumTyeit naNy> pNwa 

ivmu´ye. 9. 

 

sa eva sarvaà yadbhütaà yacca bhavyaà sanätanam | 

jïätvä taà måtyumatyeti nänyaù panthä vimuktaye || 9|| 

 

s> - he @v - is in fact svRm! - everything ydœ ÉUtm! - whatever is past 

yt! c ÉVym! - whatever is in future snatnm! - timeless }aTva - having 

known (knowing) tm! - him m&Tyum! - death ATyeit - crosses over n 

ANy> no other pNwa - way ivmu´ye - for gaining freedom 

 

He is in fact all that was, and all that will be, the timeless one. 

Knowing him, one crosses over death. There is no other way 

for gaining freedom. 

 

He alone is everything. Yad bhütam, whatever was in the past, yat 

ca bhavyam, whatever will be in the future, and therefore whatever 

is in the present. Thus whatever was in the past, whatever is in 

present, whatever will be in the future, all that is he alone, or I 
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alone. So Éçvara, or brahman, or the self, alone, is that which is all 

in the past, present, and future, because upon one substratum all of 

these various superimpositions are made. Just as one water 

manifests as all the various waves, so also one self, alone, 

manifests as whatever there is.  

 

It will be said later that self is both the material cause and the 

efficient cause of everything. As the material cause, I am all-

pervasive, I am the self of all, and therefore whatever was the past 

I alone am. It‘s not that I was in the past; whatever was in the past 

I am. Whatever is in the present I am. Whatever will be in future I 

am. We do not change the ―I am‖ to ―I was‖ or ―I will be.‖ There 

can only be ―was‖ and ―will be‖ in I. When you look at the I, there 

is no notion of time in I. Time is at the level of mind. Change and 

everything else happens at the level of mind. I, the consciousness, 

illumines the mind and thus time, because time is a concept of 

mind. Therefore, in I the consciousness, there is no past, there is no 

future, there is only present.  

Truth of time 

What is meant by present? What is the duration of present? Does 

present mean one year? Six months? One month? Thirty days? One 

day? Twenty four hours? One hour? One hour also has a beginning 

and end, so what is present? One minute? No, that also has a 

dimension. One second? No, that also has a dimension. One 

millisecond? One nanosecond? Any unit in time, even a miniscule 

infinitesimally small length also has a beginning and an end. So 

what is present? Present is where the very concept of time 

disappears. When you keep dividing time into smaller and smaller 

fractions, what does it resolve into ultimately? It resolves into 

dimensionless time; that is the present.  
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The present cannot have a dimension. The moment there is a 

dimension, there is beginning and there is end. No matter how 

infinitesimal the dimension is, it is going to have beginning and 

end. That means the present is that which transcends the concept of 

change. The past, the future, all of these represent change; they are 

all concepts in time. Past is a projection; future also is a projection; 

there is only the present. What you call past was the present at 

some time. What you call future will be the present at another time. 

What there is, is nothing but present. Present or presence, that‘s all 

it is. Therefore I alone am everything, past, future, or present, 

meaning that it is I, the substratum, upon which the 

superimpositions of past, present, and future take place. I am the 

substratum upon which the creator, the sustainer, and the dissolver 

are all superimposed. Upon me, the very substratum, upon I as the 

platform, all this play of the creation, sustenance, dissolution, the 

past, present, future, all this takes place without affecting me in 

any way. Just as upon the substratum of the rope, the different 

plays of the snake and the garland all take place without affecting 

the rope in any way, similarly whatever was past, whatever will be 

in the future, and what is in the present, I alone am. I alone impart 

the sattä (existence) and sphürti (intelligence and awareness) to 

everything. The principle of existence and intelligence and 

awareness I am.  

 

Jïätvä tam, knowing him as my own self, måtyuà atyeti, one 

crosses death. Knowing the self in this manner one transcends 

death, transcends time, because as we saw, what is present or 

presence is nothing but consciousness, nothing but existence, and 

existence or consciousness has no dimension. Just as present has 

no dimension, existence has no dimension, has no attribute. 

Consciousness has no qualification, it is unqualified. Unqualified 

present, unqualified existence, unqualified consciousness I am. 
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Knowing me in this manner, I go beyond time, I go beyond death, 

because death belongs to the body, death belongs to the mind, 

death belongs to the upädhi or personality; it doesn‘t belong to I.  

Meaning of immortality 

What is meant by crossing over death? One becomes immortal. 

Becoming immortal means one recognizes the self as immortal. 

Again, immortal doesn‘t mean some great length of time. However 

great the length of time, it will still be limited. As Naciketä says, 

api sarvam jévitam alpam eva. ―However long is the duration of 

life, it is still limited with reference to infinite.‖
 1

 Therefore, 

måtyum atyeti, one crosses death means one becomes free from 

the very concept of time, and therefore free from birth, death, or 

change. One becomes immortal. As we saw in verse three, by 

renunciation, some seers attained immortality; that is what is 

referred to here. Knowing him as my own self, one transcends 

death, meaning one becomes immortal. Jïätvä tam, having known 

him one becomes immortal. Knowing the self one becomes 

immortal.  

 

Understand that by knowledge you do not become anything. 

Knowledge simply reveals what is. Knowing the people sitting in 

front of me, I do not become something. No change takes place in 

me or in the people. Then what can knowledge do? Knowledge can 

only dispel ignorance, and the notions created by ignorance also 

get dispelled in the wake of knowledge. For example, where there 

was an error or projection of snake, knowing that it is only rope, 

the fear born of snake goes away. Now knowledge doesn‘t remove 

fear. What knowledge does is it removes the notion of the snake. It 

is the notion of snake that has created fear, and therefore, knowing 

                                                 
1
 Ka.Up. 1.1.26 
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the object as rope, the fear that was the product of ignorance also 

goes away. Similarly, knowing the self one becomes immortal 

means that mortality is a product of ignorance because knowledge 

only dispels ignorance. Light only dispels darkness, it doesn‘t do 

anything else. When it was totally dark, I could not see anything, 

and as soon as a light is switched on, I see the people. The light has 

not created the people; it has just made evident what is. So also 

knowledge makes evident what is. If knowing the self I become 

immortal, then it means I have always been immortal. On account 

of ignorance, I‘ve been taking myself to be mortal, taking myself 

to be changing, subject to time, subject to birth and death. In the 

wake of the knowledge, I recognize that ―I am mortal‖ was a 

notion, and that notion, born of ignorance, also drops off. 

Therefore, it is not that one crosses death, one recognizes that I am 

always beyond death.  

 

Nänyaù panthä vimuktaye, for liberation there is no other means; 

there is no means other than knowledge. Thus this Upaniñad very 

clearly says that for liberation, for immortality, for freedom, for 

happiness, for whatever is the goal of our life, there is no path or 

means other than knowledge. What does knowledge do? 

Knowledge merely brings to light what is, and therefore, if there is 

no means other than knowledge for liberation, what it means is that 

I am always liberated. Only when I am already liberated, and I take 

myself to be bound, can knowledge bring about liberation by 

merely removing the notion of bondage. Knowledge doesn‘t 

remove bondage; knowledge removes the notion of bondage. It 

doesn‘t remove mortality; it removes the notion mortality. It 

doesn‘t remove sorrow; it removes the notion of sorrow.  
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Bondage is a notion 

If bondage were real, then there would have to be a real means of 

removing bondage. But bondage is a notion, purely a product of 

ignorance, and therefore it is not that we have to become free, we 

just have to become free from the notion that we are bound. 

―Swamiji, still, why is there ignorance and why is there bondage?‖ 

Who says there is bondage? ―But I feel I am bound.‖ That is the 

wrong feeling. That‘s not the truth of yourself. Therefore, it is not 

that you have to become liberated, it is that you have to become 

free from the notion that you are bound.  

 

There is a story to illustrate this. Once a lioness was pregnant and 

was shot down by a hunter and died. In the process she delivered 

this baby lion. The cub was lying there unattended when a 

shepherd happened to pass by and saw this little lion cub and out 

of pity took it with him. The little lion cub started growing in the 

company of lambs. It naturally took itself to be a lamb. It would do 

everything that the lambs do, including the sounds that they make. 

One time a real lion came near them. All the lambs, as soon as they 

smelled the lion, started running. The lion cub was part of the herd 

and it also started running. The lion saw the lambs running away 

including the lion cub. He wondered why the cub was trying to 

escape, so he caught hold of the cub, and let the others go. The lion 

cub was shivering and pleading not be killed because it was just a 

poor lamb. The lion said ―You are what? Come with me.‖ He led 

the lamb to a pond of clear water and said, ―OK, how do I look in 

the water? Look at me. Now look at yourself in the water. Are you 

not like me, a lion? Now roar. Hear me roaring. Are you not a 

lion?‖ The young lion roared and stopped taking himself to be a 

lamb. Because of identification with lambs this lion cub thought he 

was a lamb and suffered from the sense of being a lamb.  

 

That is called bondage. So what‘s the bondage in this example? 

The bondage of the lion is the notion on his part that I am a lamb. 

A notion is very powerful. It creates the same effect that a real 
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thing creates. If what is lying here is a rope and I have a notion that 

it is a snake, that notion creates in me the fear of snake. There need 

not be a real snake; all that is necessary is just my conclusion or 

notion that there is a snake. It has the same effect on me as though 

it were a real snake. Similarly, the conclusion on my part that I am 

a jéva, I am a helpless, hapless creature, has the same affect as 

though I really were a helpless, hapless creature. That is why the 

teacher says that you are brahman. This Upaniñad will say later, 

sa tvam eva tvam eva tat, ―that is you and you are that.‖
1
 

 

Aham brahmäsmi. I am brahman. Here brahman is in the place of 

the lion and the jéva is in the place of the lamb (lion cub). In the 

story, the lamb is asked to look at its own reflection in a clear pool 

of water. Here the çruti asks us to look at our reflection in a mind 

which is tranquil or clear. In that mind look at your reflection. How 

do you appear? I appear happy, änanda. Who are you? I am 

änanda. I am not sadness. This is how it is necessary to do what we 

call viveka, discrimination. There is identification with this body-

mind equipment and becoming free from identification, seeing 

one‘s true nature, one becomes free from all the complexes born of 

identification. Just as the lion became free instantly from all the 

complexes of being a lamb and all that goes along with that 

complex, the wise man becomes free from all complexes. He has 

burned all his bondage. How can the bondage burn if it is real? If 

he were a real lamb, then even if he kept on screaming ―I am a 

lion,‖ he would not become a lion. He is lion and that is why he 

could roar. Bondage is all a projection of the mind, and that notion 

goes in the wake of the knowledge of the self, that I was never 

bound. ―I‖ is ever free. A wise person does not say ―I am 

liberated.‖ What he says is, ―I was always liberated.‖ If I am 

liberated now, that means I was bound earlier. The bound can 

                                                 
1
 Kaivalya-Upaniñad verse 16 
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never get liberated for the simple reason that a thing can never 

change its nature. 

 

A thing cannot become different from what it is; its true nature 

cannot change. This is a fundamental rule.
1
 Therefore, if bondage 

is my true nature, there is no way that I can become liberated 

because the true nature cannot change. But the second rule also is 

that a thing is always comfortable with its nature. Therefore, if 

bondage were my nature, I would be comfortable being bound. If 

limitation were my nature, I would be comfortable being limited. If 

sorrow were my nature, I would be comfortable being sorrowful. 

But I am not. I am not comfortable being sorrowful, I am not 

comfortable being bound, I am not comfortable being limited, 

because it is contrary to my nature. Therefore, the wise person‘s 

knowledge is not that I am liberated, it is that I was never bound; it 

is a recognition that bondage was a notion. 

Knowledge removes ignorance that causes the notion 

As far as the attainment of what is already attained is concerned, 

knowledge is the means. Karma, action, is the means for attaining 

what is not attained. Just as in the case of the tenth man, what will 

bring him the tenth man? Only knowledge. Because it is ignorance 

that deprives him of the recognition of the tenth man, who is his 

own self, the knowledge reveals what is. Here also, I am already 

what I am seeking to be. I want to be the pleased self. I want to be 

happy. I want to be free. I want to be limitless. Vedänta says 

                                                 
1
 n ÉvTym&t< n mTyRmm&t< twa, 

àk«terNywaÉavae n kw<icÑiv:yit. maNfªKy kairka  

na bhavatyamåtaà na martyamamåtaà tathä| 

prakåteranyathäbhävo na kathaïcidbhaviñyati|| Mänòükya Kärikä (3.21) 

(PJS: Need the English if you include this. Did Swamiji quote this in the 

lecture?) 
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that‘s what you already are and therefore that you are limited is a 

notion born of ignorance. Knowledge removes ignorance and the 

notion born of ignorance.  

 

What is real can never go. What is real would also not bother me; 

it is unreality that bothers me. If bondage were my nature, I‘d be 

happy with bondage. See, heat is the nature of fire; fire is very 

comfortable being hot. Coolness is the nature of water; water is 

comfortable being cool. Only when we heat the water does water 

become uncomfortable, because that is not its nature. It struggles to 

get rid of that heat. I am struggling to get rid of the bondage. That 

shows that bondage cannot be my nature. So knowledge just 

reveals the true nature of my self. In the wake of knowledge of 

myself, I recognize that I am always liberated. For liberation there 

is no other way. For being wealthy, you do work. For being 

famous, you perform action. For being strong, you perform an 

action. For appeasing hunger, you perform an action. For going to 

heaven, you perform an action. For attaining all those unattained 

things, action is the means. Vedänta does not say that action has 

no role in our life; it definitely has a role. Whenever we want to 

achieve something that is not achieved already, then action is the 

means. But for achieving what is already achieved, knowledge 

alone is the means. Nänyaù panthä ayanäya vidyate,1 there is no 

path other than knowledge for liberation, for attaining the goal of 

our life. 

 

This thought is continued in the next mantra, also.  

 

 

 

                                                 
1
 Puruña-Süktam 7 
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Verse 10 
 

 

svRÉUtSwmaTman< svRÉUtain caTmin, 

 sMpZyNäü prm< yait naNyen hetuna. 10. 

 

sarvabhütasthamätmänaà sarvabhütäni cätmani | 

sampaçyanbrahma paramaà yäti nänyena hetunä || 10|| 

 

svR ÉUt Swm! - obtaining in all beings AaTmanm! - the self svRÉUtain - 

all beings c - and AaTmin - in the self sMpZyn! - clearly seeing äü - 

Brahman prmm! - the ultimate yait - goes n - not ANyen - by other 

hetuna - means 

 

Clearly seeing ones's own self in all beings and all beings in 

one's own self, one goes to brahman, the ultimate—not by any 

other means. 

 

We see a similar verse in the Bhagavad Gétä also, 

Sarvabhütastham ätmänaà sarvabhütäni cätmani, ―the self 

existing in everything and everything existing in the self.‖ 1 

 

Sampaçyan means samyak paçyan, clearly seeing; clearly seeing in 

the mind‘s eye. Understand that nonduality is not to be seen with 

the eyes. It is not that the wise person sees nonduality with his 

eyes. No transformation or change of perception at the level of 

senses happens by the knowledge of the self. One may have some 

                                                 
1
 BG 6.29 
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different experiences, but basically the wise person perceives the 

same world that we perceive. It is not that something happens in 

the world that he perceives nonduality. The nonduality is to be 

perceived in the mind‘s eye. It is to be perceived as myself, 

understand, not even that I see nonduality in my mind. ―Swamiji, I 

can visualize nonduality.‖ No, it is acintyam (not a thought), 

avyaktam (not an object of perception). It is my self.  

If I can’t experience my self, then how do I know my self?  

―Swamiji, how can I know myself when the self cannot be 

perceived?‖ The answer is, ―How do you know yourself now?‖ Do 

you know yourself now? You do know that you are a limited 

being. You do know yourself that way, don‘t you? You know that 

you are and that you are a limited being. How do you know? Do 

you perceive yourself as a limited being? How do you know 

yourself? Rather than struggling with how to know the self, let us 

recognize that we already know ourselves, because self is self-

effulgent, it is self-revealing, self-shining, and therefore no effort is 

really needed to experience the self or to see the self. I already 

know myself today except that I know myself as a limited being. 

How is that? It is because the limitations which belong to the body-

mind complex are superimposed upon the self.  

 

The self shines as awareness and the body-mind complex also 

shines as awareness. They are lumped together even though they 

belong to two different loci. Therefore there is lack of viveka, or 

lack of separation as to where limitation belongs and where the self 

belongs; I take them to be one. Please understand, self is already 

shining as brahman. I don‘t need to make myself brahman, it is 

shining as brahman, as the limitless. At the same time, the mind-

body complex also shines, but it shines as object, whereas the self 

shines as subject. But due to not recognizing the distinction 
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between the subject and object, they‘re lumped together. This is 

called aviveka (nondiscrimination). Therefore Vedänta teaches us 

dåg-dåçya-viveka, a separation between dåk and dåçya, seer and 

seen, subject and object. When I recognize the object as object, and 

no longer lump it with the subject, then the subject, the self, 

remains without the superimposition. It is not that I have to know 

the self that is unknown to me; I have to know correctly the self 

that is wrongly known, that is all.  

 

It is not that an unknown self is to be known; then it would never 

be known. If the self were unknown, I would not have any 

complexes, also. There cannot be any complexes about that which 

is not the object of my knowledge. As we saw before in the rope-

snake example, there could not be a superimposition upon the rope 

if the rope were not the object of my awareness. Had there been 

pitch darkness and I did not see the rope at all, there would have 

been no superimposition of the snake and I would not have had a 

wrong notion about the rope. Of course, if I had seen the rope in 

the broad daylight, then also there would not have been delusion. 

Only when I see the rope as an object, but I do not see it as a rope, 

can there be even a false notion about it. There can be a false 

notion only about something that is an object of my experience. 

The fact that I have all these false notions about myself is because 

I am always the object of my experience, meaning I am, I shine. 

Therefore it is not that an unknown ätmä has to be known. In that 

sense we say that Upaniñad is not a pramäëam like the eyes and 

ears, as we saw in the discussion of verse four. Eyes and ears make 

me know something that is so far unknown. Upaniñads do not 

make me know the unknown ätmä. Upaniñads enable me to know 

the self correctly. The self which is incorrectly known is made to 

be known correctly by removing what is nonself. Thus nonduality 
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is not to be seen; it is to be known as my own self, a self-shining, 

self-existing, self-evident fact.  

 

Sampaçyan (clearly seeing) ätmänam (oneself) sarvabhütastham, 

(in all the beings) means clearly seeing myself as the self of all. 

Just as I am the consciousness in this body-mind complex, so 

another is the same consciousness in that body-mind complex. 

When the distinction between the self and nonself is very clear 

with reference to myself, then seeing the self in others follows 

seeing the self in myself. When the distinction between the self and 

the nonself is clear, in my own self I no longer lump together the 

self and nonself and I clearly see myself as consciousness. When I 

have no identification with this body-mind complex, then I have no 

likes and dislikes at all. The likes and dislikes, the attachments and 

the aversions arise only when I equate myself with this body. In 

consciousness there are no likes and dislikes. Then names and 

forms don‘t matter to me. Today name and form matter. This is 

good, this is not good; beautiful, not beautiful; likable, unlikable; 

agreeable, disagreeable; desirable, undesirable. Whenever I look at 

the world through this body-mind complex as an individual, it is 

natural that I am going to have these opinions, and therefore I 

cannot be objective with reference to what I perceive; I always 

judge others as limited beings separate from me. When I stop 

judging myself as a limited being then I also don‘t judge others. 

Then I see the same wholeness, or limitlessness, manifesting in all 

names and forms. Like the same water manifests as the waves and 

bubbles and foam, so also the same consciousness manifests as the 

world of names and forms.  

 

It is like a bangle recognizing that it is gold. First of all the bangle 

has settled the account with itself that it is gold. Then it sees that 

all ornaments are also gold, that every ornament is name and form, 
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but the vastu, the essence, is really gold. When the ornament sees 

itself as gold, then it can also see other ornaments as gold. If it sees 

itself as a bangle, then it sees others as earrings and other 

ornaments. I see everybody else as I see myself. Seeing the self in 

all the beings, and seeing all the beings in the self—this is 

nonduality—seeing myself as the self of all, seeing everything as 

never apart from myself.  

The Value of living simply 

Which I is that? When I see myself as a simple person, I am 

(asmi), I shine (bhämi), and I never dislike myself (priyam). I am, I 

shine, I am dear, asmi bhämi priyam—sat-cit-änanda. I understand 

myself as a simple being when nothing else is joined or added to 

the self. Right now, when I use the word ―I,‖ a lot of things are 

included in that. The mind comes in, the sense organs also come 

in, the body also comes in, a lot of things come in. Like when a 

child comes to visit the grandparents, all kinds of things come with 

it—there are some toys and some clothes, you know, all kinds of 

things come along. So also, along with I, all this procession comes. 

The mind also comes, intellect also comes, sense organs, body, 

everything. The child brings everything with it; wherever it goes it 

must have all that. Sometimes people grow up and still they have 

huge teddy bears with them. Similarly, I carry all this baggage with 

me. So the verse says leave the baggage where it is.  

 

That is why simplicity in life also becomes a sädhanä (means) to 

recognize that I am a simple, conscious being with no forms, no 

names, no attributes, no conditioning, nothing. So my life also 

should be simple, with minimum needs. That‘s a sädhu, who lives 

a simple, non-demanding life at the personal level. In order to 

function in the world, you may keep whatever you need, that is 

OK. ―To function in the world, Swamiji, I must dress in a certain 
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way.‖ That‘s all right. ―I must have a certain kind of a car.‖ OK. 

―Swamiji, a certain kind of house is required.‖ All right. Do what 

you need to do because you have to live in the world. At the 

personal level, I can always be simple, non-demanding. When 

you‘re in Rome, live like a Roman. Outwardly you‘re a Roman. 

Inwardly you are a vedäntin, a simple, non-demanding person.  

 

―But Swamiji, what will people think? If I become non-demanding 

everyone will take advantage of me.‖ All right, then outwardly 

appear to be demanding. Outwardly you act in a manner that the 

situation calls for; that‘s called a pragmatic way of living. But we 

should not identify with that. Inwardly, I should retain my identity 

as it is. What I am saying is that ―I‖ is so simple, so unassuming, 

so non-demanding, so unmanifest, so non-claiming that it is not 

even seen, not even recognized. But it is always there and that 

alone is the truth; everything else comes and goes. Truth is 

changeless; everything else is changing. The body, sense organs, 

mind, everything changes. In all these changes, what does not 

change is the true nature of myself. Thus, when one sees oneself 

truly as one is, there is appreciation of nonduality—I am the self of 

all and nothing is separate from me.  

 

Nänyena hetunä, by no means other than this knowledge can we 

attain brahman. Brahman means limitless. We can never attain 

limitless other than knowing that I am limitless, I am nondual.  

 

Çravaëam  

Thus the truth has been unfolded by the Upaniñad; this is 

çravaëam (listening to the teaching). The Upaniñad still continues 

in case this upadeça (teaching) has not resulted in the knowledge 

on the part of the student, which means that further deliberation is 
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required. Therefore, in the next several mantras, the Upaniñad 

presents another way of deliberating upon the nature of the self. 

What we need to do is deliberate upon who I am, and the next few 

mantras provide us a method for doing that. One way of looking at 

the arrangement of the text is that up to this point there is 

çravaëam, and the next few mantras are for mananam 

(deliberating and resolving doubts). That‘s one way of looking at 

it. Or, at this point the teacher has unfolded the truth, and in the 

next few mantras he‘s giving us further methods to deliberate upon 

the self. That begins from the eleventh mantra.  
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Mahäväkya Vicära  

(Contemplation upon the great sentence) 

 

Verse 11 
 

 

AaTmanmri[< k«Tva à[v< caeÄrari[m!, }aninmRwna_yasaTpaz< dhit 

pi{ft>. 11. 

 

ätmänamaraëià kåtvä praëavaà cottaräraëim | 

jïänanirmathanäbhyäsätpäçaà dahati paëòitaù || 11|| 

 

AaTmanm! - the I sense Ari[m! - the lower sacrificial block of wood 

k«Tva - having made à[vm! -Omkara, brahman c - and %Ärari[m! - 

the upper block of sacrificial wood }an – contemplative inquiry 

inmRwnm - churning A_yasat! - by repeatedly doing pazm! - bondage 

dhit - burns pi{ft> - the learned one 

 

By making the individual I-sense as the lower sacrificial block 

of wood and brahman as the upper block of wood, and (as 

though) repeatedly churning by the rod of contemplative 

inquiry, the wise burns all bondage as a result of knowledge 

obtained by the churning. 
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As pointed out before, the student is being told about the process 

of abiding in the startling truth about the self. First, the words of 

the çruti are to be listened to, through a competent teacher. At this 

point, if the student has been well prepared due to efforts in either 

this life or previous lives, meaning he or she is an uttama-adhikäré 

(most highly qualified person), then the truth is grasped right there 

and then. But such a person is very rare indeed. Generally, the 

çravaëam is to be augmented by continued vicära, which means 

taking this truth and systematically removing one‘s doubts about it. 

This is called mananam. Here, a very interesting model is given to 

us to do mananam. 

 

Araëi is a wooden block in which a hemispherical hollow is 

carved out. Imagine a square wooden block. In the middle there is 

a hemispherical carving. There‘s another block, similar to the first 

one, which again has a hemispherical carving. The two blocks are 

held one above the other. Now a wooden rod is held between the 

two, and then with the help of a rope, the wooden rod is churned. 

As a consequence, the rod rotates in the hemispherical bearings 

and friction is created, and from that sparks are generated. That 

spark is caught on a thread to burn a piece of cotton, which is then 

used for kindling the fire in an altar. This was one method of 

lighting the fire in the vedic times. Even though match-sticks are 

now available, this traditional method is often used even now. This 

is a very sacred method, wherein there are particular specifications 

for where the wood should come from, how it should be taken, and 

so on. The wooden blocks are sanctified and mantras are chanted 

even while churning the rod and the fire is generated. That is the 

analogy, or imagery, that is used here to explain the process of 

generating knowledge.  
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Just as the fire is generated by churning of the rod, the çruti says 

that we can do similar churning by which the fire of knowledge is 

generated. Here the lower block is called araëi, and the upper 

block is called uttara-araëi. The Upaniñad says ätmänam araëim 

kåtva, let jévätmä, the ahaìkära, the ego, the individual, be the 

lower block. Praëavaà ca uttaräraëim, let praëava be the upper 

araëi (block). Praëava means omkära. Omkära is the name of 

brahman. Subsequently all these puräëic names like Räma, 

Kåñëa, and Çiva appeared, but in the Vedic period the most 

famous and most sacred name of brahman or Éçvara was om. Om 

is also called praëava. Make praëava, om, the upper block.  

A word and its object cannot be separated 

A thing cannot be separated from its name. Abhidheyam and 

abhidhänam, the word and the meaning, always occur together; 

you cannot separate one from the other. The moment the word 

flashes in the mind, the meaning also flashes in the mind. When 

the word ―apple‖ is uttered, then the meaning of the word apple 

will flash in the mind. When the object apple is seen, immediately 

the word ―apple‖ will occur in the mind.  

 

But suppose there is a strange object whose name I don‘t know. 

Then what? Well, when you come across something unknown, 

strange, something new, then your mind will think ―strange,‖ and 

thus a word will still be there. The mind will respond to anything 

with a concept that is appropriate to that thing. A word is a sound 

symbol to express a concept. For example, the word pot is a sound 

symbol which expresses a concept that is pot. Word disappears 

leaving the meaning in its place. Thus a word and its meaning 

cannot be separated. That is why there is so much emphasis on 

repeating the Lord‘s name, such as Räma, Kåñëa, Çiva, and 

others. That is why saints always prescribe the repetition of the 
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name of God. The idea is that with the name you have one part of 

God, and since God is the meaning of that name, sooner or later 

that will come. The word will convey the meaning only when the 

mind has the right preparation. For example, the word ―pot‖ will 

convey the meaning, ―object pot‖ when the mind has preparation 

in terms of language, familiarity with the object and so on. That‘s 

called saàskära. When the mind has the proper saàskära, then the 

word conveys the appropriate meaning.  

 

Now, when you hear the word brahman, it does not seem to 

convey the meaning. Why is that, when in fact the word and the 

meaning are always connected? It is because what is required is 

saàskära, orientation, preparation. That‘s why we go to schools 

and colleges. We learn new concepts. The preparation of the mind 

and learning takes place as we go ahead; that‘s how we learn new 

things. As we learn physics, chemistry, mathematics and so on, 

new terminologies keep coming and then we understand them, 

provided the ―technical‖ preparation of the mind has taken place. 

Preparation of mind is also a requirement for the word and the 

meaning to occur in our mind. What is the preparation of mind for 

self-knowledge? It‘s called antaù-karaëa-çuddhi. What we require 

is a çuddha-antaù-karaëam, a mind which enjoys purity and 

serenity. Secondly what is required is çravaëam, listening to the 

scriptures. When we listen to the scriptures with a mind that enjoys 

purity or serenity, then with the right saàskäras, the words will 

convey the meaning. Then the word brahman will become a live 

word for the prepared student; it will not remain just a sound. 

Today, for example, ―pot‖ is not just a sound, it conveys a 

meaning. Therefore, one must continue to work until the word 

brahman conveys its meaning.  
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The need for constant exposure to knowledge. 

That is why the çästra says punaù puëyeëa çravaëam kuryät, 

listen to it again and again and again, to create the saàskäras in the 

mind. There are actually two types of saàskäras. One is saàskäras 

in terms of the mind becoming pure or free from the impulses of 

likes and dislikes, and the second is saàskäras in terms of 

orientation of the mind toward nonduality. Since the mind is much 

conditioned with the idea of duality, the idea of nonduality doesn‘t 

create an effect, and therefore we listen to Upaniñads or Vedänta 

again and again. Day in and day out we are told, ―you are 

brahman, you are nondual, duality is false, jagat is mithyä.‖ In 

different ways, the çästra conveys the same message with different 

models, different arguments, and different methods. Then even a 

relatively thick-headed mind slowly starts to absorb it. All this 

works when there is çraddhä, bhakti, and dhyäna, which stand for 

purity of mind. As the Upaniñad said in the beginning, may you 

have çraddhä (faith), bhakti (devotion), and dhyänam (focus). In a 

mind enjoying çraddhä, bhakti, and dhyänam, one should keep on 

accumulating impressions or saàskäras of nonduality.  

 

In the beginning, impressions don‘t last. It is like writing in water; 

as you write, it disappears. Slowly it becomes more like writing in 

sand; it remains for awhile, but when wind comes, it blows the 

writing away. Slowly it becomes like writing on rock; regardless of 

what storms come, it remains there. That‘s what we call abiding 

knowledge. In the beginning, knowledge may be like the writing in 

the water; it‘s there, but goes right away. It then becomes like 

writing in the sand; it‘s there for some time, but is impacted by 

some strong forces, like identification with the body. Finally it 

becomes writing on the rock; it doesn‘t matter what storms and 

rains come. Therefore we have to keep on exposing ourselves to 
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the teaching, meaning that this constant orientation to nonduality is 

required, because of our ingrained saàskäras of duality.  

 

As Lord Kåñëa says in the 15
th

 chapter of the Gétä1, this duality, 

like the deep-rooted açvattha tree, is so deeply rooted that it takes 

time to uproot it. So we should have patience and perseverance, 

constant effort and dedication. Then the words of the çästra will 

create the desired effect and the job will be done. Until then, we 

will be devoted to listening and contemplation.  

 

Repeating the name of the Lord 

This is how repeating the name of the Lord is effective. It works in 

two stages. First we repeat the name, om, Räma, Hari, or some 

other name of the Lord, and repeat it with devotion. That is why 

devotion becomes important. If someone were to ask how to 

cultivate devotion, we say that if you want to discover devotion for 

any given deity, say Räma, then keep on reading the Rämayaëa. 

Listen to the glories of Räma, listen to his greatness. If Kåñëa is 

your deity of choice, then listen to the Bhägavatam, listen to his 

glories, his greatness. That‘s how one discovers the reverence and 

devotion for the Lord. With that devotion, the name becomes more 

effective. Repeating the name first brings about purification of 

mind, and then knowledge.  

 

Having seen how a word and its meaning are connected, let us go 

back to the verse, which states, Praëavaà ca uttaräraëim, let 

praëavam be the upper araëi. Praëavam is the sound symbol 

omkära. The sound om emerges from silence, it remains in silence, 

and merges back into silence. Silence is formless, free from 

attributes or qualifications; it is called amätra. The transcendental, 

                                                 
1
 BG 15.3 
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unqualified, unconditioned brahman, which is the truth, is 

represented by the amätra, the silence obtaining between two 

utterances. When the mind now becomes contemplative, the 

omkära becomes the means of knowledge. So far I was repeating 

“om, om” with devotion; now I analyze omkära.  

 

Oàkära is akära (A), ukära (U), makära (M), representing the 

three states of waking, dream, and deep sleep; or creation, 

sustenance, and dissolution; or three worlds (earth, intermediate 

worlds, and heavens); or three deities (fire, air, and sun); or 

creator, sustainer, destroyer. The three mäträs of omkära among 

them represent everything that is manifest, which ultimately 

resolves into the amäträ (unmanifest). Akära resolves into ukära, 

that into makära, and finally makära into amäträ. That‘s the 

method that Mäëòükya-Upaniñad employs, and omkära or 

praëava becomes the means of knowledge. At the first stage it 

becomes the means for purification of the mind. At the second 

stage it becomes the means of knowledge. This is what is intended 

here also, because Kaivalya-Upaniñad belongs to Atharva 

Veda, as does Mäëòükya-Upaniñad as well as Muëòaka-

Upaniñad, therefore you find similarity of ideas there. Therefore, 

in the subsequent mantras you find the analysis of the three states 

of consciousness—waking, dreaming, and deep sleep, which 

analysis you find in the Mäëòükya Upaniñad.  

 

Jïänanirmathanäbhyäsät means repeatedly contemplating upon 

the nature of the self with the help of the Upaniñads. What‘s the 

nature of myself? What is the abiding reality of myself? Now I am 

a waker, then I am a dreamer, then I am a deep sleeper. When the 

waker is, the other two are not. When the dreamer is, the other two 

are not. One excludes the other; each one of these is mutually 

exclusive. Is there something that these three do not exclude? For 
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example, a bangle excludes an earring because bangle is not 

earring, and earring excludes a chain because an earring is not a 

chain. These three mutually exclude each other. Is there something 

that they do not exclude? That is gold. So, while one name and 

form excludes another name and form, the very essence that is the 

self is not excluded. What is it that is not excluded by the waker, 

dreamer, deep-sleeper? That is the essence, and that is the nature of 

my self, which one arrives at by letting go of all the changing 

aspects and focusing on that which does not change. What is 

changing? It is the waking experience. That goes away when I 

become a dreamer. The dreamer goes away when I become a 

sleeper. The sleeper goes away when I become a waker again. In 

and through these changes, what is it that sustains the changes? 

What is it that connects the changes? What is the connecting 

thread? As Lord Kåñëna says in the Bhagavad-Gitä,
1
 it is like an 

invisible thread that holds a garland of flowers. Each flower is 

different from the others, but there is that sütra, the thread, that 

holds all the flowers together. What is the thread that holds all the 

changing states? That thread is the very essence, that‘s the self.  

 

Jïänanirmathanäbhäsät. In this repeated churning, the intellect is 

the rod and the Upaniñad-mahäväkya (aham brahmäsmi—I am 

brahman) is the rope, using which you perform delibertion (vicära) 

in the intellect. On one hand we have the jéva-ätmä, the individual 

self, on the other hand we have brahman, the parama-ätmä. The 

Upaniñad reveals that jévätmä is none other than paramätmä. Jéva 

is none other than brahman, tat tvam asi. It reveals that aham is 

brahman; ahaà brahma asmi.  

                                                 
1
 miy svRimd< àaet< sUÇe mi[g[a #v,  

mayi sarvamidaà protaà sütre maëigaëä iva| (BG 7.7) 
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Churning is vicära, not taking my conclusions for granted 

I am brahman. This is the vision of the scriptures. One who takes 

oneself to be a limited being is in fact brahman, the limitless. This 

is what the scriptures reveal. Am I really what I take myself to be? 

Am I really ahaìkära, the ego, which I take myself to be? Do I 

have a justification in taking my self to be a small limited person? I 

have taken for granted that I am a small, limited, insignificant 

being. I have taken this for granted without having subjected this 

conclusion to the scrutiny of an inquiry. We have never really 

looked into the validity of this conclusion that I am a jéva, meaning 

that I am an ego, that I am a small or limited being. Has anybody 

seen the I to really say that I is a limited being? It cannot be proven 

that anybody has seen the I. What I see is my body; what I see is 

my mind, what I see is my thoughts. Looking at this limited 

personality of this body, mind, intellect and so on, I draw 

conclusions about my self. Isn‘t that strange? It is like looking at 

my reflection in a distorted mirror and drawing conclusions about 

my face. Just because the face that is reflected looks distorted in a 

distorted mirror, I conclude that my face is distorted. Or just 

because the reflection looks fat, I conclude that I am fat. Similarly, 

I am looking at my body and I conclude that I am a human being, 

that I am a man, or I am a woman, I am tall, I am short. I derive 

these conclusions by just looking at the body. That means I have 

taken for granted that this body I am. I look at my mind. When the 

mind is happy, I conclude that I am happy. When the mind is 

unhappy, I conclude that I am unhappy. Thus I keep on drawing a 

variety of conclusions about myself, not by looking at myself, but 

by looking at something other than myself. This is called 

tädätmya, identification.  

 

I am identifying with something that I see, such as the body, even 

though I am a witness of the body. I am quite clear that this table I 
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am not, this flower I am not, this book I am not. All of these things 

I am not. I know that they are all objects of my knowledge and I 

know I am different from what I know. But somehow this viveka 

or discrimination seems to fail me when it comes to this body, 

even though this body also falls in the category of something that 

is known to me. Lord Kåñëa said, Idaà çaréraà kaunteya 

kñetramityabhidhéyate, ―Hey Arjuna, this çaréram (body) is called 

kñetram (the field)‖
1
 meaning that it falls into the category of that 

which is known to you.  

 

Like with the body, the viveka (discrimination) does not remain 

when it comes to my mind. I become one with my mind; I identify 

with my mind and I take myself to be as good as the mind. It‘s like 

watching a movie and becoming so identified with it that I start 

crying because somebody is crying in the movie and I start 

laughing because somebody is laughing there. This fellow in the 

movie wins a million dollar lottery and I jump with joy. I haven‘t 

got even a penny and still momentarily I seem to experience the 

joy of winning a lottery of a million dollars. This is what we call 

identification. There is self-forgetfulness on one hand and 

becoming something that I am not on the other. Something like 

that is going on here, too. Even though I am not the personality in 

the form of this body-mind-intellect complex, there is 

identification with it and hence this conscious person has as though 

become as small as this personality.  

Three-fold limitations of all things, including my personality 

This personality is limited in every way. It is limited in time 

because there is birth and death; it is limited in place, because at a 

given time it is in one place and not in other places; it is limited in 

attributes, because it possesses only these attributes and not any 

others. The person who identifies with the personality also feels 

                                                 
1
 BG 13.1 



                                     

       150  

 

150 

the same sense of limitation. I feel a sense of limitation and at the 

same time I cannot accept it, so naturally I struggle constantly to 

become free from that sense of limitation. This is saàsära. It is a 

struggle, and this is a struggle that can never end, because I can 

never get rid of the limitations as long as I keep identifying myself 

with this personality. So the way to become free from limitations is 

not to try to become limitless, but to understand that this viveka 

(discrimation) is required between the self and the nonself. This is 

called jïänanirmathana, churning with the rod of knowledge or 

the rod of inquiry.  

 

Päçam dahati paëòitaù, the wise burns all bondage. Paëòa means 

wisdom about the self; the one who has attained it is called 

paëòitaù, the wise, the knower of the self. The knowledge that I 

am brahman is called paëòa, and one who has gained that 

knowledge is called paëòita, a wise person. Just as fire generated 

from the friction between the two wooden blocks burns all the 

combustible wood, so also this fire of knowledge, which is 

generated by churning the rod of viveka or vicära (inquiry or 

deliberation), burns all the päças (fetters or bondage).  

 

With this introduction, now in the next mantras we see the analysis 

of the three states of consciousness and what the substratum of the 

three states is. It is called avasthätraya-vivekaù, the discrimination 

based on the three states of experience, jägrat, svapna and suñupti, 

waking, dream, and deep sleep states. The question is, if you say 

that ätmä is the self of all, I am brahman and I am one nondual, 

how did I become a saàsäré? How does a limitless self become a 

limited being? How does he become the one subject to birth and 

death and sorrow? How does it happen? This kind of an inquiry is 

now being performed in the subsequent mantras.  
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Verse 12 
 

 
s @v mayapirmaeihtaTma zrIrmaSway kraeit svRm!, 

iôyÚpanaidivicÇÉaegE> s @v ja¢Tpirt&iÝmeit. 12. 

 

sa eva mäyäparimohitätmä çaréramästhäya karoti sarvam | 

striyannapänädivicitrabhogaiù sa eva jägratparitåptimeti || 

12|| 

 

s> - he @v - alone is mayapirmaeihtaTma one who is deluded by mäyä 

zrIrm! - body AaSway - identified with kraeit - does svRm! - 

everything iô - woman AÚpanaid - eating and drinking ivicÇ - 

varied ÉaegE> - objects of pleasure s> @v - he alone ja¢t! - waking 

state pirt&iÝm! - full gratification @it - obtains 

 

The self alone deluded by mäyä is the one who, identified with 

the body does all actions in the waking state, and obtains full 

gratification through the varied objects of pleasure such as 

woman, food, and drink. 

 

It is natural for one to wonder why, if one is limitless brahman, 

one feels the sense of limitation. If I am in fact änanda, happiness, 

how come I feel sorrow? You say I am immortal, how come I feel 

like a mortal being? You say that brahman is one, nondual, and 

limitless. How can a limited creation come out of the limitless 

brahman? If nonduality is the only reality, how come I experience 
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duality? Why am I sorrowful? Why do I feel limited? The 

expectation is that just by reasoning the problem will be solved. 

The fact is that just by pursuing reasoning the problem will not be 

solved, because the problem happens to be illegitimate. An 

illegitimate problem cannot be solved by legitimate arguments, no 

matter how hard one tries. It can only be solved by recognizing 

that the problem is illegitimate. As Gautama Buddha said, if an 

arrow is stuck in your back, don‘t waste time analyzing where the 

arrow came from, who shot the arrow, what kind of poison is in the 

arrow; just pull out the arrow and treat the wound. Therefore, he 

did not entertain these kinds of questions. But still these questions 

will arise in our minds. We feel that if we have satisfactory 

explanation of why we feel the way we do, then we can proceed 

further. 

 

Vedänta says the problem appears to be real due to mäyä. Why 

does the limitless feel limited? It is because of Mäyä. How does 

one appear to be many? Mäyä. How does the actionless self appear 

to be the agent of action? Mäyä. How does one who is free seem to 

be bound? Again, mäyä. What is mäyä? Inexplicable, or 

indefinable, anirvacanéya. It is inexplicable only in the sense that it 

neither is nor is it not; it cannot be called sat (existing) or asat 

(nonexisting). Hence nothing in the creation lends itself to being 

absolutely defined, because it is anirvacanéyam.  

 

Mäyä is a model actually. Mäyä means an illusion of magic. In 

Sanskrit, yä mä sä mäyä, that which is not really there is mäyä. The 

magician is called mäyävé and the magic is called mäyä. A 

magician, Éçvara, by the power of magic, creates a world that is an 

appearance, that is not really there, but for those who are under the 

spell of magic, that creation appears to be real. This is what a 



                                     

       153  

 

153 

magician does. For example, he takes a piece of paper and shows a 

$100 bill. There is no $100 bill there, but it appears to be there. 

That is called mithyä. The cause is mäyä, or magic, and the effect 

is mithyä, an appearance. The vedäntin says that‘s how Isvara‘s 

creation is.  

 

―How come I feel limited?‖ Who says you are limited? That‘s 

what the vedäntin will ask. Why is there sorrow and grief? As the 

teaching begins in the Gétä, Lord Kåñëa says to Arjuna, açocyän 

anvaçocastvam.
1
 You are grieving for something that does not 

deserve to be grieved for, because there is no cause for grief at all. 

The vedäntin says that in fact there is no saàsära, even though it 

appears to be there. There is no bondage but bondage appears to be 

there. There is no duality but duality appears to be there. There is 

no creation but creation appears to be there. There is no limited 

being but he appears to be there. However, for those who are under 

the spell of magic, whatever they perceive appears to be real. The 

dream world appears to be real when you are under the spell of 

dream; the pleasures and pains of the dream world are very real at 

that time. Real tears are coming from the eyes in the dream. Only 

when you wake up do you realize that the dream was mithyä, but 

not while you were dreaming. Hence, just because something 

appears to be real does not mean it has to be real. The jagat (the 

world) is mithyä, duality is mithyä, limitation is mithyä, and the 

cause is mäyä.  

 

What is mäyä? It is basically ignorance. Ignorance has two powers, 

ävaraëa çakti (veiling power) and vikñepa çakti (projecting power). 

For example, when we see the snake on a rope, two things are 

happening there. One is that I do not know the rope as a rope; the 
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true nature of rope is veiled from me. The other is that I see a 

snake where in fact there is a rope; that is the projection of snake. 

So two aspects are involved; veiling and projecting. Mäyä is the 

projecting power. Mäyä, ignorance, creates this projection. I do not 

know who I truly am and therefore I take myself to be a limited 

being. This is merely a projection on my part coming from 

ignorance. The limitless self is deluded by mäyä. Just as a mind 

deluded by ignorance sees a snake on the rope, the mind deluded 

by mäyä sees a limited jéva in the limitless ätmä.  

 

We have a gross body, a subtle body, and a causal body. In the 

waking state there is identification with all the three bodies. The 

gross body functions because of the subtle body. Both the gross 

body and the subtle body are there because of the causal body, 

which is ignorance. In the waking state, identification with the 

gross body can be there only when there is identification with the 

subtle body, and that can be there only because of the causal body. 

In short, in the waking state there is identification with the causal, 

subtle, and the gross bodies, but identification with the gross body 

is predominant.  

How identification becomes a burden 

In identification I forget the true self and become something that I 

am not. When I identify with the body, I say I am a human being. 

I‘m a man. I‘m a woman. I‘m father, I‘m son, I am tall, I am short, 

I am dark, I am fair, I am handsome, I am ugly. All these 

complexes constitute saàsära. ―Swamiji, but to feel that I am 

handsome is fine. Why is that saàsära? To say that I am ugly may 

be saàsära, but that I am handsome is wonderful.‖ Even to think 

that I am handsome or that I am beautiful is also a burden. As 

Püjya Swamiji says, when a woman becomes Miss Universe, it 

means she is declared the most beautiful woman in the whole 
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world at least during this year. So you‘d think she must be the 

happiest person and now she must be convinced that she is the 

most beautiful and therefore has no need to wear makeup. 

However, so far she was spending an hour and a half on makeup 

every day, but now that she‘s declared Miss Universe, she must 

spend two and a half hours to retain that title. Thus, to think that I 

am successful, to think that I am beautiful and so on also has a 

burden of its own, because then you‘ll need to retain the stature. 

When you are studying in school, say in the sixth grade, and 

happen to score first rank out of all the various classes within the 

grade, you should be happy if next year you should score first, 

even if it is in your own class. But if you score second among all 

classes, people start asking ―is that all?‖ So when I was scoring 

fifteenth rank there was no problem. Now that I scored second 

rank, it is as though I failed. Thus every complex has its own 

burden, its own problem. If I say, ―I am King,‖ it has its own 

problems, and ―I‘m a beggar‖ has its own problems. Both these 

fellows are not getting sleep. The king in his comfortable bed 

doesn‘t have sleep because he is worried about his kingdom. The 

beggar also doesn‘t have sleep because he doesn‘t know where his 

next meal will come from. So every role, every complex, is a 

burden. Whether it is a superiority complex or an inferiority 

complex, it is a burden. This is indeed bondage.  

 

Vicitra-bhogaiù, by varieties of objects of pleasure the jéva gains 

experiences in the waking state. In short, the limitless self on 

account of mäyä or ignorance, through projection and 

identification, identifies with the personality and takes himself to 

be a small and limited personality; this is the sense of limitation. 

He is busy fulfilling the perceived needs. ―I need to be happy‖ is a 

perceived need. ―I need to have a luxury car‖ is a perceived need. 

Most of the needs are perceived needs. He projects all kinds of 

needs and he is busy from morning till evening and from womb to 
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tomb trying to fulfill those needs. This is the story of the waking 

state. 

 

 

Verse 13 
 

 

Svße s jIv> suoÊ>oÉae´a Svmayya kiLptjIvlaeke, su;uiÝkale skle 

ivlIne tmae=iÉÉUt> suoêpmeit. 13. 

 

svapne sa jévaù sukhaduùkhabhoktä svamäyayä 

kalpitajévaloke | suñuptikäle sakale viléne tamo'bhibhütaù 

sukharüpameti || 13|| 

 

Svße - in dream s> jIv> - the person suoÊ>oÉae´a - the experiencer 

of joys and sorrow Svmayya - by (the power of) self-delusion 

kiLptjIvlaeke - his own created world su;uiÝkale - in deep sleep 

skle - the entire (projection) ivlIne - having been merged tm> - 

darkness (of ignorance) AiÉÉUt> - having been overcome suoêpm! - 

the nature of happiness @it - attains. 13.  

 

The same person experiences joys and sorrows in the personal 

dream world created by the power of self delusion. In the state 

of deep sleep, when everything is merged, he is overcome by 

the darkness of ignorance and attains the nature of happiness. 

 

 

 



                                     

       157  

 

157 

Then there is the dream experience. Like the waking state, the 

dream is also the result of the past karma or action. When the past 

action that is the cause of giving me the experience of the waking 

state fructifies, the experience of the waking state comes about. 

Now arises karma that is the cause of the dream; then I have the 

experience of dream. Again karma arises to wake me up. So all the 

experiences that come and go are due to past karma or action. The 

dream experience happens when all the senses and part of the mind 

are resolved. The identification with the gross body is given up and 

the identification with the subtle body continues, even though not 

the entire subtle body. Understand that in the dream, the body that 

the jéva possesses is not the gross body of the waking state. As 

Båhadäraëyaka Upaniñad describes, the self makes the waking 

body unconscious and creates a dream body for himself. For 

gaining experience in any given realm, I should have the upädhi 

that is compatible with that realm. For example, if I go to heaven, 

this gross body won‘t work there; it must be a body that is 

compatible with the objects in heaven, for one thing a body that 

does not decay.  

 

Dream is a realm different from waking, and there the objects are 

subtle so we need a different kind of body. That‘s why the self 

makes this waking body unconscious and creates a new body for 

himself so as to gain the experiences of dream. So this gross body, 

these organs of perception, these organs of action, and this Earth 

are not there in the dream. The sun and the moon that you see in 

the dream are created in the dream. The eyes and ears that you see 

in the dream are all created in the dream. They are dream eyes and 

ears and not the waking eyes and ears, so it is possible that a 

person who is blind might see things in the dream. Supposing a 

sighted person has become blind; when he dreams it is quite 

possible that he is a sighted person there because of past 

saàskäras, but in the dream a different set of sense organs is 
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created. In the dream this jéva, the self, creates his own world with 

his own projecting power. Just as Éçvara has created this waking 

world with mäyä, his projecting power, so also the jéva creates the 

dream world with his projecting power. What is the basis of dream 

projection? The saàskäras, the impressions left in the mind from 

previous experiences. It is said that the dream experiences have 

their basis in the waking experiences because each experience in 

the waking state leaves a certain saàskära, impression.  

 

The jéva might not be able to fulfill some of his desires in the 

waking world, but in the dream world he may be able to do that. 

The unsatisfied desires could give rise to a dream. In the waking 

state I am not allowed to eat sweets, let us say. The doctor has said, 

―Swamiji, sorry already you are too sweet and therefore no more 

sweets.‖ Now generally the hosts know this beforehand, but Indian 

hosts feel that their meal is incomplete unless they serve sweets, so 

they prepare sweets anyway. There are six people sitting at the 

dining table, Swami is also one of them, and there is a whole heap 

of sweets. The host says, ―Swamiji, just one?‖ I say, ―No, I can‘t 

have it.‖ Whether I want to have it or not, at least this is my 

declared position, that I don‘t eat sweets. So I watch everyone else 

have a wonderful time and inside I am suppressing a desire for 

sweets. I could not fulfill this desire for eating sweets during the 

waking state, but when I go to sleep, you should see how many 

rasagolläs I consume in the dream.  

 

Strong impressions create a dream world where the jéva expresses 

his väsanäs or saàskäras. Unfortunately, we don‘t have the 

freedom to create the dream world of our choice; the dream world 

just gets created. Please understand, the creation of the dream 

world is not under our control, otherwise we would create the 

dream world of our liking. The pillowcase says ―sweet dreams‖ but 

mostly the dreams are not sweet. Whatever impressions there are, 
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pleasant or painful, they will decide what the dream will be. 

Therefore, in dream also the poor fellow is a bhokta, experiencer of 

pleasure and pain. In the dream, the jéva is only a bhoktä 

(experiencer), and not a kartä (doer), as in the waking state. The 

dreamer appears to perform actions in dream, but that is governed 

by the karma. There is no deliberate or premeditated action in 

dream, therefore the jéva does not earn any new punya or päpa. He 

just exhausts the karma that was responsible for giving rise to the 

experience of dream. Ultimately, he gets tired of that experience 

and lets go of that also.  

 

The third experience is deep sleep, suñupti, where the 

identification with the subtle body is also given up. All that 

remains is the identification with the causal body. Everything is 

resolved; everything is merged into the cause, ignorance. In deep 

sleep the whole personality merges into ignorance, which is the 

cause of any projection in the first place. The identification of the 

gross body is already given up, that of the subtle body is also given 

up, and the whole personality merges into the causal body, which 

is ignorance. In waking and dream, there is both the veiling and 

projection, whereas in deep sleep, there is no projection. There is 

just veiling, the cover of ignorance. 

 

In the sleep state the person doesn‘t die. Nothing is destroyed; 

everything remains intact except that it becomes unmanifest. There 

is no manifest world like in waking and in dream. Everything 

remains unmanifest. Overpowered by tamas (ignorance), the jéva 

attains the state of änanda or happiness. In fact, in the deep sleep 

state we merge into brahman. In deep sleep, nothing other than 

ignorance is separating me from brahman. Therefore, in deep sleep 

there is experience of änanda, total happiness; my true nature is 

experienced.  
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What prevents me from experiencing my true nature in the waking 

and dream states is the strong identification with the body. In the 

waking state, because of the identification with the gross and 

subtle bodies, various notions and complexes are created. They 

deprive me of the benefit of my true nature. When I am looking at 

a rope and the conclusion is that it is a snake, what deprives me of 

the experience of a rope is only my notion that it is a snake. So 

also, in the waking and dream states what deprives me of the 

experience of my true nature is the notion that I am a jéva, I am so 

and so. All of this goes away in the deep sleep state. There is no 

awareness of the gross body, there is no awareness of the mind, 

and no awareness even of the ego, because there is no 

identification. Therefore, in the deep sleep state, the self becomes 

free from all identification and hence free from all complexes, all 

inhibiting factors that deprive him of the experience of his own 

self. He experiences his own self, that is änanda, in deep sleep, 

except that there is a blanket of ignorance, darkness of ignorance. 

Therefore he is not aware that he is experiencing änanda. In the 

state of deep sleep I experience profound happiness all right, but 

my mind is totally merged in ignorance, and that‘s the reason why 

at that time I am not aware that I am experiencing this happiness. 

Were that not the case, if I were aware of änanda in the deep sleep 

state, nothing else would be required in life; all that we‘d need to 

do is just to fall asleep. If during sleep we were aware that we are 

the profound happiness or that we are experiencing profound 

happiness, that would be wonderful. Unfortunately, in the state of 

deep sleep there‘s a total blanket of ignorance and therefore we are 

not aware. When the person wakes up in the morning he says, ―I 

slept well; I did not know anything.‖ 

 

Thus the Upaniñad briefly describes waking, dream, and deep 
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sleep states. Deep sleep is the experience when there is only 

identification with the causal body, ignorance; dream is the 

experience when there is the identification with the subtle body 

and the causal body; and waking is the experience when there is 

identification with the subtle, causal, and gross bodies. The waker 

in Vedänta is called viçva. Viçva means whole, entire, because the 

complete personality is manifest in the waking state. The dreamer 

is called taijasa, the shining one, the illumined one or the effulgent 

one. Tejas means light. The whole dream world is a world of 

thought, which is shining in awareness. The deep sleeper is called 

präjïaù, which means one who is essentially ignorant or one who 

knows well, both the meanings are given. Präjïaù is one who 

knows everything well because deep sleep is the causal state, 

which is the seed of the other two states and therefore, in that 

sense, the sleeper knows everything. A corresponding situation 

obtains even at the cosmic level. When the whole cosmos goes to 

sleep it is called the state of dissolution, pralaya. The cosmic self is 

called Éçvara. Consciousness identified with the totality of 

ignorance or mäyä is called Éçvara. Consciousness identified with 

the totality of subtle bodies is called hiraëyagarbha. Consciousness 

identified with the totality of gross bodies is called virät. 

Corresponding to präjïaù at the individual level is Éçvara at the 

cosmic level; corresponding to taijasa at the individual level is 

hiraëyagarbha at the cosmic level; and corresponding to viçva at 

the individual level is virät at the cosmic level. This is just for 

general information.  

 

Now what makes the jéva wake up and what is his true nature? 

That is said in the next mantra. 
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Verse 14 

 

 

puní jNmaNtrkmRyaegaTs @v jIv> Svipit àbuÏ>, purÇye ³Ifit yí 

jIvSttStu jat< skl< ivicÇm!, AaxarmanNdmo{fbaex< yiSm~‘y< yait 

purÇy< c. 14. 

 

punaçca janmäntarakarmayogätsa eva jévaù svapiti 

prabuddhaù | puratraye kréòati yaçca jévastatastu jätaà 

sakalaà vicitram | ädhäramänandamakhaëòabodhaà 

yasmiðllayaà yäti puratrayaà ca || 14|| 

 

pun> - again c - and jNmaNtr - in past life kmRyaegat! - because of 

deeds s> @v - the same jIv> - jéva Svipit - (as though) 

dreams/sleeps àbuÏ> - awake purÇye - in the three cities ³Ifit - sports 

y> - who c - and jIv - jéva tt> - from whom tu - indeed jatm! - is 

born sklm! - the entire ivicÇm! - varied Aaxarm! - substratum 

AanNdm! - joy Ao{fbaexm! - unbroken consciousness yiSmn! - in 

whom lym! - dissolution yait - goes purÇym! c - and all the three 

cities. 14. 

 

Again, because of deeds done in past life, the jéva comes back 

to the dream or wakefulness. The being who (thus) sports in 

the three cities, and from whom the entire varied diversity has 
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sprung up, is the substratum, the indivisible consciousness and 

joy, and in whom alone all the three cities dissolve. 

 

Once again, on account of past actions, the same one who is the 

limitless self, wakes up. On account of identification with the gross 

body he is the waker, on account of identification with the subtle 

body he is the dreamer, and on account of identification with the 

causal body he is the sleeper. This is his life story. What else is 

there? If you want to write your autobiography, this is it. In that 

you can write whatever details you want but essentially it is 

waking, dreaming, and deep sleep. Next day again the same, again 

and again and again. If we don‘t gain the knowledge, we go from 

womb to tomb and gain the next body and again the process goes 

on.  

 

What wakes me up? Deep sleep is such a pleasurable experience 

that nobody would want to wake up. Most people are reluctant to 

come out of sleep. When the alarm rings, the first impulse is to 

stop it and pull the comforter over my head. That‘s the first 

reaction. Nobody wants to give up that experience of the deep 

sleep state because in fact it is the experience of happiness. But I 

am forced to get up. It is my past karma, it is my unfulfilled desires 

or ambitions or duties or preoccupations that force me to wake up. 

 

It is my karma that wakes me up because when I go to sleep at 

night, all my desires and ambitions are still there in sleep, in the 

causal or seed state. They don‘t get destroyed in the deep sleep 

state. Therefore, the fellow who went to sleep with whatever 

ambitions he had is the one who wakes up, and those desires, 

which were in the causal state or seed state, sprout. Just as the seed 

that is put in the ground takes a little time to germinate and sprout, 

so also the desires that are in the seed state during the deep sleep 
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state germinate and want to sprout and they wake me up. Hence I 

wake up the next morning because of desires that want to be 

fulfilled. Sometimes you go from deep sleep to dreaming and then 

to waking and sometimes you go from deep sleep to waking; sleep 

is not a continuous experience. This is the process that goes on day 

in and day out.  

 

What do we learn from this? Why does Upaniñad describe this? It 

is to make a point that the one who is the waker alone is the 

dreamer and that alone is the sleeper, and that alone is the waker 

again. The experiences in the three states are all different from one 

another. The waker has no entry into the dream, the dreamer has no 

entry into sleep, and the sleeper has no entry into the world of 

waking. Thus each state excludes the other two. The waker is not 

the dreamer and the dreamer is not the sleeper. But there is some 

continuity. When I wake up in the morning, I know that I who was 

sleeping have woken up. That much awareness we have, is it not 

so? When you wake up in the morning, how do you feel? Hey, a 

new person is born today? No. Sometime I wish that were the case, 

but that‘s not really so. There is a continuity of existence. That is 

why I recollect that the one who was sitting on the dais and talking 

yesterday is the one sitting and talking today. In all these changing 

and discontinuous experiences, there is a continuous thread and 

that is what is important to us.  

 

The sästra draws our attention to the fact that in all these changing 

experiences there is a changeless thread. The same jéva, the self, 

sports in three different cities, waking, dream, and deep sleep—the 

three realms. We know that one who sports in the city is different 

from the city. Today we are in Ben Lomond, but tomorrow we 

might be in San Francisco. Maybe three days later we might be in 

New York, thus sporting in different cities. But when can I go from 
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one city to another? When I am not the city. San Francisco is not 

close to New York City. San Francisco is where it is and New 

York is where it is. One who is neither San Francisco nor New 

York can go from one city to the other. The fact that I travel from 

one state of consciousness to the other shows that the waking 

world I am not, the dream world I am not, the deep sleep world I 

am not. Even the waker, dreamer, and sleeper I am not. I am 

someone who connects all three and who transcends all three. We 

can learn this much from our experiences and when we learn that, 

then it does not matter what the experiences are.  

 

Right now we are so preoccupied with the experiences themselves 

and the details of the experiences that it takes all our attention and 

what needs to be attended to escapes our attention. What we should 

have been doing is to pay attention to that thread, the changeless 

thread, that connects and informs all the changing experiences. 

Buddha said that everything is momentary (sarvam kñaëikam). 

Vedänta says that if you say things are momentary, that they 

change constantly, there must be a changeless entity with reference 

to which can you say there is change. There must be a reference 

point with reference to which you can measure the distance or 

change. Suppose you are indifferent to the changes, that is called 

dispassion, vairägya. Why is vairägya so important for this 

knowledge? It‘s important so that we are not bothered about what 

doesn‘t matter. What happens in the three states doesn‘t matter. 

Some people spend a long time thinking and analyzing dreams; 

their life centers on dream. They have all kinds of experiences, 

good or bad, and they seek consultation to understand their 

meaning. Instead, the real value of dream is that we can apply its 

lessons to develop proper attitude toward the waking world. Just as 

we can be indifferent to the dream, knowing it is mithyä, we can 

also be indifferent to the waking state, which is also mithyä. In 
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fact, the experience of dream helps us understand the reality of 

waking, and the example of deep sleep helps us understand mokña.  

 

In the Upaniñads, the description of dream is given not so much 

to explain the details of the process and the mechanism of dream as 

it is to explain the reality of dream. When you wake up from a 

dream, you know that it was just a projection, an appearance. That 

much you know, that the dream was not real. It is said that when 

the dream experience happens, the jéva is solely located in a very 

fine nerve, which is finer than anyone‘s hair; that is where all the 

experiences of the dream take place. There is no room there for 

mountains and trees that you see in the dream. One reason that the 

dream cannot be real is that there is no room to accommodate all 

these objects and the second reason is that when I am dreaming, 

the dream is within me but at the same time I think the dream 

world is outside me. When I am experiencing dream, I think that 

the trees and mountains are outside me, other than me. But when I 

wake up, do they remain by themselves or do they all get merged 

in me? Before I went to dream, I alone was; when I wake up, I 

alone am; and in between there is a whole dream world. Where did 

the dream world arise from? It arose from me alone because I 

alone was before dream. Where does it merge? It merges into me 

because I alone remain after the dream. Therefore, in between it is 

only I and nothing else. When I wake up I realize that the dream 

was within me, but when I was dreaming it appeared as though it 

was outside of me, and that is false. So there are these two 

reasons—even though the dream world is within me, while I am 

dreaming it appears outside me, and the place where I am 

dreaming has no room for accommodating the dream objects—that 

prove that the dream is a projection, it is mithyä. When I wake up 

the dream world is negated, it is falsified.  
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So dream is a beautiful example to illustrate what is mithyä. The 

author of Païcadaçé1 says that the appearance of an object that is 

nonexistent is mithyä such as that of an elephant seen in dream. So 

dream experience is cited to explain mithyä. The experience of 

deep sleep is cited to explain mokña. In deep sleep there is 

experience of änanda without any external source of happiness. 

That shows that the self is of the nature of änanda, which is 

experienced when all the identification is given up. When all 

identification is given up consciously, then there is awareness of 

one being änanda and ever-free, ever-liberated, which is mokña. 

The difference between deep sleep and mokña is that there is 

darkness of ignorance in one and the light of knowledge in the 

other. 

 

If it is clear that the dream is mithyä, an appearance of what is 

really not there, then we can look at the waking state. In which 

way is waking really different from dream? In dream also I was 

talking to an audience; all of you were there in my dream, sitting 

here amidst all these beautiful trees and mountains and I was 

sharing with you this Kaivalya Upaniñad. A similar setup was 

there also—subject-object duality was there in dream also. How is 

the waking state different? You might say that the dream objects 

are fleeting and the waking objects are stable, but from the 

standpoint of reality, what is the setup in dream? Subject and 

object setup. What is the setup in waking? It is the same subject-

object setup. If the whole dream world is mithyä, then the subject-

object setup also is mithyä, please understand. Wherever the 

subject and object setup is, it is mithyä. In waking also the subject 

and object setup happens and so it is mithyä. So we can say this 

much—just as dream is mithyä, the waking is also mithyä—and 

                                                 
1
 Païcadaçé 2.70 
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we can let it go. Once it is understood as mithyä, then it is possible 

to let go of it. As long as waking is thought to be real, it will hang 

on. That is why understanding of mithyä is so important. If it is 

understood as mithyä, it can be let go; it won‘t bother me any 

more. I cannot have likes or dislikes for mithyä. I cannot have any 

reaction to mithyä. I can have reaction only to something real. As 

long as an apple is real on the dining table it attracts me, my mouth 

is watering when I am hungry because I love apple. When I 

approach it and pick it up and discover that it is a wax apple or a 

wooden apple, I put it back. Now that apple doesn‘t matter to me. 

Even if someone takes it away, it doesn‘t matter to me. Until now I 

was waiting for a chance, thinking, ―Let me grab it before anybody 

takes it.‖ As long as it is real, it can cause attachment, aversion, 

and all reactions. With the knowledge of it being mithyä, there is 

no reaction. 

 

Vedänta teaches that the whole waking world is mithyä. Then you 

need not be bothered about it. Let it be where it is, you be where 

you are. All emotional attachment goes away because it is mithyä. 

How much emotion can there be for holding on to what ultimately 

is mithyä? You remain an emotional person but you will not be 

controlled by emotions. Once the clarity comes, you start to view 

the waking world as you would view the dream world when you 

wake up from the dream.  

 

As the Dakñiëämürti Stotram says, ―The universe, like a city 

seen in a mirror, is within oneself. But one sees the world as 

though it is created outside, while all along it remains in the 

substratum of the self, just as in a dream.‖
 1

 When I wake up from 

                                                 
1
 ivñ< dpR[†ZymanngrItuLy< inja<tgRt< 

pZyÚaTmin mayya bihirvaeÑƒt< ywa inÔya, 
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a dream, I realize that the dream world was a manifestation of 

myself and all the duality resolves into the self. Similarly, when I 

wake up to the reality of my true nature, I realize that all that is 

here is one consciousness. One self alone is manifest as the whole 

waking world, one nondual. The whole variety of the universe is 

born from the self that is the true nature of the jévä that sports in 

the three cities of waking, dream, and deep sleep. Just as the dream 

world was born from me, so also the waking world is born from 

me. Therefore, the self that sports or transmigrates from one state 

to the other state alone is, in fact, the substratum of all experiences, 

or the substratum of the entire universe. 

 

Ädhäram, substratum; änandam, joy; akhaëòabodham, indivisible 

consciousness. What is the nature of the self? What is the nature of 

I that passes through all the experiences, that informs all the 

experiences? It is the connecting thread; it is the substratum, 

ädhäram, of all experiences. It is änandam, the wholeness, 

happiness, akhaëòa, undivided, bodham, of the nature of 

knowledge. The undivided awareness, which is boundless, is of the 

nature of änanda and that‘s what I am, the common denominator in 

all the experiences. Every experience is different from every other 

experience. What is the common denominator of every 

experience? Asti bhäti priyam, sat-cit-änanda, supporting every 

experience. It shines as awareness, akhaëòabodham, undivided 

consciousness. The objects of consciousness are divided, but the 

consciousness itself is undivided, boundless. Consciousness is the 

nature of the self, which is the common denominator, the 

undeniable, non-negatable substratum. Everything else is changing 

and therefore subject to being negated or displaced and excluded 

                                                                                                             

viçvaà darpaëadåçyamänanagarétulyaà nijäntargataà 

paçyannätmani mäyayä bahirivodbhütaà yathä nidrayä| (DS 1) 
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by everything else. It is like the gold, which is not excluded by all 

the ornaments. What is not excluded or denied or negated of all the 

experiences is ädhäram, änandam, akhaëòabodham. From that all 

the three worlds emerge and into that all the three worlds merge. 

On what platform does the play of waking, dream and deep sleep 

take place? On the platform of the self that is the substratum, that 

is undivided knowledge, that is änanda or happiness.  

 

Now these three states of experience are described with reference 

to the individual self. But Upaniñad says understand that you are 

not the individual self, you are the universal self. In what way is 

the individual self the universal self? The next mantra describes 

that. 

 

 

Verse 15 
 

 

@tSma¾ayte àa[ae mn> sveRiNÔyai[ c, o< vayuJyaeRitrap> p&iwvI ivñSy 

xair[I. 15. 

 

etasmäjjäyate präëo manaù sarvendriyäëi ca | khaà 

väyurjyotiräpaù påthivé viçvasya dhäriëé || 15|| 

 

@tSmat! - from this jayte - is born àa[> - the life force mn> - 

themind sveRiNÔyai[ c - and all organs o< - space vayu> - air Jyaeit> -

fire Aap> - water p&iwvI - the earth ivñSy of all xair[I - support. 

15. 
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From this is born the life force, the mind, all organs, space, air, 

fire, water, and the earth that supports all. 

 

This verse continues the biography of the jéva, the one that is going 

through waking, dream, and deep sleep experiences. From him, the 

self, is born the cosmic präëa, the vital air; the cosmic mind, which 

knows and creates; all the sense organs; and the five elements, 

äkäça (space), väyu (air), jyoti (fire or light), äpaù (water), and 

påthivé (earth). From the self that is saccidänanda ädhäram 

änandam akhaëòabodham, the substratum, the undivided happiness 

or wholeness, and undivided awareness, from that self is born the 

entire universe beginning from präëa or hiraëyagarbha. Another 

word for hiraëyagarbha is süträtmä. Sütra means the thread that 

connects everything, and präëa is the suträtmä because präëa is 

the kriyä çakti, the cosmic energy pervading the entire universe of 

sentient and insentient beings, which is responsible for the vitality 

and activity of the entire universe. Manaù here stands for the 

cosmic mind, which is the totality of the jïäna çakti, the power of 

knowledge and icchä çakti, the power of will. The whole universe 

is born from this self that goes through the three states of 

experience, waking, dream, and deep sleep.  

 

The poor jéva feels helpless all the time; a helpless creature, that‘s 

what he is. He has no control over anything. In the waking state he 

feels helpless because of what the world does to him, beginning 

from the spouse to everybody else. In dream also he is helpless and 

in deep sleep he does not know what is there, anyway. This 

helpless, helpless creature is the substratum of this whole universe. 

He is the self of the whole universe. From him the universe 

beginning with präëa is born, by him it is sustained, and unto him 

it finally resolves back. Therefore, the one who is the self of the 

three states of experience is in fact the self of the entire universe. 
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We see the famous mahä-väkya, great statement, tat tvam asi, that 

thou art, being unfolded in these mantras. The mahä-väkya reveals 

the identity between jéva and brahman. Jéva is indicated by tvam-

pada, (the word ―you‖ or ―thou‖), brahman is indicated by tat-pada 

(the word ―that‖) and asi (the word ―are‖ or ―art‖) indicates the 

identity between the two. 

 

Tvam-pada, the meaning of the word ―you,‖ was described in 

verses that examined the three states of experience. Tat-pada, the 

cause of the creation, was described in the fifteenth verse, which 

we just discussed. The sixteenth verse gives us the mahä-väkya, 

revealing the identity between the two.  

 

 

Verse 16 
 

 

yTpr< äü svaRTma ivñSyaytn< mht!,  

sUúmaTsUúmtr< inTy< s Tvmev Tvmev tt!. 16. 

 

yatparaà brahma sarvätmä viçvasyäyatanaà mahat | 

sükñmätsükñmataraà nityaà sa tvameva tvameva tat || 16|| 

 

yt! - which prMäü - unconditioned Brahman svaRTma - the self of all 

ivñSy - of the universe Aaytnm! - the support mht! - great sUúmat! – 

than the subtle sUúmtrm! subtler inTym! - timeless s> Tvm! @v - he is 

you alone Tvm! @v tt! - you are that alone. 16. 
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That which is the unconditioned brahman, the self of all, the 

great support of the universe, subtler than the subtle, timeless, 

that alone you are, you are that alone. 

 

Paraà brahma is brahman that is unconditioned, limitless. To 

brahman is added this adjective, param, because the word 

brahman is used for aparam or inferior brahman also. The word 

brahman is used for both saguëa-brahman and nirguëa-brahman, 

conditioned brahman and unconditioned brahman, therefore a 

qualification is added here, the adjective param. Param means 

deça-käla-vastu-pariccheda-çünyam, that which is devoid of the 

limitations of space, time, and attributes. In fact the word brahman 

itself means limitless. Brahman means unconditionally big or 

great. That which is unqualified big, which is limitless, is 

brahman. But since the word brahman is used for both saguëa-

brahman and nirguëa-brahman, this adjective param is used.  

 

Brahman is limitless; it is satyaà jïänam anantam. Brahman is 

satyam, of the nature of truth, jïänam, of the nature of awareness, 

and anantam, infinite. Brahman is sarvätmä, the self of all, 

because the universe has arisen from it. Yato vä imäni bhütäni 

jäyante, yena jätäni jévanti, yatprayantyabhisaàviçanti. 

“Brahman is that from which the whole universe of names and 

forms emerges, by which it is sustained, and that unto which it 

goes back.‖ 1 It is the upädana-käraëam, the material cause of the 

universe, as well as the nimitta-käraëam, the intelligent cause. 

Being the material cause, it is sarvätmä, the self of all, the self of 

the whole universe, like clay is for the universe of pots. For that 

                                                 
1
 Tai.Up. 3.1 
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reason, it is also mahat äyatanam, the great abode of the entire 

universe, substratum of the entire universe.  

 

Again, brahman is sükñmät sükñmataram, subtler than the subtlest, 

because the material cause is subtler than the effect, like clay is 

subtler than the pot. Subtlety implies pervasiveness; the subtler an 

entity is, the more pervasive it is. For example, clay is more 

pervasive than pot in as much as clay has the potential of being any 

number of pots, whereas a pot is confined to a given name and 

form. Pot is an effect that is confined to a name and form whereas 

the clay, which is the material cause, pervades all of the effects. 

Thus the material cause is superior to and subtler than the effect. 

Brahman, the cause of everything, is the substratum of everything, 

is the self of all, is limitless, is the subtlest. 

 

Now the teacher says that the brahman described in the first line, 

the cause of creation, the limitless substratum and self of all, 

subtler than the subtlest, greater than the greatest as well as smaller 

than the smallest—meaning that it is free from the ideas of 

smallness and bigness—that brahman indeed you are.  

 

I can understand that brahman is limitless, but wait a minute, am I 

brahman? How can I be that brahman? I am limited in every way. 

Brahman is limitless, omniscient, omnipotent, and omnipresent, 

and on the other hand I am limited in every way. I can be part of it, 

I can be a fraction of brahman. Brahman is my self all right, but 

how can I be the self that is brahman? A doubt like this is possible 

because the statement tat tvam asi of Chändogya Upaniñad has 

been explained in so many ways by different äcäryas. One äcärya 

explains tat tvam asi as meaning ―You are a fraction or part of 

brahman or God.‖ Another äcärya explains it as ―You are his 
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(servant).‖ Yet another äcärya explains it as atat tvam asi, meaning 

―You are not that.‖ The sämänädhikaraëyam (placement in the 

same grammatical case) of tat and tvam can be explained in many 

ways. Therefore different äcäryas, using their expertise in 

grammar, seek to distort the meaning of this simple statement 

revealing identity, and instead explain it in a way that conforms to 

their own notions of reality. 

 

 However, this Upaniñad eliminates all such doubts by saying 

―you are that‖ and ―that you are,‖ leaving no doubt about the 

mutual identity. Think about who you are. ―Well, I was born a few 

years ago and I am going to die in a few years.‖ No, no. Who was 

born? The body was born; the body will die; you will not die. ―I 

am so helpless.‖ No, the mind is helpless; you are not helpless. 

This statement forces us to look at ourselves and scrutinize every 

notion we entertain about ourselves. Who am I? I am the 

connecting link of the various experiences in the three states—

waking, dream, and deep sleep. What is the common denominator? 

Ädhäram, änandam, akhaëdabodham, I am the support of all, the 

substratum of all; I am undivided in all the experiences that are 

divided. All the states are mutually exclusive, but I am the one that 

connects them all, that illumines them all, that informs them all, 

that sustains them all; that‘s what I am. Brahman, when it 

identifies with this individual body comes to be called jéva. Says 

Ramana Maharçi,1 what causes the difference between jéva and 

Éçvara is only veça, the costume; it‘s only the costume that is 

                                                 
1
 $zjIvyaeveR;xIiÉda, 

sTSvÉavtae vStu kevlm!.  

éçajévayorveñadhébhidä| 

satsvabhävato vastu kevalam|| (US-24) 
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different. Brahman, when it wears the costume of mäyä is called 

Éçvara, and when it wears the costume of ignorance is called jéva. 

Like the same actor is called king, or beggar, and also minister. ―I 

am a beggar, how can I be king?‖ Wait a minute, are you really a 

beggar? Beggarliness is just incidental, and so is kingliness. This 

teaching is asking us, challenging us to question who we really are, 

helping us in removing identification of what we are not, and 

establishing the identity of who we really are. You are brahman, 

you are the plain, simple, consciousness. When we remove from 

Éçvara the costume of mäyä, what is there is the plain, simple 

consciousness, sat-cit-änanda or satyaà-jïänam-anantam, both 

mean the same. Existence, awareness, wholeness, that‘s what you 

are. That‘s what brahman is. This is the upadeça that is given.  

 

The next mantra tells us what the reward of this knowledge is. 

 

 

Verse 17 
 
 
ja¢TSvßsu;uÞyaidàpÂ< yTàkazte, 

tÓ+üahimit }aTva svRbNxE> àmuCyte. 17. 

 

jägratsvapnasuñuptyädiprapaïcaà yatprakäçate | 

tadbrahmähamiti jïätvä sarvabandhaiù pramucyate || 17|| 

 

ja¢t! - waking Svß - dream state su;uiÝ - deep sleep state Aaid - etc. 

àpÂ< - creation yt! - which àkazte - illumines tt! - that äü - 
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Brahman Ahm! - I #it - thus }aTva - knowing svRbNxE> - from all 

bondage àmuCyte - is released. 17.  

 

"I am that brahman which illumines the realms like waking, 

dream, and deep sleep." Knowing thus, one is released from all 

bondage. 

 

The three states include the experiencer, the experience, and the 

objects of experience, and in ädi everything else is included. The 

one that illumines the realms of waking, dream, and deep sleep 

states is brahman. Instead of bothering about the details of the 

three states of experience, we are asked to look at that because of 

which the experience is; that is what Vedänta wants us to look at. 

What you see is not important, but that because of which you see is 

important. What is important is not the experience, but that 

because of which you experience. The teaching of the çästra is to 

be followed that way, knowing the consciousness because of which 

the experience is.  

 

If we ask what illumines all objects, such as trees, in the waking 

state, you may say that the light emerging from my eyes illumines 

those trees. That is true. But do the eyes function independently, or 

do the eyes also need some other light? Yes, the eyes need the light 

of the mind, because something may be right in front of me and 

still I don‘t see it because the eyes are looking there but the mind is 

elsewhere. If the mind is not there behind the eyes, I don‘t see 

something even if it is in front of me. Thus, eyes see because of the 

mind. But is the mind an independent seer? No, the mind also 

requires another light, the light of consciousness, the self. The light 
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of consciousness enables the mind and the sense organs to illumine 

the sense objects.  

 

Consciousness does require the medium of the mind and organs of 

perception to illumine the objects of the world, just as electricity 

by itself cannot dispel the darkness in this room. Electricity 

requires the medium of a bulb, the tungsten filament through 

which it gets turned into light, and then it can dispel darkness. So 

also, the pure consciousness as it is cannot illumine the objects, 

because consciousness is transcendental, whereas mind and senses 

are all immanent, or mithyä; they have vyävahärika-sattä, meaning 

transactional reality. Consciousness is the päramärthika-sattä, or 

absolute reality. The absolute has no contact with the transactional, 

so consciousness also needs to gain the same degree of reality as 

the objects. Reflecting through the mind and the senses, 

consciousness gains the same degree of reality as the objects, and 

then it can illumine them. But ultimately, what illumines all the 

objects is nothing but consciousness. The object, the subject, and 

the experience are all illumined by one consciousness. The same is 

true for the dream.  

 

A similar discussion is found in the first chapter of Païcadaçé, 

verses three through seven. There the author says that in the 

waking state, the objects such as sound, touch, and so on keep on 

changing but the samvit (the consciousness that illumines the 

objects) does not change. Consciousness illumines the objects as 

they change, but when objects change, consciousness does not 

change. In the dream also, the objects of consciousness keep on 

changing but the consciousness illumining them does not change. 

The consciousness that is in the waking state is the same 

consciousness that is in the dream state and that illumines the 

dream objects. In deep sleep also, the same consciousness 



                                     

       179  

 

179 

illumines the object of deep sleep, which is ignorance. Thus, in all 

the three states, the consciousness, being homogeneous, is the 

same. It is so on other days too. Through the many months, years, 

ages, and world-cycles, past and future, consciousness is the same; 

it neither rises nor sets, it is self-revealing. The consciousness that 

illumines the worlds of waking, dream, and deep sleep is brahman. 

Call it consciousness, call it existence, call it änanda, call it 

immortal, call it eternal, call it limitless, call it whatever you will, 

that is brahman and it is self-effulgent. It illumines everything, and 

that brahman I am. What is common between brahman and 

myself? Not the body, not the mind, not the upädhi, but the 

consciousness, the essence, the self that I am.  

 

Sarva bandhaiù pramucyate, knowing thus one becomes liberated 

from all the bonds. What are the bonds? We saw earlier that the 

bonds are my notions about myself. Who binds me? I bind myself. 

How do I bind myself? By holding fast to the various notions and 

conclusions about myself—that I am so and so, that am this much 

alone, and that‘s all I am—this is the notion that binds me. Nobody 

else binds me. Those bonds, the notions, the complexes are all 

resolved, all dispelled, in the wake of the knowledge that I am 

brahman, I am limitless, I am consciousness. All the sense of 

limitation drops off. The wise person becomes liberated from all 

the notions that create the feeling of being bound, being limited. 

 

In verses ten through fifteen of the tenth chapter of Païcadaçé, 

called the näöaka-dépa-prakaraëa, the author gives a very beautiful 

analogy of a lamp in the theater. There he describes how, in a 

theater with a stage, there is a lamp that illumines the whole 

theater, the stage, the musicians, the patron, and the audience. All 

of these being there, the dancer comes onto the stage. There she 

dances, the instruments are being played, and the spectators are all 
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watching the various gestures and moods on her face. All this is 

illumined by the lamp in the theater. As the dancer shows different 

gestures and expressions, the audience also sympathetically 

responds. The musicians also play in accompaniment with how the 

dancer dances. All these various changes are going on and they are 

all illumined by the lamp in the theater. One lamp, one source of 

light, illumines all various changes and modifications taking place, 

while it itself undergoes no change. The lamp remains nirvikära, 

free from vikära or change, but illumines all the changes. 

 

Then the dance is over and the dancer goes back from the stage, 

the accompanying artists walk away, the patron leaves, the 

audience disperses. After a while, the whole theater is empty and 

we know that the theater is empty. We knew when the dance was 

going on and spectators were there. How did we know that? In the 

light of the lamp. Now we know that there is no one there, that the 

theater is empty. That also is known in the light of the lamp. So the 

lamp illumines the presence as well as the absence of everybody.  

 

Here, the intellect is in the place of the dancer; the dancer‘s 

dancing is comparable to the waking and the dream states when the 

mind or the intellect dances to the various moods; the sense organs 

are the accompaniments; the sense objects are like the audience; 

and ahaëkära, the ego, is the patron for whom the dance is being 

performed. The whole prapaïca—the display of the ego, the mind, 

sense organs, and the sense objects—is illumined by the one lamp, 

namely consciousness, which is the changeless witness. The deep 

sleep state is comparable to the situation when the dance is over 

and everybody has gone away. The dancer (the intellect or the 

mind) goes behind the stage, meaning merges into its own cause, 

which is ignorance. Sense organs, sense objects, everything is 

merged into the darkness of ignorance and there is nothing other 
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than ignorance. That absence of everything in deep sleep is also 

illumined by the same consciousness.  

 

Sometimes there is a question about whether or not there is 

consciousness in the deep sleep state. The reasoning in the doubt is 

that if there were consciousness in the deep sleep state, then we 

should be aware of what is going on there; we should be aware that 

we are enjoying freedom, enjoying änanda. But we do not have 

that awareness, therefore a doubt may arise that perhaps there is no 

consciousness in the deep sleep state. Would you still say that there 

is consciousness in deep sleep state? The answer is yes, because 

then the consciousness illumines the absence of everything. That is 

why when a person wakes up he says, sukham asväpsam na kiïcit 

avediñam, ―I slept well; I did not know anything.‖ Hence we can 

say that he knew the absence of everything, otherwise he would 

not be able to say that he slept well or that he did not know 

anything.  

 

But if consciousness is there in deep sleep, then how come we are 

not aware of the experience of ignorance and happiness in the deep 

sleep state, as we are aware of the experiences in the waking and 

dream states? The reason is that the mind is required for knowing 

the particulars of any experience, just as to see the colors and 

forms during the day, not only do we require the eyes, we also 

require the light of the sun. The sun illumines all the differences in 

the colors and forms of the objects. The eyes of course see what is 

in front of them, but it is the sunlight that illumines all the 

particulars. Even if sunlight is not there and it is dark, then also I 

do see except that I cannot see the particulars existing among the 

different names and forms. Then I say that I do not see anything. 

But even when I declare that I do not see anything, it does not 

mean I am blind; it means that I do see the darkness. I see the 
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absence of everything because the external light that is required to 

illumine the viçeñas—the particulars or the uniqueness of names 

and forms—is not there. Similarly, to know the particulars of the 

objects of the world, we require the mind and the sense organs. As 

we said earlier, consciousness itself cannot illumine the objects 

directly; it is only through the agents of mind and sense organs that 

it illumines the objects of the world. Since the mind and senses are 

not there in deep sleep, we are not aware of the particulars, but we 

are aware of the absence of the particulars. Like when the eyes are 

open and I see that I am seeing, but do not see anything particular 

because it is all dark, similarly in deep sleep, consciousness is 

there but there is no particular experience or awareness of 

experience, because the mind is not there.  

 

In technical language we can say that in the waking and dream 

states we have the knowledge of the particulars or the viçeças of 

the objects, whereas in the deep sleep state we have sämänya-

jïänam, unparticularized knowledge. That is why not only in 

waking and dream, but in deep sleep also, that consciousness that 

illumines everything, that brahman I am. Knowing that, one 

becomes free from all the bondage of the nature of the notions or 

the complexes about oneself. 

 

This idea is continued on to the next mantra also. 
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Identity of Self and brahman 

 

Verse 18 
 

 

iÇ;u xamsu yÑaeGy< Éae´a Éaegí yÑvet!,  

te_yae ivl][> sa]I icNmaÇae=h< sdaizv>. 18. 

 

triñu dhämasu yadbhogyaà bhoktä bhogaçca yadbhavet |  

tebhyo vilakñaëaù säkñé cinmätro'haà sadäçivaù || 18|| 

 

iÇ;u - in three xamsu – realms, states of awareness yt! – that which 

ÉaeGym! - enjoyed Éae´a - enjoyer Éaeg> - enjoyment c - and yt! - 

which Évet! - can be te_y> - from them ivl][> - distinct sa]I - 

winess icNmaÇ> - pure consciousness Ahm! - I sdaizv> - ever 

auspicious. 18.  

 

I am distinct from whatever it is that constitutes the enjoyed, 

the enjoyer and the enjoyment in the three states. I am the 

witness, pure consciousness, ever auspicious. 
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The previous verse said that I illumine whatever there is in the 

three states of awareness. This verse says I am distinct from 

everything that is in the three states of awareness. Even though we 

loosely say states of consciousness, in fact they are states of mind. 

The waking, dream, and deep sleep states are not the states of 

consciousness. Consciousness does not have states. They are states 

of the mind; and consciousness illumines whatever be the state of 

the mind. It is only on account of identification with the mind that I 

say that I am awake, I was dreaming, I was sleeping. But in fact to 

be awake, to be dreaming, and to be sleeping, all of these are the 

functions of the mind, states of the mind. Consciousness ever 

remains the same; it illumines whatever be the state of the mind 

triñu dhämasu, in all the three abodes, in all the three states—yad 

bhogyam, that which is the the object of experience, bhoktä, the 

experiencer, bhogaù ca, and the experience. This is the triad, the 

tripuöé, which is involved in every experience—the subject of 

experience, the object of experience, and the experience itself. 

Thus we have various tripuöés—seer-seen-seeing, hearer-heard-

hearing, eater-eaten-eating, toucher-touched-touching, smeller-

smelled-smelling, and so on. In every experience these three 

factors—subject, object and the interaction between the two—are 

involved, and they constitute the entire creation, the whole range of 

existence, without leaving anything out. That whole universe is 

available through the waking, dream, and deep sleep states. 

 

I am distinct from all of them. I am distinct from the subject, object 

and the experience. I am distinct from the experiencer, the 

experienced, and the experience. We should carefully note what 

this mantra says. Not only am I distinct from what is experienced, 

I am also distinct from the experiencer as well as from the 

experience, which are all states of mind. For example, there is a 

flower in front of me. The flower is the object of experience, I am 
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the experiencer, and in my mind a flower thought takes place, 

which is what we call the experience. The verse says that I am 

distinct from all these three, the object, subject, and the experience. 

Usually we equate the self with subject, please understand. Usually 

I take myself to be the subject, the witness, the seer, the 

experiencer, but, here it is said that I, the consciousness, is distinct 

from all the three—the subject, object, and the experience. Because 

what is the subject? The subject is aham våtti, the I-thought. What 

is an object? Object is the outside world. What is experience? Idaà 

våtti, “this‖ thought, is the experience. Understand that our mind 

itself has these two aspects, idam våtti and aham våtti, this-thought 

and I-thought. Consciousness identified with the I-thought is the 

subject; consciousness identified with this-thought is the 

experience; and that which is illumed by this-thought is the object. 

I am different from the subject, object, and experience; I am the 

illuminator of all the three. Like the theater lamp that illumines the 

audience, the dancer, and all the various gestures and 

modifications, yet is distinct from them all, I am distinct from the 

triad. I am the consciousness in which even the I-ness is also not 

there. Even though the word ätmä means I, in the ultimate analysis 

ätmä does not mean I that excludes you or that excludes anything. 

I am the one that is distinct from the subject, object and, 

experience, and at the same time I illumine, accommodate, and 

sustain all the three.  

 

Tebhyo vilakñaëaù säkñé, I am the witness. Witness means 

illuminator. Witness also is a relative term. We use the word 

witness with reference to what is witnessed, and therefore the word 

witness also cannot be primarily applied to the self. I am just the 

pure consciousness. Then why is the word witness used here? 

Well, some word has to be used, and regardless of what word we 

use, it is never going to be adequate. Suppose I say illuminator, 
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there also it implies an act of illumination, but there is no attempt 

or act of illumination on the part of consciousness, the I. Hence all 

the words such as subject, witness, or even ätmä, the self, convey 

the meaning through lakñya-artha, the targeted meaning, and not 

vächya-artha the literal meaning. What is meant by säkñé is not the 

witness in the primary sense, but what remains when the 

witnessing is also dropped, and that is pure awareness, cinmätra. 

Pure awareness I am. 

 

I am sadäçivaù, ever auspicious. Çiva means auspicious; sadä 

means always. Sadäçiva, always auspicious, and auspiciousness is 

where happiness is. There cannot be auspiciousness in 

unhappiness. When we were young children in India, if a death of 

a relative occurred somewhere, they would send you a postcard 

informing you of the event. Usually if the recipient was a close 

relative of the deceased, then he or she would have to take a bath 

to purify themselves. So usually the senders would write on the top 

of the postcard açubha, inauspicious. What is this inauspicious? It 

is the news of death, so death is inauspicious. Ignorance is 

inauspicious; sorrow is inauspicious. I am auspicious. I am free 

from death, ignorance, and sorrow. Sat-cit-änanda, existence-

awareness-happiness I am.   

 

Lord Çiva is also called sadäçivaù, ever auspicious. Not even the 

smell of sorrow ever touches him—not the smell of ignorance, the 

smell of sorrow, nor the smell of death. He is called måtyuïjaya, 

one who has conquered death. He is Sadäçivaù ever auspicious, 

even though he lives in the midst of all the inauspiciousness. That 

is very well known about Lord Çiva, that he lives in the midst of 

all inauspiciousness. He dwells in the cremation ground, which is 

the most inauspicious place. He smears on his body the ashes from 

the funeral pyre, again very inauspicious. He wears on his neck a 
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garland of skulls, most inauspicious. He has poison in the neck, 

again inauspicious. Snakes are crawling on his body, again 

inauspicious. Ghosts are dancing around him, again inauspicious. 

Everything around Lord Çiva is inauspicious and still he is 

sadäçivaù ever auspicious, meaning that the external 

inauspiciousness never touches him. He is asaìga-udäsina, ever 

unattached, unconnected, untainted. If one is isolated from 

everything and remains auspicious, then we may wonder what 

would happen to that person if he were to come in the midst of and 

be touched by the inauspicious. But here is Lord Çiva who is in the 

midst of inauspiciousness and still we always see on his face a 

great tranquility, serenity, purity. That sadäçiva, ever auspicious 

çiva I am. 

 

The self also dwells in the midst of many things that are 

inauspicious. It dwells in this physical body, which is not only 

subject to death one day, it is constantly dying. This physical body, 

characterized by death, is like a cremation ground where death is 

constantly present, and the various impulses of the mind, like lust, 

anger, and greed, are like ghosts that are dancing around the self, 

the consciousness. Many other tendencies are like poisonous 

snakes. The self is in the midst of all these, illuminating them all 

and still untainted by them. self is ever auspicious. 

 

The equation of nonduality 

This mantra said tebhyo vilakñaëaù, I am distinct from them all; I 

am distinct from subject, object, and the experience. That seems to 

mean that the self is one and everything else is different from the 

self, that the subject, object, and experience are different from me. 

Are you accepting the duality that you are different from them and 
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they are different from you? Are you saying that the world of the 

triad or tripuöi is different from you?  

 

The answer is no. I am different from them but they are not 

different from me. This is the equation of nonduality; B is equal to 

A, but A is not equal to B. The beggar is not apart from the actor; 

the actor is distinct from the beggar. Vedänta teaches us 

nonduality that is not absence of duality, but is nonduality in spite 

of duality. Duality in no way negates or hides the nonduality. If it 

did, it would be what Püjya Swamiji calls the ―submarine 

philosophy.‖ He asks rhetorically, ―Is the self like a submarine, 

which is underneath the water and which has to surface? Is 

nondual ätmä submerged in duality, and when duality goes away, 

the nondual self will surface?‖ No, it is not that the nonduality 

surfaces in the absence of duality. Nonduality is in spite of duality. 

In fact duality is because of nonduality. This mantra said that I am 

distinct from all duality. The next mantra says that duality is not 

different from me. I have independent existence, satya, reality, but 

the world of duality does not have reality apart from me.  

 

 

Verse 19 
 

 

mYyev skl< jat< miy sv¡ àitiótm!, miy sv¡ ly< yait 

tÓ+üaÖymSMyhm!. 19. 

 

mayyeva sakalaà jätaà mayi sarvaà pratiñöhitam | mayi 

sarvaà layaà yäti tadbrahmädvayamasmyaham || 19||  
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miy - in me @v - alone sklm! - everything jatm! - is born miy - in 

me svRm! - all àitiótm! - exists miy - in me svRm! - all lym! yait - goes 

into dissolution tt! - that äü - Brahman AÖym! - nondual AiSm 

Ahm! - I am. 19. 

 

In me alone is everything born; in me alone does everything 

exist, in me does everything dissolve. That nondual brahman I 

am. 

 

Mayyeva sakalaà jätam, everything is born in me, emerges from 

me. Mayi sarvaà pratiñöhitam, everything exists in me, rests in 

me, abides in me. Mayi sarvaà layaà yäti, everything ultimately 

merges back into me. Everything has emerged from me, everything 

exists because of me, everything is sustained by me, and 

everything merges back into me. Tat brahman, that brahman, the 

nondual, I am.  

 

What is meant by nonduality is explained here. Who am I? I am 

brahman which is asti bhäti priyam, sat-cit-änanda, satyaà 

jïänam anantam. I am the truth, I am the awareness, and I am 

infinite. I am the limitless from which the whole universe emerges. 

Therefore Upaniñads present brahman as the upädäna-käraëam, 

the material cause. ―That from which these beings emerge, that by 

which all the beings are sustained, that toward which all the beings 

move back and merge into, that is brahman.‖
1
  

 

Here I recall Püjya Swamiji's famous story of his being invited to 

a town in Europe for bhikñä to a place of a jeweler. An Indian 

                                                 
1
 Tai.Up. 3.1.1 
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merchant was a big jeweler there, and he invited Swamiji for 

dinner. After dinner he took Swamiji into his shop. There was a big 

room and another room inside containing the jewelry. The door 

was opened and the light was switched on. There was glitter 

everywhere because the room was full of gold ornaments. Swamiji 

was wonder-struck. The host told Swamiji, ―Please take one.‖ 

Swamiji said ―Give me gold.‖ The jeweler did not quite 

understand. He picked up one ornament, a bangle, to give to 

Swamiji. Swamiji said, ―I do not want bangle, I want gold.‖ If the 

jeweler gives away the gold, then what remains? Nothing remains.  

 

When you count the ornaments, or the names and forms, there are 

many. But from the standpoint of gold, upädäna-käraëam, the 

material cause, there is one alone. That is how Upaniñads present 

brahman, self, Truth, or reality as the upädäna-käraëam, material 

cause of the universe. Then alone can there be nonduality. The 

material cause is that which pervades the effect, and at the same 

time it transcends the effect.  

 

Éçvara is both immanent and tanscendental 

The concept of Éçvara that Vedänta presents is that Éçvara is 

immanent, all pervasive, and at the same time is transcendent. If 

Éçvara were to be merely transcendental, then what about the 

world? How would you explain the existence of the world? If he 

were merely immanent, meaning if God is only the material cause 

transformed into the universe as clay gets transformed into pots 

and other objects, then he is just confined to the universe and he is 

changing all the time. Both positions are untenable. Therefore, 

Éçvara is immanent as well as transcendent. Tad brahma advayam 

asmi aham, that immanent and transcendent brahman, that 

nondual, I am. Nondual means there is nothing other than 

brahman. There is no such thing as jagat apart from brahman. Just 

as there are no pots apart from clay, there are no names and forms 
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apart from brahman, apart from the self, because whatever be the 

names and forms, they are ultimately nothing but asti bhäti 

priyam.  

 

Here a question may arise in someone‘s mind regarding the nature 

of the material cause that brahman is. If brahman is to the world as 

clay is to pots, then is it not true that the clay, in ―becoming‖ a pot, 

undergoes some kind of change? It is no longer a lump of clay as it 

used to be, now it has taken the shape of a pot; that is a change. 

Similarly, when you say that brahman (asti bhäti priyam or satyaà 

jïänam anantam) is the material cause of the universe, does it 

mean that brahman has undergone change or transformation to 

become the universe? If brahman is the material cause, that‘s how 

it should be. Is it not? Then what is changing all the time is 

brahman. Brahman is being born, it is growing, it is dying, in 

effect it is changing. That is the question. 

 

The answer is that there are two kinds of upädäna-käraëam, 

material cause. One is called pariëäma-upädäna-käraëam, the 

material cause that undergoes change. The other is called vivarta-

upädäna-käraëam, the material cause that does not undergo any 

change. Clay is an example of pariëäma-upädäna-käraëam, 

because clay undergoes change to become the pot. In the rope-

snake example, on the other hand, the rope is the material cause of 

the snake—because the length of the snake is the length of the 

rope; the curvature of the snake is the curvature of the rope; the 

shining of the snake is the shining of the rope; so it would be 

correct to call the rope the material cause of the snake—but that 

rope does not undergo any change in order for the snake to be 

created. What kind of creation will that be, when the material 

cause does not undergo change? Normally we associate the word 

―creation‖ only when the material cause undergoes a change. Here 
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however, the material cause does not undergo any intrinsic change, 

and if that is so, what is the nature of this creation? This creation is 

only a superimposition; it cannot be a real creation. It is what is 

called a projection or a superimposition, such as the rope which, 

without undergoing any intrinsic change, simply appears to be a 

snake.  

 

Similarly brahman, without undergoing any intrinsic change, 

simply appears as the universe. Therefore, the universe is an 

appearance rather than being a solid, tangible creation. This view 

of the universe is also beginning to be recognized by modern 

science. Science also sees matter as nothing but waves of energy, 

meaning there is no tangibility about matter, even though it looks 

very tangible. There is no solidity to the universe really, because 

what appears very solid consists of molecules, which themselves 

are nothing but atoms. Within atoms there is so much space and 

there is no such thing as a tangible particle, ultimately. Vedänta 

has been saying this all along, that the universe is just an 

appearance. So brahman, or consciousness, is the vivarta-

upädäna-käraëam, the material cause that does not undergo any 

intrinsic change. There is one consciousness alone shining as the 

whole universe, appearing as the whole universe. This is presented 

so beautifully in the very first verse of Éçävasya-Upaniñad—Éçä 

väsyamidaà sarvaà yatkiïca jagatyäà jagat. “Whatever there is 

appearing as creation is Éçvara alone.‖ Éçvara is brahman, self, 

consciousness, asti bhäti priyam, sat-cit-änanda. That one, 

nondual brahman, Éçvara, I am.  

 

Now a question may arise in the student‘s mind that if one 

brahman is the material cause of the world, does it mean that 

brahman is also affected by the constant turmoil in the world? We 

see in the creation a constant process of birth and death taking 
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place; does it mean that brahman is being born and dying 

constantly? We see pain and sorrow; does it mean that brahman is 

having pain and sorrow? That would be miserable. As if being the 

self of this one body itself is not enough trouble for me, if I am the 

self of all, would that mean that all miseries existing everywhere 

would become my misery? Then not only would I be a saàsäré, 

but a mahä-saàsäré, a hugely miserable person. But that is not so. 

Says Kaöhopaniñad, “Just as the sun, which is the eye of the 

whole world, is not tainted by ocular and external defects, 

similarly, the self that is but one in all beings is not tainted by the 

sorrows of the world, it being transcendental.‖ 1 The sun is the eye 

of all living beings, but is not tainted by blemishes. When we see 

something inauspicious, we become affected, but the sun does not 

get affected, even though he is the eyes. So also the self is the self 

of all but does not get tainted or affected by the pleasure and the 

pain of living beings, which obtain at the level of the upädhi 

(body), and he transcends the upädhis.  

 

The nature of the self with reference to the universe is stated in the 

next mantra. 

 

 

Verse 20 
 

 

A[aer[Iyanhmev tÖNmhanh< ivñmh< ivicÇm!, puratnae=h< pué;ae=hmIzae 

ihr{myae=h< izvêpmiSm. 20. 

 

                                                 
1
 süryo yathä sarvalokasya cakñurna lipyate cäkñuñairbähyadoñaiù, ekastathä 

sarvabhütäntarätmä na lipyate lokaduùkhena bähyaù. (Ka.Up. 2.2.11) 
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aëoraëéyänahameva tadvanmahänahaà viçvamahaà 

vicitram | purätano'haà puruño'haméço hiraëmayo'haà 

çivarüpamasmi || 20|| 

 

A[ae> - than the subtle A[Iyan! subtler Ahm! @v I alone tÖt! - 

similarly mhan! - (greater than the) great Ahm! - I am ivñm! Ahm! - I 

am the universe ivicÇm! - the manifold puratn> - ancient Ahm! - I am 

pué;> Ahm! - the whole I am $z> - the ruler ihr{my> Ahm! - effulgent 

I am izvêpm! AiSm - I am of the nature of auspiciousness. 20. 

 

I am subtler than the subtle, and similarly greater than the 

great. I am the manifold universe. I am the ancient, the whole, 

the ruler, the effulgent, and of the nature of auspiciousness. 

 

 

 

 

Aëu means an atom. Here it stands for the subtle, very small and 

very subtle. Aëoù aëéyän, subtler that the subtle I am. Tadvat 

mahän aham, in a similar manner, I am mahän, I am big also. I am 

simultaneously smaller than the smallest, and bigger than the 

biggest. How can a given thing be simultaneously small as well as 

large? This can be true only when the smallness and largeness are 

superimposed. Therefore, I am the one that shines as smaller than 

the smallest and larger than the largest. What is small, what is 

large, and what is in between, all this is because I am. I impart the 

existence and intelligence to everything; I am everywhere. I am 

aëu, small, smaller than an atom. I have not become an atom; I 

have not become big or small. Whatever is big and small is and 
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shines because of I. Putting it another way, I shine or appear as the 

small and the big and everything in between, without having 

become that.  

 

Viçvaà idaà vicitram, this manifold, variegated universe I am. I 

shine as this variegated universe of names and forms. It is not that I 

have become that. Like the rope shines or appears as snake, so also 

I appear as the whole manifold universe, in which whatever is 

small, big, or in between is I alone. That is how I am shining as the 

whole universe.  

 

But the universe is something recent and is changing. Are you also 

changing? No. Purätanaù aham. I am the most ancient one. I am 

not subject to birth and growth. I am ancient, ever the same, 

eternal, changeless. I am puruña, which means pürëa, complete; I 

am all pervasive. Puruça also means consciousness. One who 

dwells in the city of the body is called puruña, or the one in whom 

the whole universe dwells is puruña. I am the self of all. I am the 

one that fills up everything. That all-pervasive consciousness I am.  

 

Aham éçaù, I am the ruler. In my presence everything is ruled as 

we discussed earlier. The word ruler is used for Éçvara but not in 

the literal sense, because in ruling, some kind of strain is always 

involved. Nobody wants to be ruled; everybody wants freedom. 

Even a child does not want to be ruled. I ask the child to hold my 

finger and walk with me, but it wants to walk independently. A 

little dog also does not want to be ruled. When you take the dog for 

a walk, in the beginning you walk the dog, then the dog walks you. 

So if Éçvara wanted to rule this universe, he would be in trouble 

really, because that would involve a lot of stress on his part, and 

some day all that stress would cause things to come to an end. But, 
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as we saw, this is not the case, because by the mere presence of 

éçaù everything becomes ruled; there is no real ruling involved.  

 

Things can happen merely by presence only when the presence is 

of the nature of love; then everybody is happy. We see that 

everything in the universe is happy doing what it is required to do. 

We do not see any kind of pressure. The sun rises every morning at 

an appointed time. It is not that some day the sun revolts, ―Come 

on now, I can't do this day in and day out. Some day I also need a 

break.‖ The sun and the moon and the stars, all of them function 

exactly according to the rule, as appointed. There is no 

transgression of rule. That is because they do not see any need to 

transgress. They are happy in being what they are. If you are happy 

doing what you are required to do, then no ruling is required. There 

is self-motivation, isn't it? Only if I am not quite happy doing what 

I have to do, then I need to be ruled, I need to be forced, I need to 

be disciplined. But if I enjoy what I am doing, then there is no need 

for any rule. We can see that the whole universe seems to function 

out of änanda, joy. Says Taittiréya Upaniñad, ―All the beings of 

the universe are born of änanda (wholeness, fullness), in änanda 

alone they are sustained, and into änanda they go back. 1 In this 

änanda alone Éçvara is manifest. Call it änanda, happiness, or call 

it love. Therefore, everything seems to be quite content being what 

it is. There is no need for any external motivation or pressure, 

everything just functions out of total contentment and harmony. By 

the presence of änanda or love, everything automatically is ruled. 

That kind of éçaù or ruler I am. 

                                                 
1
 AanNdaÏ(ev oiLvmain ÉUtain jayNte, AanNden jatain jIviNt, AanNd< 

àyNTyiÉs<ivzNtIit,  

änandäddhyeva khalvimäni bhütäni jäyante| änandena jätäni jévanti| 

änandaà prayantyabhisaàviçantéti| (Tai.Up. 3.6.1) 
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Hiraëmayo’ham, I am golden, the effulgent. Hiraëya means gold, 

which implies shining or effulgence. I am golden means I am the 

self-effulgent, self-shining, self-revealing. Çivarüpaù asmi. I am 

çiva, I am the very auspiciousness. Ever pure and sacred I am.  

 

We hear that Éçvara is omniscient, omnipotent, meaning he is all-

knowing, and all-powerful. In what sense is that so? In what sense 

is Éçvara the ruler? That becomes clear when we analyze what the 

word Éçvara means. The word is derived from the root éça, in the 

sense of ruling. To that the suffix varac is applied. It gives the 

sense of an agent having such a habit. Hence, one whose nature is 

to rule is called Éçvara. He is also supposed to be omniscient, 

omnipotent, all knowing, all powerful. God alone knows how 

many galaxies there are and what is all happening in each one. But 

how many eyes does he require to know everything? How many 

ears should he have? How many hands should he have to be all 

powerful? How many weapons should he wield? Indeed our gods 

are shown with many hands and many weapons. But how many 

weapons should God have? How many hands would he need to 

control the universe which extends everywhere? The next mantra 

explains this.  

 

 

Verse 21 
 

 

Apai[padae=hmicNTyzi´> pZyaMyc]u> s z&[aeMyk[R>,  

Ah< ivjanaim iviv´êpae n caiSt veÄa mm icTsda=hm!. 21. 
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apäëipädo'hamacintyaçaktiù paçyämyacakñuù sa 

çåëomyakarëaù | ahaà vijänämi viviktarüpo na cästi vettä 

mama citsadä'ham || 21 || 

 

Apai[pad> - without hands and legs Ahm! - I am AicNTyzi´> - of 

incomprehensible power pZyaim - I see Ac]u> - without eyes s> - 

that z&[aeim - I hear Ak[R> - without ears Ahm! ivjanaim - I know 

iviv´êp> - of distinct nature different from all n c AiSt - there is 

no veÄa - knower mm - my ict! sda - ever the nature of knowledge 

Ahm! - I am. 21. 

 

I am without hands and legs, yet I am of incomprehensible 

power. I see without eyes, hear without ears. I am different 

from all. I know everything, but none knows me, who is of the 

nature of pure knowledge. 

 

Apäëipädaù aham; I am without hands and legs. Acintyaçaktiù, 

still I am endowed with incomprehensible power, meaning I am 

omnipotent, I am all-powerful. We know that our power is in our 

hands and legs. How many hands and legs should I have? Without 

any hands and legs, I am all powerful, meaning that in my 

presence, whatever is required automatically happens. Since 

everything is functioning in harmony, we have to assign the 

agency of that functioning to somebody, therefore we say God 

does everything. Since the world seems to be created, therefore we 

assign creatorship to God and then we call him the creator. The 

omniscience of Éçvara is evident as the whole universe. It is 

knowledge alone that manifests as this universe of names and 
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forms. Everywhere you see knowledge or intelligence or 

omniscience, but I am omniscient without a mind. Paçyämi 

acakñuù, I see everything without eyes. Çåëomi akarëaù, I hear 

everything without ears.  

 

The idea is that Éçvara is omniscient and omnipotent in the 

primary sense with the upädhi of mäyä. Omniscience and 

omnipotence are the attributes of mäyä and because of mäyä as his 

upädhi, Éçvara becomes creator, sustainer, omniscient, and so on. 

However, from the standpoint of the intrinsic nature of Éçvara, he 

is brahman, the absolute reality, transcending all the attribites. 

With the upädhi of mäyä, Éçvara is immanent, whereas, as 

brahman, Éçvara transcends all attributes. The identity of self with 

Éçvara is when all attributes are transcended. Therefore, in this 

mantra and others, we see the negation of all attributes. 

 

In Kenopaniñad the aspirant asks of the teacher, ―Oh revered Sir, 

by whose command does this mind perform its functions? By 

whose command does the präëaù or the vital air performs its 

various functions? Directed by whom or willed by whom do these 

people speak words? Who makes the eyes see? Who makes the 

ears hear?‖ The teacher replies, çrotrasya çrotraà manaso mano 

yadväco ha väcaà sa u präëasya präëaù. ―He is the ear of the ear, 

the mind of the mind, the eye of the eyes, the speech of the 

speech.‖ 1 What does the reply mean? Does it mean that there is 

another ear inside this ear and another eye inside this eye and 

                                                 
1
 kenei;t< ptit àei;t< mn>, ken àa[> àwm> àEit yu´>, kenei;ta< vacimma< vdiNt, c]u> 

ïaeÇ< k % devae yuni´,  

keneñitaà patati preñitaà manaù| kena präëaù prathamaù praiti 

yuktaù| keneñitäà väcamimäà vadanti| cakñuù çrotraà ka u devo 

yunakti| (Ke. Up. 1.1) 
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another mind inside this mind? No. What is meant is that it is that 

because of which the mind thinks, because of which the eyes see, 

because of which the ears hear, because of which the vital air does 

what it does. Figuratively we say that the self breaths and he sees 

and he hears. But in the self there is no agency of hearing or 

seeing. It is in his presence that hearing, seeing, and everything 

else take place. You could also say that the self sees through all the 

eyes, hears through all the ears, walks through all the legs without 

himself having eyes, ears, or legs. In short, in my presence all the 

organs of perception function, all the organs of action act. In my 

presence the mind thinks. In my presence everything happens. All 

that is necessary is just the presence.  

 

Ahaà vijänämi means I indeed know everything. Viviktarüpaù, I 

am endowed with a distinct nature, different from all of this—

distinct from the mind, organs of action, organs of perception, 

distinct from everything. Vijänämi, I know everything because I 

illumine everything. Na cästi vettä mama, nobody knows me. I 

know everything but nobody knows me, meaning that I cannot 

become the object of knowledge for anybody. I cannot be 

objectified by anybody; I am not knowable in the conventional 

sense. A flower can become the object of my knowledge, but the 

self or consciousness cannot become the object of knowledge in 

that sense. It cannot be objectified with organs of perception or the 

mind because it is their illuminator. Therefore I know everything, 

meaning I illumine everything, but nobody knows me, meaning 

nobody illumines me. I do not need to be illuminated. I am self 

effulgent, cit sadä aham, I am consciousness, ever self-effulgent.  

 

What is meant when you say nobody knows you? Do you mean 

there is no way of knowing you? No, there is a way of knowing 

me. The next mantra tells us what that way is. 
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Verse 22 
 

 

vedErnekErhmev ve*ae vedaNtk«Öedivdev cahm!,  

n pu{ypape mm naiSt nazae n jNm deheiNÔybuiÏriSt. 22. 

 

vedairanekairahameva vedyo vedäntakådvedavideva cäham 

| na puëyapäpe mama nästi näço na janma 

dehendriyabuddhirasti || 22||| 

 

vedE> - by Vedas AnekE> - different Ahm! @v - I alone ve*> - is to be 

known vedaNtk«t! - the author of Vedänta vedivt! - knower of the 

Vedas @v - alone c Ahm! - and I am n - not pu{ypape results of good 

and bad actions mm - my n AiSt - is no naz> - destruction n jNm - 

no birth deh - body #iNÔy - senses buiÏ> - mind AiSt is . 22. 

 

I alone am what is to be known through all the Vedas. I am the 

author of Vedänta as well as the knower of the Vedas. I am 

not subject to the results of good and bad actions and suffer no 

destruction. I have no birth, no body, senses, or a mind. 

 

Vedaiù anekaiù aham eva vedyaù. I am the only one to be known 

through all the Vedas. Hence what is the means of knowing me? 
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Vedas are the means of knowing me, not as a pot or clay or cloth, 

but knowing me as the very self. Vedas are the means of 

knowledge for revealing me alone. I am the only subject matter of 

all the Vedas. Vedas are dedicated to revealing just one being, 

namely Éçvara. Aham eva means I alone am that which is to be 

known through all the Vedas. Therefore I am the subject matter of 

all the Vedas.  

 

All the Vedas can mean all the four Vedas, or it can mean all 

sections of the Veda. There are two main sections in the Vedas, 

karma-käëòa and jïäna-käëòa. Jïäna-käëòa means Upaniñad and 

that reveals my nature directly. Karma-käëòa contains all the 

rituals; they also indirectly reveal me because they are meant for 

worshipping me. So Vedas present me either as the object of 

worship or they present me as the object of knowledge. I am the 

only subject matter of the Vedas. Vedäntakåt means I am the 

initiator of all the Vedänta, meaning the Upaniñads. I am the 

revealer of the Vedänta. Vedavit eva ca aham, I am the knower of 

Vedas also.  

 

I am the one to be known through Vedas. Then someone might 

say, ―Oh! Then Vedas are greater than you. If you are to be known 

through Vedas, meaning that without the Vedas you cannot be 

known, then Vedas are greater than you.‖ No. I am also the 

revealer of the Vedas, vedavit; the knower of the Vedas also I am. 

Vedäntkåt can mean revealer of Vedänta or also the teacher of the 

Vedas. I am the subject matter of the Vedas, I am the revealer of 

the Vedas, I am the teacher of the Vedas. I am also the knower of 

the Vedas. I am the student, I am the teacher, I am the text also, 
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and I am what should be known through the transaction between 

the teacher and taught. Isvara claims the authorship of everything; 

nothing remains for anybody to claim the authorship.  

 

Here Vedas or Vedänta is presented as a means of knowledge. 

Vedas are in the form of words, and words can only give indirect 

knowledge. But that rule applies to objects that are remote. Words 

can give rise to immediate knowledge when the object of 

knowledge is being experienced but not recognized, as in case of 

the tenth man. Because brahman is my very self, it is and is self-

effulgent, meaning always experienced, therefore the words of 

Vedänta can generate aparokña-jïänam or immediate knowledge. 

That is done through the process of removing the false notions 

about the self. 

 

Not only the Vedas, but all other scriptural texts and even the texts 

dealing with material sciences also have only one subject matter—

self or brahman, simply because it is the only reality. Vedänta 

reveals the nature of truth directly, whereas the other texts talk 

about it indirectly, revealing its glories. 

 

Further, all the viçeñas, all the attributes, are negated from the self. 

Na puëya-päpe mama asti, there is no puëya and papa, no virtue 

and vice for me. Mama nästi näçaù, there is no näça, destruction, 

or death for me. Na janma, there is no birth. Na 

dehendriyabuddhirasti, I have no body, no sense organs, no mind. 

The meaning is that all of these belong to the upädhi (the body that 

as though conditions the self). I am the one that transcends the 

upädhi or that illumines the upädhi. 

 

The verse says I am vedyaù, to be known through the Vedas. It 

also means that the self is to be known, or it has to be known. As 
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Kenopaniñad says, if the self is known in this lifetime, then there 

is truth, fulfillment. Otherwise there is great destruction.
1
 The self 

must be known, and is to be known only through the Vedas.  

 

If brahman is the self of all, then all virtue and vice happening 

everywhere should also be credited to brahman. The answer is no. 

The self transcends virtue and vice. Puëya and päpa stick to the 

doer, where there is the notion of doership. There is no doership in 

the self, who is therefore ever free from virtue and vice.  

 

 

Verse 23 
 

 

n ÉUimrapae n c viûriSt n cainlae me=iSt n caMbr< c, @v< ividTva 

prmaTmêp< guhazy< in:klmiÖtIym!, smStsai]< sdsiÖhIn< àyait zuÏ< 

prmaTmêpm!. 23. 

 

na bhümiräpo na ca vahnirasti na cänilo me'sti na cämbaraà 

ca | evaà viditvä paramätmarüpaà guhäçayaà 

niñkalamadvitéyam| samastasäkñià sadasadvihénaà prayäti 

çuddhaà paramätmarüpam || 23 || 

  

n ÉUim> - no earth Aap> - water n c viû> AiSt - and there is no fire 

n c Ainl> - and no air me - for me AiSt - is n c AMbrm! - and no 

                                                 
1
Ke. Up. 2.5 
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space c - and @vm! - thus ividTva - knowing prmaTm êpm! - the 

exalted nature of the self guhazym! - residing in the cave (of the 

heart) in:klm! - partless AiÖtIym! - nondual smStsai]m! - witness 

of all sdœ Asdœ ivhInm! - devoid of cause and effect àyait - attains 

zuÏm! - pure prmaTm êpm! - the nature of limitless self of all. 23. 

 

For me there is neither earth, nor water, nor fire, nor air, nor 

space. One attains the very limitless self knowing thus the 

exalted nature of the self, the one who resides in the cavity of 

the heart, who is partless, nondual, the witness of all, devoid of 

cause and effect, and pure. 

 

Na bhümiräpo na ca vahnirasti. The five elements I am not. Both 

the body and the universe are made of the five elements; that also I 

am not. That means that inspite of my being the material cause, 

inspite of pervading everything, I transcend everything.  

 

Evam viditvä means knowing the self in this way. In which way? 

Na puëya päpa mama asti, I have no puëya, no päpa; virtue and 

vice do not touch me. As Lord Kåñëa says in the Géta, na 

kartåtvaà na karmäëi lokasya såjati prabhuù. ―The Lord does not 

create agentship or any actions for anyone.‖ 1 Lord Kåñëa says that 

the self does not have kartåtvam, doership or experiencership, nor 

does it cause anything to be done or experienced. It is ever free 

from kartåtva (doership) and bhoktåtva (enjoyership).  

 

                                                 
1
 BG 5.14 
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Evam viditvä—knowing the self in this manner, that I am free 

from doership and therefore do not produce punya and papa, and I 

am free from enjoyership and so am not affected by them; also 

knowing that the five elements are not I, the body made of the five 

elements is also not I or not mine, the sense organs also are not 

mine, the mind also is not mine, there is no birth and death in me. 

As Çaìkaräcärya says, manobuddhyaìkäracittäni nähaà na ca 

çrotrajihve na ca ghräëanetre, na ca vyomabhümé na tejo na 

väyuçcidänandarüpaù çivo’ham çivo’ham. ―The mind, intellect, 

memory, and ego I am not. The faculties of hearing, tasting, 

smelling, or sight I am not. The elements space, earth, fire, and air 

I am not. I am of the nature of consciousness, fullness. I am çiva.‖
1
  

 

Evam viditvä—knowing in this manner, in the manner in which it 

is unfolded in this Upaniñad, that I am the witness of all the three 

states; I am the illuminator of everything; I am the material cause 

of everything, the self of all; the one and nondual, ever changeless, 

ever auspicious. Evam viditvä, knowing the self in this manner that 

I am of the nature of paramätmä, the limitless self. The supreme 

self, the limitless self, I am.  

 

Guhäçayam niñkalam advitéyam means the partless, nondual that 

resides in the cavity of the heart. The body has parts, the mind has 

parts. I am partless, the nondual. Ever pure, shining in the cave of 

the heart is aham. Knowing the self in this manner—as 

paramätmä, as samastasäkñi (the witness of all), sadasadvihénam, 

(devoid of the sat and asat, cause and effect)—prayäti çuddhaà 

paramätmarüpam, one attains paramätmarüpam, the nature of the 

supreme self. Knowing the paramätmä, one becomes paramätmä.  

 

                                                 
1
Nirväëa-Ñaökam 1 
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In the very first mantra the request was made, ―Please teach me 

that brahma-vidyä by which the wise, destroying all the sins, 

attains puruña, the paramätmä that is beyond mäyä.‖ The 

Upaniñad was in reply to that request, and the conclusion is now 

given, prayäti çuddhaà paramätmarüpam. Oh Äçvaläyana, 

knowing the self in this manner one indeed attains paramätmä, the 

supreme self. In this manner the Upaniñad, taught by parameñöhi 

the teacher in response to the request by Äçvaläyana the student, 

is concluded here.  

 

The teaching is essentially over; still we find one more verse here, 

because it is possible that in spite of imparting the teaching, which 

is complete in every way, the students may not gain the 

knowledge. From the standpoint of the teacher and the teaching, 

nothing is left out, everything is taught here. The mahä väkya “tat 

tvam asi” has been unfolded. The nature of tvam, the self, has 

been elaborately discussed; the nature of tat, Éçvara, has also been 

elaborately discussed; and the identity, oneness, between the two 

has also been revealed very beautifully. So this short Upaniñad in 

fact contains everything; nothing remains to be taught. Then why 

is there one more passage?  

 

If in spite of this teaching the student did not gain the knowledge, 

then that means that there are still some inhibiting factors which 

prevent the student from seeing this truth or owning up the truth. 

The teachers also consider it important to tell the students what to 

do in order to remove those inhibiting factors or the obstacles. The 

knowledge is there but it is knowledge with obstacles. So the 

obstacles should be removed in order for the knowledge to become 

fruitful. The final verse is for prescribing upäsana, worship to 

remove some impurities of the mind which manifest as obstacles.  
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Upäsanä (Worship) 

 

Verse 24 
 

 

y> ztéiÔymxIte sae=i¶pUtae Évit surapanaTpUtae Évit s äühTyayaTpUtae 

Évit, s suv[RSteyaTpUtae Évit s k«Tyak«TyaTpUtae Évit 

tSmadivmu´maiïtae Évit, ATyaïmI svRda sk«Öa jpet!, Anen }anmaßaeit 

s<sara[Rvnaznm!, tSmadev< ividTvEn< kEvLy< )lmîute kEvLy< )lmîut 

#it. 24. 

 

yaù çatarudriyamadhéte so'gnipüto bhavati suräpänätpüto 

bhavati sa brahmahatyäyätpüto bhavati sa 

suvarëasteyätpüto bhavati sa kåtyäkåtyätpüto bhavati 

tasmädavimuktamäçrito bhavati atyäçramé sarvadä sakådvä 

japet| anena jïänamäpnoti saàsärärëavanäçanam | 

tasmädevaà viditvainaà kaivalyaà phalamaçnute 

kaivalyaà phalamaçnuta iti || 24|| 

 

y> - who ztéiÔym! - Ñatarudriya AxIte - recites s> - he Ai¶pUt> - 

purified by fire Évit - becomes surapanat! pUtae Évit - becomes freed 
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from the results of drinking alcohol s> - he äü hTyayat! pUtae Évit 

becomes freed from the results of killing a brähmaëa s> - he 

suv[RSteyat! pUtae Évit - becomes freed from the sin of stealing gold 

s> - he k«Tyak«Tyat! pUtae Évit – becomes freed from the results of 

commissions and ommissions tSmat! - On account of that Aivmu´m! 

- Lord Siva Aaiït> - one who takes refuge Évit - becomes 

ATyaïmI - one is beyond all duties of life svRda - always sk«t! just 

once va - or jpet! - if recites Anen - by this }anm! - knowledge Aaßaeit 

- obtains s<sar A[Rv naznm! which destroys the ocean of the life of 

becoming tSmat! - therefore @vm! - thus ividTva @nm! – knowing the 

self kEvLym! - state of nonduality, liberation )lm! - fruit Aîute - 

attains. 24. 

 

He who recites the Çatarudriya becomes purified as by fire, 

freed from the results of drinking alcohol, freed from the 

results of killing a brähmaëa, freed from the sin of stealing 

gold and from the results of all commissions and ommissions. 

On account of that he gains refuge in Lord Çiva. One who is 

free from all duties (stages) of life (a renunciate) should recite 

this always, or once (a day). By this one attains the knowledge 

that destroys saàsära, the endless life of becoming. Therefore, 

by knowing the self one attains the fruit of liberation, one 

indeed attains the fruit of liberation. 
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Yaù Çatarudriyam adhéte means one who recites çatarudriyam, the 

stotra called çatarudriyam, also known as rudram, beginning 

from the mantra, ―namaste rudra manyava utota iñave namaù.‖ 

The hymm is called rudram or sometimes called çatarudriyam, 

one hundred çlokas in praise of Rudra or Lord Çiva. This hymn is 

in both rescentions of the Yajur Veda, the Çukla-Yajur-Veda and 

the Kåñëa-Yajur-Veda, the white and the black Yajur Veda. 

They are considered very holy and are daily recited by thousands 

of Hindus. This causes purity of heart and produces vairägya or 

dispassion. Thus this Upaniñad prescribes the reciting of the 

rudram as a means of preparation, a means of purification of the 

mind.  

 

The commentator Narayana thinks that by çatarudriyam the 

Upaniñad means only the text of Kaivalya-Upaniñad. Yaù 

çatarudriyam adhéte, one who recites the mantras of the Kaivalya 

Upaniñad given so far, his heart becomes pure, meaning that he 

becomes relieved of various sins that he may have accumulated. 

Every living being has been passing through the cycles of birth and 

death from beginningless time. Each one of the jévas has taken 

innumerable births, many even as human births, and in each human 

embodiment he would have done different kinds of actions. 

Certainly a lot of puëya-karmas or virtuous actions must have been 

done because of which the human birth is obtained, and because of 

which there is the exposure to Vedänta; it must call for a great 

amount of puëya. At the same time, it is possible that in the past 

births and sometimes in this birth also, some päpa-karma, or 

vicious actions may also have been done. Those actions result into 

obstacles in the present, as various likes and dislikes, various 

emotional difficulties, various impulses that we have. Sometimes 

these impulses or emotions take hold of our mind. We get swept 

away in the current of thoughts, cannot maintain our focus, we 
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cannot concentrate, in short we cannot do what we want to do. 

Sometimes the mind is not sharp enough so there may be 

difficulties in understanding the teaching, in retaining it and 

assimilating it. Only when we understand, retain, and assimilate 

does the knowledge becomes ours.  

 

If the obstacles to learning are the result of past karma, what type 

of actions were these? These are what we may call sins or 

unbecoming actions, adharma, meaning actions that are in 

violation of the order, which is called dharma. Even today 

whenever we act out of anger, greed, or other passions, our action 

is going to be an adhärmic action. When a person acts out of anger, 

it is going to be a violent action, either at the level of body, speech, 

or mind, This happens when we are not alert or are not strong 

enough. Sometimes we fall for our own weaknesses, like 

temptations. The doctor may have told me not to eat any sweets, 

but a student offers me a cookie and says that this is an exceptional 

cookie with a hint of orange in it. It may become very tempting 

and I may eat it. Thus there are temptations. There is sometimes 

greed, sometimes anger. Sometimes these impulses arise and take 

hold of us and we do things that are in violation of dharma, the 

order. All such violations of the past manifest today in the form of 

various obstacles, various irritants, various distracting factors, 

various conflicts, various pressures or compulsions.  

 

So what do we do? We remove these pressures by deliberately 

performing virtuous actions and also reciting the rudram or 

reciting the mantras of Kaivalyopaniñad. The present mantra 

says that if you recite this then you become free from the negative 

effects of the actions you may have done in the past. One who 

repeats this rudram or Kaivalyopaniñad, agnipütaù bhavati, gets 

purified as by fire, because fire is a great purifier. Many things are 
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held in fire for the purpose of purification. One becomes purified 

as though by fire. Suräpänät pütaù bhavati. Suräpänam, drinking 

alcohol, is considered a mahäpäpa, a great sin, along with killing a 

brähmaëa. In the past we may have done these things. Who knows 

what we did in which birth? We do not know what the cause is for 

what is happening today, although we ask, ―Why is this happening 

to me?‖ We do not know what we did in the past and how those 

actions are fructifying now. But the verse says that by reciting 

rudram or the Kaivalyopaniñad, slowly our mind becomes free 

from the effects of these negative actions that we may have done.  

 

Kåtyäkåtyät pütaù bhavati means one becomes free from the sins 

of omission and commission. Sometimes we do not do what needs 

to be done; that is also a sin. Sometimes we do what should not be 

done; that is also a sin. All this happens; we are not perfect. We are 

not always in control of ourselves. Very often we are controlled by 

our rägas and dveñas or emotions, and therefore at times there will 

be sins of omission and commission. One becomes purified from 

that also.  

 

Here is presented an upäsanä, a form of worship in the form of 

recital or chanting. A mantra like om namaù çiväya can be 

repeated in the mind, but reciting is usually recommended for 

süktas and hymns. Rudram should be recited orally; the oral 

recitation of rudram or the Upaniñad itself has a very healing 

effect. There are many wounds in the mind, created on account of 

whatever past actions may have been done, and these will be 

healed.  

 

When we repeat Kaivalyopaniñad, the very subject matter of 

mantra will have some impact on the mind because these mantras 

only deal with or reveal the nature of the self, the highest reality, 
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the most pure and the most auspicious. Therefore these mantras or 

words or sentences or statements, which talk about the most 

auspicious, are themselves also auspicious. So repeating them also 

creates an auspicious effect in the mind. It is said that just reciting 

the Vedas has an effect, even if you do not know the meaning of 

the mantras. Çikñä, the science of phonetics, explains to us that in 

recitation air originates from the naval region, rises up, strikes the 

skull, and passes through different sthänas or places as it comes 

out from the mouth. That is how the articulated words are uttered, 

so every articulated word involves the movement of air through 

certain places. For example, when I say Räma, Räma, Räma, the 

air originates from the navel and strikes the skull also. So every 

time I say Räma, there is an effect on my brain, an effect on my 

own personality, and that is how these recitals become very 

healing. They have a very positive effect upon our whole being. 

You can see an inner shine on the faces of many brähmaëas 

regularly reciting Vedas, because recitation creates a certain effect 

that impacts one‘s mind and one‘s personality. Therefore it is 

understandable that reciting Kaivalyopanisad will also nullify the 

inauspicious effects of past actions.  

 

Tasmät avimuktam äçritaù bhavati. As a result of that one comes 

under the shelter of Lord Çiva. Avimukta is a name of Lord Çiva. 

Lord Çiva is called paçupati, the Lord of animals. Animals are all 

liberated ones meaning they have no duty, no responsibility. They 

live their life by instinct; therefore there are no stresses because 

there are no responsibilities. A cat or a dog or a cow is vimukta, is 

ever free. There is no dharma, no adharma. They can never do 

anything wrong. Whatever they do is automatically right because 

they are so programmed.  
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There is a story that once Lord Çiva and Pärvaté were walking 

along a forest. At that time the four sages known as 

Sanatkumäras—Sanaka, Sanandana, Sanätana, Sanatsujäta—

the four child sages were coming from the opposite direction. They 

were in deep concentration and overlooked the formality of 

bowing down to Lord Çiva. Pärvatijé noticed that these four sages 

did not salute Lord Çiva. They failed to show the respect that Lord 

Çiva was due, and she became quite upset. She said, ―Since you 

did not bend down your head, from now on you will always keep 

your head up.‖ She cursed them to become camels. As a result 

these sages turned into camels, and Çiva and Pärvati went away 

from that location. After some time Lord Çiva asked Pärvati, ―Do 

you remember those four sages that were cursed? Did you ever 

find out what happened to them?‖ ―No,‖ she replied, ―Let‘s go and 

find out what happened to them.‖ So Çiva and Pärvaté went back 

to that place where the four sages were cursed. There they saw four 

camels just resting and leisurely munching on some grass. Pärvaté 

asked them how they felt. ―We are doing just fine.‖ they replied. 

Pärvaté asked, ―How can that be? You are just camels.‖ They said, 

―First of all, we do not have to take a bath regularly because there 

is no need for suci, purity. Secondly, we can eat whatever we want, 

whenever we want. There are no rules, no regulations. We are ever 

free, we have no problems.‖ Pärvaté saw that it was pointless to 

curse these people. So the animals are called vimuktaù. Lord Çiva, 

who is their Lord, is called avimuktaù. By reciting this 

çatarudriyam or by reciting this Kaivalyopanisad one comes 

under the shelter of Lord Çiva1.  

 

                                                 
1
 Avimukta is the name of Lord Çiva in the sense of one who never deviates 

from his innermost essence of oneness, never mixing up with mäyä. Avimukta 

is also the name of a place in Varanasi which, it is believed, is never abandoned 

by Lord Çiv and Pärvaté, even at the time of pralaya, or dissolution.  
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Now there‘s a recommendation for the atyäçramé, one who 

transcends all the stages of life, meaning a sannyäsé,a renunciate. 

A renunciate or a sannyäsé should repeat this text all the time or at 

least once a day. Many sannyäsés do that. One of the things that 

they repeat everyday is Kaivalyopaniñad, another is 

Dakñiëämürti-Stotra, the third is the Mäëòukyopaniñad.  

 

Anena jïänam äpnoti. By the recital of çatrudriyam or the recital 

of Kaivalyopaniñad, one attains the knowledge. One gains the 

knowledge that destroys the ocean of saàsära, meaning one 

becomes free from saàsära. Saàsära is the repeated cycles of birth 

and death; a life of becoming, of seeking. A life of death, 

ignorance, and sorrow is called saàsära. Because we have been 

trying to become free from death, sorrow, and ignorance from 

beginingless time, it is called an ocean, one which has no end. It is 

only by knowledge that one comes to the end of the ocean of 

saàsära. So by this repetition, by this recital one gains the 

knowledge by which one crosses the ocean of saàsära.  

 

Tasmäd evaà viditvä enam, therefore having known the self in this 

manner, in the manner in which it is unfolded in 

Kaivalyopaniñad, kaivalyaà phalam açnute, one attains the fruit 

of kaivalyam. It is called Kaivalyopaniñad because the 

concluding verse says kaivalyaà phalam açnute, one attains the 

phalam, the fruit of kaivalyam. Kevala means only, alone. 

Kaivalyam is the state of being kevala—onliness, oneness, the state 

of being the self of all, the nondual, the state of being free from 

every limitation—that is kaivalyam, and that is the result that one 

attains. Iti, in this manner the Upaniñad comes to a conclusion. 

We find that the last sentence is repeated. Kaivalyaà phalam 

açnute, kaivalyaà phalam açnuta iti. That was the style in the 

ancient times. When a text concludes, the last sentence is repeated 
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so that the student would know that this is the conclusion of the 

text. The texts were not written down. It was an oral tradition 

passed on from teacher to the student. How would the student 

know when the text is complete? When a sentence is repeated the 

student knows that the text is complete. Thus we also complete our 

study of Kaivalyopaniçad, which is a great blessing, a great 

blessing from Éçvara and from all our teachers. We are happy that 

we enjoyed this blessing and we pray that we imbibe all that we 

have learned and that ultimately kaivalyaà phalam açnute, each 

one of us also attains that phalam, the fruit of kaivalayam, 

nonduality, liberation. 
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ïI kEvLyaepin;t! paQ> 

 

 

` Awañlaynae ÉgvNt< prmeiónmupsmeTyaevac,  

AxIih ÉgvNäüiv*a< viróa< sda siÑ> seVymana< ingUFam!,  

yya=icraTsvRpap< Vypaeý praTpr< pué;< yait ivÖan!. 1. 

 

tSmE s haevac iptamhí ïÏaÉi´XyanyaegadvEih. 2. 

 

n kmR[a n àjya xnen TyagenEke Am&tTvmanzu>,  

pre[ nak< iniht< guhaya< ivæajte y*tyae ivziNt. 3. 

 

vedaNtiv}ansuiniítawaR> s<Nyasyaega*ty> zuÏsÅva>,  

te äülaeke;u praNtkale pram&ta> pirmuCyiNt sveR. 4. 

 

iviv´deze c suoasnSw> zuic> sm¢Ivizr>zrIr>,  

ATyaïmSw> skleiNÔyai[ inéXy É®ya Svgué< à[My. 5. 

 

ùTpu{frIk< ivrj< ivzuÏ< ivicNTy mXye ivzd< ivzaekm!,  

AicNTymVy´mnNtêp< izv< àzaNtmm&t< äüyaeinm!. 6. 

 

tmaidmXyaNtivhInmek< ivÉu< icdanNdmêpmÑ‚tm!,  

%mashay< prmeñr< àÉu< iÇlaecn< nIlk{Q< àzaNtm!,  

XyaTva muingRCDit ÉUtyaein< smStsai]< tms> prStat!. 7. 

 

s äüa s izv> seNÔ> sae=]r> prm> Svraqœ,  

s @v iv:[u> s àa[> s kalae=i¶> s cNÔma>. 8. 

 

s @v sv¡ yÑƒt< y½ ÉVy< snatnm!,  
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}aTva t< m&TyumTyeit naNy> pNwa ivmu´ye. 9. 

 

svRÉUtSwmaTman< svRÉUtain caTmin,  

sMpZyNäü prm< yait naNyen hetuna. 10. 

 

AaTmanmri[< k«Tva à[v< caeÄrari[m!,  

}aninmRwna_yasaTpap< dhit pi{ft>. 11. 

 

s @v mayapirmaeihtaTma zrIrmaSway kraeit svRm!,  

iôyÚpanaidivicÇÉaegE> s @v ja¢Tpirt&iÝmeit. 12. 

 

Svße s jIv> suoÊ>oÉae´a Svmayya kiLptjIvlaeke,  

su;uiÝkale skle ivlIne tmae=iÉÉUt> suoêpmeit. 13. 

 

puní jNmaNtrkmRyaegaTs @v jIv> Svipit àbuÏ>,  

purÇye ³Ifit yí jIvSttStu jat< skl< ivicÇm!,  

AaxarmanNdmo{fbaex< yiSm~‘y< yait purÇy< c. 14. 

 

@tSma¾ayte àa[ae mn> sveRiNÔyai[ c,  

o< vayuJyaeRitrap> p&iwvI ivñSy xair[I. 15. 

 

yTpr< äü svaRTma ivñSyaytn< mht!,  

sUúmaTsUúmtr< inTy< s Tvmev Tvmev tt!. 16. 

 

ja¢TSvßsu;uÞyaidàpÂ< yTàkazte, 

tÓ+üahimit }aTva svRbNxE> àmuCyte. 17. 

 

iÇ;u xamsu yÑaeGy< Éae´a Éaegí yÑvet!,  

te_yae ivl][> sa]I icNmaÇae=h< sdaizv>. 18. 

 

mYyev skl< jat< miy sv¡ àitiótm!,  
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miy sv¡ ly< yait tÓ+üaÖymSMyhm!. 19.. 

 

A[aer[Iyanhmev tÖNmhanh< ivñmh< ivicÇm!,  

puratnae=h< pué;ae=hmIzae ihr{myae=h< izvêpmiSm. 20. 

 

Apai[padae=hmicNTyzi´> pZyaMyc]u> s z&[aeMyk[R>,  

Ah< ivjanaim iviv´êpae n caiSt veÄa mm icTsda=hm!. 21. 

 

vedErnekErhmev ve*ae vedaNtk«Öedivdev cahm!,  

n pu{ypape mm naiSt nazae n jNm deheiNÔybuiÏriSt. 22. 

 

n ÉUimrapae n c viûriSt n cainlae me=iSt n caMbr< c,  

@v< ividTva prmaTmêp< guhazy< in:klmiÖtIym!,  

smStsai]< sdsiÖhIn< àyait zuÏ< prmaTmêpm!. 23. 

 

y> ztêÔIymxIte sae=i¶pUtae Évit surapanaTpUtae Évit s äühTyayaTpUtae 

Évit, s suv[RSteyaTpUtae Évit s k«Tyak«TyaTpUtae Évit 

tSmadivmu´maiïtae Évit, ATyaïmI svRda sk«Öa jpet!, Anen 

}anmaßaeit s<sara[Rvnaznm!, tSmadev< ividTvEn< kEvLy< )lmîute kEvLy< 

)lmîut #it. 24. 
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Çré Kaivalyopaniñat päöhaù 

 

 

 

om athäçvaläyano bhagavantaà  

parameñöhinamupasametyoväca | adhéhi 

bhagavanbrahmavidyäà variñöhäà sadä sadbhiù  

sevyamänäà nigüòhäm | yayä'cirätsarvapäpaà vyapohya 

parätparaà puruñaà yäti vidvän || 1 || 

 

tasmai sa hoväca pitämahaçca  

çraddhäbhaktidhyänayogädavaihi || 2 || 

 

na karmaëä na prajayä dhanena 

tyägenaike amåtatvamänaçuù | pareëa näkaà nihitaà 

guhäyäà vibhräjate yadyatayo viçanti || 3 || 

 

vedäntavijïänasuniçcitärthäù sannyäsayogädyatayaù  

çuddhasattväù | te brahmalokeñu paräntakäle parämåtäù 

 parimucyanti sarve || 4 || 

 

viviktadeçe ca sukhäsanasthaù çuciù samagrévaçiraùçaréraù | 

antyäçramasthaù sakalendriyäëi nirudhya bhaktyä 

svaguruà praëamya || 5 || 

 

håtpuëòarékaà virajaà viçuddhaà vicintya madhye 

viçadaà viçokam | acintyamavyaktamanantarüpaà çivaà  

praçäntamamåtaà brahmayonim || 6 || 
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tamädimadhyäntavihénamekaà vibhuà  

cidänandamarüpamadbhutam | umäsahäyaà  

parameçvaraà prabhuà trilocanaà nélakaëöhaà praçäntam 

| dhyätvä munirgacchati bhütayonià samastasäkçià 

tamasaù parastät || 7 || 

 

sa brahmä sa çivaù sendraù so'kçaraù paramaù svaräö |  

sa eva viñëuù sa präëaù sa kälo'gniù sa candramäù || 8 || 

 

sa eva sarvaà yadbhütaà yacca bhavyaà sanätanam |  

jïätvä taà måtyumatyeti nänyaù panthä vimuktaye || 9 || 

 

sarvabhütasthamätmänaà sarvabhütäni cätmani |  

sampaçyanbrahma paramaà yäti nänyena hetunä || 10 || 

 

ätmänamaraëià kåtvä praëavaà cottaräraëim |  

jïänanirmathanäbhyäsätpäpaà dahati paëòitaù || 11 || 

 

sa eva mäyäparimohitätmä çaréramästhäya karoti sarvam |  

striyannapänädivicitrabhogaiù sa eva jägratparitåptimeti 

||12 || 

 

svapne sa jévaù sukhaduùkhabhoktä svamäyayä 

kalpitajévaloke | suñuptikäle sakale viléne tamo'bhibhütaù 

sukharüpameti || 13 || 

 

punaçca janmäntarakarmayogätsa eva jévaù svapiti 

prabuddhaù | puratraye kréòati yaçca jévastatastu jätaà 

sakalaà vicitram | ädhäramänandamakhaëòabodhaà 

yasmiðllayaà yäti puratrayaà ca || 14 || 
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etasmäjjäyate präëo manaù sarvendriyäëi ca |  

khaà väyurjyotiräpaù påthivé viçvasya dhäriëé || 15 || 

 

yatparaà brahma sarvätmä viçvasyäyatanaà mahat |  

sükñmätsükñmataraà nityaà sa tvameva tvameva tat ||16 || 

 

jägratsvapnasuñuptyädiprapaïcaà yatprakäçate |  

tadbrahmähamiti jïätvä sarvabandhaiù pramucyate || 17 || 

 

triñu dhämasu yadbhogyaà bhoktä bhogaçca yadbhavet |  

tebhyo vilakñaëaù säkñé cinmätro'haà sadäçivaù || 18 || 

 

mayyeva sakalaà jätaà mayi sarvaà pratiñöhitam | mayi 

sarvaà layaà yäti tadbrahmädvayamasmyaham || 19 ||  

 

aëoraëéyänahameva tadvanmahänahaà viçvamahaà 

vicitram | purätano'haà puruño'haméço hiraëmayo'haà 

çivarüpamasmi || 20 || 

 

apäëipädo'hamacintyaçaktiù paçyämyacakñuù sa 

çåëomyakarëaù | ahaà vijänämi viviktarüpo na cästi vettä 

mama citsadä'ham || 21 || 

 

Vedäiranekairahameva vedyo vedäntakådVedävideva 

cäham | na puëyapäpe mama nästi näço na janma 

dehendriyabuddhirasti || 22 || 

 

na bhümiräpo na ca vahnirasti na cänilo me'sti na cämbaraà 

ca | evaà viditvä paramätmarüpaà guhäçayaà 

niñkalamadvitéyam| samastasäkñià sadasadvihénaà prayäti 

çuddhaà paramätmarüpam || 23 || 
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yaù çatarüdriyamadhéte so'gnipüto bhavati suräpänätpüto  

bhavati sa brahmahatyäyätpüto bhavati sa  

suvarëasteyätpüto bhavati sa kåtyäkåtyätpüto bhavati  

tasmädavimuktamäçrito bhavati atyäçramé sarvadä sakådvä 

japet | anena jïänamäpnoti saàsärärëavanäçanam |  

tasmädevaà viditvainaà kaivalyaà phalamaçnute 

kaivalyaà phalamaçnuta iti || 24 || 

 

 

 


