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VIVEKA CHOODAMANI 
"The Crest-Jewel of Discrimination"  

 

GENERAL INTRODUCTION 

PUJYA SWAMI CHINMAYANANDAJI writes the following in his Introduction to his 

book on the Viveka Choodamani: 

“Vedanta is truly the Science of Life. Sri Shankara, the great interpreter of Vedanta, 
not only gave us his commentaries on the Upanishads, the Brahma Sutras and the Bhagavad 
Gita, but also many primary texts which introduce the seeker to the joys of Vedanta. One of 
the greatest texts he has written as an introduction to Vedanta, is the Viveka Choodamani, 
which means, ‘The Crest-Jewel of Discrimination’. 

“A careful study of these verses with the full freedom to enquire will give any 
student a correct understanding of the entire theory of Vedanta and he can, even without a 
very serious study of the scriptures, start his daily practices with tremendous benefits. 

“There are hundreds of seekers who, without understanding the fundamentals, are 
aimlessly struggling along a so-called spiritual path. Naturally, they suffer agonies of painful 
disappointment, although they have behind them years of painstaking practices. An 
exhaustive and careful study of this text helps to avoid all the pitfalls on the way to 
progress. It is my intention to bring forth from every verse not only its obvious meaning, but 
also its hidden import which gives out a wealth of information and helpful suggestions to 
ensure a steady progress.” 

 

The Viveka Choodamani is a prime text in the Vedanta Course at Sandeepany.  

Bondage is caused by a lack of enquiry, and ceases only by making an enquiry. If we 
turn to differentiate Self from the non-Self, if we shift our attention from the world of 
names and forms to their substratum Brahman, then we can arrive at the final goal quickly. 

The Viveka Choodamani is a Prakarana Grantha. Its theme is: DISCRIMINATION. 

It is a very famous text of Bhagavan Sri Shankaracharyaji. It has great poetic beauty. 

Swami Chinmayanandaji has said, “This text is sufficient to lead the spiritual life.” 
 

 
***** 
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VIVEKA CHUDAMANI – Vol.2 
 
 

PART 3:   (Verses 147-224,  78 No.) 
 
 

MANANA – Reflection on the Teaching 
 

 

 

3.1   DISCRIMINATING SELF FROM NOT-SELF 
 

(Verses 147 – 153,   7 No.) 

 

 

MANANA IS THE reflection upon the teachings received from the Guru during 
Sravana. The most essential requirement for this stage of Sadhana is Discrimination. This 
opening chapter of Part 3 of Viveka Choodamani brings out the type of discrimination that is 
needed by the spiritual seeker.  

The discrimination is done on oneself. The human being is a conglomerate of five 
sheaths. These sheaths are differentiated, not from each other, but from the Self which is 
the essential, unchanging part of the human being. Each sheath is taken in turn and the 
Manana is done by which one comes to the conclusive conviction that he is not the sheath 
but the sheath is an instrument for him to use. He is the Self which is the foundation of each 
sheath. This is the limit of Manana that is precribed by Sri Shankaracharyaji in this text.    

 

 

Verse 147:  Discrimination & Purification  
 

lÉÉx§ÉælÉï zÉx§ÉæUÌlÉsÉålÉ uÉÌ»ûlÉÉ 

    Nåû¨ÉÑÇ lÉ zÉYrÉÉå lÉ cÉ MüqÉïMüÉåÌOûÍpÉÈ | 

ÌuÉuÉåMüÌuÉ¥ÉÉlÉqÉWûÉÍxÉlÉÉ ÌuÉlÉÉ 

     kÉÉiÉÑÈ mÉëxÉÉSålÉ ÍxÉiÉålÉ qÉgeÉÑlÉÉ    || 147|| 
 

1 
na astraih na shastraih 
   anilena vahninaa 

Neither by weapons of any kind, 
   nor by wind, nor by fire;   

2 
chhettum na shakyah na cha  
   karma-kotibhih; 

Nor can this bondage be destroyed  
   by millions of actions. 

3 
viveka-vijnaana mahaa  
   asinaa vinaa 

Knowledge born of discrimination is the wonder-
sword. It is the exception (to destroy bondage). 

4 
dhaatuh prasaadena  
   sitena manjunaa. 

By the purification of the mind,  
   (the sword) can be kept well-sharpened. 

 

1-2 Sri Shankaracharyaji at once gets to the point about the nature of the bondage 
he is speaking about. It is clearly something that is very deep and non-physical in nature 
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(cannot be cut, blown or burnt). Any amount of actions cannot destroy it. It can only be 
destroyed by careful discrimination in combination with purification. 

Immediately it has to strike us that we are dealing with a bondage that is due to 
some impurity in our intellect, and therefore discrimination and purification are its cure.  

3-4 Equipped with perfect purity and a razor-sharp intellect to steer one to a proper 
understanding of life, one should be well-set for the journey to Self-realization. This is the 
great Teacher’s assessment at the very outset of Manana. We are clearly told what we are 
in for.  

 

 

Verse 148:  Purification = Dharma + Duties 
 

´ÉÑÌiÉmÉëqÉÉhÉæMüqÉiÉåÈ xuÉkÉqÉï 

    ÌlÉ¸É iÉrÉæuÉÉiqÉÌuÉzÉÑÎ®UxrÉ | 

ÌuÉzÉÑ®oÉÑ®åÈ mÉUqÉÉiqÉuÉåSlÉÇ 

    iÉålÉæuÉ xÉÇxÉÉUxÉqÉÔsÉlÉÉzÉÈ     || 148|| 
 

1 
shruti-pramaana ekamateh  
   svadharma nishhtaa 

One who trusts the authority of the scriptures; 
   and one who sticks firmly to his own duties;  

2 tayaa eva aatma-vishuddhih asya; by these two alone can the mind be purified. 

3 
vishuddha-buddheh  
   paramaatma vedanam 

Having thus gained purity of his mind,  
   he becomes fit for knowledge of the Supreme Self. 

4 
tena eva samsaara  
   samoola naashah. 

By this knowledge alone is Samsara (worldliness) 
   destroyed, root and branch. 

 

This verse is typical of the style adopted by Sri Shankaracharyaji. He gives us a 
lightning review of how he intends to explain the first step, i.e. purification. In one verse is 
covered the how and the why of the purification process. 

1-2 Impurity is basically due to drifting away from the Laws of Dharma or 
righteousness. These laws are well covered in the scriptures, here meaning the Vedas. The 
Vedas are the scriptural Pramana or means to obtain the direction needed to walk the 
straight and narrow path of righteousness.  

Another fundamental requirement for puification is to perform one’s Swadharma or 
ordained duties alone and not drift into all the other avenues open to us in the field of 
actions. Impurity arises because we permit ourselves the freedom to do all sorts of actions 
beyond what is our essential dutiful action. The moment we stray beyond the boundary line 
of ‘dutiful action’, we are looking for trouble. 

As this is a preliminary verse, the groundwork is being set for further details on these 
two points in the present chapter. What is it that we shall gain by purifying ourselves? 

3 Initially, purification qualifies us for carrying out the discrimination needed in 
Manana. With an impure intellect it is not possible to do the surgical operation of dissecting 
our sheaths and investigating it in a scientific manner.  This is the first benefit of purity. 

4 The second gain follows from the first. Once the knowledge of the Self (see Part 2) 
is thoroughly understood and grasped using the techniques given in this Part, then the next 
step is to fell the entire “tree of worldly life” with the axe of this knowledge.  
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PANCHA KOSHA VILAKSHANA 
 

Verse 149:  The Five Sheaths Hide the Self 
 

MüÉåzÉæU³ÉqÉrÉÉ±æÈ mÉgcÉÍpÉUÉiqÉÉ lÉ xÉÇuÉ×iÉÉå pÉÉÌiÉ | 

ÌlÉeÉzÉÌ£üxÉqÉÑimÉ³ÉæÈ zÉæuÉÉsÉmÉOûsÉæËUuÉÉqoÉÑ uÉÉmÉÏxjÉqÉç   || 149|| 
 

1 
koshaih panchabhih  
   annamayaadyaih  

By the five sheaths,  
   such as the food, Prana, etc., 

2 aatmaa na samvritah bhaati; is covered the Self, which then ceases to appear, 

3 nijashakti samutpannaih  though they owe their origin to the Self’s power. 

4 
shaivaala-patalaih iva 
   ambu vaapeestham.  

This is like the moss which grows out of water, and 
   then hides it by covering its surface in a tank. 

 

From the next chapter till the end of this Part, we shall be dealing only with the 
method called Pancha Kosha Vilakshana, or “the Differentiation of the Five Sheaths”. This is 
a key method taught in the science of Vedanta. The procedure, when fully grasped, is all one 
needs before proceeding on to the next phase of Sadhana called Nididhyasana (Part 4). 

 

THE FIVE KOSHAS: 
 

The five Koshas are as follows, in order of increasing subtlety: 

a) The Annamaya Kosha: the food sheath or gross physical body. 

b) The Pranamaya Kosha: the Pranic sheath controlling the Life-forces. 

c) The Manomaya Kosha: the sheath of he mind and its realm of thoughts. 

d) The Vijnanamaya Kosha: the sheath of the intellect which integrates and places 
our thoughts in order. 

e) The Anandamaya Kosha: which is the innermost or causal sheath whence arises 
the ignorance of our Self. It is the master switch between delusion and enlightenment. 

 

1-2 The idea conveyed by the word ‘sheaths’ is that they are wrapping something 
very precious inside them. It is like a small diamond gem. Because it is so precious, it is 
packed away with great care. It is placed in a beautiful tiny casket; the casket is then placed 
inside a jewellery box; the box is then placed inside a steel safe; and the safe is then placed 
in a vault made for that purpose alone.  

The Rishis wished to convey this idea of preciousness of the Self by using the simile 
of the sheaths. The Self is the most precious part of the entire human composite being. 

3-4 The simile of the moss and water is to compare them to the sheaths and the Self. 
It’s negative purpose is explained here. The positive benefits gained from it are explained in 
the next two verses. 

The Sheaths owe their existence to Maya, the Power of the Self. Once they are 
created, then they actually shield the Self from being recognised. It is just like the moss that 
is produced by the water, and then it shields the very same clear water from view. The moss 
and the sheaths appear to be ungrateful to their creators. 
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Verse 150:  As Moss Obscures the Water . . . 
 

iÉcNæûuÉÉsÉÉmÉlÉrÉå xÉqrÉMçü xÉÍsÉsÉÇ mÉëiÉÏrÉiÉå zÉÑ®qÉç | 

iÉ×whÉÉxÉliÉÉmÉWûUÇ xÉ±È xÉÉæZrÉmÉëSÇ mÉUÇ mÉÑÇxÉÈ    || 150|| 
 

1 tat shaivaala apanaye samyak  When the moss is removed completely, 

2 salilam prateeyate shuddham; pure water then becomes visible, 

3 trishhnaa santaapaharam sadyah  which can quench the pangs of thirst at once 

4 saukhyapradam param pumsah. and give the man immense satisfaction. 

 

1 Here we see the positive side of the same simile. The removal of the moss from the 
surface of the water has three beneficial results: 

2 i) It reveals the pure, crystal clear water to our view. It is no longer ‘dirty’. 

3 ii) What was unreachable and undrinkable, is now reachable and drinkable.  

4 iii) When the moss is cleared, we can swim in the water and enjoy many water 
sports. The water now gives us “immense satisfaction”. 

It sounds as if we are digging too deep into the simile, but not so. When we see the 
application of the simile, we see how each benefit has its meaningful counterpart. 

 

 

Verse 151:  . . . the Sheaths Obscure the Self 
 

mÉgcÉÉlÉÉqÉÌmÉ MüÉåzÉÉlÉÉqÉmÉuÉÉSå ÌuÉpÉÉirÉrÉÇ zÉÑ®È | 

ÌlÉirÉÉlÉlSæMüUxÉÈ mÉëirÉaÉëÔmÉÈ mÉUÈ xuÉrÉgerÉÉåÌiÉÈ   || 151|| 
 

1 panchaanaam api koshaanaam Even so, when the five sheaths  

2 apavaade, vibhaati ayam shuddhah; are removed, this pure Self shines out  

3 nitya aananda ekarasah pratyag as the essence of everlasting inner Bliss, 

4 roopah parah svayam jyotih.  of the form of Supreme, self-effulgent Light. 
 

1 Here we see the positive side of the application of the simile. The removal of the 
sheaths by differentiating them from the Self brings the very same three beneficial results: 

2 i) It reveals the pure, crystal clear Self to our view. We no longer feel we are ‘dirty’. 

3 ii) What was unreachable and therefore never enjoyed, is now reached and we can 
drink the pure Bliss that oozes out of the Self. It fully quenches our thirst for true Happiness. 

4 iii) When the sheaths are cleared, we can swim in the eternal, crystal clear waters 
of the Self, refresh ourselves in It, and enjoy the peace of its placid and soothing waters. The 
Self gives us full and “immense satisfaction”. 

In this way Sri Shankaracharyaji not only shows us how we can attain our own true 
nature, but makes us look forward to the experience by giving us a foretaste of the great 
pleasure that awaits us in making the discovery! The process is clearly summarized as 
removal or negation of all the five sheaths, each of which veils the Truth in some way. 
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Verse 152:  Discrimination – the Key Process 
 

AÉiqÉÉlÉÉiqÉÌuÉuÉåMüÈ MüiÉïurÉÉå oÉlkÉqÉÑ£ürÉå ÌuÉSÒwÉÉ | 

iÉålÉæuÉÉlÉlSÏ pÉuÉÌiÉ xuÉÇ ÌuÉ¥ÉÉrÉ xÉÎŠSÉlÉlSqÉç    || 152|| 
 

1 aatma anaatma vivekah kartavyah  Self  has to be discriminated from the not-Self; 

2 bandha-muktaye vidushhaah; the wise do this in order to remove bondage. 

3 tena eva aanandee bhavati svam  Only then does he become happy in his Self 

4 vijnaaya sachchidaanandam. and know It to be Sat-Chid-Ananda. 
 

As we come to the end of this introductory chapter, we are once again reminded of 
the main step – Discrimination. 

1 There are many things that can be discriminated. In South Africa we are aware of 
racial discrimination, or discrimination on the basis of one’s race. Here, it is nothing short of 
the ultimate in discrimination – that between the Reality and the Unreality, the Self and not-
Self, the Truth and the False, the unchanging and the changing. 

2 The purpose of the whole exercise is to be kept in view at all times. Some people 
are interested in this subject so that they can preach it to others. Some may seek name and 
fame through this knowledge. But the wise ones seek it solely for removing their Bondage to 
the world of joys and sorrows. That is their only motivation. 

3 If discrimination is done for the right reason, the end result is the Bliss of the Self. 
Nothing could be more satisfying than this. If, however, it is done for the wrong reasons 
mentioned earlier, then the end result could be great frustration and disapointment. 

4 Knowing the Self means knowing it to be Pure Existence, Pure Knowledge and Pure 
Bliss. These are three descriptions of the one and the same Reality. They are not three 
different things or three different qualities. They are the closest in words one can get to 
describing the nature of Reality. 

 

 

Verse 153:  The Full Process of Negation 
 

qÉÑgeÉÉÌSwÉÏMüÉÍqÉuÉ SØzrÉuÉaÉÉïiÉç 

    mÉëirÉgcÉqÉÉiqÉÉlÉqÉxÉ…¡ûqÉÌ¢ürÉqÉç | 

ÌuÉÌuÉcrÉ iÉ§É mÉëÌuÉsÉÉmrÉ xÉuÉïÇ 

    iÉSÉiqÉlÉÉ ÌiÉ¸ÌiÉ rÉÈ xÉ qÉÑ£üÈ     || 153|| 
 

1 
munjaat ishheekaam iva 
   drishyavargaat 

Like the sheaths in the stalk of a grass stem, 
    are the sheaths of the “seen”, the not-Self. 

2 
pratyancham aatmaanam  
   asangam akriyam; 

i) The Subjective Self that is    
    unattached and actionless, 

3 
vivichya tatra  
   pravilaapya sarvam 

    is first differentiated from them (the sheaths); 
ii) then the sheaths are all merged into It; and 

4 
tat aatmanaa tishhthati  
   yah sah muktah. 

iii) finally one remains identified with It. 
   He who does this, becomes free. 
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The discrimination process has to be thorough and complete. We have to learn to 
identify all that is not the Self. An incomplete analysis would leave us still in the realm of 
ignorance. The reed within the sheaths of the Kusha grass stem remains hidden until the 
very last layer is removed. So also is it with the Self. 

The Sadhana of Atma-Anatma Viveka has to become part and parcel of our life, until 
we begin to clearly distinguish in what way objects bind us, and in what way those same 
objects are manifestations of God.. We have to find God in the same world that we are 
rejecting! There is no other world in which to behold God. He is seen in the very same 
world, nay, in the very same spot which is being negated. The negation is so subtle that it 
leads us to see divinity in the very place where we once found enticing pleasure. 

An optical illusion – perhaps that may be one way of seeing Negation. 

 

 

*****  
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3.2   THE ANNAMAYA KOSHA 
 

(Verses 154 – 164,   11 No.) 

 
 

Out of the five sheaths, the first two, known as the Annamaya Kosha and the 
Pranamaya Kosha, are insentient. They are the physical Body sheath which is inert in itself; 
and the Life-Force sheath immediately subtler to it.  

They may be compared to the body of a car and the petrol that powers it. Both these 
are inert as they require a sentient principle to control and direct them. Neither of them has 
the sentiency to determine its own course. 

 

 

Verse 154:  The Food Sheath 
 

SåWûÉåÅrÉqÉ³ÉpÉuÉlÉÉåÅ³ÉqÉrÉxiÉÑ MüÉåzÉ-  

    ¶ÉÉ³ÉålÉ eÉÏuÉÌiÉ ÌuÉlÉzrÉÌiÉ iÉÌ²WûÏlÉÈ |  

iuÉYcÉqÉïqÉÉÇxÉÂÍkÉUÉÎxjÉmÉÑUÏwÉUÉÍzÉUç- 

    lÉÉrÉÇ xuÉrÉÇ pÉÌuÉiÉÑqÉWïûÌiÉ ÌlÉirÉzÉÑ®È    || 154|| 
 

1 
dehah ayam annabhavanah 
   annamayah tu koshah  

The body is a product of food. 
   It constitutes the food-sheath. 

2 
cha annena jeevati  
   vinashyati tat viheenah;  

It exists because of food 
   and dies without it. 

3 
tvak charma maamsa rudhira 
asthi pureeshha raashih 

It is a bundle of skin, flesh, blood, 
   bones and filth. 

4 
na ayam svayam bhavitum arhati 
nitya-shuddhah. 

It cannot by itself be the Reality, 
   which is “ever-pure”.  

 

1-2 The name Food sheath comes from the fact that the body is born of food and 
dies without food.  

3-4 Having contents which are anything but pure, how can the body be placed in the 
same category as the ever-pure Self? 

Yet it is surprising that so many people consider the body to be their God! 
 

 

Verse 155:  Body is Only a Sense Object  
 

mÉÔuÉïÇ eÉlÉåUÍkÉqÉ×iÉåUÌmÉ lÉÉrÉqÉÎxiÉ   

    eÉÉiÉ¤ÉhÉÈ ¤ÉhÉaÉÑhÉÉåÅÌlÉrÉiÉxuÉpÉÉuÉÈ | 

lÉæMüÉå eÉQû¶É bÉOûuÉimÉËUSØzrÉqÉÉlÉÈ 

    xuÉÉiqÉÉ MüjÉÇ pÉuÉÌiÉ pÉÉuÉÌuÉMüÉUuÉå̈ ÉÉ    || 155|| 
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1 
poorvam janeh adhimriteh api na 
ayam asti   

Before birth as well as after death, 
   it (the body) does not exist; 

2 
jaata-kshhanah kshhanagunah 
aniyata-svabhaavah; 

When born, it is of a fleeting nature, 
   and full of uncertainty, i.e. ever-changing; 

3 
na ekah jadah cha ghatavat 
paridrishyamaanah 

It is diversified and inert, and, like a jar, 
   has all the qualities of only a sense object; 

4 
svaatmaa katham bhavati 
bhaava-vikaaravettaa. 

How then can it be the Self, which is 
   the witness of all changes in all things? 

 

1-4 The vast distinction between the unchanging Self and the ever-changing body is 
made more clear in this verse. How is it possible to mistake one for the other? 

 

 

Verse 156:  Body is a Subject, not a Ruler  
 

mÉÉÍhÉmÉÉSÉÌSqÉÉlSåWûÉå lÉÉiqÉÉ urÉ…¡åûÅÌmÉ eÉÏuÉlÉÉiÉç | 

iÉ¨ÉcNû£åüUlÉÉzÉÉŠ lÉ ÌlÉrÉqrÉÉå ÌlÉrÉÉqÉMüÈ    || 156|| 
 

1 paani paadaadimaan dehah  The body which is made of arms, legs, etc., 

2 
na aatmaa  
   vyange api jeevanaat; 

cannot be the Self,  
   since even when amputated it still lives; 

3 tat tat shakteh anaashaat cha its various functions continue just as efficiently; 

4  na niyamyah niyaamakah. This proves it is subject to a rule, and not a Ruler.  
 

1-4 As different as a slave from a king, so is the body different from the Self. Only if 
one is under a delusion can he mistake the body for the Self. 

 

 

Verse 157:  The Self is Distinct from Body – 1  
 

SåWûiÉ®qÉïiÉiMüqÉïiÉSuÉxjÉÉÌSxÉÉÍ¤ÉhÉÈ | 

xÉiÉ LuÉ xuÉiÉÈÍxÉ®Ç iÉ²æsÉ¤ÉhrÉqÉÉiqÉlÉÈ    || 157|| 
 

1 deha tat dharma tat karma From the body’s characteristics and its activities; and 

2 tat avasthaadi saakshhinah; from the Self being the witness of the (three) states; 

3 satah eva svatahsiddham  It is self-evident that the Self alone is the Reality. 

4 
tat vai lakshhanyam aatmanah. It is only too clear that the Self  is distinct  

   from the body. 
 

1-4 If one is really looking for the Reality, the body would be the last place where 
one will find It. Yet, we have so much attachment for it. We give the body so much attention 
when all it needs is just to be kept reasonably clean and be given sufficient food. But to 
pamper it and to be hurt by remarks made about it is the height of delusion. 

Sri Shankaracharyaji still feels he has not done enough to convince us that the body 
can never be taken as the real person we are. We must be under acute delusion if we do. 
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Verse 158:  The Self is Distinct from Body – 2  
 

zÉsrÉUÉÍzÉqÉÉïÇxÉÍsÉmiÉÉå qÉsÉmÉÔhÉÉåïÅÌiÉMüzqÉsÉÈ | 

MüjÉÇ pÉuÉåSrÉÇ uÉå¨ÉÉ xuÉrÉqÉåiÉÌ²sÉ¤ÉhÉÈ    || 158|| 
 

1 shalyaraashirh maamsaliptah  A packet of bones, covered with flesh, 

2 malapoornah atikashmalah; full of filth and extremely impure – 

3 katham bhavet ayam vettaa  How can this ever be the Knower? 

4 svayam etat vilakshhanah. Indeed, from the Self this body is quite distinct. 
 

 

 

Verse 159:  Yet Body Mistaken as Self ! 
 

iuÉ‰ÉÇxÉqÉåSÉåÅÎxjÉmÉÑUÏwÉUÉzÉÉuÉç- 

    AWÇûqÉÌiÉÇ qÉÔRûeÉlÉÈ MüUÉåÌiÉ | 

ÌuÉsÉ¤ÉhÉÇ uÉåÌ¨É ÌuÉcÉÉUzÉÏsÉÉå 

    ÌlÉeÉxuÉÃmÉÇ mÉUqÉÉjÉïpÉÔiÉqÉç     || 159|| 
 

1 
tvak maamsa medah asthi 
pureeshharaashau 

Skin, flesh, fat, bones – 
   with this mass of filth,    

2 aham matim moodha-janah karoti; does the foolish man identify himself. 

3 
vilakshhanam vetti   
   vichaarasheelah 

But he who knows the distinction (of Self from 
body), such a man of discrimination 

4 
nija-svaroopam  
   paramaartha-bhootam. 

knows the Self to be his very own nature, 
   as the Absolute Reality. 

 

 

 

Verse 160:  The Foolish & the Wise – Poles Apart 
 

SåWûÉåÅWûÍqÉirÉåuÉ eÉQûxrÉ oÉÑÎ®È 

    SåWåû cÉ eÉÏuÉå ÌuÉSÒwÉxiuÉWÇûkÉÏÈ | 

ÌuÉuÉåMüÌuÉ¥ÉÉlÉuÉiÉÉå qÉWûÉiqÉlÉÉå 

    oÉë¼ÉWûÍqÉirÉåuÉ qÉÌiÉÈ xÉSÉiqÉÌlÉ     || 160|| 
 

1 
dehah aham iti eva jadasya 
buddhih 

“I am the body”, thus alone 
   thinks the foolish man. 

2 
dehe cha jeeve  
   vidushhah tu aham dheeh; 

“A combination of the body and soul”, thus indeed 
   does a learned man consider himself to be. 

3 
viveka-vijnaanavatah 
mahaatmanah 

But, one possessing knowledge born of discrimination, 
   for such a great realised soul, 

4 
brahma aham iti eva matih 
sat aatmani. 

“I am Brahman”, thus alone  
   thinks he who has identification with the Eternal Self. 
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Three Points of View 

We have three points of view in this verse: 

1 “I am the body” – this is the view of one who is deluded; 
2 “I am a combination of body and soul” – this is the view of a learned man; 
3-4 “I am Brahman” – this is the view of a man of realisation. 

The whole spectrum of mankind falls anywhere in between these viewpoints.   
 

 

Verse 161:  O Fool, Become Wise!  
 

A§ÉÉiqÉoÉÑÎ®Ç irÉeÉ qÉÔRûoÉÑ®å 

    iuÉ‰ÉÇxÉqÉåSÉåÅÎxjÉmÉÑUÏwÉUÉzÉÉæ | 

xÉuÉÉïiqÉÌlÉ oÉë¼ÍhÉ ÌlÉÌuÉïMüsmÉå 

    MÑüÂwuÉ zÉÉÎliÉÇ mÉUqÉÉÇ pÉeÉxuÉ     || 161|| 
 

1 
atra aatmabuddhim tyaja  
   moodhabuddhe 

Cease to identify yourself with this, 
   O foolish one!  

2 
tvak maamsa medo asthi  
   pureeshharaashau; 

this packet of skin, flesh, fat, bones – 
   with this mass of filth. 

3 
sarvaatmani  
   brahmani nirvikalpe 

Instead, identify yourself with the Self of all, 
    with the Absolute Brahman; 

4 
kurushhva shaantim  
   paramaam bhajasva. 

do this and the experience of Peace 
   Supreme will be yours for the taking. 

 

1-4 There are some people who dare to argue that the consciousness is an accessory 
of the body! They consider the mind and intellect to be instruments of the body. Such is the 
thickness of their attachment to body. Perhaps Sri Shankaracharyaji had such persons in 
mind when he wrote this verse. 

 

 

Verse 162:  Learning by Itself Cannot Liberate  
 

SåWåûÎlSìrÉÉSÉuÉxÉÌiÉ pÉëqÉÉåÌSiÉÉÇ 

    ÌuÉ²ÉlÉWûliÉÉÇ lÉ eÉWûÉÌiÉ rÉÉuÉiÉç | 

iÉÉuÉ³É iÉxrÉÉÎxiÉ ÌuÉqÉÑÌ£üuÉÉiÉÉï- 

    mrÉxiuÉåwÉ uÉåSÉliÉlÉrÉÉliÉSzÉÏï     || 162|| 
 

1 
deha indriyaadau  
   asati bhrama uditaam 

The body, sense organs, etc.,     
   are unreal, and are products of delusion; 

2 
vidvaan ahantaam  
   na jahaati yaavat; 

however learned one may be, false identification,  
   as long as it is not given up, 

3 
taavat na tasya asti  
   vimukti-vaartaa 

so long, for him there can be not even 
   the talk of liberation; 

4 
api astu eshhah  
   vedaanta-nayaanta-darshee. 

even if he be very well-versed in all  
   the intricasies of Vedanta philosophy. 
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1-4 An all-too-common danger is brought to light here. Sri Shankaracharyaji, being 
involved in the field of propagation of knowledge, is aware that learning alone cannot free 
us from body-consciousness. Awareness of the delusion that lies behind the thought, “I am 
the body”, can remove the basic false identification with the body. 

 

 

Verse 163:  How to Erase False Identification  
 

NûÉrÉÉzÉUÏUå mÉëÌiÉÌoÉqoÉaÉÉ§Éå 

    rÉixuÉmlÉSåWåû ™ÌS MüÎsmÉiÉÉ…¡åû | 

rÉjÉÉiqÉoÉÑÎ®xiÉuÉ lÉÉÎxiÉ MüÉÍcÉeÉç- 

     eÉÏuÉcNûUÏUå cÉ iÉjÉæuÉ qÉÉÅxiÉÑ     || 163|| 
 

1 
chhaayaa-shareere  
   pratibimbagaatre 

With the shadow of your body, 
   or with your own reflection, 

2 
yat svapna-dehe  
   hridi kalpitaange; 

or even with your own self in dream, 
   or for that matter any imagination of yourself – 

3 
yathaa aatmabuddhih tava na 
asti kaachit 

Just as you would not identify yourself  
   with these in the least, 

4 
jeevat shareere cha tathaa eva 
maa astu. 

so too, with your living BODY you should not 
identify yourself even one bit. 

 

1-2 Shankaracharyaji’s practical hint is to think of the body in one of four ways: as a 
shadow, as a reflection, as a dream or as a mere imagination. All four techniques help us to 
reduce the importance we give to our body.  

3-4 Unless we reduce its importance to us, it will continue to dominate our 
attention. “Not even one bit” should we yield to the whims and fancies demanded by our 
body. That is the prescription from one of the greatest Masters of all time, Sri Shankara. 

 

 

Verse 164:  Giving Up Body-Identification  
 

SåWûÉiqÉkÉÏUåuÉ lÉ×hÉÉqÉxÉÎ®rÉÉÇ 

    eÉlqÉÉÌSSÒÈZÉmÉëpÉuÉxrÉ oÉÏeÉqÉç | 

rÉiÉxiÉiÉxiuÉÇ eÉÌWû iÉÉÇ mÉërÉ¦ÉÉiÉç 

    irÉ£åü iÉÑ ÍcÉ¨Éå lÉ mÉÑlÉpÉïuÉÉzÉÉ     || 164|| 
 

1 
deha-aatmadheeh eva nrinaam 
asat dhiyaam 

Identification with the body is the only cause 
   of man’s attachment to the unreal, 

2 
janmaadi duhkha  
   prabhavasya beejam; 

of the misery of birth and all its modifications. 
   It is the seed of all sorrow. 

3 
yatah tatah tvam jahi taam 
   prayatnaat 

Therefore, to destroy it you should 
   put in all your efforts. 

4 
tyakte tu chitte na  
   punar bhava aashaa. 

If this identification caused by mind is renounced, 
   there can be no chance of transmigration. 
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Summary of Chapter: 

In these eleven verses the main factual points are: 

i) The shift from “I am the body” to “I am Brahman” is most essential. 
ii) The folly of identifying with the body is emphatically pointed out. 
iii) Even a great Vedantin can know theory but fail in practice. 
iv) We learn to see the body as our shadow, etc. Then it ceases to delude us. 
v) Liberation is certain for those who are not tainted with the body-idea. 
 

Some Points to Ponder 

1. The body is only our outer uniform, like the uniform of a traffic officer. A traffic 
officer trainee was asked the question what would he do if he had to handle a particular 
traffic jam which involved hundreds of cars and pedestrians. He said, “I will take off my 
uniform and mingle with the crowd!” 

2. Here is an amusing example illustrating body identification: Suppose two people 
meet with an accident and are taken to the same hospital. Both require the head to be 
removed, repaired and replaced. Somehow, their heads get swopped when reassembled. 
Their wives are now in a fix: do they take as husband the one with the familiar head or the 
one with the familiar body!  

3. The great difficulty in giving up attachment to body is that people would rather 
live with a known problem than go to an unknown solution. Fear of the unknown deters 
them from giving up the familiar body-idea, which is very strong.  

4. The case of Nisargadata Maharaj, a great saint and former resident of Mumbai, 
was quoted by Acharyaji. He was an ordinary businessman selling bidis (handmade 
cigarettes). A saint asked him to undertake the Vedantic practice of “I am Brahman”. He 
took it up very seriously. Within a few months his entire way of thinking was transformed. 
He became a Self-realised Master! His book, I am That, is accepted now as a spiritual classic. 

5. The body is 80% water. If dehydrated it would require very little space! Why build 
our life on such an unsteady foundation? 

 

 

***** 
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3.3   THE PRANAMAYA KOSHA 
 

(Verses 165 – 166,   2 No.) 

 
 

Verse 165:  Composition & Function of Pranamaya Kosha 
 

MüqÉåïÎlSìrÉæÈ mÉgcÉÍpÉUÎgcÉiÉÉåÅrÉÇ 

    mÉëÉhÉÉå pÉuÉåimÉëÉhÉqÉrÉxiÉÑ MüÉåzÉÈ || 

rÉålÉÉiqÉuÉÉlÉ³ÉqÉrÉÉåÅlÉÑmÉÔhÉïÈ 

    mÉëuÉiÉïiÉåÅxÉÉæ xÉMüsÉÌ¢ürÉÉxÉÑ     || 165|| 
 

1 
karmendriyaih panchabhih  
   anchitah ayam 

The five faculties of the organs of action 
   together with the 

2 
praanah bhavet  
   praanamayah tu koshah;| 

Prana or the vital airs, constitute  
   the Pranamaya Kosha, indeed. 

3 
yena aatmavaan  
   annamayah anupoornah 

By this sheath, the life-force is breathed into 
   every part of the Food sheath. 

4 
pravartate asau  
   sakala kriyaasu. 

Then only is this body able to perform 
   all its various activities and functions. 

 

Under Sravana, we studied that the Pranic body is made up of the Rajasic portion of 
the all five Tanmatras or subtle elements before Pancheekarana, the grossification process 
that integrates them into gross elements. The general term for life-force is Prana.  

Prana is further sub-divided into five Upapranas, according to the function it 
performs in the body. Each Upaprana is made up respectively from the Rajasic portion of 
one of the five Tanmatras. 

Prana occupies an important place in every ritual prescribed in the Vedas. Fire is an 
integral part of every Vedic ritual or sacrifice. It is Agni, the Fire Deity, who conveys our 
subtle thought messages to the respective Deities concerned with our prayer requests. Agni 
or Fire is the Deity of Prana. 

1-2 Karmendriyaih: The five “organs of action”. They are part of the Pranamaya 
Kosha. They perform the five external sub-functions of the body. The five Karmendriyas pair 
up with the five Upapranas to perform the external functions of grasping, locomotion, 
speaking, generation and evacuation. 

There are also the five internal sub-functions performed by the body, namely, 
inhalation and exhalation, digestion, circulation and expulsion. Again, each of these 
functions is associated with its respective Upaprana. 

3-4 It is the Prana that supplies the energy to every part of the body. All functions 
performed by the body are powered by the Prana, using one or more of the Upapranas. 

Kindly note the difference between the terms Pranamaya and Pranayama. 
Pranayama is the science by which the flow of the Pranic life-force is controlled throughout 
the body, mainly by controlling the breath.  
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Verse 166:  Why Pranamaya Kosha is Non Self  
 

lÉæuÉÉiqÉÉÌmÉ mÉëÉhÉqÉrÉÉå uÉÉrÉÑÌuÉMüÉUÉå  

    aÉliÉÉÅÅaÉliÉÉ uÉÉrÉÑuÉSliÉoÉïÌWûUåwÉÈ | 

rÉxqÉÉÎiMüÎgcÉiYuÉÉÌmÉ lÉ uÉå¨ÉÏ¹qÉÌlÉ¹Ç 

    xuÉÇ uÉÉlrÉÇ uÉÉ ÌMügcÉlÉ ÌlÉirÉÇ mÉUiÉl§ÉÈ    || 166|| 
 

1 
na eva aatmaa api praana- 
   mayah vaayu-vikaarah  

The vital air sheath cannot be the Self 
   because it is a modification of air (Vayu). 

2 
gantaa aagantaa vaayuvat  
   antah bahih eshhah; 

As air, the Prana enters and goes 
  inside and outside of the body. 

3 
yasmaat kinchit kvaapi  
   na vetti ishhtam anishhtam 

Of any thing, at any place, at any time – the Prana 
cannot know the joys and sorrows,  

4 
svam vaa anyam vaa kinchana 
nityam paratantrah. 

neither of its own nor that of others;  this means 
   it is always dependent on something else. 

 

Now the reasons are given why Pranamaya Kosha cannot be the Self: 

1 Firstly, it is a modification of the elements, mainly the Air element. Prana can enter 
the body via any of the five elements, but Air is the predominant one.  

2 Breathing is the main way for the intake of Prana into the body. Food and water 
are also other significant channels. 

3 Prana is inert, having no sentiency. It cannot think; thus it cannot know anything of 
the joys and sorrows which drive the Jiva to utilize Prana for its own purposes. Prana is 
helpless in the matter of choosing what is to be done with it. It is purely the motive power. 

4 Although subtler and therefore in control of the physical body, the Pranic sheath 
has subtler sheaths that control it. Its dependency on the Manomaya Kosha is quite clear to 
recognize. It is always dependent on the three sheaths subtler than it. 

For the above reasons, Prana cannot be the Self. 
 

However, Prana is proud of one compliment paid to it. It is regarded with respect by 
the Rishis as the “most noble of all the five sheaths” because of its selflessness. It does all its 
work silently and in the background, without any recognition. It is the great Karma Yogi 
among all the sheaths, working without rest. It only takes one break in a person’s life-time, 
and that is quite a long, long break! 

 

 

***** 
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3.4   THE MANOMAYA KOSHA 
 

(Verses 167 – 183,    17 No.) 

 
 

SENTIENCY IS REQUIRED to drive the Body and to direct the Prana. This is provided 
to the extent possible by the next two sheaths, known as the Manomaya and Vijnanamaya 
Koshas. Together they constitute the Antahkarana or “the inner instrument”, the main part 
of the subtle body. The Antahkarana is split into these two major sheaths. 

The sentient element enters the scene at the Mind level in the form of Thoughts. 
The two previous sheaths cannot support thoughts, and for that reason they are considered 
to be inert. With the entry of thought, there is now a determining factor introduced that 
changes the mechanics of the Manomaya Kosha. It is so vastly superior to the previous two 
sheaths, that it becomes a serious contender to be considered the Self.  

The Manomaya Kosha is in fact considered by the majority of mankind to be the real 
Self. It is most unfortunate, but true. Its C.V. to stand as candidate for Self-hood is quite a 
solid one. It is very difficult to show why Manomaya is not the Self, and this poses one of the 
most serious challenges to the Vedanta philosophy. In comparison, to prove the first two 
sheaths as being not-Self is like a romp in the park. For no one but the most deluded among 

men would ever accept body or Prana to be the Self. But with Mind, the case is very strong. 

The Pranamaya, Manonaya and Vijnanamaya sheaths together form the Subtle body. 
The Manomaya is the mental sheath and because of its great significance in spiritual life, a 
lengthy discussion is begun here on its workings. 

With this background we begin the discussion on Manomaya Kosha. 
 

 

3.4.1   WHAT IS MIND?  (Verses 167-171,  5 no.) 
 

Verse 167:  Composition of Manomaya Kosha  
 

¥ÉÉlÉåÎlSìrÉÉÍhÉ cÉ qÉlÉ¶É qÉlÉÉåqÉrÉÈ xrÉÉiÉç 

    MüÉåzÉÉå qÉqÉÉWûÍqÉÌiÉ uÉxiÉÑÌuÉMüsmÉWåûiÉÑÈ | 

xÉÇ¥ÉÉÌSpÉåSMüsÉlÉÉMüÍsÉiÉÉå oÉsÉÏrÉÉÇ- 

    xiÉimÉÔuÉïMüÉåzÉqÉÍpÉmÉÔrÉï ÌuÉeÉ×qpÉiÉå rÉÈ    || 167||  
 

1 
jnaana indriyaani cha manah  
   cha manomayah syaat 

The organs of perception along with the mind 
   form the “Mental Sheath”. 

2 
koshah mama aham iti vastu- 
   vikalpa hetuh; 

The proliferation of the ‘I’ and ‘mine’ thoughts 
   has its sole cause in this sheath. 

3 
samjnaadibheda kala- 
   naakalitah baleeyaan 

Creating differences of names, etc., is the essential 
powerful faculty it is endowed with. 

4 
tat poorva-kosham abhipoorya  
   vijrimbhate yah. 

The vital air sheath that precedes it, 
   is pervaded by it, and is a manifested form of it. 
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1 Jnanendriyas: “organs of knowledge”. The Prana and the five Karmendriyas were 
classified under the Pranamaya Sheath. The Manas or mind, together with the five 
Jnanendriyas are classified under Manomaya Sheath. The Manas includes the Chitta or 
memory also, which functions in conjunction with the mind. 

2 The “I”-thought that is produced in the Vijnanamaya Kosha, is passed on to the 
mind. On being received by the mind, this thought proliferates into an endless variety of 
thoughts connected to the “I”-thought. The diversity is produced in the mind. Everything 
that the mind touches gets contaminated by this “I”-thought. When possessiveness is added 
to them, they become “mine”-thoughts. 

3 The raw material of thoughts that make up the Manomaya Kosha may collectively 
be termed as the world of names and forms. The mind takes great pride in differentiating 
things and concepts. It takes up a thought and sees how it varies from other thoughts. Then 
it gives each idea and object a name and associates it with a form. This is the essential 
nature of the mind. 

4 As the Manomaya Kosha is high up in the hierarchy of sheaths, it is subtler than its 
two predecessors and therefore pervades them both, while also extending a little beyond 
them. It has controlling power over the previous two sheaths. Except for the involuntary 
functions which take place automatically within the body, all the voluntary functions 
performed by Prana and Body are controlled by the mind sheath. It is the mind that 
provides the sentiency to them. 

 

 

Verse 168:  The Fire & Priest Simile 
 

mÉgcÉåÎlSìrÉæÈ mÉgcÉÍpÉUåuÉ WûÉåiÉ×ÍpÉÈ 

    mÉëcÉÏrÉqÉÉlÉÉå ÌuÉwÉrÉÉerÉkÉÉUrÉÉ | 

eÉÉeuÉsrÉqÉÉlÉÉå oÉWÒûuÉÉxÉlÉålkÉlÉæÈ 

    qÉlÉÉåqÉrÉÉÎalÉuÉïWûÌiÉ mÉëmÉgcÉqÉç     || 168||  
 

1 
pancha indriyaih  
   panchabhih eva hotribhih 

The five sense organs of perception 
   act in the same way as five priests in a havan; 

2 
pracheeyamaanah vishhaya 
   aajya dhaarayaa; 

they feed the respective impressions of objects 
(into the mind), which is like a stream of ghee. 

3 
jaajvalyamaanah  
   bahuvaasanaa indhanaih 

Having thus been set ablaze 
   by the fuel of numerous desirable objects, 

4 
manomaya agnih  
   vahati prapancham. 

the mind sheath becomes the fire that keeps the 
   inferno of the phenomenal world going. 

 

The simile used here brilliantly describes the function of the mental sheath.  

1 The senses are like the priests performing a Havan. 2 They bring into the mind a 
continuous stream of sense objects of desirable form, taste, etc; this is like pouring the ghee 
and samaghree into the havan-kund (the sacrificial fire vessel) which represents the mind. 

3 The oblations of “numerous desirable objects” are the inflamable materials. 4 They 
inflame the mind with desire to enjoy more pleasures in a continuous stream. The mind 
burns with desire all the time, as more oblations of sense objects get poured into it. This is 
the simile of the Havan which sets aflame the fire of desire in the mind. 
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The Havan-simile in Reverse 

The Vedic seers have intelligently reversed this process by creating the actual Havan. 
The Sadhaka, wanting to come out of the fire of the sensory world, uses his sense organs of 
action to offer the same mind back to the Lord. The mind that was once filled with sense 
objects by the senses of knowledge, is now emptied of these objects by the senses of action. 
This sacred act is accompanied by a prayer to the Lord to take them once and for all away 
from his mind. 

Thus, we find that the Havan can be a two-way symbol. First it served to inflame the 
mind with desire, and then in reverse, it empties the mind of that desire. The former simile 
filled the mind with impurities; the latter simile purifies the mind of the same impurities. 

 

 

Verse 169:  The Mind is Ignorance Itself! 
 

lÉ ½xirÉÌuÉ±É qÉlÉxÉÉåÅÌiÉËU£üÉ 

    qÉlÉÉå ½ÌuÉ±É pÉuÉoÉlkÉWåûiÉÑÈ | 

iÉÎxqÉÎluÉlÉ¹å xÉMüsÉÇ ÌuÉlÉ¹Ç 

    ÌuÉeÉ×ÎqpÉiÉåÅÎxqÉlxÉMüsÉÇ ÌuÉeÉ×qpÉiÉå    || 169|| 
 

1 
na hi asti avidyaa  
   manasah atiriktaa 

Verily there is no ignorance (Avidya) 
   apart from the mind; 

2 
manah hi avidyaa bhava-
bandha-hetuh; 

The mind itself is Ignorance 
   which is the cause for the bondage of rebirth. 

3 
tasmin vinashhte  
   sakalam vinashhtam 

When the mind is destroyed,  
   everything else is destroyed. 

4 
vijrimbhite asmin  
   sakalam vijrimbhate. 

When the mind manifests,  
   everything else manifests. 

 

A whole book could be written on the lines of this verse, so deep and profound is its 
meaning and significance. Swami Sivananda’s book, Mind – Its Mysteries and Control, is one 
such book that is virtually a commentary on this verse.  

1-2 We do not normally think of the mind in this way, but here we have the thought 
from Sri Shankaracharyaji himself. The mind itself is the Avidya that obstructs the Self from 
our vision! Thus the mind itself has to take all the responsibility for keeping the flames of 
attachment burning inside us. These are the flames that result in our endless rebirth. 

3-4 We have seen a similar idea expressed in Upadesh Sara of Sri Ramana Maharshi. 
The Maharshi identifies two aspects to each thought – the ‘Idam’ Vritti and the ‘Aham’ 
Vritti. The former relates to the object of the thought (which is invariably a sense object) 
and the latter relates to the sense of “I-ness” which comes from the reflection of the Self in 
the mind. When ‘Idam’ Vritti is brought to zero (“when the mind is destroyed”), what 
remains is pure consciousness of the Self. 

The destruction of the mind is actually the destruction of the wrong notions held in 
the mind. The Aham Vritti is the basic wrong notion, a misconception of the true Self. From 
it arises the Idam Vritti or the outgoing nature of the mind that makes it dependent on 
outer objects for its pleasure. 
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Verse 170:  In Dream, Mind Alone Rules  
 

xuÉmlÉåÅjÉïzÉÔlrÉå xÉ×eÉÌiÉ xuÉzÉYirÉÉ 

    pÉÉåY§ÉÉÌSÌuÉµÉÇ qÉlÉ LuÉ xÉuÉïqÉç | 

iÉjÉæuÉ eÉÉaÉëirÉÌmÉ lÉÉå ÌuÉzÉåwÉÈ 

    iÉixÉuÉïqÉåiÉlqÉlÉxÉÉå ÌuÉeÉ×qpÉhÉqÉç     || 170|| 
 

1 
svapne artha-shoonye  
   srijati svashaktyaa 

In the dream state, though there is no sense object, 
by the power of one’s own mind  is projected 

2 
bhoktraadi vishvam  
   manah eva sarvam; 

enjoyership and doership, the universe,  
   the mind itself and everything else. 

3 
tathaa eva jaagrati api  
   na u visheshhah 

Similarly, in the waking state also  
   it is hardly any different: 

4 
tat sarvam etat  
   manasah vijrimbhanam. 

All this (the pluralistic phenomena, without any 
exception), is but a projection of the mind. 

   

The mischief that is caused in the mind during the waking state has been described 
in 168 and 169 above. Now the same mischief is seen to extend into the dream state, due to 
the power of the mind itself to reproduce the waking experience in one’s dream. 

1-4 Verses like this show us that one’s mental world is what really counts when it 
comes to deciding matters like bondage and liberation. For this reason, the Manomaya 
Kosha is the centre stage of all our efforts to divinise our life. Practically all the Sadhana we 
do is aimed at the realignment of our mind – the eradication of its old grooves and 
moorings, and the creation of new ones that divinise our mind. 

We see in this verse the enormity of the role played by the mind and its functions – 
first in leading us into Bondage, and thereafter in leading us out of it into Liberation. The 
text is moving to highlight the importance of Manomaya Kosha in our Sadhana. 

 

 

Verse 171:  In Deep Sleep, Mind is Dormant  
 

xÉÑwÉÑÎmiÉMüÉsÉå qÉlÉÍxÉ mÉësÉÏlÉå 

    lÉæuÉÉÎxiÉ ÌMüÎgcÉixÉMüsÉmÉëÍxÉ®åÈ | 

AiÉÉå qÉlÉÈMüÎsmÉiÉ LuÉ mÉÑÇxÉÈ 

    xÉÇxÉÉU LiÉxrÉ lÉ uÉxiÉÑiÉÉåÅÎxiÉ     || 171|| 
 

1 
sushhupti-kaale  
   manasi praleene 

In the state of deep sleep,  
   the mind is reduced to its causal state; 

2 
na eva asti kinchit  
   sakala prasiddheh; 

nothing perceivable exists, 
   as is proved by the universal experience of all people. 

3 
atah manah kalpita  
   eva pumsah 

Therefore, created or imagined by the mind  
   of man alone, 

4 
samsaara etasya  
   na vastutah asti. 

is this entire transitory world of change – 
   it has no objective reality. 

 



117 
 

The three states – waking, dream and deep sleep – are shown with respect to the 
role played in them by the mind. It proves one thing – that everything happens in the mind.  

1-2 When the mind is not available (deep sleep). It is the only state when the mind 
gets a good rest. The entire subtle body, excepting the Prana, is at rest. In sleep, everybody 
becomes equal. In this state only the Aham Vritti is said to exist; there is no Idam Vritti 
available. The state is one of total absorption into the Causal body, into fundamental 
Ignorance. For the Cosmos, the same state is attained during Pralaya or cosmic dissolution. 
Pralaya is the “deep sleep” of the whole cosmos! 

3-4 The dormancy of the mind in deep sleep is to emphasise to us by contrast that 
the mind is at the root of everything in our life. Without the mind, nothing happens.  

When we go to sleep, we turn the lights out. “Lights out” is also a phrase used to 
indicate the mind is not functioning. Deep sleep is “lights out” for the mind. When it is 
“lights on” again, then the whole world is seen and everything starts happening. The whole 
drama starts all over again. The point is to show the great importance of the mind in all that 
we do and think – everything “created (in waking) or imagined (in dream)”. 

 

 

3.4.2    BONDAGE & LIBERATION  (Verses 172-176,  5 no.) 
 

In this section, another great principle of spirituality is expounded. The problem of 
identity is pointed out. Our real problem is one of identity, not the mind. The mind is only 
the carrier of that identity in thought. In itself the mind is a neutral instrument; it can be 
used to go further into bondage or lead us out of it into liberation, depending upon the 
vision and direction we give to it. A spiritual view of life will necessarily make us use the 
mind to take us towards the goal of liberation. 

The Sadhaka is explained the principle of increasing Sattwa and removing Rajas and 
Tamas. This is the approach in Sadhana for one who has not yet perfected Viveka and 
Vairagya. Imperfection in these two practices is due solely to the preponderance of Rajas 
and Tamas. 

We keep in mind that all this discussion is in the context of explaining the Manomaya 
Kosha where desires are the most predominant concern.  

 

Verse 172:  The Mind Binds & Liberates 
 

uÉÉrÉÑlÉÉÅÅlÉÏrÉiÉå qÉåbÉÈ mÉÑlÉxiÉålÉæuÉ lÉÏrÉiÉå |    

qÉlÉxÉÉ MüsmrÉiÉå oÉlkÉÉå qÉÉå¤ÉxiÉålÉæuÉ MüsmrÉiÉå    || 172|| 
 

1 vaayunaa aaneeyate meghah  The wind gathers the clouds together, 

2 punar tena eva neeyate;    and the wind itself scatters them. 

3 manasaa kalpyate bandhah  So too, the mind is responsible for bondage 

4 mokshhah tena eva kalpyate. and liberation, too, is the work of the mind. 
  

The simile of Wind to represent the mind is introduced in the context of the subject. 

1-2 Wind & Clouds: The simile is introduced. The wind is neutral with respect to the 
clouds. It can bring the clouds together or it can scatter them.  
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3-4 Mind & Bondage/Liberation: The simile is applied. The mind is neutral with 
respect to bondage or liberation. It can bring bondage under certain conditions, and it can 
bring liberation under the opposite conditions. The conditions for each are now described. 

 

 

Verse 173:  The Mind can Attach & Detach 
 

SåWûÉÌSxÉuÉïÌuÉwÉrÉå mÉËUMüsmrÉ UÉaÉÇ 

    oÉklÉÉÌiÉ iÉålÉ mÉÑÂwÉÇ mÉzÉÑuÉªÒhÉålÉ | 

uÉæUxrÉqÉ§É ÌuÉwÉuÉiÉç xÉÑÌuÉkÉÉrÉ mÉ¶ÉÉSè 

    LlÉÇ ÌuÉqÉÉåcÉrÉÌiÉ iÉlqÉlÉ LuÉ oÉlkÉÉiÉç    || 173|| 
 

1 
dehaadi sarva-vishhaye  
   parikalpya raagam 

For the body and the sense objects, 
   attachment is caused by the mind of man. 

2 
badhnaati tena purushham  
   pashuvat gunena; 

By them is a man bound, 
   even as an animal is bound by a rope. 

3 
vairasyam atra vishhavat  
   suvidhaaya pashchaad 

A distaste is created when they are seen as poison 
   after having pondered over them well. 

4 
enam vimochayati tat manah  
   eva bandhaat. 

The very same mind now liberates him 
   whom it previously kept bound! 

 

Conditions for Bondage 

1-2 The simile of a rope is used for the mind to show how it binds. 

A beast of burden is tied down to its task by using a rope. Even so, the mind is the 
rope by which the body and other sense objects are tied to it. The point being made is that 
the body and objects are not at fault. By themselves they do not have the power to bind a 
man. The fault lies with the mind which is the rope that binds them to itself. 

 

Conditions for Liberation 

3-4 The simile of poison is used for the sense objects to create dispassion for them.  

If we know that some drops of poison have been mixed into the milk, we will treat 
the whole glass of milk as poison. Even so with the sense objects, if through time and 
experience our mind begins to ponder over their poisonous nature, then the same mind 
develops a repulsion for the objects and avoids them. 

What once bound us, now becomes the cause to liberate us. 
 

 

Verse 174:  The Two Conditions of Mind – Pure & Impure  
 

iÉxqÉÉlqÉlÉÈ MüÉUhÉqÉxrÉ eÉliÉÉåÈ 

    oÉlkÉxrÉ qÉÉå¤ÉxrÉ cÉ uÉÉ ÌuÉkÉÉlÉå | 

oÉlkÉxrÉ WåûiÉÑqÉïÍsÉlÉÇ UeÉÉåaÉÑhÉæÈ 

    qÉÉå¤ÉxrÉ zÉÑ®Ç ÌuÉUeÉxiÉqÉxMüqÉç    || 174|| 
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1 
tasmaat manah kaaranam  
   asya jantoh 

Therefore, the mind is the cause  
   of this Jiva’s   

2 
bandhasya mokshhasya cha  
   vaa vidhaane; 

bondage as well as liberation 
   being brought about. 

3 
bandhasya hetuh  
   malinam rajogunaih 

The cause of bondage is 
   the blemished state resulting from Rajas; 

4 
mokshhasya shuddham virajah 
tamaskam. 

and of liberation it is the pure state 
   of being free from Rajas and Tamas. 

 

In the above verse the conditions were seen from the angle of the external objects. 
In this verse the same conditions are explained from the angle of the mind itself. 

1-2 This is the general conclusion of both verses. 

3 The cause of bondage is seen to be the predominance of Rajas and Tamas, which 
produces a blemished state within the mind. The blemish is the attraction and repulsion 
that the mind develops for sense objects due to the presence of Rajas and Tamas in it. 

4 The cause of liberation is the opposite of the above – the reduction of Rajas and 
Tamas, or, when seen positively, the increase of Sattwa in the mind, which produces a 
favourable state in the mind. The favour is the purity of the mind by which it repels the 
sense objects and gives up all likes and dislikes for them. 

 

 

Verse 175:  The Foremost Task – Purification   
 

ÌuÉuÉåMüuÉæUÉarÉaÉÑhÉÉÌiÉUåMüÉ- 

    cNÒû®iuÉqÉÉxÉÉ± qÉlÉÉå ÌuÉqÉÑYirÉæ | 

pÉuÉirÉiÉÉå oÉÑÎ®qÉiÉÉå qÉÑqÉÑ¤ÉÉå- 

    xiÉÉprÉÉÇ SØRûÉprÉÉÇ pÉÌuÉiÉurÉqÉaÉëå     || 175|| 
 

1 
viveka vairaagya  
   guna atirekaat 

When discrimination and dispassion 
   arise due to the predominance of the quality of 

2 
shuddhatvam aasaadya manah 
vimuktyai; 

Purity (Sattwa), they turn or lead  
   the mind towards liberation. 

3 
bhavati atah buddhimatah 
mumukshhoh 

Therefore, by one who is an intelligent 
   seeker of liberation, 

4 
taabhyaam dridhaabhyaam 
bhavitavyam agre. 

these two must be strengthened; 
   this is the foremost task needed to be done. 

 

In the above two verses the conditions for bondage and liberation were explained 
from the external and the internal perspectives, using similes. But how do we actually 
achieve those conditions in real life? How do we avoid making our mind a rope that binds? 
How do we avoid sense objects being poison? How do we turn Rajas and Tamas into 
Sattwa? This verse looks at how to bring about the ripe conditions.  

1 The virtues needed are Discrimination and Dispassion. How to get these? 

2 It is through more and more purity in the mind. Purity comes from doing acts of 
sacrifice, charity and austerity (according to the Geeta).  
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3-4 Thus one who is intelligent – and the person who wishes to liberate himself is 
undoubtedly the most intelligent – will do his utmost to develop these two qualities of 
discrimination and dispassion. All efforts to cultivate these qualities are to be considered as 
his foremost task. Everything else can wait, but not this task. 

 

 

Verse 176:  The “Tiger-like” Mind Ensnares 
 

qÉlÉÉå lÉÉqÉ qÉWûÉurÉÉbÉëÉå ÌuÉwÉrÉÉUhrÉpÉÔÍqÉwÉÑ | 

cÉUirÉ§É lÉ aÉcNûliÉÑ xÉÉkÉuÉÉå rÉå qÉÑqÉÑ¤ÉuÉÈ    || 176|| 
 

1 manah naama mahaavyaaghrah  A huge tiger called ‘mind’, 

2 vishhaya aranyabhoomishhu; in the thick jungles of sense pleasures, 

3 charati atra na gachchhantu  prowls there. Let not those wander therein 

4 saadhavah ye mumukshhavah. who are virtuous and desirous of liberation. 
 

The theme of bondage and liberation is concluded by presenting a simile that 
reflects the true danger of sensual pleasures to an aspirant on the spiritual journey. 

 

Simile of the “Tiger” 

1-2 The mind is the “tiger”. Its prime habitat is the thick jungle, which represents the 
forest of sense pleasures. The mind just loves sense pleasures. It is completely at home in 
such a habitat. The Acharya sage always finds the right simile for the right situation.  

3-4 For a seeker who desires liberation, this forest of sense pleasure has to be 
avoided. He can find another habitat for his ‘tiger-mind’, but avoid this forest where the 
tiger is ‘at home’. If he tames his mind to become like the calm, Sattwic cow, he can graze it 
on the pastures of Karma Yoga, where it will be quite safe. 

 In concluding this section, Shankaracharyaji reminds us of the virtue of having a 
desire for liberation. It is the most noble of all desires to have for a human being. 

 

 

3.4.3    “IT’S ALL IN THE MIND”  (Verses 177-183,  7 no.) 
 

The next six verses 177-182, reveal the dark side of how the mind operates under a 
“Rajasic government”. It makes for a study in mind-tricks, how the mind is swayed helplessly 
by three strategies: 

i) The Variety Show of sense objects; 
ii) The Propaganda of distinctions; 
iii) The Whipping up of endless desires. 

This aspect of the mind has found its place in many beautiful proverbs in all 
languages. Poets have been inspired to bring out the tricks of the mind in their poetry. 

All three are utilized to the maximum degree by advertisers to obtain maximum 
commercial gain for their companies. The indiscriminate man becomes an easy prey in their 
hands; the spiritual aspirant has to beware of their strategies every moment, to avoid 
“being tossed around like clouds”. 
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Verse 177:  The “Mind Shop”  
 

qÉlÉÈ mÉëxÉÔiÉå ÌuÉwÉrÉÉlÉzÉåwÉÉlÉç 

    xjÉÔsÉÉiqÉlÉÉ xÉÔ¤qÉiÉrÉÉ cÉ pÉÉå£ÑüÈ | 

zÉUÏUuÉhÉÉï´ÉqÉeÉÉÌiÉpÉåSÉlÉç 

    aÉÑhÉÌ¢ürÉÉWåûiÉÑTüsÉÉÌlÉ ÌlÉirÉqÉç     || 177|| 
 

1 
manah prasoote  
   vishhayaan asheshhaan 

The mind delivers continuously  
   all varieties of sense objects, 

2 
sthoolaatmanaa sookshhmatayaa  
   cha bhoktuh; 

of a gross nature as well as subtle nature, 
   to the experiencer or enjoyer.  

3 
shareera varna aashrama  
   jaati-bhedaat 

The body, caste, order of life and creed – 
   distinctions based upon these  

4 
guna kriyaa hetu 
   phalaani nityam. 

qualities are the cause for all actions; 
    which are endlessly producing their results.  

 

From the beginning of this chapter we have been seeing, from its volatile nature, 
that the mind can never meet the requirements of being the Self. This verse begins to show 
this unambiguously. It begins the thorough dissection of the mind so that “no trick is left 
unturned”! Everything is revealed as it really is. After this treatment, the mind will have 
nothing to hide and no place to hide. 

1-4 The whole verse reveals the “shopkeeping” tendency of the mind, specialising in 
creating all sorts of varieties to amuse the Jiva residing in it. If it is not shopkeeping then it is 
the “shopping” tendency of being attracted by this variety. And if these two tendencies go 
beyond their limit, they deteriorate into the “shoplifting” tendency! 

 

 

Verse 178:  The Fall of the Jiva 
 

AxÉ…¡ûÍcÉSìÖmÉqÉqÉÑÇ ÌuÉqÉÉå½ 

    SåWåûÎlSìrÉmÉëÉhÉaÉÑhÉæÌlÉïoÉSèkrÉ | 

AWûqqÉqÉåÌiÉ pÉëqÉrÉirÉeÉxÉëÇ 

    qÉlÉÈ xuÉM×üirÉåwÉÑ TüsÉÉåmÉpÉÑÌ£üwÉÑ     || 178|| 
 

1 
asanga chidroopam  
   amum vimohya 

To the unattached pure intelligence (of the Jiva), 
   comes the beguiling, deluding ties of  

2 
deha indriya praanagunaih  
nibaddhya; 

the body, sense organs and Pranas, 
   which bind down (the Jiva)  

3 
aham mama iti  
   bhramayati ajasram  

with the ideas of “I” and “mine”, and 
   make him wander about endlessly, 

4 
manah svakrityeshhu  
   phala upabhuktishhu. 

gathering into his mind by itself  
   all sorts of experiences resulting from them. 

 

The Fall of the Jiva is depicted in this verse. The Jiva begins as an innocent child with 
a blank slate, with pure intelligence free of all attachments. From that high and aloof 
position of purity, the Jiva’s mind slips to its amazing fall into the ditch of Bondage. 
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1-2 What a wizard this mind turns out to be! No one is spared from its “beguiling, 
deluding” nature. The mind machine sets into motion the body, senses and Prana, i.e. the 
two previous sheaths. Interacting through them, it wreaks havoc with the Jiva, leaving him 
helplessly mesmerised. 

3-4 The mind seems to be fitted with magical fingers dipped in “I”-ness and “mine”-
ness. Everything it makes contact with, be it incoming or outgoing signals, gets tarnished. 
Like bees that pick up nectar and pollen from flowers, the mind collects “I” and “my” 
thoughts from all sources and stores them away in its hive, the Chitta or memory. 

Every thought that comes in and goes out of the mind is smeared with “I” and “my”. 
It creates a sticky mess within the workshop of the mind, from which no relief is in sight. 

 

 

Verse 179:  The Impure Mind is Blamed 
 

AkrÉÉxÉSÉåwÉÉimÉÑÂwÉxrÉ xÉÇxÉ×ÌiÉÈ   

    AkrÉÉxÉoÉlkÉxiuÉqÉÑlÉæuÉ MüÎsmÉiÉÈ | 

UeÉxiÉqÉÉåSÉåwÉuÉiÉÉåÅÌuÉuÉåÌMülÉÉå 

    eÉlqÉÉÌSSÒÈZÉxrÉ ÌlÉSÉlÉqÉåiÉiÉç     || 179|| 
 

1 
adhyaasa doshhaat  
   purushhasya samsritih   

Due to the evil of superimposition, 
   arises the transmigration of man. 

2 
adhyaasa bandhah tu  
   amunaa eva kalpitah; 

The bondage of superimposition – indeed, 
   the mind alone is responsible for it. 

3 
rajas-tamo-doshhavatah  
   avivekinah 

For a man who is tainted with Rajas and Tamas, 
   and who lacks discrimination, 

4 
janmaadi duhkhasya  
   nidaanam etat. 

all the miseries of birth, etc., 
   is the result of this only. 

 

The step by step analysis of the downfall of the Jiva from its pure state to the state of 
bondage continues. The details of the fall are now given. 

1-2 The impurity of the mind gives rise to the “evil of superimposition”. Superim-
position of Unreality over Reality is a huge defect, and gives rise to the bondage of 
transmigration. Sri Shankaracharyaji places the blame for this bondage squarely upon the 
shoulders of the mind.  

3 The fall starts with the taint of Rajas and Tamas in the mind.  Hence the impure 
mind is the cause of the downfall. 

4 Transmigration covers all the miseries of endless births and deaths. The Manomaya 
Kosha, being at the heart of all dealings of the human being, has to take the responsibity of 
all this misery. Every finger points to the mind for the downfall of man. 

 

 

Verse 180:  Mind Itself is AVIDYA   
 

AiÉÈ mÉëÉWÒûqÉïlÉÉåÅÌuÉ±ÉÇ mÉÎhQûiÉÉxiÉ¨uÉSÍzÉïlÉÈ | 

rÉålÉæuÉ pÉëÉqrÉiÉå ÌuÉµÉÇ uÉÉrÉÑlÉåuÉÉpÉëqÉhQûsÉqÉç    || 180|| 
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1 atah praahuh manah avidyaam  Hence the mind is considered to be Ignorance 

2 panditaah tattva darshinah; by sages who have discovered its secret. 

3 yena eva bhraamyate vishvam  By this alone is the universe of experience tossed  

4 vaayunaa iva abhramandalam. around, as masses of clouds are by the wind. 
 

Even impurity in the mind has a cause above it which is the ultimate cause of all 
misery leading to transmigration. We go now to the foremost cause Bondage. That cause is 
AVIDYA or Ignorance. This verse repeats what was said in verse 169 at the outset.  

1-2 Some sages consider the crude, unrefined mind itself to be Avidya. Avidya is not 
something different from the mind, but the mind itself in its state of Rajas and Tamas. The 
Bhagavad Geeta calls this the “lower mind” which is to be regarded as our greatest enemy. 

3-4 This Avidya is the ultimate cause. It is the “Wind” mentioned in verse 172 that 
scatters the clouds. The inability to recognise the Divine is due to some screen that shields 
us from the Divine. This verse pinpoints that ‘screen’ to be none other than the impure 
mind. Hence, it states the truth that “the mind itself is Avidya.” 

 

 

Verse 181:  Road Between Purification & Liberation 
 

iÉlqÉlÉÈzÉÉåkÉlÉÇ MüÉrÉïÇ mÉërÉ¦ÉålÉ qÉÑqÉÑ¤ÉÑhÉÉ | 

ÌuÉzÉÑ®å xÉÌiÉ cÉæiÉÎxqÉlqÉÑÌ£üÈ MüUTüsÉÉrÉiÉå    || 181|| 
 

1 tat manahshodhanam kaaryam  Thus purification of the mind is most needed, 

2 prayatnena mumukshhunaa; by diligent effort from one who desires liberation. 

3 vishuddhe sati cha etasmin When the mind has been purified, 

4 muktih karaphalaayate. liberation comes readily as a fruit in one’s own hand! 

 

Verse 182:  Road Between Purification & Sravana  
 

qÉÉå¤ÉæMüxÉYirÉÉ ÌuÉwÉrÉåwÉÑ UÉaÉÇ 

    ÌlÉqÉÔïsrÉ xÉ³rÉxrÉ cÉ xÉuÉïMüqÉï | 

xÉcNíû®rÉÉ rÉÈ ´ÉuÉhÉÉÌSÌlÉ¸Éå 

    UeÉÈxuÉpÉÉuÉÇ xÉ kÉÑlÉÉåÌiÉ oÉÑ®åÈ     || 182|| 
 

5 
mokshha ekasaktyaa 
vishhayeshhu raagam 

With single-pointed devotion for liberation, 
   attachments for sense objects 

6 
nirmoolya sannyasya cha 
sarvakarma; 

are rooted out, and when by the renunciation 
   of all actions 

7 
sat shraddhayaa yah 
shravanaadi nishhthah 

with unflinching faith in the Truth, 
   one receives the divine Knowledge through Sravana, 

8 
rajah-svabhaavam sah 
dhunoti buddheh. 

then the Rajasic nature of such a person 
   is purged and his intellect gets purified. 

 

As we approach the end of the discussion of Manomaya Kosha, we return to the 
primary step concerning it – that of its purification, as mentioned in verse 174.  
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1-2 Purification of the mind is the aim of all the preliminary Sadhana in spiritual life.  
When Sri Krishna asked Arjuna to begin with Karma Yoga and leave Buddhi Yoga alone, it 
was because He had purification in mind for Arjuna, who was not ready yet to start 
meditating. He was required to purify himself first. 

3-4 These lines take a leap in the logic and skip some of the steps in the logic that 
connects purification and liberation. The full logical sequence has six steps in it: 

i) Purification here refers to the removal of the gross impurities; 
ii) Only then is it possible to grasp the knowledge of heard during Sravana; 
iii) Only after Sravana is successful can the Manana, which we are presently busy 

with, be successful in clearing all doubts relating to the knowledge. 
iv) Only after Manana, Nididhyasana becomes a fruit-bearing exercise. Prior to it, it is 

not possible to meditate. The mind will be too restless. 
v) Only when one is able to succeed in meditation, does realisation come. 
vi) Following upon the heels of realisation is Liberation. 

When verses like 181 these occur, the student has to be aware that all the 
intervening steps are being taken for granted. For brevity they are omitted. 

5-8 Only in the light of the full sequence of the connecting logic as given above, can 
we understand that verse 182 is actually a zooming in between steps i) and ii) given above! 

Sri Shankaracharyaji is breathtaking at times in how he deals with logic. He omits the 
details (as in 181) and fills in details (as in 182) with consummate skill. The omission is to 
give us the broad picture; the filling in of details is to focus our mind on the current point. 

 

 

Verse 183:  Why Mind Cannot be the Self 
 

qÉlÉÉåqÉrÉÉå lÉÉÌmÉ pÉuÉåimÉUÉiqÉÉ 

    ½É±liÉuÉ¨uÉÉimÉËUhÉÉÍqÉpÉÉuÉÉiÉç | 

SÒÈZÉÉiqÉMüiuÉÉÌ²wÉrÉiuÉWåûiÉÉåÈ 

    Sì¹É ÌWû SØzrÉÉiqÉiÉrÉÉ lÉ SØ¹È     || 183|| 
 

1 
manomayah na api bhavet 
paraatmaa 

And so, the mind sheath cannot be  
   the Self either, 

2 
hi aadi antavattvaat 
parinaamibhaavaat; 

i) for it has a beginning and an end; 
ii) it is subject to modifications; 

3 
duhkhaatmakatvaat vishhayatva 
hetoh 

iii) pain and suffering characterize it; 
iv) and it is an object of cognition. 

4 
drashhtaa hi drishyaat-matayaa 
na drishhtah. 

For a subject to be an object of knowledge – 
   we just do not see that happening! 

 

Concluding this section, the point made is that the mind sheath is also not the Self. 
The whole section is summarized by the points listed in this verse. 

 

 

***** 
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3.5   THE VIJNANAMAYA KOSHA 
 

(Verses 184 – 206,   23 No.) 

 
 

WE NOW COME TO the fourth sheath in order of increasing subtlety. In this section 
the function of the Intellect is covered with special focus on how it, too, entraps the Jiva 
into the cycle of transmigration. It is the sheath where thought reaches closest to the Self. 
One may say that it is the sheath where thought is born, the first thought being the Aham 

Vritti or the “I-thought”.  

With the birth of thought, it becomes possible to know Reality as Consciousness or 
Chit. Thus it is in the intellect that we first connect to Reality as Consciousness. It is in the 
intellect where the Light of Pure Consciousness gets reflected as the thought of “I”. The 
intellect is the only component of the subtle body which is steady enough to hold this 
thought and convey it to the other sheaths below it. 

The binding power of this sheath is founded on the strong feeling of being in charge 
of everything. When this ‘being-in-charge’ functions under ego-consciousness, the intellect 
becomes a prime mover of the ‘Avidya Package’ that produces man’s bondage. Being in 
charge, it leads us further into delusion by propping up the ego. This it does with great 
dexterity by using all its great powers of differentiation, by carving out an identity for itself, 
and thereby plunging the Jiva into greater delusion. 

However, when it is educated in the knowledge of the Self and taught to think 
independently, and when its working environment is Sattwic, it is the one instrument which 
can take us very rapidly to the goal of Liberation. When the mind is rendered pure, mainly 
through the practice of Viveka and Vairagya, the intellect comes into its own and can then 
single-handedly break the chains of bondage, haul us out of it and lead us towards 
Liberation, despite the most difficult circumstances that the other Koshas may be bearing 
simultaneously. 

Such is the greatness of this unique instrument which we now take up. 
 

 

3.5.1     THE INTELLECT SHEATH   (Verses 184-191,   8 No.) 
 

Verse 184:  Composition of Vijnanamaya Kosha  
 

oÉÑÎ®oÉÑï®ÏÎlSìrÉæÈ xÉÉkÉïÇ xÉuÉ×Ì¨ÉÈ MüiÉ×ïsÉ¤ÉhÉÈ | 

ÌuÉ¥ÉÉlÉqÉrÉMüÉåzÉÈ xrÉÉimÉÑÇxÉÈ xÉÇxÉÉUMüÉUhÉqÉç    || 184|| 
 

1 buddhih buddhi-indriyaih  i) The intellect along with the organs of perception; 

2 
saardham savrittih  
   kartru-lakshhanah; 

ii) together with its special thought modification, 
   the root idea “I am the doer” that it itself creates; 

3 vijnaanamaya-koshah syaat these comprise the Intellect Sheath. 

4 pumsah samsaara-kaaranam. It is the cause of man’s transmigration. 
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1 Sri Shankaracharyaji begins in the usual way with the composition of the Kosha. It 
is composed of the Intellect together with the Jnanendriyas or organs of perception. 

2 The special thought called the Aham Vritti, “I am”, is produced in the intellect. The 
actual process is explained later. This “I-thought” becomes a component of every other 
thought that passes through the mind. Thus, immediately we are shown the deep impact 
that the intellect has on the overall aim and purpose of life set by an individual. 

3 The above three items compose the Vijnanamaya Kosha. 

4 This is an interesting deduction. We have earlier (verse 179 under Manomaya 
Kosha) learnt that “the evil of superimposition” causes transmigration. Now it is said that 
the Intellect Sheath causes it. There is no contradiction here. The fundamental super-
imposition, that of taking the ego-sense to be the Self, occurs in the intellect. From that first 
superimposition, the mind brings about all the other superimpositions upon Reality. 

We also note here that the sheaths are not totally independent of each other. They 
work hand in hand, supporting each other.  

 

Transmigration & Liberation 

We should also remember that transmigration is a very big thing, and many factors 
contribute towards it at different levels. Transmigration is a subject in itself, and concerns 
everything relating to the Why and How of taking birth again and again. The opposite of 
Transmigration is the path of Liberation, which is equally a major subject of its own. 

It is like this: When entering a city from the westerly direction, we may come to a 
major interchange which has two boards reading “North Coast” and “South Coast”, each 
going in opposite directions. These boards are like the two boards in life that read 
“Transmigration” and “Liberation”, at the major interchange in our life’s journey. 

 

 

Verse 185:  The “Reflection of Consciousness”  
 

AlÉÑuÉëeÉÎŠimÉëÌiÉÌoÉqoÉzÉÌ£üÈ 

    ÌuÉ¥ÉÉlÉxÉÇ¥ÉÈ mÉëM×üiÉåÌuÉïMüÉUÈ | 

¥ÉÉlÉÌ¢ürÉÉuÉÉlÉWûÍqÉirÉeÉxÉëÇ 

    SåWåûÎlSìrÉÉÌSwuÉÍpÉqÉlrÉiÉå pÉ×zÉqÉç     || 185|| 
 

1 anuvrajat chit pratibimba-shaktih Being but a “reflection of consciousness”, 

2 vijnaana-samjnah prakriteh vikaarah; this sheath is a modification of Prakriti. 

3 jnaana-kriyaavaan aham iti ajasram It is always the “knower” and the “doer” 

4 
deha indriyaadishhu abhimanyate 
bhrisham. 

in respect of the body and sense organs, 
   and is completely identified with them. 

 

This verse goes into more detail with the second component of the Kosha listed 
above, viz. the “I-thought”. When it is examined carefully, the following is observed: 

1-2 Pure Consciousness is everywhere as the substratum of everything that exists. 
Gross objects do not undergo any change in its Presence. However, subtle objects do. 
Among them, the intellect interacts with Consciousness in a very special way. It has, as it 
were, an aerial which picks up the signal from Consciousness and draws it into itself. 
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2 Having done so, the signal it produces is known in Vedanta as “reflection of 
consciousness”. The reflection is a far cry from the original Pure Consciousness, but it bears 
a similarity to it. The difference between the original consciousness and its reflection in the 
intellect is like the difference between a high voltage powerline carrying about 100,000 
megawatts of electricity and an ordinary 220V cable tapped off it, leading to a small 
residence. The step-down transformer required to drop from the high voltage to the low 
voltage would resemble what happens in the intellect! 

The “I-thought” produced is the reflected consciousness. It is billions of times less 
powerful than the original. Hence it is called here “a modification of Nature”. 

3 In Vedanta, knowership and doership are major concepts, having far-reaching 
consequences. It is big statement to say that knowership and doership are produced in the 
intellect. It goes to show the enormous significance of the intellect. Just this fact, begins the 
swing of the Jiva’s steering wheel in the “Transmigration” direction, instead of the 
“Liberation” direction. It is as significant as that! 

4 Another major process takes place in the intellect. It is the identification of every 
thought connected to the body and senses with the “I-thought”. 

In addition to merely associating with these other parts of the human being, it also 
gets identified with them in a possessive sense. Thus from the “I-ness” is born the “mine-
ness”. This is the essential function of the intellect. From this as input, the mind takes over 
and propagates the “I-sense” even further. 

 

 

Verse 186:  The Nature of “Jiva”   
 

AlÉÉÌSMüÉsÉÉåÅrÉqÉWÇûxuÉpÉÉuÉÉå 

    eÉÏuÉÈ xÉqÉxiÉurÉuÉWûÉUuÉÉåRûÉ | 

MüUÉåÌiÉ MüqÉÉïhrÉÌmÉ mÉÔuÉïuÉÉxÉlÉÈ  

    mÉÑhrÉÉlrÉmÉÑhrÉÉÌlÉ cÉ iÉiTüsÉÉÌlÉ     || 186|| 
 

1 
anaadi-kaalah ayam  
   aham-svabhaavah 

i) The intellect sheath is beginningless with respect to 
time;   ii) It has the nature of Ego 

2 
jeevah samasta  
   vyavahaara-vodhaa; 

    which is the Jiva or the individual personality; 
iii) It carries out all the activities on the relative plane; 

3 
karoti karmaani api poorva-
vaasanah  

iv) It performs both good and evil actions 
   according to previously gathered Vasanas; and 

4 
punyaani apunyaani cha  
   tat phalaani. 

v) It accumulates merits and demerits respectively 
   as the fruits of these actions. 

 

In this verse, the Vijnanamaya Kosha is spoken of as being equivalent to the Jiva 
itself, that is, the transmigrating individual soul who is undergoing the entire human 
experience birth after birth from beginningless time. The reason for equating it to the Jiva is 
because the essential Jiva – the “I-sense” – is produced in the intellect, from where it 
spreads to all the other Koshas. One may say the intellect is the CEO of Jiva Pty Ltd. 

With this background, it becomes easier to understand this entire verse. 

1 The Jiva is beginningless as Maya and Avidya Herself who produced it. 
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2 The Jiva functions in the Vyavaharic plane (the phenomenal plane). All its dealings 
are at this level. This excludes the Absolute plane above it, and the dream plane below it. 

3 When intellect is taken as Jiva, this line can be accepted as it is. For those who 
insist on taking it to refer only to the intellect, then instead of “performs good and bad 
actions”, we have to say “sanctions good and bad actions”. This makes the intellect the one 
in-charge of running the Jiva’s affairs on earth, and acting on its behalf.  

4 The same applies to this line also. As Jiva, the line remains unchanged. As intellect, 
we should view the intellect as being the Jiva’s accountant or auditor, keeping track of the 
accumulation of merits and demerits on behalf of the Jiva. 

The main point brought out here is that the intellect performs a key role within the 
Jiva. As we said earlier, it acts as nothing short of the CEO of a company. In that sense, there 
is no difficulty in calling it the ‘Jiva’. If the Prime Minister consents to a decision, it is as good 
as the country itself consenting to it. 

 

 

Verse 187:  The Jiva’s Experiences & their Purpose 
 

pÉÑ‡åû ÌuÉÍcÉ§ÉÉxuÉÌmÉ rÉÉåÌlÉwÉÑ uÉëeÉ- 

    ³ÉÉrÉÉÌiÉ ÌlÉrÉÉïirÉkÉ FkuÉïqÉåwÉÈ | 

AxrÉæuÉ ÌuÉ¥ÉÉlÉqÉrÉxrÉ eÉÉaÉëiÉç- 

    xuÉmlÉÉ±uÉxjÉÉÈ xÉÑZÉSÒÈZÉpÉÉåaÉÈ    || 187|| 
 

1 
bhunkte vichitraasu api yonishhu 
vrajan 

In order to have various experiences, 
   the soul keeps wandering from womb to womb, 

2 
aayaati niryaati  
   adhah oordhvam eshhah; 

coming and going (taking birth and death),  
   sometimes a high birth, sometimes a low birth. 

3 
asya eva vijnaanamayasya 
jaagrat 

To this intellect sheath alone, 
    belong the waking state,  

4 
svapnaadi avasthaah  
   sukha-duhkha-bhogah. 

and the dream states, and (it encounters in them) 
   experiences of joy and sorrow and enjoyment. 

 

1-2 The theme of transmigration of the soul continues from the previous verse. In 
the previous verse we discussed the good and bad actions performed by the Jiva. From 
these actions, arise merits and demerits respectively. Now, the chain continues. 

From merits and demerits come the necessity to take birth after birth, i.e. go from 
womb to womb, in order to reap their fruits, as joys and sorrows respectively. In this verse a 
‘high birth’ refers to joys; ‘low birth’ refers to sorrows. We get the following sequence: 

 

Input of ACTIONS  GOOD BAD 

Accumulation in ACCOUNT MERITS DEMERITS 

Output of REACTIONS JOYS SORROWS 
 

3-4 Waking & Dream States: The experiences of joy and sorrow can only take place 
when the mind is active, i.e. in the dream and waking states. In these two states, the 
intellect (Jiva) reaps the fruits of joys and sorrows.  
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Verse 188:  The Radiance of the Intellect 
 

SåWûÉÌSÌlÉ¸É´ÉqÉkÉqÉïMüqÉï- 

    aÉÑhÉÉÍpÉqÉÉlÉÈ xÉiÉiÉÇ qÉqÉåÌiÉ | 

ÌuÉ¥ÉÉlÉMüÉåzÉÉåÅrÉqÉÌiÉmÉëMüÉzÉÈ 

    mÉëM×ü¹xÉÉÍ³ÉkrÉuÉzÉÉimÉUÉiqÉlÉÈ | 

AiÉÉå pÉuÉirÉåwÉ EmÉÉÍkÉUxrÉ 

    rÉSÉiqÉkÉÏÈ xÉÇxÉUÌiÉ pÉëqÉåhÉ     || 188|| 
 

1 
dehaadi-nishhtha  
   aashrama-dharma karma 

Belonging to the body, etc, are 
   the duties and functions of the orders of life; 

2 
guna abhimaanah  
   satatam mama iti; 

However, by identifying with these attributes 
   always, one considers them to be his own. 

3 vijnaanakoshah ayam atiprakaashah The Intellect Sheath is extremely radiant 

4 prakrishhta saannidhya vashaat para  due to its close proximity to the Supreme 

5 aatmanah; atah bhavati eshha upaadhih asya Self, but it is only a superimposition. 

6 yat aatmadhee samsarati bhramena. Rebirth is due to deludedly identifying with it.  
. 

Since we are seeing the intellect as the CEO of the company named Jiva, we will 
appreciate that all major factors of life will become the concern of the intellect. In this verse, 
another two major factors in life are taken up for consideration. They are: 

i) The Jiva’s connection with the four Orders of Life; and 
ii) The Jiva’s proximity to the Self. 
 

The Orders of Life 

1-2 The Jiva, when seen from the point of view of its interactions in the world, gets 
associated with playing a role in life. This role carries with it certain duties and functions. 

Four distinct Orders of Life are identified in the Vedas. They are Brahmins, the 
Kshatriyas, the Vaishyas and the Shudras. These are functions determined by the nature one 
is endowed with as an individual. Each person is different in constitution, and can only 
function in the measure of what his constitution permits. The constitution depends on the 
proportions of Sattwa, Rajas and Tamas in a person.  

Since these qualities are endowments of Nature, they are part of the superim-
position on the Reality, not the Reality itself. However, the intellect mistakes them to be the 
Reality. This error of taking the Unreal to be the Real, is made in the intellect. The Jiva thus 
thinks it is limited to one of the Orders of life, to one role: e.g. “I am a farmer; farming is my 
duty; I have limited power only over this piece of land; this is my family; I have such and 
such duties to take care of them”, etc.  

By orders of life, one accepts for oneself certain parameters which define his 
limitations in the world. 

The experience of the intellect is limited by its own capacity. It is used to think of 
itself as an isolated human being, and so, that is exactly what it prepares itself to 
experience.  Anything more than that becomes unacceptable to it. It is unprepared to 
receive it; its boundaries are too small for it. 
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Proximity to the Self 

3-4 The intellect is the sheath closest to the Self, hence it is the most radiant among 
the sheaths. It pervades all the other sheaths. It is subtler than them and controls them. 

What this means in practice is that intellect is in a position to exercise maximum 
control within the Jiva. Again the CEO example helps. The CEO has the task of seeing to the 
overall running of his company. He has to look at the big picture, he is not so concerned 
over the finer details; he appoints managers to see to them.  

5-6 It is the same with the intellect. Nothing is excluded from its concern, but it does 
not get involved in everything that takes place in the Jiva. Although the intellect has such an 
important job to do, it is after all only its job (a superimposition). The intellect is not the Self 
or God, it is only a limited Jiva. It will go on like this birth after birth until its wrong habits of 
thinking and acting are corrected. 

 

 

Verse 189:  Intellect has a Conditioned Experience 
 

rÉÉåÅrÉÇ ÌuÉ¥ÉÉlÉqÉrÉÈ mÉëÉhÉåwÉÑ ™ÌS xTÑüUirÉrÉÇ erÉÉåÌiÉÈ |  

MÔüOûxjÉÈ xÉ³ÉÉiqÉÉ MüiÉÉï pÉÉå£üÉ pÉuÉirÉÑmÉÉÍkÉxjÉÈ   || 189|| 
 

1 yah ayam vijnaanamayah  This Intellect sheath is actually this: 

2 
praaneshhu hridi  
sphurati ayam jyotih;  

In the heart (or core) of the human being  
there shines the Light of the Self. 

3 kootasthah san aatmaa That Light of the Self is Immutable, 

4 
kartaa bhoktaa bhavati 
upaadhisthah. 

yet It appears as the ‘doer’ or the ‘experiencer’ 
    when it is conditioned by the intellect. 

 

1-4 This verse summarises what has been said by the previous verses. The full 
infinite power of the Self is available to man. Yet, his intellect can draw only a small fraction 
of it in its present state of limitation.  

The limitations of the intellect are self-made. That is the main point driven home. 
With clearer understanding of this limitation, combined with a vision of what it could be 
capable of if it widened its horizons, the intellect can extend itself beyond all its self-created 
barriers and limitations and eventually function as the unlimited Self!   

This then is the top role played by the intellect. It is the boss. When the boss makes a 
mistake the consequences are enormous. The boss’s mistakes cannot be covered up by 
anybody. If not solved now, he has to solve them in his next birth!  

 

 

Verse 190:  The Absolute Appears as Limited Jiva 
 

xuÉrÉÇ mÉËUcNåûSqÉÑmÉåirÉ oÉÑ®åÈ 

    iÉÉSÉiqrÉSÉåwÉåhÉ mÉUÇ qÉ×wÉÉiqÉlÉÈ | 

xÉuÉÉïiqÉMüÈ xÉ³ÉÌmÉ uÉÏ¤ÉiÉå xuÉrÉÇ 

    xuÉiÉÈ mÉ×jÉYiuÉålÉ qÉ×SÉå bÉOûÉÌlÉuÉ    || 190|| 
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1 
svayam parichchhedam 
upetya buddheh 

A limited version of the pure Atman Itself 
   is assumed (or reflected) in the presence of intellect. 

2 
taadaatmya-doshhena param 
mrishhaa aatmanah; 

Because of its identification with a defective medium, 
   the Self acquires a totally false (limited) identity. 

3 
sarvaatmakah san api 
veekshhate svayam 

Even though the Self exists in everything alike, 
   yet It Itself is made to appear  

4 
svatah prithak tvena 
mridah ghataan iva. 

to be something different from Itself, 
   just as pots appear different from the clay they consist of. 

 

1 The point touched on in the previous verse about limitations is now expanded and 
well explained. We are given a clear picture of the limitation of the intellect and how it can 
be transcended. To grasp this point, we think of the intellect as a mirror. 

2 If the mirror’s surface is full of dust, it will not give a good reflection. The limitation 
of the intellect is due to it being a “defective medium”. The one universal Self is seen as a 
limited individual self. This is the defect. This means that if the defect is removed, in theory 
the potential for expansion could be unlimited.  

3-4 To transcend the limitation self-imposed by the intellect, the means are given. A 
clay pot can teach us how to do that. If it thinks that it is a pot, then it immediately 
separates itself from all the other pots. If, however, it gets it into its head to think that it is 
clay, then the very opposite happens; it immediately connects itself to all other clay pots. 

If something like that is achieved in human consciousness, it will be a breakthrough. 
If the intellect can learn to widen its horizons and take a broader view of itself, it can be a 
partner among other intellects, rather than a competitor amidst them. What a change that 
would result in! This would not be an idle fantasy, but in harmony with the larger truth that 
“the Self exists in everything alike”. 

 

 

Verse 191:  The Unchanging Appears as the Changing 
 

EmÉÉÍkÉxÉqoÉlkÉuÉzÉÉimÉUÉiqÉÉ 

    ½ÑmÉÉÍkÉkÉqÉÉïlÉlÉÑpÉÉÌiÉ iÉªÒhÉÈ |  

ArÉÉåÌuÉMüÉUÉlÉÌuÉMüÉËUuÉÌ»ûuÉiÉç 

    xÉSæMüÃmÉÉåÅÌmÉ mÉUÈ xuÉpÉÉuÉÉiÉç     || 191|| 
 

1 
upaadhi sambandha-
vashaat paraatmaa 

Due to its relationship with the superimpositions, 
    (that is, the five sheaths), the Supreme Self 

2 
hi upaadhi-dharmaan 
anubhaati tadgunah;  

alone assumes the characteristics of these sheaths, 
   and seems to act just as those sheaths of equipment do. 

3 
ayo-vikaaraan avikaari 
vahnivat 

Even as the changing forms of iron pieces  
   are taken by the one changeless fire ; 

4 
sadaa ekaroopah api 
parah svabhaavaat. 

so also, although It is always Non-Dual in form,  
   It takes on the nature of the other as its own. 

 

1-4 This opening section of the chapter is now concluded. The net effect of the five 
sheaths on the Self is to make It appear to be like themselves through identification. The 
Non-dual appears as Duality. This is the predicament which faces the intellect. 
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Parable: “The Third Donkey” 

The following parable illustrates such a false identity:  

A travelling trader used to always tie his three donkeys to a stump. One day when he 
lost one of the ropes, he could not tie the third donkey and so he sat beside it. A wise man 
noticed this and advised him a solution. Following the advice the trader pretended to tie the 
third donkey and left it for the night. The trick was to make the donkey believe that it was 
tied. The next morning, the trader was to leave the place. He untied the first two donkeys 
and tugged the third one to follow. The donkey refused to follow. In its mind it was still tied. 
The same wise man saw the whole episode. He approached the trader and advised him to 
now pretend that he was ‘untying’ the donkey. This solved the problem! 

The Jiva in bondage is very much like that third donkey. 

 

 

***** 
 

DISCUSSION ON VIJNANAMAYA KOSHA: 
 
3.5.2      JIVA’S CONFUSION WITH SELF  (Verses 192-206,   15 No.) 
 
3.5.2.1  The Disciple’s Question   (Verses 192-193,   2 no.) 

Verse 192:  Question: Self & Jiva are Beginningless 
 

          ÍzÉwrÉ EuÉÉcÉ | 

pÉëqÉåhÉÉmrÉlrÉjÉÉ uÉÉÅxiÉÑ eÉÏuÉpÉÉuÉÈ mÉUÉiqÉlÉÈ | 

iÉSÒmÉÉkÉåUlÉÉÌSiuÉÉ³ÉÉlÉÉSålÉÉïzÉ CwrÉiÉå     || 192|| 

 

 
  shishhya uvaacha; The disciple asked: 

1 bhramena api anyathaa vaa astu  Through delusion or otherwise, 

2 jeevabhaavah paraatmanah; the supreme Self considers itself to be only the Jiva. 

3 tat upaadheh anaaditvaat That is a superimposition which is beginningless. 

4 
na anaadeh  
   naashah ishhyate. 

Surely, that which is beginningless cannot 
   be said to have an end? 

 

Common logic tells us: 

A. If a thing is beginningless (i.e. it exists but we cannot know since when), then it 
also has to be endless (i.e. it will go on existing for ever).  

B. If a thing has a beginning (a birth), then it must also have an end (a death).  

C. If a thing has no beginning (this is different from being ‘beginningless’), then it will 
have no end (again this is different from being ‘endless’). This means it never exists, so it can 
never lose its existence! 

D. The present verse is asking about a possible fourth category – Can a thing be 
beginningless and still have an end? 
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Let us consider the first three categories in Vedanta: Sat, Vishaya and Asat.  

Sat is “Existence”. It falls into category A, i.e. it is beginningless and endless. 
Brahman, the Absolute Reality is the only thing that is Sat. There is one and only one item in 
this category. There cannot be a second. There cannot two Sats! That is illogical. 

Vishaya is “an object”. It falls into category B, i.e. it has a beginning and an end. A 
human body is an object that has a birth and a death. All physical objects fall into this 
category. Nothing can last forever in this world. 

Asat is “non-existence”. It falls into category C, i.e. it has neither a beginning nor an 
end. It can never exist. It is like the horns of a hare, or a barren woman’s son. 

Is there anything in the D category? This is the question being asked. What has made 
this question necessary?  

 

1-4 The topic earlier was transmigration. It was said that the Jiva is only a 
superimposition on the Self. The Jiva is subject to transmigration, so transmigration is also a 
superimposition. Jiva and transmigration must both then be beginningless. If so, then should 
they not also be endless? Yet, it is said that there is an end to transmigration, that there is 
an end to phenomenal existence (the Jiva). This is what is understood to be Liberation. How 
is this possible? It does not seem logical. That is the question in the context of the text. 

 

 

Verse 193:  8. Transmigration – Is it Forever?  
 

AiÉÉåÅxrÉ eÉÏuÉpÉÉuÉÉåÅÌmÉ ÌlÉirÉÉ pÉuÉÌiÉ xÉÇxÉ×ÌiÉÈ | 

lÉ ÌlÉuÉiÉåïiÉ iÉlqÉÉå¤ÉÈ MüjÉÇ qÉå ´ÉÏaÉÑUÉå uÉS    || 193|| 
 

1 atah asya jeevabhaavah api  So the Jiva-hood of the Self must also (be endless) 

2 nityaa bhavati samsritih; This means that transmigration will be forever! 

3 na nivarteta tat mokshhah  Since it will not cease, what can liberation mean? 

4 katham me shreeguro vada. O revered Guru, please explain this to me. 
 

[The numbering backwards from 8 to 1 will be clear at the end of the Chapter.]  

1 The student deduces that both Jiva and transmigration have to be beginningless. If 
such is the case, then surely they both must be endless, too, i.e. in category A. 

2-3 If transmigration is endless, then no matter what one does, there is no escape 
from this world of bondage. How can there be Liberation?  

4 It’s a very logical point. And the teacher sees the intelligent sparkle behind it . . . 
 

 
3.5.2.2  The Guru’s Reply    (Verses 194-206,   13 no.) 

Verse 194:  Reply:  Imagination is not Reason 
 

          ´ÉÏaÉÑÂÂuÉÉcÉ | 

xÉqrÉYmÉ×¹Ç iuÉrÉÉ ÌuÉ²lxÉÉuÉkÉÉlÉålÉ iÉcNØûhÉÑ | 

mÉëÉqÉÉÍhÉMüÐ lÉ pÉuÉÌiÉ pÉëÉlirÉÉ qÉÉåÌWûiÉMüsmÉlÉÉ    || 194|| 
 



134 
 

 
    shreegururuvaacha; The Guru replies: 

1 samyak prishhtam tvayaa vidvan O learned boy! you have put a proper question. 

2 saavadhaanena tat shrinu; Listen then, very carefully! 

3 praamaanikee na bhavati  Never accept as a fact 

4 bhraantyaa mohitakalpanaa. anything that is conjured up by imagination. 
 

1-2 These days it may be that teachers would have to praise their students so that 
they do not leave the study prematurely. But that is hardly likely during the Vedic period, 
and unnecessary for students as the one we have here. The praise of the teacher is not just 
a formality. It really is a good question, logically sound and very likely to trouble a young, 
sincere seeker.  

3-4 At the outset the Teacher warns the student against using false standards to 
measure the Truth or, as in this case, using the standards of Truth to measure falsity. What 
is in the realm of illusion cannot be used to gauge Reality, or vice versa. We define Truth to 
be that which is beginningless as well as endless. For that reason, we cannot extrapolate 
that the Jiva has to be the same. The Jiva is not Reality, but Unreality. Why should it have 
claim to be the same as Reality? It would be merely an imagination to extrapolate without 
any firm reason behind it. 

It takes Sri Shankaracharya the next 12 verses to expand on this answer, and convey 
the message to his satisfaction. Perhaps that is a measure of the seriousness of the 
question. The whole answer is based firmly on reason. 

 

 

Verse 195:  The Sage’s Connection with World  
 

pÉëÉÎliÉÇ ÌuÉlÉÉ iuÉxÉ…¡ûxrÉ ÌlÉÎw¢ürÉxrÉ ÌlÉUÉM×üiÉåÈ | 

lÉ bÉOåûiÉÉjÉïxÉqoÉlkÉÉå lÉpÉxÉÉå lÉÏsÉiÉÉÌSuÉiÉç    || 195|| 
 

1 bhraantim vinaa tu asangasya  Without delusion, without attachment, 

2 nishhkriyasya niraakriteh; without activity and formless – such a person (a sage) 

3 na ghateta artha-sambandhah  can have no connection with the objective world;  

4 nabhasah neelataadivat. just as the sky has no connection with its blueness. 
 

Delusion is at the heart of the question. The Teacher appropriately begins by 
considering what the situation would be like in a case where there is no delusion. This is the 
top end of the argument. 

1-2 The case of a sage is taken up as an obvious example of someone who has gone 
beyond delusion. In such a case what do we see? 

3 The sage considers the world with total indifference. He is indifferent in the sense 
that he has no likes or dislikes concerning the world and its objects. This is because he has 
no illusions or delusions about what the world actually is. He has the conviction that it is 
only a superimposition upon Reality; that it has no substance in itself. 

4 Is there an example of this in nature? Yes, the sky is indifferent to its blueness! 
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Verse 196:  7. Jivahood – Founded on Delusion 
 

xuÉxrÉ Sì¹ÒÌlÉïaÉÑïhÉxrÉÉÌ¢ürÉxrÉ 

    mÉëirÉaoÉÉåkÉÉlÉlSÃmÉxrÉ oÉÑ®åÈ | 

pÉëÉlirÉÉ mÉëÉmiÉÉå eÉÏuÉpÉÉuÉÉå lÉ xÉirÉÉå 

    qÉÉåWûÉmÉÉrÉå lÉÉxirÉuÉxiÉÑxuÉpÉÉuÉÉiÉç    || 196|| 
 

1 
svasya drashhtuh  
   nirgunasya akriyasya 

The Witness-ship of the Self is  
   beyond all qualities and is also actionless; 

2 pratyag bodhaananda-roopasya It is of the nature of inner Bliss & Knowledge. 

3 
buddheh bhraantyaa praaptah 
jeevabhaavah na satyah 

But through a delusion produced by the intellect, 
   It is experienced as Jivahood, not as Reality. 

4 
moha apaaye na asti 
avastusvabhaavaat. 

When the delusion is lifted, so too is individuality 
since by nature, individuality is an unreal entity. 

 

The Teacher carefully explains the situation from his elevated position of a sage – 
only a sage will be in a position to have this vision. 

1-2 He states: “There is a ‘sage’ in every human being, but he is hidden. He sits there 
in man’s intellect as the Witness of the mind. It is his true Self. It has all the qualities 
possessed by a sage, because the sage actually is fully identified with this Witness in himself. 
That is what makes him a sage. This Witness is of the nature of Bliss and Knowledge, even as 
an actual sage is. 

3-4 Now we step down from the heights to the common level of man, for not all men 
are sages. What do we see here? – The presence of Delusion, brought on by Avidya or 
Ignorance. Due to delusion, we do not experience Reality as It actually is, but as a caricature 
of Reality called the Jiva. 

The sage continues, “While one is under delusion, he will remain as a Jiva. But – and 
this is an important ‘but’ in terms of your question – when the delusion lifts, so too does the 
individuality caused by it. There is no more individuality, for after all it is a very false thing, 
created by a false entity.” 

The fundamental explanation is done. The rest of the 10 verses give more details 
that are needed by the student’s intellect to give him full conviction to believe it. 

The basic point to grasp here is that the intellect is an object of creation. While it has 
Avidya (which is the dark aspect of Maya) as the predominant part of its make-up, it cannot 
help but be in delusion and therefore see Reality as a mere Jiva, an individual entity. It 
cannot help it. We are all in the same situation – the state of ignorance or delusion . . . 

 

 

Verse 197:  6. Delusion – an Error of Judgement 
 

rÉÉuÉSèpÉëÉÎliÉxiÉÉuÉSåuÉÉxrÉ xÉ¨ÉÉ 

    ÍqÉjrÉÉ¥ÉÉlÉÉå‹×ÎqpÉiÉxrÉ mÉëqÉÉSÉiÉç | 

UeeuÉÉÇ xÉmÉÉåï pÉëÉÎliÉMüÉsÉÏlÉ LuÉ 

    pÉëÉliÉålÉÉïzÉå lÉæuÉ xÉmÉÉåïÅÌmÉ iÉ²iÉç     || 197||  
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1 
yaavat bhraantih taavat eva 
asya sattaa 

Only as long as the delusion lasts, 
   can Jiva-hood (individuality) exist. 

2 
mithya-ajnaana ujjrimbhi- 
   tasya pramaadaat; 

It is caused by an error of judgement, and further 
   propagated by inadvertance (in daily living). 

3 
rajjvaam sarpah  
   bhraanti-kaaleena eva 

The rope is mistaken to be the snake 
   only when there is an illusion present. 

4 
bhraanteh naashe  
   na eva sarpah, api tadvat. 

Once the illusion is destroyed, 
   there can be no snake; so too, is it in this case. 

 

The Teacher in Sri Shankaracharyaji is always at the forefront. He goes on repeating 
the Truth which we do not know, while explaining the Falsity which we do. The structure of 
his argument, typified by this verse, is to always keep the Truth in mind, and then keep 
working on (correcting) the false until it gets aligned to the truth. 

1 This is the repeat of the statement of truth. Delusion, as long as it is there, will 
always present before us the Jiva as our imagined self; it will not allow us to behold the true 
Self. The imagined self is where we will be while still under delusion. 

2 Now we inch closer to the truth step by step from where we are. The first step 
towards Truth is to tell us how the delusion arises, what is its cause. 

The answer lies in “an error of judgement”. Where? Judgement is the function of the 
intellect, so the error takes place in the intellect. The error gets propagated or blown up in 
the mind, which is what we use to interact with the world. If the mind is not aware that it is 
propagating something false, that is termed inadvertance. By definition Inadvertance is 
something we do without having proper knowledge.  

3 For instance, we mistake a rope to be a snake because we do not have the proper 
knowledge of it. 

4 Once the illusion is removed, that it is a rope and not a snake, then the snake 
simply disappears. 

In this verse we learn that “Delusion is an error; therefore, it can be corrected.” 
 

 

Verse 198:  5. Avidya – Destroyed by Vidya  
 

AlÉÉÌSiuÉqÉÌuÉ±ÉrÉÉÈ MüÉrÉïxrÉÉÌmÉ iÉjÉåwrÉiÉå | 

EimÉ³ÉÉrÉÉÇ iÉÑ ÌuÉ±ÉrÉÉqÉÉÌuÉ±MüqÉlÉÉ±ÌmÉ    || 198|| 
 

1 anaaditvam avidyaayaah  “Beginningless” – this is said of Avidya (Ignorance); 

2 kaaryasya api tathaa ishhyate; The same is said of the effects of Avidya. 

3 utpannaayaam tu vidyaayaam But when there is a rise of Vidya (Knowledge), 

4 aavidyakam anaadi api  Avidya is destroyed, even though it is beginningless. 
 

1 Why is Avidya said to be beginningless? It is the Tamas Guna of Nature, while Maya 
is the Sattwa Guna. Both are integral parts of Nature (Prakriti). Since Prakriti is ever present 
with Brahman, She is beginningless. It follows that Avidya, too, has to be beginningless. 

2 For the same reason, everything that arises from Avidya also has to be 
beginningless. The first of these is the Jiva; thereafter, everything arising from Jiva.   
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3-4 Now for the destruction of Avidya. If Avidya is destroyed, it will spell the end of 
delusion; the end of delusion means end of Jivahood; and end of Jiva means end of 
transmigration. This is the line of reasoning that follows from the destruction of Avidya.  

How is this achieved? The only possible way is through Vidya or Knowledge. That is 
the sole means of destroying Avidya. That which is beginningless, finally comes to an end 
when Knowledge dawns. Once Avidya dies, all its ‘soldiers’ (its effects), take to their heels. 
They have no leg to stand on, their General is vanquished, and the war is over. 

 

 

Verse 199:  As Dreams Die Upon Waking  
 

mÉëoÉÉåkÉå xuÉmlÉuÉixÉuÉïÇ xÉWûqÉÔsÉÇ ÌuÉlÉzrÉÌiÉ | 

AlÉÉ±mÉÏSÇ lÉÉå ÌlÉirÉÇ mÉëÉaÉpÉÉuÉ CuÉ xTÑüOûqÉç    || 199|| 
 

1 prabodhe svapnavat sarvam  On waking up, the entire dream 

2 sahamoolam vinashyati; along with its root, is destroyed. 

 
3 

 
anaadi api idam na u nityam  

(So too, this phenomenal world . . .)  
Even though it is beginningless, it is not eternal. 

4 praag abhaava iva sphutam. The theory of “former non-existence” proves this. 
 

Is there an example to illustrate the death of Avidya on the rise of Vidya? 

1-2 Dream is an example that stands for Avidya. Waking up stands for Vidya. When 
we wake up, the whole dream ends. So too, when Vidya arises, Avidya ends! 

3 The phenomenal world is the effect of Avidya. It is considered as beginningless 
since it is the effect of something beginningless. When Avidya ends (as it does for a sage), 
then the phenomenal world as we know it also ends. 

4 Praak Abhaava: “former non-existence”. This is a technical Vedantic theory used 
by the Nyayayis in logic. Sri Swami Chinmayananda gives the example of a pot to illustrate 
the theory, A pot is made of clay. Before the pot is made, it exists in potential form as clay 
only. For how long it existed like that no one knows. We can only say that it did so from 
beginningless time, ever since the earth (clay) was created. However, as soon as the pot is 
made, the potential form of the pot ceases to exist. The point is that what was once 
beginningless, now comes to an end. This is the theory of Praak Abhava. The application 
follows in the next verse. 

 

 

Verse 200:  Jiva, Being Unreal, Has to End 
 

AlÉÉSåUÌmÉ ÌuÉkuÉÇxÉÈ mÉëÉaÉpÉÉuÉxrÉ uÉÏÍ¤ÉiÉÈ | 

rÉ¯ÒSèkrÉÑmÉÉÍkÉxÉqoÉlkÉÉimÉËUMüÎsmÉiÉqÉÉiqÉÌlÉ    || 200|| 
 

1 anaadeh api vidhvamsah  Although it may be beginningless, an end in 

2 praag abhaavasya veekshhitah; “former non-existence” has been discovered; 

3 yat buddhi upaadhi-sambandhaat So it is with Jiva: due to its contact with intellect  

4 parikalpitam aatmani. it is only falsely superimposed upon the real Self.  
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1-2 The end of Praak Abhava, as in the case of the pot example, is seen to happen in 
the case of Avidya and all its effects. Although they are all beginningless, that does not mean 
that they are endless, too. Once Avidya is toppled by Vidya, then Delusion, Jivahood and 
transmigration, in that order, get toppled one by one.  

Once right knowledge is obtained, then the ‘beginningless’ nature of all these ends. 
As we said earlier, the effects don’t have a leg to stand on once their General dies. 

3-4 Here we see the difference between Sat, the Self, and any other category such as 
Vishaya, Asat and “Category D”, for which we have not yet found a name because we do not 
yet know what it is. Sat is said to be the only item in Category A which is beginningless and 
endless. Category D is beginningless and we have just shown that it does have an end. 

 

 

Verse 201:  Self Intrinsically Different from Jiva 
 

eÉÏuÉiuÉÇ lÉ iÉiÉÉåÅlrÉxiÉÑ xuÉÃmÉåhÉ ÌuÉsÉ¤ÉhÉÈ |  

xÉqoÉlkÉxiuÉÉiqÉlÉÉå oÉÑSèkrÉÉ ÍqÉjrÉÉ¥ÉÉlÉmÉÑUÈxÉUÈ   || 201||  
 

1 jeevatvam na tatah anyah tu  But the other (the Self) is not like Jivahood. 

2 svaroopena vilakshhanah;  It is intrinsically different from it. 

3 
sambandhah tu  
   aatmanah buddhyaa  

Indeed, Its relationship  
   with the little “self” is created by the intellect 

4 mithyaa-jnaana-purahsarah. due to the false knowledge (caused by delusion). 
 

Now the answer comes through . . .  

Category A: Sat is the only item here because it is the Reality and is indestructible 
and unchanging always. There is nothing else that has these qualities.  

Category B:  Vishaya falls into this category because it has a birth and a death;  

Category C: Asat is in C because it never existed in the first place, so it cannot end.  
 

MITHYA: The Category D 

Category D: Mithya is anything that is beginningless, but has an end. A new term has 
just been given to this category – Mithyaa. It is the category where a false superimposition 
from time immemorial ends when the condition for its existence no longer prevails, as when 
knowledge arises ignorance can no longer prevail. 

To the one who has posed this question, we can now say, “Yes, there is Category D 
called Mithya. It differs from A on the ground that it is destructible under certain conditions. 
Avidya is destroyed under the condition of Vidya; then, in consecutive order, Delusion is 
destroyed when Avidya is destroyed; Jivahood is destroyed when delusion is destroyed; and 
finally Transmigration is destroyed when Jivahood is destroyed. 

4 The “false knowledge” refers to the original blunder of misplaced identification 
which mistakes “I-ness” for the Self. This happens in the intellect where the Self is reflected 
and the reflected consciousness through delusion imagines that “I”-ness belongs to the 
body and the other sheaths. If this fundamental “error of judgement” is corrected by 
intellectual enquiry, then one can have direct realization of the Self. That is the topic under 
discussion in this section. 
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Verse 202:  4. Vidya – Right Knowledge  
 

ÌuÉÌlÉuÉ×Ì¨ÉpÉïuÉå¨ÉxrÉ xÉqrÉa¥ÉÉlÉålÉ lÉÉlrÉjÉÉ | 

oÉë¼ÉiqÉæMüiuÉÌuÉ¥ÉÉlÉÇ xÉqrÉa¥ÉÉlÉÇ ´ÉÑiÉåqÉïiÉqÉç    || 202|| 
 

1 vinivrittih bhavet tasya  Its (the Jiva’s) termination will occur 

2 samyag jnaanena na anyathaa; only by right knowledge, and in no other way. 

3 brahma aatma ekatva vijnaanam  The realisation of identity of Brahman and Self 

4 samyag jnaanam shruteh matam. is right knowledge – the Shrutis are clear on this. 
 

1-4 We have an idea of what “False knowledge” is. It refers to the error made in the 
intellect. It is an error of judgement, or better still an error in false identification. If this is 
the case with false knowledge, then “Right Knowledge” must be true identification. True 
identification can only be the Self. This is confirmed again and again in the scriptures. It is 
the clarion call of the Upanishads. 

 

 

Verse 203:  1. Discrimination – Turning Point to Knowledge  
 

iÉSÉiqÉÉlÉÉiqÉlÉÉåÈ xÉqrÉÎauÉuÉåMåülÉæuÉ ÍxÉkrÉÌiÉ | 

iÉiÉÉå ÌuÉuÉåMüÈ MüiÉïurÉÈ mÉëirÉaÉÉiqÉxÉSÉiqÉlÉÉåÈ    || 203||  
 

1 
tat  
   aatma-anaatmanoh  

Regarding that (i.e. the realisation of identity): 
   Between the Self and the not-Self,  

2 
samyag vivekena  
   eva sidhyati; 

the right discrimination between these two –  
   by that alone does realisation come. 

3 tatah vivekah kartavyah  Hence, it is one’s duty to discriminate thoroughly 

4 pratyag aatma sad-aatmanoh. between the inner Self (Jiva) and Brahman. 
 

In the previous verses we have seen the following sequence or “Chain of Mithya”: 
 

4. VIDYA    5. AVIDYA    6. DELUSION    7. JIVAHOOD    8. TRANSMIGRATION 

 

From this verse onwards we work our way in the opposite direction from Vidya, 
known as the “Chain to Vidya”, or the “Knowledge Chain”: 

 

1. DISCRIMINATION    2. PURIFICATION    3. NEGATION    4. VIDYA   
 

1-2 Samyag Vivekena: “by right discrimination”. The definition of discrimination is 
the differentiation between the Self (Atman) and the not-Self (Anatman).  

3-4 To “discriminate thoroughly” refers to the specific method of Self-enquiry used in 
Manana, the subject of this entire Part 3 of the book. Vedantic Manana is a specific process 
by which the student removes all his doubts, i.e. his Asambhavana. 
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Verse 204:  2. Purification – Removal of Impurities 
 

eÉsÉÇ mÉƒ¡ûuÉSirÉliÉÇ mÉƒ¡ûÉmÉÉrÉå eÉsÉÇ xTÑüOûqÉç |  

rÉjÉÉ pÉÉÌiÉ iÉjÉÉiqÉÉÌmÉ SÉåwÉÉpÉÉuÉå xTÑüOûmÉëpÉÈ    || 204|| 
 

1 jalam pankavat atyantam  Consider water which is extremely muddy: 

2 panka apaaye jalam sphutam;  When the mud is removed, it appears clear. 

3 yathaa bhaati tathaa aatmaa api  Even so, it is the same with the inner Self (Jiva): 

4 doshha abhaave sphuta-prabhah. When impurities are absent, its lustre is visible! 
 

Sri Shankaracharyaji has opted to use one of the simplest of similes to illustrate the 
purity of mind required for knowledge of the Self to be understood.  

1-2 Perhaps there is a message in this choice. Purification should be kept as a simple 
exercise in order to fulfil its purpose. If we try to complicate the process of purification, it 
will recede away from our grasp. There is nothing difficult to ‘understand’ about 
purification; getting down to it is the only difficult thing about it.  

3-4 Purification is in relation to transactions with the world or Samsara. It is linked 
very closely to Dispassion in the mind. It concerns every thought, word and deed with 
regard to the world of objects and people. It requires us to be ever mindful of the dangers of 
temptations that exist outside of us. It is best accomplished with sincerity of purpose and 
pure intention. It is that without which spiritual life has no meaning.  

 

 

Verse 205:  3. Negation – Non-Identification With Unreality  
 

AxÉÍ³ÉuÉ×¨ÉÉæ iÉÑ xÉSÉiqÉlÉÉ xTÑüOÇû 

    mÉëiÉÏÌiÉUåiÉxrÉ pÉuÉåimÉëiÉÏcÉÈ | 

iÉiÉÉå ÌlÉUÉxÉÈ MüUhÉÏrÉ LuÉ 

    xÉSÉiqÉlÉÈ xÉÉkuÉWûqÉÉÌSuÉxiÉÑlÉÈ     || 205||  
 

1 
asat nivrittau tu  
   sadaatmanaa sphutam 

When the unreal ceases to exist 
   then the eternal Self, as clear as crystal, 

2 prateetih etasya bhavet prateechah; is seen in the place of this gross individual self. 

3 tatah niraasah karaneeya eva Therefore, the negation should certainly be done 

4 
sadaatmanah saadhu  
   aham aadi vastunah. 

from the Eternal Self, as thoroughly as possible,  
  of all that is unreal such as the ego, etc. 

 

1-2 One sees here how much Vedanta strives to assert the Eternal Self, the Truth. For 
the Truth the highest price is demanded. Negation is absolutely necessary. There is no other 
way. There is no ‘alternative path’ available to the Truth. There is no compromise on this. 

 3-4 But before we judge Vedanta too harshly, we have to be fair to acknowledge 
that its main aim is to attain something much greater than that which it asks us to negate. It 
is to the benefit of the student to practice negation “as thoroughly as possible”. It makes the 
seeker one-pointed in his devotion to the Truth. No loophole is permitted to the student to 
escape the greatest transformation in life. 
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A Few Thoughts on NEGATION 

Thus, central to Vedantic Sadhana is the negation of the Unreal because the goal is 
the Real. This has to be done without compromise. This can be done only through the 
human intellect, after it is prepared by sharpening and cleaning. The Teacher is saying, 
“Here’s a dust-pan to pick up the dirt; don’t just sweep the dust forward to the next corner.” 

In fairness to Vedanta, it has to be said that Vedanta is not an approach that rejects 
the world. Negation is not rejecting. Negation is simply asserting one’s true spiritual nature 
above all mundane demands. Negation does not ask the seeker to look down upon the 
world. Ultimately, the same Vedanta which asks us to negate the Unreal, also asks us to see 
the Divine in everything.  

Here is something to think about. The Unreal and the Real are not two separate 
things, nor are they two contradictory things. The Unreal is more like the visible foreground 
and the Real is the invisible background of the same thing. Vedanta is asking us to give 
importance to the Real more than to the superficial Unreal. Negation, rather than being a 
rejection, is an acceptance of the more important Real aspect of a thing than the superficial 
ever-changing aspect of the same thing. 

 

 
Verse 206:  Conclusion: Vijnanamaya Cannot be Self 
 

AiÉÉå lÉÉrÉÇ mÉUÉiqÉÉ xrÉÉÌ²¥ÉÉlÉqÉrÉzÉoSpÉÉMçü | 

ÌuÉMüÉËUiuÉÉ‹QûiuÉÉŠ mÉËUÎcNû³ÉiuÉWåûiÉÑiÉÈ | 

SØzrÉiuÉÉSèurÉÍpÉcÉÉËUiuÉÉ³ÉÉÌlÉirÉÉå ÌlÉirÉ CwrÉiÉå    || 206|| 
 

1 atah na ayam paraatmaa syaad Therefore, the supreme Self cannot be 

2 vijnaanamaya shabda-bhaak; the intellect sheath so far spoken of. The reasons: 

3 
vikaaritvaat  
   jadatvaat cha  

i) because it is subject to change; 
ii) because it is inert and insentient; 

4 parichchhinnatva hetutah; iii) for the reason that it is limited; 

5 
drishyatvaat  
   vyabhichaaritvaat 

iv) because it is an object of the senses, 
v) and because it is not constant. 

6 na anityah nityah ishhyate. Conclusion: No mortal can be said to be immortal. 
 

1-2 This verse concludes Vijnanamaya Kosha. As with the other Koshas, the focus of 
this whole chapter is to show in what way the Kosha is not the Self. The intellect sheath is 
not the Self for the following five reasons (the summary explanations given here are quoted 
from Swami Chinmayanandaji): 

 

3a i) Vikaaritvaat: “because it is subject to changes or modifications of thought”. The 
intellect sheath is subject to change. Our ideas and ideals are always changing. Our 
intelligence varies from time to time. Therefore, this cannot be the Self. 

3b ii) Jadatvaat: “because it is inert and insentient”. The intellect by itself is inert. 
When the Light of Consciousness touches it, then alone does it become sentient, and shines 
out of the individual to think, to rationalise, to discriminate, to judge, etc. 
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4 iii) Parichhinnatvaat: “because it is limited”. Every intellect has its limitations. A 
great artist may know everything about art, but may know nothing about physics. Each one 
may be great in his own field, but not in others. The intellect in everyone is limited. 

5a iv) Drushyatvaat: “because it is an object of the senses”. We know our own 
intellects. We say, “I am dull”, “I am intelligent”, etc. We are conscious of our intellects. The 
intellect is an object of Consciousness. An object cannot be the subject. 

5b v) Vyabhichaaritvaat: “because it is not constantly present”. The intellect is not 
faithfully serving at all times. In deep sleep, the intellect is not available; in the waking 
condition it is. In a perverted condition it slaves in the dream. When in a swoon or under 
chloroform, it does not work at all. Due to it being available at times and unavailable at 
other times, it cannot be the Atman. 

6 vi) Anityatvaat: “because it is not Eternal”. The intellect is mortal, changing and 
variable, being made of the subtle elements. Hence the intellect cannot be the Self, the 
Reality, which is Eternal. 

We conclude this chapter on Vijnanamaya Kosha with the following Summary: 
 

SUMMARY OF ENQUIRY IN MANANA  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

The Procedure in MANANA 

We are in Manana, which is quite an advanced stage in Vedantic Sadhana. Although 
there is still one more Kosha to be covered, we may summarise the Sadhana of Self-enquiry 
in Manana, along the basis of the above diagram. 

 

A. Steps in Sadhana (Items 1 to 4): 

1. Discrimination: The importance given here is to discrimination. That is the primary 
Sadhana. The whole idea is to convince the intellect of what exactly is the Non-dual Self, the 
Reality. All that is the not-Self has to be distinguished from it.  

2. Purification: The bulk of the initial purification has been done already before 
Sravana. From here onwards it is more a ‘fine-tuning’ of what has largely been achieved. 
This goes on till the realisation of complete identity with Brahman. 

leads to  

4. VIDYA 

Build-up of these Destruction of these 

5. AVIDYA 

3. NEGATION 

2. PURIFICATION 

1. DISCRIMINATION 

6. DELUSION 

7. JIVAHOOD 

8. TRANSMIGRATION 
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3. Negation: Side by side with discrimination, negation is the practice of self-
observation to actually bring into effect the results of discrimination. In negation, the seeker 
loosens himself from the grip of the sheaths. He no longer allows them to govern him. 

4. Vidya: This is actual direct Knowledge obtained by attaining identity with 
Brahman. This is not referring to the intellectual knowledge obtained during Sravana. We 
will deal with it in greater detail as the text proceeds.  

 

B. Results after Realisation (Items 5 to 8): 

Once realisation comes, steps 5-8 happen one after the other. These are given 
importance under Manana only in the sense that they form a clear picture of where the 
Sadhaka is heading. They are all achieved simultaneously with God-realisation. They are not 
really steps, but aspects or results that follow realisation. 

5. Avidya: The first result or aspect following immediately on the heels of realisation 
is the total elimination of the barrier of Ignorance that veils us from the Reality. 

6. Delusion: It is the veil of Avidya that causes the delusion in our intellect which 
makes us act and think incorrectly in the first place. That now disappears.  

7. Jivahood: Our entire ego-driven personality based on our individuality or 
separation from the universal Reality, comes to an end once the delusion is removed. 

8. Transmigration: There being no individual Jiva present anymore in our 
consciousness, how can there be any more rebirth for the Jiva? Realisation, therefore, spells 
the death-knell of transmigration of the soul from birth to birth. 

 

 

***** 
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3.6   THE ANANDAMAYA KOSHA 

(Verses 207 – 224,   18 No.) 

 
 

THE BLISS SHEATH IS where resides Avidya - Mrs Ignorance Herself! She is the 
source of the delusion by which man enters into Samsara in the first instance. Unlike the 
other four sheaths which can be negated by using the power of the pure Sattwic intellect, 
this sheath is not an Upadhi that may be similarly negated, but fundamental delusion which 

needs to be destroyed totally by the dawn of Self-knowledge. 

The whole validity of Vedanta as a spiritual science rests on its fulfilling this part of 
the human transformation and accomplishing the goal it sets before mankind. For this 
reason Sri Shankaracharyaji patiently builds up the student’s understanding of this sheath so 
that he is left in no doubt as to what is expected of him to achieve Self-realisation. 

A preamble to the Anandamaya sheath will help before beginning the verses.  

The Reality is often called by the term Satchidananda. This contains the three words, 
Sat-Chit-Ananda, meaning “Existence, Knowledge and Bliss Absolute”. This triple definition 
of Reality actually represents the same Reality. They are not three parts of the Reality, but 
three aspects seen in degrees at different levels of the human being.  

i) Existence aspect: It is seen as Existence by the Manomaya Kosha. The mind 
receives the signals from the senses and, from seeing its gross body in action, it is able to 
deduce the thought “I exist” as this body enlivened by the Prana. The mind, being 
concerned with the outer sensory world, existence alone is sufficient for it to function. 

ii) Consciousness aspect: At the Vijnanamaya Kosha, Reality is seen as Consciousness. 
It is now able to develop the thought “I know”. This is more comprehensive than simply “I 
exist”. A bit more of Reality is picked up by the intellect, which is more concerned about 
knowledge, identity and the process of decision-making. 

iii) Bliss aspect: At a level even prior to and subtler than the intellect, at the causal 
level, one may say at the very core of the human being, lies the Anandamaya Kosha where 
no thought has yet developed. Here Reality is seen in its aspect of Bliss. That is what we are 
dealing with in this chapter.  

At each of these three levels, Pure Consciousness may be said to be captured as a 
Reflection. Naturally, the reflection has a semblance of the original, but it is also greatly 
weaker than the orginal. The word reflection tells us that we are seeing a modified and a 
very ‘adulterated’ version of Reality. The preliminary awareness is only of the existence of 
the gross body. At the next level is the subtle ego-sense of “I know”. And at the third or 
causal level is awareness of the deepest aspect of Reality which thought itself is too ‘gross’ 
to grasp. It is a deep sense of satisfaction and fulfillment, a fullness, a completeness which 
we describe as happiness generally and say “I am happy”. This happiness is a tiny fraction of 
the Pure Bliss of the Self. 

Where this experience of happiness arises is the Anandamaya Kosha. 
 

 

***** 
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3.6.1      THE BLISS SHEATH   (Verses 207-211,   5 No.) 
 

Verse 207:  Composition & Features of Anandamaya Kosha 
 

AÉlÉlSmÉëÌiÉÌoÉqoÉcÉÑÎqoÉiÉiÉlÉÑuÉ×ïÌ¨ÉxiÉqÉÉåeÉ×ÎqpÉiÉÉ 

    xrÉÉSÉlÉlSqÉrÉÈ ÌmÉërÉÉÌSaÉÑhÉMüÈ xuÉå¹ÉjÉïsÉÉpÉÉåSrÉÈ | 

mÉÑhrÉxrÉÉlÉÑpÉuÉå ÌuÉpÉÉÌiÉ M×üÌiÉlÉÉqÉÉlÉlSÃmÉÈ xuÉrÉÇ 

    xÉuÉÉåï lÉlSÌiÉ rÉ§É xÉÉkÉÑ iÉlÉÑpÉ×lqÉÉ§ÉÈ mÉërÉ¦ÉÇ ÌuÉlÉÉ   || 207||  
 

1 
aananda-pratibimba  
   chumbita-tanuh, vrittih  
   tama-ujrimbhitaa 

A reflection of the Bliss of the Self 
   is “kissed” by a modification 
   that has risen from Tamas or Ignorance – 

2 
syaat aanandamayah priyaadi 
gunakah, sva ishhtaartha 
laabha-udayah; 

This (modification) is the Anandamaya Kosha. 
   Priya, Moda and Pramoda are its triple qualities 
   that arise on some gaining of a desired object;  

3 
punyasya anubhave vibhaati    
   kritinaam,  
   aananda-roopah svayam 

When the fruits of good actions* manifest as the 
   experiences of such fortunate ones, the (three) 
    forms of this happiness come spontaneously; 

4 
sarvah nandati yatra saadhu 
tanubhrit-maatrah prayatnam 
vinaa. 

In this state, everyone feels happy and pleased; 
   This happens to all embodied beings, 
   and it happens without the least effort by them! 

 

*  Punya or merit only; the implication is that Paapa or demerit also manifests as sorrow. 
 

Composition of the Anandamaya Kosha 

1 The Tamas referred to here is Avidya. In Avidya, there is no manifestion of the 
subtle or gross elements yet, so there can be no thought. Only the three Gunas of Nature 
are present. The predominant Sattwa Guna is called Maya; the predominant Tamas Guna is 
called Avidya. One may even think of Avidya as a ‘sedimentary’ layer within Maya. The 
degree of Bliss reflected depends on the degree of Avidya present for each person.  

2 The reflected Bliss is a modification of the original Bliss, many times reduced. It is 
generally simplified by classifying it into three degrees, viz. Priya, Moda and Pramoda. These 
are three degrees of intensity of the happiness. Priya is the least intense and is experienced 
when the object is merely seen; Moda is a little more intense and is experienced when the 
object is possessed; and Pramoda is the most intense, experienced when the object is 
actually in contact or being enjoyed. 

3 These states of happiness are the fruits of the Punya or merits earned by doing 
good deeds in this world. It goes without saying that by doing bad actions we produce 
Paapa or demerits which bring the experience of sorrow. Joys and sorrows are reaped in the 
measure of the Punya and Paapa respectively that is stored as our Karma.  

4 Effort is required only in performing good or bad actions. The results that come do 
not require any further effort. They come automatically. Good actions bring joy and bad 
actions bring sorrow. 

The verse focuses on the positive experience of joy and pleasure; but the negative 
state is understood as included. 
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Verse 208:  Its Manifestation in the Three States  
 

AÉlÉlSqÉrÉMüÉåzÉxrÉ xÉÑwÉÑmiÉÉæ xTÔüÌiÉïÂiMüOûÉ | 

xuÉmlÉeÉÉaÉUrÉÉåUÏwÉÌS¹xÉlSzÉïlÉÉÌSlÉÉ     || 208|| 
 

1 aanandamaya koshasya  The Bliss sheath 

2 sushhuptau sphoortih utkataa; is fully manifested in the deep sleep state, and 

3 svapna-jaagarayoh eeshhad,  only partially in the dream and waking states, 

4 ishhta-sandarshan-aadinaa. depending upon the sight of pleasing objects, etc. 
 

2 In deep sleep, when both the subtle body and the gross body is not available, we 
are actually totally within the Anandamaya Kosha, experiencing ‘nothing’. It is the 
experience of Avidya. We are lying asleep in our inner bedroom called Anandamaya Kosha! 
No one can disturb us when we are here, in the blissful company of Avidya. 

3-4 In the other two states, the experience of bliss is partial and greatly dependent 
on the objects that we associate with pleasure. Only in sleep, there is no connection with 
any object and so the experience is complete. However, because we do not have our subtle 
body present in this state, we are not conscious of this deep state of bliss.  

 

 

Verse 209:  Conclusion: Anandamaya Cannot be Self  
 

lÉæuÉÉrÉqÉÉlÉlSqÉrÉÈ mÉUÉiqÉÉ 

    xÉÉåmÉÉÍkÉMüiuÉÉimÉëM×üiÉåÌuÉïMüÉUÉiÉç | 

MüÉrÉïiuÉWåûiÉÉåÈ xÉÑM×üiÉÌ¢ürÉÉrÉÉ 

    ÌuÉMüÉUxÉ†¡ûÉiÉxÉqÉÉÌWûiÉiuÉÉiÉç     || 209|| 
 

1 
na eva ayam aananda-
mayah paraatmaa 

This Bliss sheath, too, can never be 
   the Supreme Self  

2 
sopaadhi-katvaat  
   prakriteh vikaaraat; 

i) because it has attributes that are ever changing: 
ii)  it is a modification of Prakriti; 

3 
kaaryatva hetoh  
   sukrita-kriyaayaa 

iii) it is created as a result of  
     good actions done in the past (perhaps past lives); 

4 
vikaara-sanghaata 
samaahitatvaat. 

iv) and it lies embedded in the other sheaths, 
     which are in themselves all modifications. 

 

1 The Anandamaya Kosha cannot be the Self for the following four reasons: 

2a i) It is ever-changing. Sometimes we experience it, at other times we don’t.  

2b ii) Avidya is a modification of Prakriti or Nature, which is not the Self but a power 
of the Self. 

3 iii) The happiness is also dependent on our good Karma. Even sleep depends on 
our good Karma to deserve it. Some people cannot have good sleep because of bad Karma. 

4 iv) The happiness is also dependent on the other four sheaths, all of which are also 
not the Self. If the body is in pain or if the mind is disturbed, we cannot enjoy happiness, 
even if the best objects are surrounding us. 
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An Anecdote: Mulla Nasruddin 

A humorous incident from the life of Mulla Nasruddin was told to us to illustrate the 
power of delusion of Avidya. Mulla saw the moon deep down in the well and decided to 
rescue it from its ‘fall’. He got the ropes, bucket, etc., ready and began to lower them into 
the well to lift the moon out to safety.  

The Mulla tugged for all he was worth. Something snapped and the Mulla was flung 
back and fell flat on his back, rather dazed. When he came around eventually, he was facing 
the sky. In sheer relief at what he saw there he gasped out, “O thank God, the moon is back 
where it should have been!” 

 

 

Verse 210:  The Witness Survives the Negation  
 

mÉgcÉÉlÉÉqÉÌmÉ MüÉåzÉÉlÉÉÇ ÌlÉwÉåkÉå rÉÑÌ£üiÉÈ ´ÉÑiÉåÈ |  

iÉÍ³ÉwÉåkÉÉuÉÍkÉ xÉÉ¤ÉÏ oÉÉåkÉÃmÉÉåÅuÉÍzÉwrÉiÉå    || 210||  
 

1 panchaanaam api koshaanaam  Regarding the five sheaths, when they have been 

2 nishhedhe yuktitah shruteh;  negated through reasoning based upon scriptures, 

3 tat nishhedha avadhi saakshhee  then, at the acme of the process, the Witness-ship  

4 bodha-roopah avashishhyate. which is Knowledge Absolute, is what remains. 

 

1-4 The process of negating all the sheaths is now summarised. The purpose of the 
negation is that after negating all that is not-Self, what remains is that which witnesses them 
all without getting involved in any of them. The neutral-standing Self always survives the 
process of negation. Thus, the negation comes to an end. 

 

 

Verse 211:  Summary: What is the Self? 
 

rÉÉåÅrÉqÉÉiqÉÉ xuÉrÉgerÉÉåÌiÉÈ mÉgcÉMüÉåzÉÌuÉsÉ¤ÉhÉÈ | 

AuÉxjÉÉ§ÉrÉxÉÉ¤ÉÏ xÉÍ³ÉÌuÉïMüÉUÉå ÌlÉUgeÉlÉÈ | 

xÉSÉlÉlSÈ xÉ ÌuÉ¥ÉårÉÈ xuÉÉiqÉiuÉålÉ ÌuÉmÉÍ¶ÉiÉÉ    || 211|| 
 

1 yah ayam aatmaa svayam jyotih  This Atman or Self is self-effulgent; 

2 pancha kosha vilakshhanah; It is distinct from the five sheaths; 

3 avasthaa traya saakshhee,  It is the witness of the three states, 

4 sat nirvikaarah niranjanah; It is Real, free of all modifications and blemish; 

5 sadaanandah sah vijneyah  It should be realised as bliss everlasting  

6 svaatmatvena vipashchitaa. by the wise man as his own Self. 
 

Here is the positive side of what is left after negation – the Atman or Self. 
 

 

*****  
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DISCUSSION ON ANANDAMAYA KOSHA: 
 

3.6.2      THE SELF & “NOTHINGNESS”  (Verses 212-224,   13 No.) 
 
3.6.2.1  The Disciple’s Question   (Verses 212) 

Verse 212:  Disciple: “Nothing Left After Negation!”  
 

          ÍzÉwrÉ EuÉÉcÉ | 

ÍqÉjrÉÉiuÉålÉ ÌlÉÌwÉ®åwÉÑ MüÉåzÉåwuÉåiÉåwÉÑ mÉgcÉxÉÑ | 

xÉuÉÉïpÉÉuÉÇ ÌuÉlÉÉ ÌMüÎgcÉ³É mÉzrÉÉqrÉ§É Wåû aÉÑUÉå | 

ÌuÉ¥ÉårÉÇ ÌMüqÉÑ uÉxiuÉÎxiÉ xuÉÉiqÉlÉÉÅÅiqÉÌuÉmÉÍ¶ÉiÉÉ   || 212||  
 

 
   shishhya uvaacha;    The Disciple asked: 

1 mithyaatvena nishhiddheshhu  After negating as unreal 

2 kosheshhu eteshhu panchasu; these five sheaths, 

3 sarva abhaavam vinaa kinchit except the absence of everything 

4 na pashyaami atra he guro; I find nothing else here, O revered Teacher! 

5 vijneyam kim u vastu asti  What entity then is there to be realised 

6 svaatmanaa aatmavipashchitaa. by a seeker of the Self as his own Self? 
 

Too much theory and not enough practice is disclosed by this question. The student 
is puzzled from the relative standpoint of the world. If the world is negated, then from what 
foothold does he reach the Self? This puzzle facing the student is very similar to the one 
faced by the child in this delightful example from Acharyaji: 

 

Example: How to Eat Ice-Cream?  

A child is learning from his father how to eat ice-cream. It is a very theoretical 
process. The father takes great pains to describe to what height the ice-cream bowl must be 
lifted, how the spoon must be used to pick up the ice-cream at the precise angle to cut 
through the ice-cream. Then it has to be brought slowly to the lips. With a flick of the wrist 
which has to synchronise with the parting of the lips, the ice-cream is tossed into the mouth 
cavity. When removing the small wooden flat spoon, care must be taken not to keep the 
mouth too tight, or else only half the spoon will come out! Nor must the mouth be too open 
or else half the ice-cream will come out, and the joy of eating will be halved! And so on, the 
child goes through a quick crash course. He awaits the moment when he can put into 
practice these instructions with real ice-cream. In the first few attempts, he does not think 
of the delicious ice-cream as his whole mind is set on how to execute the steps he learnt. 

When the child has mastered the art of eating ice-cream, he does it mechanically. 
Now he actually enjoys the ice-cream, not having to think about the complicated procedure. 
Many in the class would have loved to try the experiment themselves! 

The same is what happens to the enthusiastic beginner in meditation. He is so 
caught up in the techniques that he does not enjoy the presence of God within. After some 
attempts he begins to master the outer details and enjoy the practice more and more.  
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3.6.2.2  The Guru’s Reply    (Verses 213-224) 
 

Verse 213:  Teacher:  “Yes, Good Question!” 
 

          ´ÉÏaÉÑÂÂuÉÉcÉ | 

xÉirÉqÉÑ£Çü iuÉrÉÉ ÌuÉ²Í³ÉmÉÑhÉÉåÅÍxÉ ÌuÉcÉÉUhÉå | 

AWûqÉÉÌSÌuÉMüÉUÉxiÉå iÉSpÉÉuÉÉåÅrÉqÉmrÉlÉÑ    || 213||  
 

 
   shreegururuvaacha;   The Guru answers: 

1 satyam uktam tvayaa vidvan Rightly have you spoken, O learned one. 

2 nipunah asi vichaarane; You are indeed clever in your discrimination. 

3 aham-aadi vikaaraah te  All modifications like the ego, etc, and indeed 

4 tat abhaavah ayam api anu. also their absence (during deep sleep) is This. 
 

1-2 The teacher admires an attentive student, even if he has not been able to arrive 
at the answer. He admires the zeal of the student to want to know more! But there is a 
difference between being clever and being correct. The Teacher moves swiftly to attend to 
the correctness of the question posed.  

3-4 He brings it out in the form of a riddle. The riddle is about ‘This’ and ‘That’. ‘This’ 
is everything produced by Maya and Avidya. It falls on the side of the Superimposition on 
Reality, and is hence part of the Unreality. The negation process can only negate ‘This’. The 
student at this stage is not aware that ‘That’ is still there. ‘That’ alone is the Reality. 

The example of deep sleep is used again to show how nature daily forces us to drop 
‘This’. The whole gross and subtle world is dropped daily in deep sleep. All that is left is 
‘That’. But we are not conscious of ‘That’ due to the presence of Avidya.  

 

 

Verse 214:  “This” and “That”   
 

xÉuÉåï rÉålÉÉlÉÑpÉÔrÉliÉå rÉÈ xuÉrÉÇ lÉÉlÉÑpÉÔrÉiÉå | 

iÉqÉÉiqÉÉlÉÇ uÉåÌSiÉÉUÇ ÌuÉÎ® oÉÑSèkrÉÉ xÉÑxÉÔ¤qÉrÉÉ    || 214|| 
 

1 sarve yena anubhooyante  All This is perceived by That  

2 yah svayam na anubhooyate; but That you cannot perceive with This! 

3 tam aatmaanam veditaaram  That is the Self, the real You, the only Knower. 

4 viddhi buddhyaa susookshhmayaa. Realise That with an extremely subtle intellect. 
 

1-2 The Teacher toys with the riddle to great effect on the student. He makes it a 
game of hide-and-seek! ‘That’ has to do the hiding, while ‘This’ does the finding. ‘That’ can 
see where ‘This’ is at all times, but ‘This’ is at a loss as to where ‘That’ is.  

3 Then the Teacher throws the clue to the riddle. Both ‘That’ and ‘This’ are in the 
same person. ‘This’ is the apparent person, the ego-self. The truth is ‘That’ cannot be found 
by ‘This’; it is impossible. The only way for ‘This’ is to drop its own identity and realise it is in 
fact ‘That’. When it does so, it has a good laugh at how silly it was not to have known ‘That’! 
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4 It sounds easy, but in practice it requires an intellect that is Susookshmayaa, 
“extremely subtle”. That quality only comes through extreme purity of mind. One has to be 
able to make the leap from ‘This’ to ‘That’, which is like leaping from the edge of a cliff 
called Bondage onto the edge of another cliff on the opposite side called Liberation. It may 
be only two meters away, but who is willing to take the risk! Only a true hero. 

Swami Chinmayananda gives a down to earth example of the subtlety needed. “At 
first we no more see a woman going along; we only see ‘lust’moving on legs. When the mind 
is made a little subtle, you see ‘beauty’ going. A little more subtle and you see a ‘living 
being’. Make it as subtle as that of a philosopher’s and you will see ‘divinity’on the move!” 

 

 

Verse 215:  The Witnessed has to have a Witness 
 

iÉixÉÉÍ¤ÉMÇü pÉuÉå¨É¨É±±±ålÉÉlÉÑpÉÔrÉiÉå | 

MüxrÉÉmrÉlÉlÉÑpÉÔiÉÉjÉåï xÉÉÍ¤ÉiuÉÇ lÉÉåmÉrÉÑerÉiÉå    || 215||  
 

1 tat saakshhikam bhavet tat tad There has to be a “That” as witness of all “This”; 

2 yat yat yena anubhooyate; By “That” all “This” is said to be witnessed. 

3 kasya api ananubhootaarthe  When there is no entity to witness a thing, 

4 saakshhitvam na upayujyate. witnesshood itself is not possible! 
 

The Teacher realises the intensity of the struggle in the mind of the student: It wants 
to play the hero, but has not yet forgotten to play the fool.  

1-2 He tries to make it a little easier for the earnest student. He says, “Look, it’s not 
all that difficult, you know. Throughout the negation process, don’t you feel at all times that 
You are present to do the negating? Who else could it be besides you. Till the very end of 
the process, you are always there. That you who is left till the very end is your true Self. You 
are the nothing that is left behind after the whole negation is done. 

3-4 “It is true, I am not joking. Think of it. If you were not there, who is there to say 
‘There is nothing left.’ If there really were nothing, who will know that there is nothing left? 
Think! Never forget that you are always there throughout the process.” 

 

 

Verse 216:  The Self  Stands Witness to Itself  
 

AxÉÉæ xuÉxÉÉÍ¤ÉMüÉå pÉÉuÉÉå rÉiÉÈ xuÉålÉÉlÉÑpÉÔrÉiÉå | 

AiÉÈ mÉUÇ xuÉrÉÇ xÉÉ¤ÉÉimÉëirÉaÉÉiqÉÉ lÉ cÉåiÉUÈ    || 216|| 
 

1 asau svasaakshhikah bhaavah  This Atman has the nature of being witness of Itself. 

2 yatah svena anubhooyate; It is realized only by Itself. 

3 atah param svayam saakshhaat Hence, the Supreme Brahman Itself directly 

4 pratyag aatmaa na cha itarah. is the inner Self,  and nothing other than It. 
 

The Teacher gives the student’s confidence a little push here. There is always the 
hesitancy in him to believe that he is directly connected to the Supreme Reality.  
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1-2 The teacher says, “You are always there in the thick of it all. You have that 
nature, and nothing can stop you from knowing your real nature. That which is really you, 
has all the power to know that fact. Have strong faith in yourself in this final lap that you will 
jump the final hurdle.  

3-4 “As long as you have dropped everything else from your mind and intellect, as 
long as you are not holding on to anything external to you, be sure that you cannot be 
anything other than the Infinite Brahman. Your very nature tells you that. Believe in it and 
press on. When you cross the line, claim your prize without any sense of doubt in your 
mind.” 

Thus the Teacher spurs the earnest disciple onward and forward with courage, 
firmness and fearlessness. 

 

 

Verse 217:  The Absolute ‘That’  & the Individual ‘This’ 
 

eÉÉaÉëixuÉmlÉxÉÑwÉÑÎmiÉwÉÑ xTÑüOûiÉUÇ rÉÉåÅxÉÉæ xÉqÉÑ‹×qpÉiÉå 

    mÉëirÉaÉëÔmÉiÉrÉÉ xÉSÉWûqÉWûÍqÉirÉliÉÈ xTÑüU³ÉæMükÉÉ |  

lÉÉlÉÉMüÉUÌuÉMüÉUpÉÉÌaÉlÉ CqÉÉlÉç mÉzrÉ³ÉWûlkÉÏqÉÑZÉÉlÉç   

    ÌlÉirÉÉlÉlSÍcÉSÉiqÉlÉÉ xTÑüUÌiÉ iÉÇ ÌuÉÎ® xuÉqÉåiÉÇ ™ÌS  || 217|| 
 

1 
jaagrat svapna sushhuptishhu 
   sphutataram, yah  
   asau samujjrimbhate 

In the waking, dream and deep sleep states, 
   there is clearly ‘That’ which is witnessing the 

manifestation of these states; 

2 
pratyag roopatayaa sadaa  
   aham aham iti,  
   antar sphuran ekadhaa; 

‘That’ is the inner Self  which always 
   appears as the ‘I’ or individual Ego-self, and 
   uniformly witnesses everything from within; 

3 
naanaa aakaara  vikaara  
   bhaaginah imaan,  
   pashyan aham dhee-mukhaan   

The various forms and modifications – 
  he who is their experiencer,  
  is the Jiva working through the intellect, etc. 

4 
nitya aananda chidaatmanaa  
   sphurati tam,  
   viddhi svam etam hridi. 

But there is an eternal, blissful, all-knowing Self  
   which is the Absolute Self witnessing these.  
   Know ‘That’ as your own Self within your heart.  

 

After priming his student with appropriate words of encouragement, the Teacher 
goes straight into an explanation of what it is to be the ‘Witness’ of oneself. 

1 The teacher carefully points out that the student has to feel he is witness to the 
basic three states of waking, dream and deep sleep. There are only two entities which are 
present in all three states, and they are the Self and Avidya. This leaves the ‘Fourth state’ to 
be the decider as to which remains ever present. In the fourth state (of realisation) Avidya is 
destroyed, and so the Self stands as the victor. 

2 The “I” could be any of two “I”s, either the Self or the Ego. It is the former alone 
that can witness everything that happens within. The latter, the Ego, is not present during 
deep sleep, so it cannot be the inner witness. 

3 The day-to-day modifications and forms are experienced by the Jiva, the false self, 
which is identified with the various sheaths. Due to its identification with the sheaths, it is 
impossible for Jiva to be their witness. 
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4 However, if one observes the inner functions closely with detachment, one can  
watch all these little transactions that take place in the phenomenal world. One becomes 
aware that his intellect and mind are only his instruments and he is their witness. 

In this way, the student is taught to raise his power of observation so that he can 
identify himself with this inner witness. Witness-ship of this kind requires him to carry the 
“I” thought with him. He is asked to narrow down his identification to just this single 
thought of “I”. Without this thought he cannot be a witness; nor can he be the witness if the 
thought is accompanied by identification with the instruments of mind and intellect. It has 
to be only the “I”-thought, free from anything else. That is the Self, the true “I”. 

 

 

Verse 218:  Simile: From the Ego’s Standpoint 
 

bÉOûÉåSMåü ÌoÉÎqoÉiÉqÉMïüÌoÉqoÉ- 

    qÉÉsÉÉåYrÉ qÉÔRûÉå UÌuÉqÉåuÉ qÉlrÉiÉå | 

iÉjÉÉ ÍcÉSÉpÉÉxÉqÉÑmÉÉÍkÉxÉÇxjÉÇ 

    pÉëÉlirÉÉWûÍqÉirÉåuÉ eÉQûÉåÅÍpÉqÉlrÉiÉå    || 218|| 
 

1 ghatodake bimbitam arkabimbam In a jar of water is the reflection of the sun; 

2 
aalokya moodhah  
   ravim eva manyate; 

The fool, on seeing this, 
   considers it to be the sun itself. 

3 
tathaa chidaabhaasam  
   upaadhisamstham 

So too, the reflection of consciousness 
   is caught in the ‘jar’ of the intellect; 

4 
bhraantyaa aham iti eva  
   jadah abhimanyate. 

Through delusion, it is considered as ‘I’ itself . 
   Surely he is a fool who identifies himself with it! 

 

The previous verse placed great emphasis on the ability to be a witness of one’s 
inner world, so much so that he can actually feel that he is in charge of the happenings 
within and not the other way around. When this capacity becomes fully awakened, it is 
possible to take witness-ship to its ultimate stage as seen in this verse. 

1-2 An example is used first to compare the situation we are going to observe. 
Consider the reflection of the sun in a pool of water. Would it not be foolish to take the 
reflection to be the actual sun? 

3-4 In the same way, we have the reflection of consciousness in the ‘jar’ of our 
intellect. If we take the reflected consciousness as being the original consciousness, would 
that not be equally foolish? Yet, that is what we do. Practically all of humanity is making the 
same mistake. We take the reflected consciousness to be our true Self. 

 

 

As we come towards the end of this chapter on Manana, we gather together 
thoughts which should bring us total clarity as to what is required on the path to God-
realisation. The purpose of Manana is to remove every trace of doubt about the possibility 
of God-realisation. The student should emerge with full conviction that realisation is a 
possibility, a certainty. Although there are many other hurdles to cross, the Path to follow 
should be well established in his intellect. That is the bottom-line of Manana. 
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Verse 219:  Simile: From the Sage’s Viewpoint  
 

bÉOÇû eÉsÉÇ iÉªiÉqÉMïüÌoÉqoÉÇ 

    ÌuÉWûÉrÉ xÉuÉïÇ ÌuÉÌlÉUÏ¤rÉiÉåÅMïüÈ |  

iÉOûxjÉ LiÉÎi§ÉiÉrÉÉuÉpÉÉxÉMüÈ   

    xuÉrÉqmÉëMüÉzÉÉå ÌuÉSÒwÉÉ rÉjÉÉ iÉjÉÉ    || 219|| 
 

1 ghatam jalam tadgatam arkabimbam Again, in a jar of water is reflected the sun; 

2 
vihaaya sarvam  
   vinireekshhyate arkah;  

Leaving aside all this (the jar, the water, the reflection), 
   one turns and sees the sun directly. 

3 
tatastha etat tritaya  
   avabhaasakah   

Independent  of these three (jar, water, reflection), 
   is (the sun) that illuminates them all – 

4 
svayam prakaashah  
   vidushhaa yathaa tathaa. 

In the same way, the Self-luminous Reality is known 
   by the sage; as for the sun, so also for the Self. 

 

The previous verse considered the simile of reflection from the standpoint of a 
‘deluded fool’. Now we look at the same simile but from the standpoint of an ‘enlightened 
sage’. The two are seen to be poles apart. The Teacher takes the student a big leap forward 
in his understanding of witness-ship of mind and intellect. 

1-2 We reconsider the same simile. This time the person who is observing the pool of 
water, ignores the pool, the water and the reflection. He turns his gaze directly towards the 
sun. What does he see? Naturally, he does not see pool, water or any reflection. He only 
sees the bright, luminous sun. 

3-4 Applying this simile, what do we get? The student is being taken from the stage 
of identifying with the reflection of consciousness to the stage of directly seeing the self-
luminous Self or Atman. That is the shift one makes in being a witness. The witness is never 
to get entangled with that which he is witnessing. He should always stand apart from the 
witnessed. 

 

 

Verse 220:  Discard the Unreal, Stick to the Real 
 

SåWÇû ÍkÉrÉÇ ÍcÉimÉëÌiÉÌoÉqoÉqÉåuÉÇ   

    ÌuÉxÉ×erÉ oÉÑ®Éæ ÌlÉÌWûiÉÇ aÉÑWûÉrÉÉqÉç | 

Sì¹ÉUqÉÉiqÉÉlÉqÉZÉhQûoÉÉåkÉÇ 

    xÉuÉïmÉëMüÉzÉÇ xÉSxÉÌ²sÉ¤ÉhÉqÉç     || 220|| 
 

1 
deham dhiyam  
   chit-pratibimbam evam   

The body, the intellect   
   and the reflection of Chit in it  – 

2 
visrijya buddhau  
   nihitam guhaayaam; 

Leaving these aside by an effort of the intellect, 
   one turns his attention to the ‘Cave of his heart’; 

3 
drashhtaaram aatmaanam 
   akhanda-bodham 

There he beholds the Witness, the Atman or Self, 
   which is the unfathomable, Absolute Knowledge,  

4 
sarva-prakaasham  
   sad-asad-vilakshhanam. 

which is the illuminator of everything, 
   and distinct from both the gross and the subtle. 
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Witness-ship is now taken to its highest level. The word ‘Witness’, although it can 
refer to nothing else but the Self, is a temporary term for the Self. It carries with it traces of 
thought and purpose which do not actually belong to the Self. It is, as it were, a blend of the 
Self and the highest aspiration of the human intellect. That point is now being brought out 
in this verse. 

1 When Witness-ship itself has served its purpose of accomplishing all the negation 
of the not-Self, when all the sheaths have been successfully negated by raising one’s 
consciousness above them all, then it is time for that same Witness-ship to move on. 

2 Where can it move on? Having served its purpose in bringing the aspirant face to 
face with his “I” sense, it is time to turn this “blend” of intellect and Self towards the Self 
alone. It is no longer needed to observe the Upadhis of mind, intellect and the Bliss sheaths. 
It is now ready to go on to the completely thought-free state needed for attaining Oneness 
with Brahman.  

The critical step here is to give up the sense of “I”-ness completely by making the 
leap into the unknown. It requires one last supreme effort of the intellect. Witness-ship is 
turned around on its heels and now made to face the Guha, the “Cave of the Heart”. 

This is what the Teacher is beginning to do in this verse, and continues to do in the 
next verse.  

3-4 The turnaround is not a ‘physical action’ as we are expressing it. It is simply the 
dropping of all thought of the sheaths and giving oneself fully to the Supreme Spirit within. 

Sad-Asad Vilakshanam: This holds the key to grasping what the Teacher is trying to 
teach his student. It is the step when one turns away from everything that is “subtle and 
gross”. Here we have another use of the word Sat. Other than Pure Existence, it is also used 
to mean the whole subtle world made of the subtle elements. Asat also has its second 
meaning. Other than meaning Non-existence, it is also used to mean the whole gross world 
made of gross elements, perceivable by the senses. Both these are now treated in the same 
way – both are totally negated. By doing so, one is compelled to turn to the Self and the Self 
alone. All the crutches are thrown off! Now it is God and God alone.  

 

 

Verse 221:  Freed of all Sin , Blemish & Death 
 

ÌlÉirÉÇ ÌuÉpÉÑÇ xÉuÉïaÉiÉÇ xÉÑxÉÔ¤qÉÇ 

    AliÉoÉïÌWûÈzÉÔlrÉqÉlÉlrÉqÉÉiqÉlÉÈ | 

ÌuÉ¥ÉÉrÉ xÉqrÉÎXçlÉeÉÃmÉqÉåiÉiÉç 

    mÉÑqÉÉlÉç ÌuÉmÉÉmqÉÉ ÌuÉUeÉÉå ÌuÉqÉ×irÉÑÈ    || 221|| 
 

1 
nityam vibhum sarva- 
   gatam susookshhmam 

That which is eternal, all-pervading, omni- 
   present, and extremely subtle; 

2 
antarbahih-shoonyam 
   ananyam aatmanah; 

which is without exterior or interior, 
   and non-different from the Self; 

3 
vijnaaya samyak  
    nijaroopam etat 

By fully realizing one’s own nature 
   which is his very own Self; 

4 
pumaan vipaapmaa  
   virajah vimrityuh. 

man becomes freed of all sin, 
   free from all blemish, and free from death. 
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1-2 The clarity that is required at the end of Manana shines through in this verse. It is 
where the Guru wants the disciple to go. The Goal is clearly held before the student. 
Nothing else must deflect him from this Goal. The disciple is made to plunge within and find 
himself. At this point he has to turn to the Guru within. The external Guru himself asks his 
disciple to drop him and turn all his attention to the Guru within. 

3-4 The overall fruit of realisation is suddenly brought into the picture. The Guru has 
just taken his disciple’s full attention to the Self within. To him, it must seem almost a ‘sin’ 
to remind the disciple of the mundane world being left behind – with all its sin, blemish and 
mortality. What a stark contrast!  

Why does the Guru do this to the disciple? The answer follows . . . 
 

 

Verse 222:  “Alone, to the Alone – All Alone!”   
 

ÌuÉzÉÉåMü AÉlÉlSbÉlÉÉå ÌuÉmÉÍ¶ÉiÉç 

    xuÉrÉÇ MÑüiÉÍ¶É³É ÌoÉpÉåÌiÉ MüÍ¶ÉiÉç | 

lÉÉlrÉÉåÅÎxiÉ mÉljÉÉ pÉuÉoÉlkÉqÉÑ£åüÈ 

    ÌuÉlÉÉ xuÉiÉ¨uÉÉuÉaÉqÉÇ qÉÑqÉÑ¤ÉÉåÈ     || 222|| 
 

1 
vishokah aanandaghanah 
   vipashchit 

Free of grief, and full of the consciousness of Bliss, 
   is the wise sage, 

2 
svayam kutashchit na  
   bibheti kashchit; 

who, in respect of another person, is not  
   afraid in the least. 

3 
na anyah asti panthaah  
   bhava-bandha-mukteh 

For there is no other. This is the path trodden by those 
seeking liberation from the bonds of transmigration. 

4 
vinaa sva-tattva-avagamam 
    mumukshhoh. 

Besides wanting to realize his own true Self, 
    nothing else matters for one desirous of liberation. 

 

The Play of Contrast 

It is the nature of the human intellect to grasp things by contrasting them. The poet 
in Shankaracharyaji makes the fullest use of this tool to lift the disciple and fire him up for 
the ultimate step to realisation. 

 

1 Grief and Bliss are juxtaposed with great poetic effect. 

2 The fear element in relationships between people is juxtaposed with complete 
fearlessness of another person.  

3 Liberation and “bonds of transmigration” are juxtaposed. 

4 It makes the quest for God all the more one-pointed when the contrasts are 
highlighted so clearly, so deliberately, and with so much poetry! There is a sense of drama 
that the Guru builds up in the disciple, who will certainly need it to sustain himself once he 
is left all alone to find his own way.  

Through contrast, the Guru prepares his disciple for “the most 
singular journey that will ultimately unite him to the whole universe!” 
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Verse 223:  “Go, my Son, Habe a Pleasant Journey!” 
 

oÉë¼ÉÍpÉ³ÉiuÉÌuÉ¥ÉÉlÉÇ pÉuÉqÉÉå¤ÉxrÉ MüÉUhÉqÉç | 

rÉålÉÉÌ²iÉÏrÉqÉÉlÉlSÇ oÉë¼ xÉqmÉ±iÉå oÉÑkÉæÈ    || 223||  
 

1 brahma abhinnatva vijnaanam  The realization of one’s identity with Brahman 

2 bhava mokshhasya kaaranam;  becomes the cause of the Great Liberation. 

3 yena adviteeyam aanandam  By it, the One without a second, the Bliss Absolute, 

4 brahma sampadyate budhaih. the Supreme Brahman, is attained by the wise. 

 

A Touching “Send-Off” 

The Guru, his job now done, gives a “send-off” to his disciple. The spirit of this verse 
is effectively saying only one thing: “Go, my son, have a pleasant journey! You have worked 
hard for it so far. You have prepared yourself well and thoroughly. Everything is now ready 
for you to be on your way.” 

1-4 The literal meaning is, of course, something totally different, but to take it would 
take away the context of the dramatic moment that has been reached in the Guru-disciple 
relationship at this point. There are times when a text has to be seen apart from its word 
meaning, and this is an excellent example of such a time. The disciple has come to the end 
of Manana, and is ready to be launched into Nididhyasana – it is as rare a moment in one’s 
spiritual life, as spiritual life itself is rare among men in this world! 

The disciple is in the same situation as an astronaut who has been placed in his space 
capsule and been hauled onto the launching pad. The Guru has prepared him in every way 
possible for the “blast-off”. He now only has to fire the engines and send his disciple off on 
the most amazing journey of his life. 

That is what Manana accomplishes for the disciple. No doubt, he will miss the 
company of his Guru, the long hours he spent with him getting himself prepared. But it is all 
part of the Divine Plan that he should now undertake this journey all on his own.  

However, even while in space, he is assured that his Guru will play the role of 
“Mission Control” and monitor his safety in outer space from the Earth below. The bond 
between Guru and disciple is never lost. It ever persists. Like Brahman their Goal, their 
relationship, too, is indestructible, unchanging, Eternal and Adviteeyam or Non-dual! 

 

 

Verse 224:  Conclusion: “Be Free Forever, my Son!”   
 

oÉë¼pÉÔiÉxiÉÑ xÉÇxÉ×irÉæ ÌuÉ²É³ÉÉuÉiÉïiÉå mÉÑlÉÈ | 

ÌuÉ¥ÉÉiÉurÉqÉiÉÈ xÉqrÉaoÉë¼ÉÍpÉ³ÉiuÉqÉÉiqÉlÉÈ    || 224|| 
 

1 
brahmabhootah  
   u samsrityai  

Having become of the nature of Brahman, 
   indeed, to the world of transmigration 

2 vidvaan na aavartate punah;  such a realised one does not return any more. 

3 vijnaatavyam atah samyag  Therefore, one should fully realise  

4 brahma abhinnatvam aatmanah. the identity between Brahman and his own Self. 
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This is the formal parting moment, the last verse of Part 3, entitled Manana. Our 
approach to it is similar to that in the last verse. As one may expect in any parting of two 
people, it consists of two poignant aspects: 

 

No Return to Transmigration 

1-2 The leap from being a Witness to being in Oneness may be compared to a 
swimmer on the diving board about to make a dive. In the context of the Guru-disciple 
relationship, there is a similar moment about to take place. Once the swimmer leaves the 
springboard, he does not return to it. In the same way, once the aspirant leaves the diving-
board of the “I” thought, he dives straight into the waters of Brahman, into the realm of 
Oneness, never to return! 

The disciple is going to leave shortly, and be on his own for quite a while – till 
Nididhyasa is complete. Will they ever meet? Will the disciple be recognized if they do?  

If all goes as per plan, it will be a different person that returns. He will no longer be 
‘of this world’; this world would have ended for him. He will belong to ‘the other world’. He 
will be born into the infinite world of Brahman, with no connection to the mundane world 
any longer. Figuratively, this is the thought that perhaps crosses the Guru’s mind as he says 
these parting words. 

 

“Realise and Be Free!” 

The second aspect is to actually say the words, “Goodbye!”  He says it in Vedantic 
language, “Realise and be free!” 

Words carry different meanings according to context. Swami Vivekananda says every 
night to his disciples at Belur Math, “Arise, awake, and stop not till the goal is reached.”  
Using a full-stop to end his utterance would be normal in this case. But when he says the 
same words at the World Parliament of Religions in Chicago, addressing the whole world, 
the meaning changes dramatically, and it will have to end with an exclamation mark! 

Here we have a similar case. The Guru says, “Realise God and be free.” Normally that 
would call for a philosophical discussion. But here, it means, “I wish you all the success in 
the task ahead. Be at it. I have full confidence that you will  succeed – you will realize and 
you will be free forever, my son!”  

Thus ends Part 3 on Manana, revealing the great power of Discrimination. 
 

 

END OF PART 3 

***** 
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VIVEKA CHUDAMANI – Vol.2 
 
 

PART 4:   (Verses 225-266,  42 No.) 
 
 

NIDIDHYASANA 1 – Theoretical Aspects 
 

 

 

4.1   THE VISION OF ONENESS 
 

(Verses 225 – 236,    12 No.) 

 
 

NIDIDHYASANA IS THE THEME of Part 4 and Part 5. It is the step in Vedantic 
Sadhana that follows Manana, which follows Sravana. A good way to grasp these three steps 
and their interconnection is to see them from the angle of what each stage achieves: 

 

 SRAVANA:   Removes Abhavana, or the doubt about the existence of Reality. 

 MANANA:    Removes Asambhavana, or the doubt whether we can actually attain it. 

 NIDIDHYASANA: Removes Viparita Bhavana, or obstructions caused by latent desires. 
 

Nididhyasana is the Vedantic form of meditation in which the meditator always 
keeps before him the goal of attaining oneness with the Supreme Reality, Brahman. There is 
a Theoretical part to Nididhyasana, dealt with in this Chapter, which concerns getting to 
know more about Brahman. There is also the Practical part of Nididhyasana, dealt with in 
the next Chapter, which concerns difficulties which one encounters such as the removal of 
Viparita Bhavana and the danger of inadvertance.  

We begin the theory with the vision of Oneness, the goal of Vedantic meditation. 
 

 

Verse 225:  What is Universal Consciousness? 
 

xÉirÉÇ ¥ÉÉlÉqÉlÉliÉÇ oÉë¼ ÌuÉzÉÑ®Ç mÉUÇ xuÉiÉÈÍxÉ®qÉç | 

ÌlÉirÉÉlÉlSæMüUxÉÇ mÉëirÉaÉÍpÉ³ÉÇ ÌlÉUliÉUÇ eÉrÉÌiÉ    || 225|| 
 

1 satyam jnaanam anantam brahma  Brahman is Existence Knowledge Bliss Absolute 

2 vishuddham param svatahsiddham; extremely pure, transcendental, self-existing, 

3 nitya ananda ekarasam pratyag eternal, indivisible Bliss, from the inner Self 

4 abhinnam nirantaram jayati. not different, and ever victorious! 

 

1-4 The opening verse appropriately begins by giving us an idea of who or what 
Brahman is. After all, He is to be the subject of our meditation in this entire Part, so we had 
better get to know as much about as possible. 
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BRAHMAN – A CONCEPT UNIQUE TO HINDUISM 

 

BRAHMAN IS THE PILLAR upon which the Vedas stand. He is the subject of every 
Upanishad. As a concept, He is unique to the Vedic Scriptures. Other than in India, the 
equivalent of Brahman in world religious literature is rarely found. The idea of there being a 
Reality that is all-pervading, all-knowing, of the nature of Existence, is unique to India.  

In addition to there being this Universal Reality called Brahman, it is also stated in 
the Vedas that man can attain Brahmanhood, the state of being fully identified with 
Brahman, the state of spiritual enlightenment wherein one is no different from Brahman. 
Thus, Brahman becomes the goal of spiritual seekers. Some religions consider this to be 
blasphemous; they cannot see how the perfect man can be on par with God. This is due to 
their narrow definition of God. 

Brahman, the Supreme Reality, is the Divine Universal Being as described in this 
verse. He is the impersonal Reality which supports everything that is created, subtle or 
gross. This impersonality is a problem to other world religions which are built upon a single 
Divine Personality who is the sole messenger or Prophet of God. Such a limited idea also 
exists within Hinduism, but it subserves and supports the main idea of the impersonal God. 

Not only is Brahman of the Upanishads an impersonal transcendental Reality that is 
beyond all worldliness, but He is also equally immanent in creation. This means He is also 
present within all creation, within every object and living creature. Such a universal concept 
of Reality is not to be found in the other religions of the world. 

 

The Religious Hospitality of Hinduism 
 

Due largely to the broad definition of Brahman, Hindus are characteristically a very 
large-hearted people and can absorb the ideas of foreign religions into their own quite 
comfortably. Their philosophy is so all-encompassing that Hindus are able to accommodate 
all other religions. India has been a land of refuge for many religious groups who have been 
persecuted elsewhere in the world. Some of these groups have settled in India for many 
centuries and become absorbed in Hindu society quite easily.  

However, religions which have not been as broad-minded and tolerant as Hinduism 
and who have for political reasons retained a strong identity of their own, have hit into 
many difficulties in India. Despite Hinduism’s generous spirit of accommodating them, they 
have been belligerent towards the religion of the land which has given them refuge when 
they were under persecution. Yet, India still sees them as Her children. This is not seen in 
other parts of the world, where religious intolerance is practiced openly, and minorities 
have to live with strict limitations or leave the country or allow themselves to lose their 
identity. India’s large-heartedness stands out in contrast to this. 

In India, thanks to the limitlessness of Brahman, this has never happened. No one is 
threatened with death for their beliefs, unless they themselves become a threat to others. 
India has seen bloodshed in the name of religion only because of the intolerance of religions 
having political objectives in view. 
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Verse 226:  That SAT (the Reality) Alone Is  
 

xÉÌSSÇ mÉUqÉÉ²æiÉÇ xuÉxqÉÉSlrÉxrÉ uÉxiÉÑlÉÉåÅpÉÉuÉÉiÉç | 

lÉ ½lrÉSÎxiÉ ÌMüÎgcÉiÉç xÉqrÉMçü mÉUqÉÉjÉïiÉ¨uÉoÉÉåkÉSzÉÉrÉÉqÉç  || 226||  
 

1 
sat idam parama  
   advaitam svasmaad 

This Absolute Oneness alone is real, 
   because the Self is one without a second; 

2 anyasya vastunah abhaavaat; there is nothing other than the Self. 

3 na hi anyat asti kinchit samyak Truly, there is no other independent entity 

4 
paramaartha-tattva  
   bodha-dashaayaam. 

The supreme Truth is the Principle 
   that is to be known and realised.. 

 

“Nothing is greater than God; and (in case that seems egoistic to critics) nothing is 
lesser than God, too!”  

Acharyaji gave a good anecdote of a person who went to his bank to withdraw 
money from his own account. Asked for proof of his identity, he pulled out his pocket 
mirror, looked into it for a while, then turned to the teller and said, “Yes, it is me. I am the 
right person!” 

Other than the Absolute, there is nothing else. The theme of “The Vision of Oneness” 
is the anthem of Vedanta, its very pulse. In the minds of many people, Vedanta means 
Oneness only. That is due to the Reality which is upheld by Vedanta. The Brahman which 
Vedanta proclaims is pure Oneness by its very definition.  

Before we enter the practical aspects of meditation, it is but proper that we should 
clearly understand what is to be meditated upon. 

 

 

Verse 227:  Brahman is the Universe  
 

rÉÌSSÇ xÉMüsÉÇ ÌuÉµÉÇ lÉÉlÉÉÃmÉÇ mÉëiÉÏiÉqÉ¥ÉÉlÉÉiÉç | 

iÉixÉuÉïÇ oÉë¼æuÉ mÉëirÉxiÉÉzÉåwÉpÉÉuÉlÉÉSÉåwÉqÉç    || 227|| 
 

1 yat idam sakalam vishvam  That which is this entire universe,   

2 
naanaa-roopam prateetam 
    ajnaanaat; 

appearing in infinite forms  
   because of ignorance, 

3 tat sarvam brahma eva  That is in fact Brahman alone 

4 
pratyastaa-sheshha  
   bhaavanaa-doshham. 

when viewed free from all  
   limitations of thought. 

 

Acharyaji gave a beautiful example to help us grasp the apparent contradiction. A 
person goes into a pitch-dark room with a lit Agarbati. He is waving it rapidly in a circular 
formation. Another person who enters that darkness sees a circle of light, which we know is 
one light but registering rapidly as a series of lights so as to appear as a continuous circle of 
light. The second person swears that it is a circle, knowing no better. Only when the incense 
is kept still does he see only one point of light. 

Similarly, the Many is actually One only, not two or more. Only in appearance do we 
see Many.  
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In a room with many mirrors, a person will see a number of ‘himselves’, but he 
knows that he is only One. He is like Brahman, and the many images of himself are the 
creation in the world. A Vedantic student has to learn to grasp this point thoroughly; the 
actual experience of it would, of course, be better. 

Names and forms keep changing, but the essential quality of Brahmanhood remains 
the same in everything. Here is another example. 

 

Children & Sweets 

The children had just returned from an outing with their Dad. They were comparing 
what each had bought. Each child had sweets formed into different creatures such as lion, 
elephant, rabbit, etc. Dad felt he had to stop the kids from quarreling over the shapes. “They 
are all the same; they are just sweets!” he said. 

The children wondered what had come over Dad suddenly. He was all right that 
morning. What was wrong with him now? The children were not interested in the taste one 
bit, they were only carried away by the shapes. It was impossible for Dad to make them 
understand his viewpoint as long as they held on to theirs vehemently. 

That explains why quarrels take place among people over religion – differing 
standpoints, adhered to tenaciously, make a perfect stage for an argumentative display of 
verbal fireworks, perhaps even a war! 

 

 

Verse 228:  A Pot is Only Clay  
 

qÉ×iMüÉrÉïpÉÔiÉÉåÅÌmÉ qÉ×SÉå lÉ ÍpÉ³ÉÈ 

    MÑüqpÉÉåÅÎxiÉ xÉuÉï§É iÉÑ qÉ×ixuÉÃmÉÉiÉç | 

lÉ MÑüqpÉÃmÉÇ mÉ×jÉaÉÎxiÉ MÑüqpÉÈ MÑüiÉÉå 

    qÉ×wÉÉ MüÎsmÉiÉlÉÉqÉqÉÉ§ÉÈ     || 228|| 
 

1 
mrit kaaryabhootah api  
   mridah na bhinnah 

Though only a modification of clay,  
   and not really different from clay, 

2 
kumbhah asti sarvatra  
   tu mritsvaroopaat; 

a pot is, in every part of it,  
   indeed, only the form of clay; 

3 
na kumbha roopam prithag asti  
   kumbhah kutah 

Apart from  the form, a pot is nothing else.  
   So why call it a pot? (Why not just clay?) 

4 mrishhaa kalpita naama maatrah. A false and fancied name it merely is! 
 

1-2 A sage is a sage because he sees the world differently from ordinary men. Where 
we see a solid, real object (pot), the sage sees only a form of the Reality (clay) which is 
something very different from that form. The clay is in every part of the pot but our deluded 
eyes cannot see it. It is what the entire pot is made of, yet it just slips past our vision.    

3-4 The falsity of names and forms is brought out in this verse, with a good 
smattering on the play of words. The poetic way in which the falsity is brought out is a 
lesson in itself. It shows why the objects of the world are held so lightly by a sage. Just as 
this verse is a mere jugglery of words, so too, to the sage the world is just a jugglery of 
names and forms. We do not see a pot as clay, but as a form. So long as we are carried away 
by the name and the form, the Truth of clay will continue to elude us. 
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Verse 229:  Pot is an Illusion Caused by Delusion 
 

MåülÉÉÌmÉ qÉ×Î°³ÉiÉrÉÉ xuÉÃmÉÇ 

    bÉOûxrÉ xÉlSzÉïÌrÉiÉÑÇ lÉ zÉYrÉiÉå | 

AiÉÉå bÉOûÈ MüÎsmÉiÉ LuÉ qÉÉåWûÉ- 

    lqÉ×SåuÉ xÉirÉÇ mÉUqÉÉjÉïpÉÔiÉqÉç     || 229|| 
 

1 
kena api mrid-bhinnatayaa  
   svaroopam ghatasya 

Is there anyone to whom, other than as mud, 
   the essence of a pot as something else  

2 sandarshayitum na shakyate; is seen to be? No, it is just not possible! 

3 atah ghatah kalpitah eva mohaat So, the pot is a mere illusion due to delusion. 

4 mrit eva satyam paramaartha-bhootam. Mud alone is its enduring reality. 
 

To the same simile of pot and clay is now added the dimension of delusion. The 
explanation for our attention being arrested by the pot and overlooking the clay is Delusion. 

1-2 Can anyone ever make the mistake of thinking that the pot is made of something 
other than clay? No, there is not a chance of that happening. It would be an absurd thing to 
happen . . . . unless, of course, there is . . . 

3-4 . . . the presence of Delusion. Yes, if delusion is there, anything is possible, for 
delusion does not see reason. A deluded man can see two where there is only one, he could 
see a train moving when really it is standing still and the train adjacent to it is moving. 

When a pot is clearly there before the eyes, and one cannot see the clay it is made 
of, there is certainly an acute delusion that is causing it. 

 

The Effect of Bhang: 

Bhang is a drug that is smoked commonly in India. Its effect is rather peculiar. If one 
laughs when taking it, he continues to laugh until the effect is over. If he is crying when 
taking it, he continues to cry. One man once took bhang while thinking, “I want to go 
home.” He went on saying “I want to go home”. The people around him did not understand 
why. They tried asking him where his house was, but, alas, they received only one line from 
him, repeatedly. They found his passbook, and traced his home from there. Even when they 
deposited him in his home, he went on saying, “I want to go home”. 

The father, who in his early years had enough experience with bhang himself, knew 
exactly what to do. He got a bucket of cold water and flung it over his drugged son. After a 
few minutes the same sentences faded off, “I want…..to……..go….ho….ho…HOME!” And 
there the effect of the bhang finally ended. 

Delusion is like a dose of bhang. We cannot see Reality until the drug wears out! 
 

 

Verse 230:  Universe is the Illusion  
 

xÉSèoÉë¼MüÉrÉïÇ xÉMüsÉÇ xÉSåuÉÇ   

    iÉlqÉÉ§ÉqÉåiÉ³É iÉiÉÉåÅlrÉSÎxiÉ |  

AxiÉÏÌiÉ rÉÉå uÉÌ£ü lÉ iÉxrÉ qÉÉåWûÉå 

    ÌuÉÌlÉaÉïiÉÉå ÌlÉÌSìiÉuÉimÉëeÉsmÉÈ     || 230|| 
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1 
sat brahma-kaaryam sakalam 
   sat evam  tanmaatram 

So also, being only the effect of Brahman, 
   this entire universe itself, in essence, 

2 etat na tatah anyat asti;  cannot exist apart from Brahman. 

3 
asti iti yah vakti  
   na tasya mohah 

Anyone who says that “It (the world) is”  
   has not come out of delusion yet. 

4 vinirgatah nidritavat prajalpah. He twaddles like one who has gone to deep sleep. 
 

The simile is now applied. The technical Samskrit term for simile is Drishtaanta, and 
for the application it is Daashtaantika. 

1-2 The clay is Brahman and the pot is the entire universe. Just as there can be no 
pot without clay, so also, there can be no universe without Brahman, its Substratum. 

3-4 If anyone, not recognising Brahman, says that the world is real, he is still in deep 
delusion. How can the state of such a person be described? One description is to compare 
him to someone who is asleep. To a person who is in sleep, what does it matter what his 
bed is made of, or what the colour of his bedsheet is, or even whether he is snoring or not? 
He is completely unaware of these things while sleeping. 

The man who is still in delusion is just the same; he cannot recognise Brahman! 
 

 

Verse 231:  The Substratum & the Superimposition   
 

oÉë¼æuÉåSÇ ÌuÉµÉÍqÉirÉåuÉ uÉÉhÉÏ 

    ´ÉÉæiÉÏ oÉëÔiÉåÅjÉuÉïÌlÉ¸É uÉËU¸É | 

iÉxqÉÉSåiÉSèoÉë¼qÉÉ§ÉÇ ÌWû ÌuÉµÉÇ 

    lÉÉÍkÉ¸ÉlÉÉÎ°³ÉiÉÉÅÅUÉåÌmÉiÉxrÉ     || 231|| 
 

1 brahma eva idam vishvam iti  “This entire universe is Brahman” – 

2 
eva vaanee shrautee, broote 
atharva-nishhthaa varishhthaa; 

This is the declaration of the Shrutis; 
   It is what the Atharva Veda* emphatically declares. 

3 
tasmaat etat brahma-maatram 
   hi vishvam 

Therefore, Brahman alone is  
   indeed this universe. 

4 
na adhishhthaanaat  
   bhinnataa aaropitasya. 

For no superimposition can there be  
   that is independent of its substratum. 

* This is quoted in Mundaka Upanishad, 2.2.11, which is within the Atharva Veda. 
 

1-2 In terms of the argument that is building up, this statement gives the scriptural 
side of the argument. It is totally opposite to the viewpoint, “The entire universe is Real,” 
which finds no support in the scriptures.  

3-4 The scriptures make their claim even stronger by denying the existence of any 
“second Brahman”. There can only be one Brahman, one Reality, not two. To fortify this 
stand, it is essential, philosophically, to assert that the world is a superimposition, and that 
no superimposition can ever be of the same status as the Substratum. On this the scriptures 
are as clear as crystal, and unyielding. They cannot afford to yield on this point.  
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Verse 232:  Three Defects of Taking World as Real  
 

xÉirÉÇ rÉÌS xrÉÉ‹aÉSåiÉSÉiqÉlÉÉåÅ 

    lÉliÉ¨uÉWûÉÌlÉÌlÉïaÉqÉÉmÉëqÉÉhÉiÉÉ | 

AxÉirÉuÉÉÌSiuÉqÉmÉÏÍzÉiÉÑÈ xrÉÉlÉç- 

  lÉæåiÉi§ÉrÉÇ xÉÉkÉÑ ÌWûiÉÇ qÉWûÉiqÉlÉÉqÉç    || 232|| 
 

1 satyam yadi syaat jagat etat  If the universe as it is, is regarded as Reality, then: 

2 
aatmanah anantattva haanih, 
nigama apramaanataa; 

i) The Self would lose its infinitude; 
ii) The Vedic scriptures would lose their validity; 

3 asatya-vaaditvam api eeshituh syaat iii) The Lord will bear the defect of being a liar.  

4 
na etat trayam saadhu  
   hitam mahaatmanaam. 

None of these three is considered acceptable or 
   wholesome by pure-minded souls. 

 

1 The text now moves to consider what will happen to Vedanta’s solid foundation if 
the Vedantin becomes careless enough to admit even the tiniest bit of reality to the world. 

We have already gone through five levels of falsity: they are form, name, 
imagination, delusion and superimposition. After having taken all this trouble, how foolish 
would it be to let this foundation slip by simply admitting a fraction of reality to the world! 

2-3 This is how Vedanta would be swept off its feet if such a thing were admitted: 

Three defects would arise: 

i) Brahman will not be Infinite; there will be two or more Realities; 
ii) The scriptures will be falsified; 
iii) The Lord will have to be called a liar. 

In fact, these are actually only one big Defect – it is Absurdity! The “World-is-Real” 
view runs totally contrary to the scriptures, contrary to the Lord’s teaching in the Geeta, and 
contrary to the view of wise sages. It has to be denied at all costs. 

We have just seen that the world is taken to be real because we have given undue 
importance to name and form (the pot), and relegated the spiritual basis (the clay) to a 
secondary status. Name and form lead to imagination, delusion and superimposition. All 
these five levels of falsity go contrary to the principles by which Reality is accepted by wise 
ones. Certainly, the scriptures cannot promote superficial values under the guise of Reality.  

4 Since these are considered unacceptable charges laid on the Lord, no wise person 
will dare to accord the world even the slightest trace of reality. 

How does one avoid seeing the world as Reality? A dog can show us how . . . 
 

Feeding the Dog 

Imagine we are feeding a dog. We give him roti; he gobbles it up. We give him rotis 
of different sizes and shapes; he gobbles them up, too. We try other varieties of food; he 
gobbles them up also. The point is that the dog is seeing one thing alone in all of them – he 
sees them as FOOD alone. He is not interested in their names, sizes and shapes. We are 
talking of an ordinary dog, not a realized dog! 

The last verses in this section bring the “World is Real” case to a fitting closure. 
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Verse 233:  The Lord’s Words in the Geeta 
 

DµÉUÉå uÉxiÉÑiÉ¨uÉ¥ÉÉå lÉ cÉÉWÇû iÉåwuÉuÉÎxjÉiÉÈ | 

lÉ cÉ qÉixjÉÉÌlÉ pÉÔiÉÉlÉÏirÉåuÉqÉåuÉ urÉcÉÏYsÉ×mÉiÉç   || 233||  
 

1 eeshvarah vastu-tattvajnah The Lord knows the secret of all things: 

2 na cha aham teshhu avasthitah; “But I do not live in them…”, 

3 na cha matsthaani bhootaani “Nor do beings exist in Me.” 

4 iti evam eva vyacheeklripat. These words from the Gita, support His view. 
 

The previous verse is substantiated in this verse by quoting the Bhagavad Geeta. The 
“World-is-True” view is being refuted by taking a closer look at each of the three defects. 

 

Lord Krishna’s Declaration   

The Lord, as the knower of both, the Reality of Brahman as well as the Unreality of 
the world, is in the best position to give the true verdict on them. He says “I (meaning 
Himself as the Reality) am not in them (meaning the things of this world), nor are they in 
Me.” These apparently contradictory words of the Lord are explained by sages as follows: 

2 “I am not in them” – Brahman is not in the joys and sorrows experienced by man in 
the world through his body and mind. The train of vanity behind the world is rejected. 

3 “They are not in Me” – because ‘they’ are not really there; they only appear to be 
there. They are not real objects, but only apparent in nature, superimposed on Brahman. 
Brahman is not affected by them one bit. The unreality of the world is not accepted. 

The only relationship acceptable between World and Brahman is superimposition 
and Substratum. A thing that is superimposed can have no reality in itself. 

 

 

Verse 234:  Universe is False & Unreal 
 

rÉÌS xÉirÉÇ pÉuÉåÌ²µÉÇ xÉÑwÉÑmiÉÉuÉÑmÉsÉprÉiÉÉqÉç | 

rÉ³ÉÉåmÉsÉprÉiÉå ÌMüÎgcÉSiÉÉåÅxÉixuÉmlÉuÉlqÉ×wÉÉ    || 234|| 
 

1 yadi satyam bhavet vishvam  If the universe were true, it would have 

2 sushhuptau upalabhyataam; been perceived even in the deep sleep state. 

3 yat na upalabhyate kinchid As it is not at all perceived there, 

4 atah asat svapnavat mrishhaa. it must be, like dream, false and unreal. 
 

1-4 All the three defects arise due to taking the world as being real. In this verse this 
view is directly refuted by proving that the world is not constantly present. It is absent in the 
deep sleep state, partially present in dream, and fully present only in the waking state. A 
candidate for Reality has to be uniformly present under all situations. 

Even in the waking state, the world is changing all the time. Hence, its true 
assessment is that it can have only “dream” reality. The world is to be considered only as a 
dream, nothing more and nothing less. 
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Verse 235:  A Superimposition Cannot be Independent 
 

AiÉÈ mÉ×jÉXçlÉÉÎxiÉ eÉaÉimÉUÉiqÉlÉÈ 

    mÉ×jÉYmÉëiÉÏÌiÉxiÉÑ qÉ×wÉÉ aÉÑhÉÉÌSuÉiÉç |  

AÉUÉåÌmÉiÉxrÉÉÎxiÉ ÌMüqÉjÉïuÉ¨ÉÉ- 

    ÅÍkÉ¸ÉlÉqÉÉpÉÉÌiÉ iÉjÉÉ pÉëqÉåhÉ     || 235|| 
 

1 
atah prithak na asti jagat  
   paraatmanah 

Since the world does not exist independent  
   of the Supreme Self; 

2 
prithak prateetih tu mrishhaa  
   gunaadivat;  

the notion of its separateness is as false, 
   as that of Reality possessing any “qualities”. 

3 aaropitasya asti kim arthavattaa  Can there be an independent superimposition? 

4 
adhishhthaanam aabhaati  
   tathaa bhramena. 

In fact, the substratum is itself mistaken  
   to be a superimposition, through delusion! 

 

This verse refutes the “World-is-True” theory outright. It is the climax of the 
argument. Some opposition may still say, “Okay, let it be considered inferior in status to 
Brahman. We don’t mind that. But at the least you cannot deny that it exists. Surely you 
have to agree on this point.” 

1 The Vedantin can sense that if the opponent is given an inch in this matter, he will 
take a yard! The moment even some reality is conceded to the world, the opponent will 
claim everything in favour of the world. The Vedantin has to emphatically deny the world all 
status of reality.  There cannot be another entity that can claim reality with Brahman, 
neither an “inferior reality” nor a “separate reality”. If there is, soon it will be argued to be 
another parallel ‘Brahman’. That is inevitable in philosophy. 

2 Hence the Vedantin puts forth his counter argument: “No, not even a separate 
existence for the world. To give it any existence at all would be as foolish as ascribing any 
qualities or properties on Brahman. We know that that will be your next step. 

3 “We are sorry to tell you that there simply cannot be an independent 
superimposition. To have such a thing would be as ludicrous as to have a Substratum that is 
dependent on its superimposition!” No, the World cannot be given the status of being even 
separate from Brahman.  

4 The error that was predicted in verse 231, is now presented by the text itself: 
Under delusion only is it possible not only to see the world as being real, but to see 
Brahman as being superimposed upon it! What an advanced stage of delusion must that be!  

Thus we are advised by the Vedantic sage never to see the world as being real.  
 

 

Verse 236:  Deluded View of World  
 

pÉëÉliÉxrÉ rÉ±SèpÉëqÉiÉÈ mÉëiÉÏiÉÇ 

    oÉë¼æuÉ iÉ¨ÉSìeÉiÉÇ ÌWû zÉÑÌ£üÈ | 

CSliÉrÉÉ oÉë¼ xÉSæuÉ ÃmrÉiÉå   

    iuÉÉUÉåÌmÉiÉÇ oÉë¼ÍhÉ lÉÉqÉqÉÉ§ÉqÉç     || 236|| 
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1 
bhraantasya yat yat 
bhramatah prateetam 

To a deluded man, whatever he perceives, 
   appears to him as a delusion; 

2 
brahma eva tat tat rajatam 
hi shuktih; 

Even Brahman Himself and all that is true, 
   appears only as the silver in a mother-of-pearl. 

3 
idantayaa brahma sat eva 
roopyate   

All this, which in reality is Brahman or truth,  
   appears only as a form (as this world); 

4 
tu aaropitam brahmani 
naama-maatram. 

Everything that is merely superimposed on Brahman, 
   appears only as name.  

 

This is the final take on the Vision of Oneness. 

1-2 To one who is deluded, and that means to the majority of us, whatever we see is 
a delusion. Even Brahman Himself, if He had a form, will only appear as a form – yes, a 
beautiful, shining form, but only a form. In delusion, we cannot expect anything more. 

3-4 The delusion permits only name and form to filter through to our mind and 
intellect. That is the tragedy of perception. We see only the superficial form, denoted by an 
airy name. It is this fundamental error of perception that we hope to correct through 
meditation in the Nididhyasana stage of Sadhana. 

 

Meditation Redefined 

Nididhyasana is meditation with a distinct Vedantic tilt to it. That tilt is to ensure that 
we keep our intellect focussed on the Reality. This is why in this first chapter it is very 
important that we clearly differentiated between the World and Brahman. If we see the 
world as name and form, we are bound to be staggered by the multiplicity. If we see the 
World as a manifestation of Brahman, then alone can we hope to obtain a vision of Oneness 
in and through the World. 

The sole obstacle in our perception of Oneness is Delusion. That is what this Chapter 
has been trying to make us aware of. This concluding verse summarises the predicament 
facing the spiritual seeker of Truth. As long as we are captivated by the external glitter of 
the ‘mother-of-pearl’ so long we are to understand that we are still gripped by delusion. 

The practice of Nididhyasana can become fruitful only when we are free from the 
influence of name and form as we encounter it in the external world. That is the starting 
point of Nididhyasana. It is a huge pre-qualification. It has to be – the prize is so huge! 

If the prize is worth it, so is the pre-qualification for it. 
 

 

*****  
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4.2   THE NATURE OF BRAHMAN 
 

(Verses 237 – 240,    4 No.) 

 
 

BRAHMAN IS THE REALITY. That Reality, we are told, cannot be seen with the 
senses. We cannot see Brahman as we may see and feel a fruit in the palm of our hand. 
Such being the case, to whom do we turn to find out more about Brahman? Some help is 

needed so that at least we know how we may recognise Him during our meditation. 

This Chapter provides a basic framework about the Nature of Brahman. When we 
count the items listed in the next four verses, it comes to 25. Of what significance is that? – 
absolutely no significance; how can the Infinite Brahman ever be described in one word, let 
alone 25? Understanding Brahman is not a numerical accomplishment. At the end of this 
chapter, we will not be able to say, “I know 25 times more about Brahman than when I 
started.” 

What we can say, however, is this: “By the Grace of a great Teacher and spiritual 
Master, I have been given 25 opportunities to focus my intellect on a very abstract Reality of 
which I know very little at present.” 

 These 25 opportunities, if taken in the spirit in which they have been given by Sri 
Shankaracharyaji, are so many pointers to keep our focus on Brahman and to discover Him 
within during the course of meditation. We can even view them as 25 implements kept in 
the foyer of our meditation room. We pick up one of them before entering the room, and 
use it during our meditation to dig out the ‘heaps of rubble’ that have piled up in our mind.  

As we progress through these 25 opportunities or implements, with humility and 
prayer to the Divine for His guidance, our intellect will gain more clarity of the Reality we are 
seeking. That will certainly make our meditation more and more effective day by day. 

 

 

Verse 237:  Defining Characteristics of Reality, 1-7  
 

AiÉÈ mÉUÇ oÉë¼ xÉSÌ²iÉÏrÉÇ 

    ÌuÉzÉÑ®ÌuÉ¥ÉÉlÉbÉlÉÇ ÌlÉUgeÉlÉqÉç | 

mÉëzÉÉliÉqÉÉ±liÉÌuÉWûÏlÉqÉÌ¢ürÉÇ 

    ÌlÉUliÉUÉlÉlSUxÉxuÉÃmÉqÉç     || 237|| 
 

1 
atah param brahma  
   sat adviteeyam 

So then, the Supreme Brahman is: 
1. the non-dual Reality; 

2 
vishuddha-vijnaana-ghanam  
   niranjanam; 

2. Full of pure knowledge that lights up the Essence 
of all things; 3.  it is taintless; 

3 
prashaantam aadi-anta-  
   viheenam akriyam 

4. supreme peace; 5. timeless, without beginning 
or end, and 6. actionless (free of all activity). 

4 nirantara aananda-rasa-svaroopam. 7. It is always of the nature of Absolute Bliss. 
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Verse 238:   Characteristics Contd., 8-17 
 

ÌlÉUxiÉqÉÉrÉÉM×üiÉxÉuÉïpÉåSÇ 

    ÌlÉirÉÇ xÉÑZÉÇ ÌlÉwMüsÉqÉmÉëqÉårÉqÉç |  

AÃmÉqÉurÉ£üqÉlÉÉZrÉqÉurÉrÉÇ 

    erÉÉåÌiÉÈ xuÉrÉÇ ÌMüÎgcÉÌSSÇ cÉMüÉÎxiÉ    || 238|| 
 

1 nirasta maayaakrita sarva-bhedam 8. It Transcends Maya and all Her diversities; 

2 
nityam sukham nishhkalam 
aprameyam; aroopam avyaktam 

9. Eternal; 10. the essence of Joy; 11. Indivisible; 
12. Immeasurable; 13. Formless; 14. Unmanifest; 

3 anaakhyam avyayam 15. Nameless; 16. Immutable (Homogenous); 

4 
jyotih svayam  
   kinchit idam chakaasti. 

17. Self-effulgent; 
   Whatever is manifested is That only. 

 

Verse 239:  Characteristics Contd. 18-22 
 

¥ÉÉiÉ×¥ÉårÉ¥ÉÉlÉzÉÔlrÉqÉlÉliÉÇ ÌlÉÌuÉïMüsmÉMüqÉç | 

MåüuÉsÉÉZÉhQûÍcÉlqÉÉ§ÉÇ mÉUÇ iÉ¨uÉÇ ÌuÉSÒoÉÑïkÉÉÈ    || 239|| 
 

1 
jnaatru-jneya-jnaana-shoonyam 18. Free from the Triads or distinctions of knower, 

the known and knowledge; 

2 anantam nirvikalpakam; 19. Infinite; 20. Transcendental;  

3 kevala akhanda chinmaatram  21. Pure; 22. Indivisible; 2. Absolute Knowledge. 

4 param tattvam vidurbudhaah.  Such is the Supreme Truth sages have realized. 

 

Verse 240:   Characteristics Contd. 23-25 
 

AWåûrÉqÉlÉÑmÉÉSårÉÇ qÉlÉÉåuÉÉcÉÉqÉaÉÉåcÉUqÉç | 

AmÉëqÉårÉqÉlÉÉ±liÉÇ oÉë¼ mÉÔhÉïqÉWÇû qÉWûÈ    || 240|| 
 

1 
aheyam  
   anupaadeyam  

It can 23. neither be  rejected, diminished or subtracted;  
   24. nor accepted, accumulated or added;  

2 mano-vaachaam agocharam; 25. beyond the limits of mind and speech; 

3 aprameyam anaadi-antam  12. Immeasurable; 5. without beginning and end; 

4 
brahma poornam  
   aham mahah. 

Such is the All-full Brahman or Reality;  
   such is the glorious Self or Atman, the true “I”! 

 

In these verses, we are told how the sages of realization see Brahman – with no 
sense of distinction any more in their vision. When we have completed the whole process of 
negation and there is nothing more to be “rejected or accepted”, then we come face to face 
with our real nature, the Self. But it is impossible to express its glory. 

All these terms indicate the Atman. Swami Chinmayanandaji considers them to be: 
“twenty-five exercises in deep meditation for developed Sadhakas. None of them defines 
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Reality, but each one suggests and directly points out the essential Self behind the mind and 
its agitations.” 

Acharyaji said:  

“The eye that sees Him has no tongue to describe him; and the 
tongue which can speak of Him has not seen Him.” 

“Brahman misrepresented by our misconception is the ‘world’. 

The 25 pointers given above, and the many more that can be conceived to convey 
the same idea of Brahman, are a meeting point between Vedanta and Zen Buddhism. There 
may be differences, of course, but differences are not as constructive as similarities to a 
spiritual seeker. Vedanta echoes the truths discovered through any other path open to 
spiritual seekers. 

 

 

*****  

 
 
 

 
 

The “Eyes of Meditation”  
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4.3   “TAT TWAM ASI” MAHAVAKYA 
 

(Verses 241 – 249,    9 No.) 

 
 

AN IMPORTANT THEORETICAL point is now brought into the discussion that assists 
the seeker during the Nididhyasana stage of his Sadhana. We have been made aware that 
Oneness with Reality is the goal of Vedantic meditation. How is Oneness attained in 

practice? Some theoretical help on this matter is now given.  

The Upanishads have many terse sayings in them called Mahavakyas, meaning 
“Great Sentences”. Every Mahavakya expresses the same idea of Oneness with slight 
variations. In this Chapter we are going to take up the Mahavakya “Tat Twam Asi”, which 
means “That Thou Art”, and occurs in the Chhandogya Upanishad. We shall explore it to find 
out what exactly it teaches us about attaining Oneness.  

Explanations on Tat Twam Asi are found in many texts. A simple version is in Tattwa 
Bodha; a more detailed one in Vedanta Sara; a practical one is in Chhandogya Upanishad, 
Chapter 6 itself; Sri Shankaracharyaji himself has written a very detailed one in Vakya Vritti. 
All these are a part of the Sandeepany Course. 

Upon grasping this intellectually, we shall be in a better position to keep focussed in 
our meditational practices. Theory and practice are thus made to work hand in hand. 

 

 

Verse 241:  The Mahavakya “That Thou Art” – an Overview   
 

iÉ¨uÉqmÉSÉprÉÉqÉÍpÉkÉÏrÉqÉÉlÉrÉÉåÈ 

    oÉë¼ÉiqÉlÉÉåÈ zÉÉåÍkÉiÉrÉÉårÉïSÏijÉqÉç |  

´ÉÑirÉÉ iÉrÉÉåxiÉ¨uÉqÉxÉÏÌiÉ xÉqrÉaÉç 

    LMüiuÉqÉåuÉ mÉëÌiÉmÉÉ±iÉå qÉÑWÒûÈ     || 241 || 
 

1 
tat-tvam-padaabhyaam  
   abhidheeyamaanayoh 

By the terms TAT ‘That’ and TWAM ‘Thou’  
   are indicated respectively two technical principles: 

2 
brahma aatmanoh  
  shodhitayoh yat eettham;  

Ishwara, the macrocosm, and Jiva, the microcosm. 
   When their conditionings are eliminated in a way that  

3 
shrutyaa tayoh  
   tat-tvam-asi iti samyag 

the Shrutis prescribe, i.e. by taking their absolute or 
implied meanings, then “TAT-TWAM-ASI” refers to: 

4 
ekatvam eva  
   pratipaadyate muhuh. 

Brahman as the common identity (between Ishwara 
and Jiva). This is established by repeated  practice. 

 

1-2 That refers to Ishwara, the Universal Soul; This to Jiva, the individual soul. These 
are the two technical entities that are seen initially in contrast to each other, but when the 
superimpositions are removed, their Substratum, viz. Brahman, is seen to be the same. 

3-4 Removal of the superimpositions is done in accordance with the scriptures. By 
developing a firm conviction of the resulting identity, one gets established in it. 
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Verse 242:  Remove the Contradictory Qualities  
 

LYrÉÇ iÉrÉÉåsÉïÍ¤ÉiÉrÉÉålÉï uÉÉcrÉrÉÉåÈ 

    ÌlÉaÉ±iÉåÅlrÉÉålrÉÌuÉÂ®kÉÍqÉïhÉÉåÈ | 

ZÉ±ÉåiÉpÉÉluÉÉåËUuÉ UÉeÉpÉ×irÉrÉÉåÈ 

    MÔümÉÉqoÉÑUÉzrÉÉåÈ mÉUqÉÉhÉÑqÉåuÉÉåïÈ     || 242|| 
 

1 
ekyam tayoh lakshhitayoh na 
vaachyayoh 

The identity  applies to their implied meanings, 
   not their literal meanings; 

2 
nigadyate anyonya viruddha 
dharminoh; 

The latter inculcates mutually contradictory or 
opposite attributes between the two; 

3 
khadyota bhaanvoh iva 
raajabhrityayoh 

For example, between the glow-worm and the sun; 
   or between the king and his servants; 

4 
koopaamburaashyoh 
paramaanumervoh. 

or between a well and the ocean; 
   or between a tiny atom and Mount Meru. 

 

The example of concentric circles is used to illustrate how Ishwara and Jiva are 
identical in essence. From the same centre point, a small circle is the Jiva’s superimposition, 
and a large circle is Ishwara’s superimposition. If we ignore the circles and consider only 
their centres, both are identical. All their essential properties lie at the centre. 

1-2 The literal meanings of Ishwara and Jiva are quite contradictory. Ishwara is the 
omniscient Lord of Creation, and Jiva is steeped in ignorance and a slave of Maya. There is 
no similarity seen in the literal meanings, only contradictions. But the implied meanings of 
both are the same, viz. Brahman. Identity applies only to their implied meanings.  

3-4 Four examples from Nature illustrate the same contrast. There are many other 
instances in ordinary life when without a thought we shift from literal to implied meaning. A 
person says, “I flew in yesterday”; he means he flew by plane, not as a bird on wings. 
Another says, “He is a lion among men”; he means certain superior qualities, not that he has 
actually become a lion. 

 

 

Verse 243:  The Conditionings are Different & Unreal 
 

iÉrÉÉåÌuÉïUÉåkÉÉåÅrÉqÉÑmÉÉÍkÉMüÎsmÉiÉÉå 

    lÉ uÉÉxiÉuÉÈ MüÍ¶ÉSÒmÉÉÍkÉUåwÉÈ | 

DzÉxrÉ qÉÉrÉÉ qÉWûSÉÌSMüÉUhÉÇ 

    eÉÏuÉxrÉ MüÉrÉïÇ zÉ×hÉÑ mÉgcÉMüÉåzÉqÉç    || 243||  
 

1 
tayoh virodhah ayam 
upaadhi-kalpitah 

The difference between them is only  
   created by the superimposed Upadhi or conditioning. 

2 
na vaastavah kashchit 
upaadhih eshhah; 

In both cases, ‘Not Real’ are  
   these superimposed conditionings: 

3 
eeshasya maayaa 
mahad-aadi kaaranam 

In the case of Ishwara, the conditioning is Maya (predomi-
nantly Sattwic), resulting in creating the vast universe;   

4 
jeevasya kaaryam shrinu 
panchakosham. 

in the case of Jiva, the conditioning is Avidya, resulting in – 
listen to this – the five sheaths that compose man.  
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1 Upadhis are one’s paraphernalia. A man in his office is not the same at home. 

2 The superimpositions may be seen as being created of three threads of cotton 
each of a different colour: the black thread of Tamas, the red thread of Rajas and the white 
thread of Sattwa. Weaved from these three threads is every item of creation in all its 
variety. When we are dismantling the superimpositions, we shift from the coloured cloth, to 
the coloured threads, then from the colour to the cotton itself, and there we find that both 
are made of the same stuff.   

3 Here the conditionings or Upadhis are compared. Ishwara’s Upadhi is Maya, which 
is Sattwa predominant and so it produces this vast, pure creation. 

4 Jiva’s Upadhi is Avidya, which is predominantly Rajasic and Tamasic, and this 
produces the five sheaths which constitute the human being. 

 

 

Verse 244:  Eliminating the Conditionings  
 

LiÉÉuÉÑmÉÉkÉÏ mÉUeÉÏuÉrÉÉåxiÉrÉÉåÈ 

    xÉqrÉÎXçlÉUÉxÉå lÉ mÉUÉå lÉ eÉÏuÉÈ | 

UÉerÉÇ lÉUålSìxrÉ pÉOûxrÉ ZÉåOûMü- 

    xiÉrÉÉåUmÉÉåWåû lÉ pÉOûÉå lÉ UÉeÉÉ     || 244|| 
 

1 
etau upaadhee 
parajeevayoh tayoh 

These two superimpositions  
   of Ishwara and Jiva respectively, 

2 
samyak niraase  
   na parah na jeevah; 

when they are completely eliminated, 
   there is neither Ishwara nor Jiva; 

3 
raajyam narendrasya 
bhatasya khetakah 

Compare this to: When the kingdom of the King 
   and the shield of the soldier –  

4 
tayoh apohe  
   na bhatah na raajaa. 

when both these are taken away,  
   there is neither the soldier nor the King. 

 

1 The two superimpositions can be thought of as two masks, worn by Brahman. 
When Brahman wears a white mask made of Maya or Sattwa, He appears as Ishwara. When 
He wears a black mask made of Avidya or Tamas, He appears as the Jiva. 

2 If the masks are removed, then Brahman alone remains in both cases – there is no 
more Ishwara or Jiva, for both require their respective masks. 

3-4 A mundane example is given of a King and a soldier. If the kingdom is taken away 
from the King, he is just like any other man. If the shield is taken away from the soldier, he, 
too, is just like any other man. They are no different without their respective ‘claddings’. 

 

 

Verse 245:  Following the Authority of Shrutis 
 

AjÉÉiÉ AÉSåzÉ CÌiÉ ´ÉÑÌiÉÈ xuÉrÉÇ 

    ÌlÉwÉåkÉÌiÉ oÉë¼ÍhÉ MüÎsmÉiÉÇ ²rÉqÉç | 

´ÉÑÌiÉmÉëqÉÉhÉÉlÉÑaÉ×WûÏiÉoÉÉåkÉÉiÉç-  

    iÉrÉÉåÌlÉïUÉxÉÈ MüUhÉÏrÉ LuÉ     || 245|| 
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1 
atha atah aadeshah iti  
   shrutih svayam 

“Now, in the injunction…”, etc., in these words  
   the Scriptures themselves 

2 
nishhedhati brahmani  
   kalpitam dvayam; 

reject having in Brahman 
   any form of an imagined duality. 

3 
shruti-pramaana  
   anugriheeta bodhaat  

When the authority of the scriptures  
   is supported by a sound knowledge of them, 

4 
tayoh niraasah  
   karaneeya eva. 

then the elimination of the conditionings 
   should most certainly be done. 

 

1 The injunction referred to here comes from the Brihad-Aranyaka Upanishad, II-3.6. 
The quotation starts with, “Now then is the injunction . . .” The point for us to note is simply 
that there is a prescribed way to analyse meanings and accept or eliminate them which is 
given in the scriptures. It cannot be done willy-nilly, without following any set rules. 

This is as we accept in many other worldly situations. A judge in the law courts has to 
make his decision strictly in accordance with the laws of the land, not give his own opinion. 

2 The rejection procedure is based on the principle that Brahman cannot have any 
Duality as He is declared to be Non-dual in the scriptures. There is no argument over this. 

3-4 The scriptural rule itself does not simply come about out of someone’s fanciful 
whim. The experiences of numerous sages and Rishis is taken into account and their reports 
regarding their realisation of Brahman confirms that Brahman is Non-dual. The opinion of 
the majority of men is unreliable in this case where we are dealing with specialised 
knowledge. In spiritual matters, the consensus of spiritually advanced souls is what matters. 

It is the same in mundane matters. When one encounters a problem in the 
construction of a dam, the opinion of professional engineers is sought, not that of any Tom, 
Dick or Harry! 

 

 

Verse 246:  The “Neti-Neti” Negation Method 
 

lÉåSÇ lÉåSÇ MüÎsmÉiÉiuÉÉ³É xÉirÉÇ 

    U‹ÑSØ¹urÉÉsÉuÉixuÉmlÉuÉŠ |  

CijÉÇ SØzrÉÇ xÉÉkÉÑrÉÑYirÉÉ urÉmÉÉå½ 

    ¥ÉårÉÈ mÉ¶ÉÉSåMüpÉÉuÉxiÉrÉÉårÉïÈ     || 246|| 
 

1 
na idam na idam  
   kalpitatvaat na satyam 

Neti-Neti – “neither this (gross), nor this (subtle)” – 
   being products of the imagination, neither are real. 

2 
rajju drishhta vyaalavat  
   svapnavat cha;  

They are like a snake seen in the rope, 
   or like a dream – both being unreal; 

3 
ittham drishyam saadhu  
   yuktyaa vyapohya 

Thus, by a perfect analysis of the objective world  
   and elimination of it by reasoning, 

4 
jneyah pashchaat  
   eka bhaavah tayoh yah. 

one thereby comes to realise 
   that Oneness which underlies the Jiva and Ishwara. 

 

1 The same verse that has been quoted above, contains the method Neti Neti or ‘not 
this, not this’. This refers to how and why the elimination of literal meanings is done. 
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The Upadhis, whether gross like the body or subtle like the mind, are both to be 
rejected as they are both equally unreal.  

2 The snake seen in a rope is unreal and can, therefore, be rejected. A dream is 
unreal and is rejected upon awakening. These are ordinary examples of the same rule. 

3-4 When this principle is extended to reject the whole external gross world as well 
as the whole mental world, then we finally arrive at the realisation of Oneness underlying 
both Ishwara and Jiva. It is a perfectly scientific approach. There is nothing miraculous about 
this conclusion. It makes perfect logical sense. 

The practical problem encountered is man’s reluctance to ‘let go’ of the external and 
the internal comforts that he has got used to. That is a separate issue, not a logical problem. 
That issue is dealt with later in the text as we progress to the practical aspect of 
Nididhyasana. For now, we consider only the logical necessity of rejecting all that is unreal. 

 

 

Verse 247:  The Indicative (Implied) Meanings Taken 
 

iÉiÉxiÉÑ iÉÉæ sÉ¤ÉhÉrÉÉ xÉÑsÉ¤rÉÉæ 

    iÉrÉÉåUZÉhQæûMüUxÉiuÉÍxÉ®rÉå | 

lÉÉsÉÇ eÉWûirÉÉ lÉ iÉjÉÉÅeÉWûirÉÉ 

    ÌMüliÉÔpÉrÉÉjÉÉïÎiqÉMürÉæuÉ pÉÉurÉqÉç     || 247||  
 

1 
tatah tu tau lakshhanayaa  
   sulakshhyau 

Therefore, the two terms should be carefully 
considered through their indicative meanings, 

2 
tayoh akhanda  
   ekarasatva-siddhaye; 

in order that their absolute  
   identity can be established. 

3 
na alam jahatyaa  
   na tathaa ajahatyaa 

Neither “the method of total rejection”,  
   nor “the method of complete retention” will suffice. 

4 
kintu ubhaya-artha-  
   atmikaya eva bhaavyam. 

But by a combined process of both, 
   should the solution be reasoned out. 

 

1 Having scientifically come to the logical conclusion of rejecting the outer world 
from being taken into consideration, we now turn to the implied meanings of both. 

2 What do we find after removing the two masks? We find that both are nothing but 
Brahman Himself! This is clear proof that there is identity at the Absolute level, if we can 
succeed in eliminating the contradictions at the external and mental levels. 

3-4 At this point, some very complex procedures have been worked out by serious 
logicians based on pure logic, grammar rules, etc. We shall not go into those details here. 
For those who are interested, the texts mentioned at the start of the chapter can be 
referred. Here we need only know that after an exhaustive analysis, it is finally shown that 
Ishwara and Jiva can be seen to be identical based on the combined process of rejection of 
literal meanings and acceptance of implied meanings. 

This is as far as we need go regarding the logical proof required for “Tat Twam Asi”, 
the great Mahavakya of the Vedic texts, found in the Chhandogya Upanishad, by which 
spiritual seekers obtain the necessary intellectual conviction of the validity of pursuing the 
goal of attaining identity with Brahman. Without this conviction, the effort appears vain. 
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Verse 248:  Example:  “This is that Devadatta”  
 

xÉ SåuÉS¨ÉÉåÅrÉÍqÉiÉÏWû cÉæMüiÉÉ 

    ÌuÉÂ®kÉqÉÉïÇzÉqÉmÉÉxrÉ MüjrÉiÉå | 

rÉjÉÉ iÉjÉÉ iÉ¨uÉqÉxÉÏÌiÉuÉÉYrÉå 

    ÌuÉÂ®kÉqÉÉïlÉÑpÉrÉ§É ÌWûiuÉÉ     || 248|| 
 

1 
sah devadattah ayam iti  
   iha cha ekataa 

“This is that Devadatta” – 
   this sentence indicates an identity: 

2 
viruddha dharmaamsham 
   apaasya kathyate; 

Contradictory portions of qualities 
   are eliminated in order to bring out the identity. 

3 
yathaa tathaa  
   tat tvam asi iti vaakye 

In the same manner, 
   in the statement, “That Thou Art”, 

4 
viruddha dharmaan  
   ubhayatra hitvaa. 

the contradictory elements  
   on both sides (‘That’ and ‘Thou’) have to be given up. 
   (Then the identity of Ishwara and Jiva is recognised.) 

 

Verse 249:  The Truth Lies in the Essence of Both  
 

xÉÇsÉ¤rÉ ÍcÉlqÉÉ§ÉiÉrÉÉ xÉSÉiqÉlÉÉåÈ 

    AZÉhQûpÉÉuÉÈ mÉËUcÉÏrÉiÉå oÉÑkÉæÈ | 

LuÉÇ qÉWûÉuÉÉYrÉzÉiÉålÉ MüjrÉiÉå 

    oÉë¼ÉiqÉlÉÉåUæYrÉqÉZÉhQûpÉÉuÉÈ     || 249|| 
 

1 
samlakshhya chinmaatra-
tayaa sadaatmanoh 

One carefully notes that Knowledge Absolute 
   is the essence of both. 

2 
akhandabhaavah 
paricheeyate budhaih; 

The indivisible essence, i.e. Jiva = Brahman, 
   is recognised by the wise. 

3 
evam mahaavaakya shatena 
kathyate 

In this way, there are scriptural declarations 
   by the hundreds which express  

4 
brahmaatmanoh aikyam 
akhandabhaavah. 

the identity between Ishwara and Jiva, 
   and reveal their complete Oneness in essence. 

 

The above two verses bring us to the theoretical conclusion we desired. Now it 
remains for us, the seekers, to ‘gird up our loins’ and take up seriously the spiritual practice 
of Nididhyasana or Vedantic meditation with greater faith and conviction.  

We may compare our approach to that used in other secular fields: One who is a 
vegetarian has a natural repulsion to eating meat. A scientist has a natural respect for logic, 
regardless of the source it comes from. A music lover adores music, regardless of who the 
musician may be. This desire for Truth, which is inborn, is brought to bear in the process of 
overcoming the superimpositions and establishing identity or Oneness with Brahman. 

 

 

*****  
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4.4   BALANCING “THIS” WITH “THAT” 
 

(Verses 250 – 253,    4 No.) 

 
 

WHAT WE HAVE LEARNT from the “Tat Twam Asi” Mahavakya is now applied to 
our day-to-day life. We learnt that Jiva and Ishwara were simply the result of their 
respective Upadhis. If that idea is extended to everything in the world, then it is not too 

difficult for us to grasp that the World, too, is what it is because of the masks worn by every 
object and every creature in it. If I am Brahman, so is my neighbour. 

From this fact alone dawns the knowledge that the entire world phenomenon is 
nothing but Brahman, if we look beyond its masks. Our whole attitude towards the world 
becomes one of reverence and adoration; we see it in an unselfish way. This is the attitude 
with which we are to interact with the world, including our ‘inner world’ in meditation. 

The world is seen not as an enemy of our spiritual life, but as a means for us to grow 
spiritually. The world is not rejected as we would reject a rotten fruit from our pantry. On 
the contrary we will not wish to change it. We accept it as it is, without adding to it any of 
our own likes and dislikes. The world viewed thus loses its power to enslave us; instead, we 
respect it and are thankful to it for effecting our rapid evolution by interacting with it. 

 

 

Verse 250:  Let the “Not-Self” Point Out the Self 
 

AxjÉÔsÉÍqÉirÉåiÉSxÉÍ³ÉUxrÉ 

    ÍxÉ®Ç xuÉiÉÉå urÉÉåqÉuÉSmÉëiÉYrÉïqÉç | 

AiÉÉå qÉ×wÉÉqÉÉ§ÉÍqÉSÇ mÉëiÉÏiÉÇ 

    eÉWûÏÌWû rÉixuÉÉiqÉiÉrÉÉ aÉ×WûÏiÉqÉç | 

oÉë¼ÉWûÍqÉirÉåuÉ ÌuÉzÉÑ®oÉÑSèkrÉÉ 

    ÌuÉÎ® xuÉqÉÉiqÉÉlÉqÉZÉhQûoÉÉåkÉqÉç    || 250|| 
 

1 
asthoolam iti etat  
   asat nirasya 

“It is not gross, etc.,” – 
   discard the Not-Self in the light of such passages; 

2 
siddham svatah  
   vyomavat apratarkyam; 

Become Self-established, 
   unattached like the sky, beyond the pale of thought. 

3 
atah mrishhaamaatram  
   idam prateetam 

Therefore, consider as being illusory, 
   ‘This’, i.e. all that is perceived by the senses, 

4 
jaheehi yat svaatmatayaa  
   griheetam; 

negate ‘This’ which as your own Self 
   you have come to accept;  

5 
brahma aham iti eva  
   vishuddha-buddhyaa 

“I am Brahman” – thus alone 
   consider yourself to be, having purified your mind; 

6 
viddhi svam aatmaanam  
   akhanda-bodham. 

and thereby realise your own true Self, 
   as ‘That’ Conscious Principle which is Absolute. 
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There are two simultaneous shifts in our identity. The first is detaching oneself from 
the not-Self; the second is attaching oneself to the Brahman that remains. One is 
renunciation, the other is an acceptance. One creates a vaccuum, the other fills it. 
Gradually, the idea is to allow Brahman to replace every “I”-thought in the mind. 

There is a fable about Robin Hood. It is said that he robbed the rich and gave to the 
poor, trying to correct the imbalance. The spiritual seeker is doing something similar. He is 
taking away the excessive attention given to his material aspect, and adding it to his spiritual 
aspect which has hitherto been neglected, thereby balancing the two. 

 

 

Verse 251:  Let the Universe Remind us of Brahman 
 

qÉ×iMüÉrÉïÇ xÉMüsÉÇ bÉOûÉÌS xÉiÉiÉÇ , qÉ×lqÉÉ§ÉqÉåuÉÉÌWûiÉÇ   

    iÉ²ixÉ‹ÌlÉiÉÇ xÉSÉiqÉMüÍqÉSÇ , xÉlqÉÉ§ÉqÉåuÉÉÎZÉsÉqÉç | 

rÉxqÉÉ³ÉÉÎxiÉ xÉiÉÈ mÉUÇ ÌMüqÉÌmÉ iÉiÉç , xÉirÉÇ xÉ AÉiqÉÉ xuÉrÉÇ 

    iÉxqÉÉ¨É¨uÉqÉÍxÉ mÉëzÉÉliÉqÉqÉsÉÇ , oÉë¼É²rÉÇ rÉimÉUqÉç   || 251|| 
 

1 
mritkaaryam sakalam  
   ghataadi satatam,  
   mrit-maatram eva aahitam   

All the effects or modifications of mud, 
   such as the pot, etc,  
   are accepted without question as mud alone. 

2 
tadvat sad-janitam  
   sad-aatmakam idam,  
   sad-maatram eva akhilam; 

So too this universe: It is born of Existence alone, 
   it is of the nature of Existence, 
   and will ever be entirely Existence alone. 

3 
yasmaat na asti satah param  
   kim api tat,  
   satyam sah aatmaa svayam 

Since there is nothing other than Reality, 
   and whatever there is existing is That, 
   one’s very own Self also has to be That Reality. 

4 
tasmaat tat-tvam-asi  
   prashaantam amalam,  
  brahma advayam yat param. 

Therefore, the “That Thou Art” experience  
   makes one utterly serene and free of all blemish; 
   one becomes the non-dual, supreme Reality! 

 

1 We do not argue against the fact that pots are clay (mud) and clay alone, do we?  

2 So too, why argue against the fact that the objects of the world are also nothing 
but Existence? There is Existence alone in the world, as there is clay alone in pots. 

3 Now comes an interesting extension of this thought. Since whatever exists is 
nothing but the Reality, can we not also see that we (our soul) also must be the Reality? 

4 This is the “Tat Twam Asi” experience. It makes us “serene and free of blemish”. It 
is the perfect balancing act between “This” and “That”.   

 

 

Verse 252:  Let the World be Seen as a Dream Only   
 

ÌlÉSìÉMüÎsmÉiÉSåzÉMüÉsÉÌuÉwÉrÉ- , ¥ÉÉ§ÉÉÌS xÉuÉïÇ rÉjÉÉ 

    ÍqÉjrÉÉ iÉ²ÌSWûÉÌmÉ eÉÉaÉëÌiÉ eÉaÉiÉç , xuÉÉ¥ÉÉlÉMüÉrÉïiuÉiÉÈ | 

rÉxqÉÉSåuÉÍqÉSÇ zÉUÏUMüUhÉ- , mÉëÉhÉÉWûqÉÉ±mrÉxÉiÉç 

    iÉxqÉÉ¨É¨uÉqÉÍxÉ mÉëzÉÉliÉqÉqÉsÉÇ , oÉë¼É²rÉÇ rÉimÉUqÉç   || 252|| 
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1 
nidraa-kalpita  
   desha kaala vishhaya,  
   jnaatraadi sarvam yathaa 

The projections in a dream are a construction 
   every place, every moment, every object 
   made known in the dream – just as all of it 

2 
mithyaa tadvat iha api  
   jaagrati jagat,  
   sva ajnaana-kaaryat-vatah; 

is regarded as being unreal, so also even here, 
   in our waking state, the world that we see, 
   being the effect of our own ignorance, 

3 
yasmaat evam  
   idam shareera karana, 
   praana aham-aadi api asat 

should also be regarded as being unreal. 
   This body and the organs functioning in it,  
   the Pranas, the ego, etc, are all just as unreal. 

4 
tasmaat tat-tvam-asi  
   prashaantam amalam,  
  brahma advayam yat param. 

Therefore, the “That Thou Art” experience  
   makes one utterly serene and free of all blemish;  
   one becomes the non-dual, supreme Reality! 

 

1 This verse very cleverly expresses the very same idea as the previous verse, but in a 
reverse manner. Instead of affirming the Reality (as clay in pots), we look at the unreality of 
dreams and affirm that everything about a dream, all its individual components, are unreal. 

2 Then we compare that to our waking state, and similarly see the whole waking 
state as if it were just one long dream! Every component of the waking state is also unreal. 
By this means we affirm the unreality of the world, which is produced by our ignorance. 

3 As we did in verse 251, we now extend this unreality to our own Upadhis or 
sheaths – the body, the Prana, the mind, the ego and the intellect. All of them, because they 
are part of the world, they too must necessarily be unreal! 

4 This is the “Tat Twam Asi” experience. It makes us “serene and free of blemish”. It 
is the perfect balancing act between “This” and “That”.   

 

 

Verse 253:  Let Superimpositions Remind us of the Substratum   
 

rÉ§É pÉëÉlirÉÉ MüÎsmÉiÉÇ iÉÌ²uÉåMåü   

    iÉ¨ÉlqÉÉ§ÉÇ lÉæuÉ iÉxqÉÉÌ²ÍpÉ³ÉqÉç | 

xuÉmlÉå lÉ¹å xuÉmlÉÌuÉµÉÇ ÌuÉÍcÉ§ÉÇ 

    xuÉxqÉÉÎ°³ÉÇ ÌMü³ÉÑ SØ¹Ç mÉëoÉÉåkÉå    || 253|| 
 

1 
yatra bhraantyaa  
   kalpitam tat viveke   

Where, due to delusion, a thing was once miscon-
strued, in that very place, upon due discrimination,  

2 
tat tat-maatram na iva 
   tasmaat vibhinnam; 

when the truth or Substratum of it is known, it is 
   recognised as nothing different from ‘That’ itself.  

3 
svapne nashhte svapna- 
   vishvam vichitram 

Appearing in dream and subsiding in it, the dream 
   universe is a variegated, diverse creation all its own. 

4 
svasmaat bhinnam kim nu  
   drishhtam prabodhe. 

But, as something apart from oneself, does it ever 
   appear when one awakens (from the dream)? 

 

If from the previous chapter Sri Shankaracharyaji has been singing the song of “Tat 
Twam Asi”, we may say that in this verse the “Tat Twam Asi” experience is taken to its 
crescendo in grand style! 



181 
 

1-2 Without any stretch of the imagination, what we had once been seeing as ‘This’ 
under delusion, is now, in the absence of that delusion, seen as ‘That’! The place where we 
once saw the world of bewitching objects, in that very place we now see, in an entirely 
different way after delusion, the Presence of Brahman, the basis of the world we have 
dropped or left behind.  

There are pictures created which appear from far as a meaningless pattern, but 
when seen from a certain close distance with the eyeballs fully relaxed, appear as a three-
dimensional picture of something that is completely different from the original pattern 
printed. It is as though we are seeing an optical illusion. It looks like ‘this’ from far, and like 
‘that’ from near. It is the same with ‘This’ and ‘That’, the world and Brahman. 

3-4 The final line of this small chapter closes with a very convincing example of the 
above picture-puzzle. When one awakes, where does the dream go? Does it not dissolve in 
the mind which created it? Similarly, when we ‘wake up’ into the world of Brahman from 
our ‘dream’ of delusion in the world of relative reality, what happens to that dream? Does it 
not simply dissolve into the substratum from which it arose?  

The world disappears into ‘me’ when I realise myself to be its Substratum.  

 

 

***** 
 
 

 
 

“The same am I in all!”  
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4.5   AIDS TO MEDITATION 
 

(Verses 254 – 266,    13 No.) 

 
 

THE THEORY OF MEDITATION has been explained. As we prepare for Part 5 dealing 
with the practical difficulties encountered in meditation, we have the following 13 verses 
that are designed to aid meditational practice. They are in a class of their own with the 

common refrain, “Meditate upon them in the depths of your mind”. They are not to be 
intellectually scrutinized but intuitively experienced. The main themes have been 
underlined. Minimal comments have been added. 

 

 

Verse 254:  Being Property-less, It Cannot be Categorised   
 

eÉÉÌiÉlÉÏÌiÉMÑüsÉaÉÉå§ÉSÕUaÉÇ 

    lÉÉqÉÃmÉaÉÑhÉSÉåwÉuÉÎeÉïiÉqÉç | 

SåzÉMüÉsÉÌuÉwÉrÉÉÌiÉuÉÌiÉï rÉSè 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 254|| 
 

1 jaati neeti kula gotra dooragam Beyond caste, creed, family and lineage; 

2 naama roopa guna doshha varjitam; Without name, form, merit, demerit; 

3 desha kaala vishhaya ativarti yad Transcending space, time and sense objects; 

4 
brahma tat-tvam-asi 
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 255:  Being Pristinely Pure, It Cannot be Described  
 

rÉimÉUÇ xÉMüsÉuÉÉaÉaÉÉåcÉUÇ 

    aÉÉåcÉUÇ ÌuÉqÉsÉoÉÉåkÉcÉ¤ÉÑwÉÈ | 

zÉÑ®ÍcÉ«lÉqÉlÉÉÌS uÉxiÉÑ rÉSè 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 255|| 
 

1 
yat param sakala  
   vaag agocharam 

That Supreme Fullness  
   which speech cannot reach; 

2 
gocharam vimala- 
   bodha-chakshhushhah; 

That which is known only by the pure-hearted 
   and seen only by the “eye of knowledge”; 

3 
shuddha chid-ghanam  
   anaadi vastu yad 

which is a pure mass of Consciousness,  
   a beginningless entity; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 
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Verse 256:  Beyond Mind & Senses, Untouched by Afflictions 
 

wÉÎQèpÉÃÍqÉïÍpÉUrÉÉåÌaÉ rÉÉåÌaÉ™Sè- 

    pÉÉÌuÉiÉÇ lÉ MüUhÉæÌuÉïpÉÉÌuÉiÉqÉç | 

oÉÑSèkrÉuÉå±qÉlÉuÉ±qÉÎxiÉ rÉSè  

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 256|| 
 

1 shhadbhih oormibhih ayogi  That is untouched by the “Six Waves of Afflictions”;  

2 
yogihrit bhaavitam  
   na karanaih vibhaavitam; 

That which is meditated upon in the Yogi’s heart, 
   but never grasped by the senses; 

3 
buddhi avedyam  
   anavadyam asti yat  

That which is not knowable by the intellect, 
   yet is its unimpeachable Ruler; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 257:  Supporting All, It Cannot be Supported  
 

pÉëÉÎliÉMüÎsmÉiÉeÉaÉiMüsÉÉ´ÉrÉÇ 

    xuÉÉ´ÉrÉÇ cÉ xÉSxÉÌ²sÉ¤ÉhÉqÉç | 

ÌlÉwMüsÉÇ ÌlÉÂmÉqÉÉlÉuÉÎ® rÉSè   

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 257|| 
 

1 
bhraanti-kalpita jagat  
   kalaa aashrayam 

For the universe, projected by delusion, and 
    for its various sub-projections – the Substratum; 

2 
sva ashrayam cha  
   sat asat vilakshhanam; 

For Itself, Its own Substratum, and 
   That which is other than the gross and the subtle; 

3 
nishhkalam  
   nirupa-maanavat hi yat   

That which is without any parts and  
    without any form to compare it with;  

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 258:  Being Changeless, It Cannot be Destroyed  
 

eÉlqÉuÉ×Î®mÉËUhÉirÉmÉ¤ÉrÉ- 

    urÉÉÍkÉlÉÉzÉlÉÌuÉWûÏlÉqÉurÉrÉqÉç | 

ÌuÉµÉxÉ×wšuÉÌuÉbÉÉiÉMüÉUhÉÇ   

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 258|| 
 

1 janma vriddhi parinati apakshhaya Birth, growth, development, decay,  

2 
vyaadhi naashana  
   viheenam avyayam; 

disease and death – 
   That “Changeless” is free from the above changes. 

3 
vishva srishhti ava  
   vighaata kaaranam   

For the creation of the universe, its maintenance  
   and its eventual dissolution, That is the cause. 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 
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Verse 259:  Being Homogenous, It Cannot be Disturbed 
 

AxiÉpÉåSqÉlÉmÉÉxiÉsÉ¤ÉhÉÇ 

    ÌlÉxiÉU…¡ûeÉsÉUÉÍzÉÌlÉ¶ÉsÉqÉç | 

ÌlÉirÉqÉÑ£üqÉÌuÉpÉ£üqÉÔÌiÉï rÉSè 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 259|| 
 

1 
astabhedam  
   anapaasta-lakshhanam 

That is homogenous – free from all distinctions;  
   never of the nature of non-existence; 

2 nistaranga jalaraashi nishchalam; Like an ocean without waves, always calm; 

3 nityam-uktam avibhakta-moorti yad That is ever-free; and is of indivisible form; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 260:  Being Cause of All, Yet Causeless  
 

LMüqÉåuÉ xÉSlÉåMüMüÉUhÉÇ 

    MüÉUhÉÉliÉUÌlÉUÉxrÉMüÉUhÉqÉç |  

MüÉrÉïMüÉUhÉÌuÉsÉ¤ÉhÉÇ xuÉrÉÇ 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 260|| 
 

1 
ekam eva sat  
   aneka kaaranam 

That one Existence,  
   which is the cause for the many; 

2 
kaarana-antaram  
   niraasya-kaaranam;  

That ultimate cause of all, 
   but Itself devoid of all cause; 

3 
kaarya-kaarana-
vilakshhanam svayam 

From the cause and from the effect, 
   That is distinct – for It stands by Itself. 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 261:  Being Infinite, It Cannot be Tainted  
 

ÌlÉÌuÉïMüsmÉMüqÉlÉsmÉqÉ¤ÉUÇ 

    rÉi¤ÉUÉ¤ÉUÌuÉsÉ¤ÉhÉÇ mÉUqÉç | 

ÌlÉirÉqÉurÉrÉxÉÑZÉÇ ÌlÉUgeÉlÉÇ 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 261|| 
 

1 nirvikalpakam analpam akshharam That is Non-dual, Infinite and Indestructible; 

2 
yat kshhara-akshhara  
   vilakshhanam param; 

From the perishable (world) and the imperishable (Maya), 
That is distinct and higher than both; 

3 nityam avyaya-sukham niranjanam That is eternal, indivisible and untainted Bliss; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 
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Verse 262:  Being Pure Gold, It Refuses to be the Jewellery  
 

rÉÌ²pÉÉÌiÉ xÉSlÉåMükÉÉ pÉëqÉÉ- 

    ³ÉÉqÉÃmÉaÉÑhÉÌuÉÌ¢ürÉÉiqÉlÉÉ | 

WåûqÉuÉixuÉrÉqÉÌuÉÌ¢ürÉÇ xÉSÉ 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 262|| 
 

1 
yat vibhaati sat  
   anekadhaa bhramaat 

That which is the one Reality but appears  
   variously because of delusion; 

2 
naama roopa  
   guna vikriyaatmanaa; 

That which assumes names and forms, 
   and properties as part of its changing nature; 

3 
hemavat svayam  
   avikriyam sadaa 

That which, like gold, remains Itself, 
   never subject to any changes; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 263:  Being the Beyond, It has Nothing Beyond It  
 

rÉŠMüÉxirÉlÉmÉUÇ mÉUÉimÉUÇ 

    mÉëirÉaÉåMüUxÉqÉÉiqÉsÉ¤ÉhÉqÉç | 

xÉirÉÍcÉixÉÑZÉqÉlÉliÉqÉurÉrÉÇ 

    oÉë¼ iÉ¨uÉqÉÍxÉ pÉÉuÉrÉÉiqÉÌlÉ     || 263|| 
 

1 
yat chakaasti anaparam  
   paraat param 

That shines on everything, but nothing shines upon it; 
   which is The Beyond, beyond (Maya); 

2 
pratyag ekarasam  
   aatma-lakshhanam; 

That is the innermost, Non-dual in Essence, 
   and of that same nature is one’s own Self; 

3 
satya chit sukham  
   anantam avyayam 

That is Existence-Knowledge-Bliss 
   Absolute, and is Immutable; 

4 
brahma tat-tvam-asi  
   bhaavayaatmani. 

‘That Brahman Thou Art’ –  
   meditate on this in the depths of your mind. 

 

Verse 264:  Not Solid but “Liquid” Reality!  
 

E£üqÉjÉïÍqÉqÉqÉÉiqÉÌlÉ xuÉrÉÇ 

    pÉÉuÉrÉåimÉëÍjÉiÉrÉÑÌ£üÍpÉÍkÉïrÉÉ |  

xÉÇzÉrÉÉÌSUÌWûiÉÇ MüUÉqoÉÑuÉiÉç 

    iÉålÉ iÉ¨uÉÌlÉaÉqÉÉå pÉÌuÉwrÉÌiÉ     || 264|| 
 

1 
uktam artham imam    
   aatmani svayam 

This Truth must be inculcated 
   in one’s own heart, deep within oneself; 

2 
bhaavayet prathita  
   yuktibhih dhiyaa;  

One must meditate on it and, using the recognised 
   arguments of the scriptures, apply his intellect on them; 

3 
samshayaadi rahitam  
   karaambuvat 

until all doubts are totally cleared. 
   Then, with the certainty of holding water in one’s palm, 

4 
tena tattvanigamah  
   bhavishhyati. 

by these means, the realisation of the Truth 
   will most certainly take place! 
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Verse 265:  Be the King in an Army  
 

xÉqoÉÉåkÉqÉÉ§ÉÇ mÉËUzÉÑ®iÉ¨uÉÇ   

    ÌuÉ¥ÉÉrÉ xÉ†¡åû lÉ×mÉuÉŠ xÉælrÉå | 

iÉSÉ´ÉrÉÈ xuÉÉiqÉÌlÉ xÉuÉïSÉ ÎxjÉiÉÉå   

    ÌuÉsÉÉmÉrÉ oÉë¼ÍhÉ ÌuÉµÉeÉÉiÉqÉç     || 265||  
 

1 
sambodhamaatram  
   parishuddhatattvam   

The Knowledge Absolute, 
   is free from ignorance and all its effects; 

2 
vijnaaya sanghe  
   nripavat cha sainye; 

Realise That in this cause-effect bundle, 
   like the king in an army; 

3 
tat aashrayah svaatmani  
   sarvadaa sthitah   

Take refuge in that Knowledge of one’s own Self, 
   and remain forever firmly established in it; 

4 vilaapaya brahmani vishvajaatam. Merge the entire universe into Brahman. 

 

Verse 266:  Three Caves – Intellect, Sheaths & Womb   
 

oÉÑ®Éæ aÉÑWûÉrÉÉÇ xÉSxÉÌ²sÉ¤ÉhÉÇ 

    oÉë¼ÉÎxiÉ xÉirÉÇ mÉUqÉÌ²iÉÏrÉqÉç | 

iÉSÉiqÉlÉÉ rÉÉåÅ§É uÉxÉåªÒWûÉrÉÉÇ 

    mÉÑlÉlÉï iÉxrÉÉ…¡ûaÉÑWûÉmÉëuÉåzÉÈ     || 266|| 
 

1 
buddhau guhaayaam  
   sad-asad-vilakshhanam 

In the cave of the intellect is Brahman, 
   distinct from the gross as well as the subtle; 

2 
brahma asti satyam  
   param adviteeyam; 

Brahman, the Reality, is Existence 
    Supreme and Non-dual; 

3 
tat aatmanaa yah  
   atra vaset guhaayaam 

He who realises That Brahman as his own Self,  
   while yet dwelling here in this cave of five sheaths; 

4 
punah na tasya  
   anga guhaa praveshah. 

Never again for him is there  
   entry into the “partial-cave”, the mother’s womb! 

 

 

The key points of meditation are summarized as:  

254  Brahman cannot be categorised; 

255  He cannot be described; 

256 He is untouched by the six afflictions;  

257 He is the substratum of the universe;  

258 He has no modifications;  

259 He is free from all distinctions and disturbances;  

260 Though causeless, He is the cause of all;  

261 He is higher than the perishable and the imperishable; 

262 He is One but appears as many;  

263 He is beyond everything, even Maya; 
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264  He is the Truth to be meditated upon; 

265 He is Knowledge Absolute, free from ignorance; 

266 Knowing Him, one is free from transmigration. 

 

When the knowledge of the teacher is transmitted to the disciple through listening 
to his words, it is the stage of Sravana. When it is pondered over and deeply reflected upon 
to become one’s own, it is Manana. When we actually try to experience it ourselves through 
meditation and make it our direct experience, it is Nididhyasana. 

 

Acharyaji had another way to explain this:  

Astronauts first gather the inspiration and facts about space travel; this is their 
Sravana. Then the detailed plans are worked out on the drawing board; this is Manana. 
Finally, the spacecraft is launched and is on its way to experience it all; this is Nididhyasana. 
The actual landing on the moon is Samadhi. 

The next Part deals with the practical side of Nididdhyasana. It covers one of the 
most absorbing aspects of spiritual life, and is invaluable for a serious aspirant. 

 

 

END OF PART 4 

***** 
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