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eÉÏuÉlqÉÑÌ£ü ÌuÉuÉåMü - 5 AkrÉÉrÉ 

JIVANMUKTI VIVEKA  
  
 

IN 5 PARTS   
 
  

THE ENQUIRY INTO LIBERATION 
 

 
 

INTRODUCTORY OVERVIEW OF THE WHOLE BOOK  
 

SWAMI VIDYARANYA IS sometimes referred to as another Shankaracharya. That is 
the status he is held in amongst spiritual seekers all over the world.  

His Poorvashram name was Madhvacharya. Just to get some idea of the family he 
was born into, he had a brother named Sayanacharya, well-known for his commentaries on 
all the four Vedas. Madhvacharya lived at a time when the Muslim invasion in India was at 
its height. He was the Prime Minister of the southern kingdom of Vijayanagara. This gives us 
an idea of his service to the nation and the culture of the land. Later in life, he became the 
Pontiff, titled “Shankaracharya”, of the Sringeri Mutt in Karnataka, South India. 

As Madhvacharya, he wrote an important text called Sarva Darshana Sangraha. In 
this text he explains all the various schools of philosophical thought in India, from the 
Charvakas upwards. Thereafter, he has written five very important spiritual texts. These are: 

1. “Anubhooti Prakasha”: Here he picks up the essence of each of Shankaracharyaji’s 
Bhashyas on the Upanishads. The purpose of this text was to bring clarity of the ideas 
expressed therein. 

2. “Adhikarana Mala”: This is also called as “Vaiyasikya Nyaya Mala”. It is a brilliant 
work. The 191 Adhikaranas of the Brahma Sutras are explained in a systematic form divided 
into five sub-topics: 

i) Vishaya Vakya: This covers the general topic of the Adhikarana. 

ii) Vishaya Samshaya: This clarifies any doubts that relate to the topics. 

iii) Poorvapaksha: This explains the prima facie view, the initial view obtained at first 
glance on a topic; as this view is usually inaccurate, it may be termed the opposing view. 

iv) Siddhantapaksha: This is the view that emerges after careful scrutiny of all 
aspects of a topic; it is also known as the Vedantin’s view. 

v) Sangati: This links the present topic with the previous and the subsequent topics. 

In this manner, Sri Vidyaranya literally spoonfeeds us with such an enormously 
detailed analysis of Shankaracharya’s Bhashya on the Brahma Sutras. He has done this 
analysis for every single Adhikarana. 

3. “Vivarna Prameya Sangraha”: Another writer, Prakash Atman, has written a 
Vivarana on Sureshwaracharya’s Vartikas on various Upanishads. These are also very 
difficult to grasp. Sri Vidyaranya has done a great service to students by writing his Sangraha 
in a student-friendly way. 
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The three texts listed so far are independent works of Sri Vidyaranya in the field of 
the study of Vedanta.  

4. “Panchadasi”: This is a book that he has authored with his Guru, Sri Bharati 
Teertha (also known as Sri Vidya Teertha). He began writing this work for the benefit of 
those who found the first three texts too difficult. He wrote all the first five Vivekas of 
Panchadasi and the first Deepa. He then took these six Prakaranas to his Guru for comment. 
The Guru read them and was very happy. He added another nine Prakaranas to them, which 
completed the fifteen texts that go by the collective name Panchadasi. Sri Vidyaranya is 
most well-known for the brilliant thought-flow that we see in the Panchadasi. 

5. “Jivanmukti Viveka”: After doing all the above writing, he still remained 
dissatisfied. The Jivanmukti Viveka is the text he wrote to fulfill his deepest desire. This text 
is essentially written to give clarity on the thoughts in the Bhagavad Geeta. Thus, he 
completed writing on all the three texts which comprise the Prasthanatraya of Vedantic 
literature, namely the Upanishads, Brahma Sutras and the Bhagavad Geeta. 

 

The State of the Jivanmukta 

In the Geeta, at various points along the way – in Chapters 2, 12, 14 and others – we 
have important pieces that conclude a particular teaching. They describe how the Jnani has 
perfected those teachings. Sri Vidyaranya has expanded on the significance of these pieces. 

He also felt that certain statements in the Geeta needed clarification, especially in 
terms of the state of the Jivanmukta. For example, references are made to killing in the war 
situation that Arjuna finds himself. Vidyaranya expresses what it exactly means to be 
liberated. How does one know that he is liberated? What are the signs of actual Jivanmukti? 
In many texts, it is described that the Jivanmukta can do “as he likes”. What does this really 
mean? To explain these points, the Jivanmukti Viveka was written. 

 

Comparison Between Panchadasi & Jivanmukti Viveka 

In the Panchadasi, Vidyaranya presents “Tattwa Jnana”, the knowledge of the Self. In 
Jivanmukti Viveka, he focuses on the Phala or fruit of Tattwa Jnana, which is Jivanmukti. 
Thus, the former book is the Sesha and the latter book the Seshee (or Seshin). There is a 
Sesha-Seshee Bhava between the two texts. Sesha is a ‘part’ and Seshee is the ‘whole’. 
Sesha is a limb and Seshee is the entire body. 

Since the two texts are related in this way, some analysts consider them to form one 
Prakarana text in itself. They regard it as being one book, and have given it the name 
“Shodasha Prakarana”, a compilation of sixteen texts. 

 

The Arrangement of Jivanmukti Viveka 

There are five ‘Chapters’ in the book, which have been called Parts in this book, to 
avoid confusion with the Chapters into which each Part is sub-divided. The five Parts are: 

Part 1.   Pramana Prakarana    – Evidence of Jivanmukti. 
Part 2.   Vasana Kshaya Prakarana   – Effacement of Latent Impressions. 
Part 3.   Manonasha Prakarana   – Dissolution of the Mind. 
Part 4.   Swarupa Siddhi Prayojana Prakarana – Purposes of Attaining Jivanmukti. 
Part 5.   Vidvat Sannyasa Prakarana   – Renunciation of the Knower. 
 

These five Prakaranas or Parts are now described in brief: 
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Part 1. Pramana Prakarana – Is there a thing such as Jivanmukti? This is the basic 
question answered in this Part. Yes, there is definitely a state of Jivanmukti that can be 
attained. Not all schools of philosophy accept Jivanmukti as the goal of life. Most schools 
find it hard to imagine a goal such as Jivanmukti. It is only Vedanta that considers the goal to 
be nothing short of absolute union with the Supreme Reality.  

Can one really be liberated when the body is still there? While undergoing the 
experiences of joy and sorrow, how is it possible to be liberated? Is Jivanmukti just a 
transcending of the states of joy and sorrow? Does one simply brush aside joy and sorrow as 
being non-existent? Vidyaranya takes great pains to explain that Jivanmukti is a state of 
freedom from all the defects of worldly life. All the proofs that convince us about the state 
of Jivanmukti are brought out by Sri Vidyaranya. 

Care is taken to differentiate between Jivanmukti and Videhamukti. The former is 
attained while living, and is the liberation attained through Vidvat Sannyasa. The latter is 
attained when the body falls off, and is the liberation attained through Vividisha Sannyasa. 
These two types of Sannyasa form the heart of the discussion in this Part. Sage Yajnavalkya 
is presented as an example of the former. 

 

Part 2. Vasana Kshaya Prakarana – What are the means for Jivanmukti? There are 
three main Sadhanas to attain Jivanmukti. They are: 

i) Tattwa Jnana – the acquisition of knowledge of the Self. 
ii) Vasana Kshaya – the annihilation of the deep-seated desires and impressions. 
iii) Manonasha – the dissolution of the mind. 

In terms of the two types of Sannyasis, the Vidvat Sannyasi already has Tattwa Jnana, 
while the Vividisha Sannyasi is striving for it. So the focus of the former is on Vasana Kshaya 
and Manonasha, while the focus of the latter is on Tattwa Jnana. This is not a hard and fast 
rule, for even a Vividisha Sannyasi needs to have some degree of control over Vasanas and 
his mind in order to acquire knowledge. Part 2 brings out clearly this distinction, and also 
explains how Vasana Kshaya can be done. 

 

Part 3. Manonasha Prakarana – This Part deals with the annihilation of the mind. 
The tree of the mind has two seeds: Prana Spandha and Dridha Vasana. It is discussed how 
the mind can be controlled by controlling the Prana. How Vasanas affect the mind is also 
dealt with in detail. Many useful techniques are given by which the mind may be subdued. 

 

Part 4. Swarupa Siddhi Prayojana Prakarana – In this Part, the various purposes of 
Jivanmukti are discussed. There are five fruits of Jivanmukti: 

i) Jnana Raksha – the protection and preservation of knowledge. 
ii) Tapas – the practice of penance, especially in the context of the seven stages. 
iii) Visamvada Abhava – the absence of all argumentation, quarrels, etc. 
iv) Duhkha Nasha – the cessation of pain. 
v) Sukha Avira Bhava – the manifestation of bliss. 
 

Part 5. Vidvat Sannyasa Prakarana – What are the characteristics of a Jivanmukta? 
How does one know that he has attained that supreme state? These are questions that are 
discussed in this final Part of the book. 

 

***** 
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The Central Purpose of Jivanmukti Viveka 

The purpose of the entire text can be summed up in the following three points: 
 

1. To Establish the Real Meaning of the Bhagavad Geeta:  

Tatparya is the real, the essential or core meaning of any text. For the Bhagavad 
Geeta, it is Sadhana – the spiritual practice that is required to attain the lofty goal of life, 
namely Jivanmukti. 

In order to bring out this point, Sri Vidyaranyaji makes the great effort of quoting 
numerous citations from the Shrutis and Smritis, from the Puranas and Agamas, and even 
from the Itihasas down to the Kavyas (poetical works). In other words, he spares no pains to 
achieve this aim in the fullest degree. The book is full of quotations. Indeed, it is a most 
wonderful collection of something like 700 quotations. This shows the importance he has 
attached to going about the quest for Jivanmukti by adopting the proper means or Sadhana 
as prescribed in the Bhagavad Geeta. 

Just as Lord Krishna spares no trouble in ensuring that Arjuna understands the full 
implications of pursuing the spiritual path, Sri Vidyaranyaji does the same in this book to 
assert the key practices of Tattwa Jnana, Vasana Kshaya and Manonasha. Upon the tripod of 
these three spiritual practices is built the edifice of Jivanmukti. 

 

2. To Remove the Delusion of “Being Realised”:  

A delusion that persists in the minds of spiritual seekers is the untestified belief that 
one has reached the goal of Jivanmukti. Upon closer scrutiny it is found that this is far from 
being the case. Under self-delusion, it is very easy for a seeker to declare himself a realised 
person and give himself a certificate!  

Sri Vidyaranyaji takes great pains over explaining all the qualifications needed to 
arrive at the point of Self-realisation. It is by no means an easy accomplishment. When 
scrutinised through the words of Lord Krishna in the Geeta, as well as the words of the 
Shrutis, it is always discovered that Self-realisation is a very rare phenomenon in human life. 

Naturally, to convince the self-deluded person is itself a mammoth task. But, in the 
interest of spiritual attainment, Sri Vidyaranya does what is needed to remove this canker. 

 

3. To Protect Sincere Seekers from “Self-proclaimed” Gurus:  

The world of Mumukshus or true seekers has this grave danger to face. In the search 
for the Truth, to find the right person to guide one to the goal is very hard. It requires the 
Grace of the Lord and absolute sincerity of purpose to be led to the qualified Guru.  

To secure the optimal conditions in one’s search for the true guide, Sri Vidyaranyaji 
places his utmost faith in all the three Sadhanas expounded in the Geeta: Tattwa Jnana, 
destruction of Vasanas and the dissolution of the mind. Tattwa Jnana is not sufficient. After 
knowledge is received, the seeker is urged to pursue the other two Sadhanas before 
expecting any worthwhile realisation. Vividisha Sannyasis should not stop at Knowledge, but 
become Vidvat Sannyasis and take up the cudgels of Sadhana in earnest.  

In other words, they should not remain contented with Videhamukti, which assures 
that they obtain Tattwa Jnana, but they should progress further with greater effort in 
personal Sadhana to arrive at Jivanmukti. 
 

 

***** 
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THE TEXTBOOK FOR THIS STUDY  
 

Swamiji announced that we are required to have a copy of the textbook, Jivanmukti 
Viveka, on sale from Ramakrishna Mission or the Theosophical Society. In the book, the first 
13 verses are in Samskrit Padya or verse format, and provide an outline of the entire text. 
The rest of the book is in Samskrit Gadya or prose format, containing numerous quotations 
followed by their explanations by Sri Vidyaranyaji. These are presented here in translation 
boxes. Swamiji’s class discussions and the Reflections are presented in the commentary 
section after the translation. These discussions are very useful to students as they expand 
further on the meanings given by Sri Vidyaranyaji. 

 Readers are strongly advised to purchase the above textbook, even though 
practically all the material is repeated here, with the translations re-constructed as well as 
re-worded to follow the Samskrit phrase by phrase. 

 

Title:  Jivanmukti Viveka by Swami Vidyaranya 

Translator: Swami Mokshadananda 

Publisher: Swami Tattwavidananda, Adhyaksha, 

  Advaita Ashrama, Mayavati, Champavat, 

  Uttarakhand, Himalayas, India. 

Email:  mail@advaitaashrama.org 

Website: www.advaitaashrama.org 

Edition: Fourth Reprint, December 2015. 

ISBN:  978-81-7505-182-9, Printed at Trio Process, Kolkata 700014. 
 

 

 

***** 
 
 

 

mailto:mail@advaitaashrama.org
http://www.advaitaashrama.org/


 

12 

 

mÉëjÉqÉÇ AkrÉÉrÉ - mÉëqÉÉhÉ mÉëMüUhÉqÉç 

PART 1A:   THE PADYA 
  
 

      (13 Verses on the Overview)   
 
  

THE CLASSIFICATION of SANNYASA 
 

 
 

ALL SCRIPTURAL TEXTS of this nature are always begun with an invocatory verse 
called a Mangalacharan. This is compulsory for every text. Why is this insisted upon? 

 

The Purpose of a Mangalacharan 

Mahatma Gandhiji said, “Prayer is the key of the morning, and the bolt of the 
evening.” The meaning is that if our study of the scriptures does not bring us love for God, 
then such an effort is futile. Devotion to God is the very purpose of the Shastras. The 
remembrance of God at the beginning of a study session removes all obstacles that stand in 
its way. The intellectual atmosphere is cleared so that understanding is heightened. 

Swamiji also said that when a Mangalacharan is written, the text becomes popular. 
Why the need for popularity? The very reason for writing something is to share it with 
others. That requires the text and its author to be made popular. 

 

Three Types of Mangalacharan 

Swamiji then spelt out the three types of Mangalacharan that are seen in texts: 

i) Vastu Swarupa Nirdesha: It establishes the nature of Reality. Such an invocation is 
also called Tattwa Nirdhāramātmakam. 

ii) Ishtha Devata Namskārātmakam: This Mangala is to remember one’s favourite 
Deity or one’s Guru. No difference is seen between the two. 

iii) Ashirvad Ātmakam: Such an invocation invokes the Grace of God upon those who 
are to read the text.  

In the Viveka Chūdāmani, Sri Shankaracharyaji refers to his Guru directly by the term 
‘Govinda’ for Sri Govindapada. Sometimes, out of respect, the name of the Guru is not taken 
directly but a synonym is used for it. For example, in Tattwa Bodha, the word ‘Vasudeva’ is 
used instead of the Guru’s name, Govinda.  

In this text, the Supreme Reality is seen in the form of one’s Guru. The Reality and 
the Guru are one in this invocation. In addition, the name of the Guru is used directly. Sri 
Vidyaranya’s Guru was Vidya Teertha or Bharati Teertha.  

 

 
Verse 1: The Mangalacharan or “Invocation” 

 

rÉxrÉ ÌlÉÈµÉÍxÉiÉÇ uÉåSÉ rÉÉå uÉåSåprÉÉåÅÎZÉsÉÇ eÉaÉiÉç | 

ÌlÉqÉïqÉå iÉqÉWÇû uÉlSå ÌuÉ±ÉiÉÏjÉïqÉWåûµÉUqÉç    || 1 || 
 



 

13 

 

1 yasya nihshvasitaṁ vedā  Whose exhalation is the Vedas; 

2 yah vedebhyah akhilaṁ jagat; By whom, out of the Vedas, the entire universe 

3 nirmame tam ahaṁ vande  was created. I bow down to Him who is 

4 vidyātīrtha maheshvaram.  Sri Vidya Teertha (my Guru), the Supreme Lord! 
 

1 This has reference to a famous text in the Brihadaranyaka Upanishad (Br Up). It 
also forms the Vishaya Vakya for the 3rd Adhikarana of the Brahma Sutras, “Shastra 
Yonitvaat”. In both cases, the Vedas are compared to the breath of the Lord. After all, the 
Vedas come from the Lord, even as our breath comes out from within our lungs. 

Why breath? When humans do something, it requires effort; when God does 
something, it is effortless. To capture this ‘effortlessness’, the breath simile is used. There is 
no effort in breathing – unless one is suffering from asthma or has the Covid virus. Similarly, 
the Vedas come effortlessly, simply by the Will of the Creator. This is why we speak of the 
Vedas as being “revealed” knowledge, not written or created. 

Whose breath are we speaking of? Ishwara’s – He is credited for bringing out the 
Vedas. He possesses the right qualities to do so . . . 

2 That Being, Ishwara, creates the whole world. How can that be possible, unless the 
Creator possessed the qualities of omniscience and omnipotence. Omniscience is due to all 
the seedal Vasanas already within the Maya power of the Creator. Omnipotence is seen in 
the effortless manner of His creation process. 

Vedebhyah: “out of the Vedas”. This word has three implications: 

i) It implies that the Vedas are the Jnana Upadhi, the Nimitta Karana or efficient 
cause of the Creation. The entire knowledge of creation lies in the Vedas. From that 
knowledge, Hiranyagarbha created the elements from which the world was created. 

ii) The same term in the Taittireeya Upanishad (Tait Up) means “after seeing the 
Vedas”, He created the world. After first knowing the Vedas, then He created the world. 
First he said “Bhu”, then he said “Bhumi”. 

iii) It can mean Vedyanta, “from that which is known (to Ishwara)” or “that which is 
illumined”. This means Maya who is Sakshi Bhasya, “known by the Sakshi”. Thus, Ishwara, 
with the help of Maya, created the world. Maya is seen as the Upadana Karana, the 
material cause, of the universe. 

 

Six Things Which Cannot Be Created  

Swamiji spoke of the six ‘Eternalities’ which are in contrast to Ishwara’s creation 
which is ephemeral. These six are eternal, i.e. they are beginningless and endless: 

i) Ishwara Himself, the universal Soul; ii) Jeeva, the individual soul; iii) Chit or Pure 
Consciousness; iv) the difference between Jeeva and Ishwara; v) Avidya; and vi) the 
connection between Avidya and Chit. This last item is also called Time. Time is eternal. 

 

Tatastha Lakshana of Brahman – Indirect Pointer 

1-2 Creation is the natural function of Ishwara. Creation is, therefore, the Swaroopa 
Lakshana of Ishwara, the very nature of Ishwara. The line speaks of the Reality in terms of 
His Creation. This makes it the Tatastha Lakshana or indirect pointer of Brahman. Thus, the 
Swaroopa Lakshana of Ishwara becomes the Tatastha Lakshana of Brahman!  
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3 Tam Vande: “To Him do I bow”. The Guru is held in the highest regard. The student 
is made to understand what should be the level of his humility when approaching his Guru. 
To the Guru, due prostration is offered with love and devotion.  

 

Swaroopa Lakshana of Brahman – Direct Pointer 

4 Two words in the same case as ‘Tam’ are used which point directly to Brahman: 

Vidyateertha: There is a fact that some scholars have dug up about Sri Vidyaranya. 
During his days as Madhavacharya, he wrote a Smriti called “Parashara Madhava”. In that 
he mentions that Bharatiteertha is his Guru and Vidyateertha is his Param Guru.  

Incidentally, there is much conjecture even about who Sri Vidyaranyaji himself is. 
Some think that he was Sayanacharya, whom we have already introduced as his brother. 
Doubts on historical facts continually arise regarding people, their relationships and events 
relating to their lives. 

Here, the point is that the Guru is looked upon as no different from Brahman, the 
Reality. The Guru, by being an embodiment of all that is required for treading the spiritual 
life, is the best direct indicator of what Reality is like.  

The name of Sri Vidyaranyaji’s Guru was Bharti Teertha. But the Guru’s name is not 
supposed to be taken directly by the disciple. So an indirect name is used. “Vidyateertha”, 
the name of his Param Guru, is used to indicate his own Guru. The name also fits in well as 
the main function of the Guru is to impart Vidya or knowledge. 

On this point, Swamiji quoted a verse where it is said that five person’s names 
should not be taken directly. They are: i) one’s own name, as it draws attention to oneself; 
ii) one’s Guru’s name, as a mark of respect; iii) a Kripana, meaning a very wretched or 
miserly person, as it invites inauspicious thoughts; iv) one’s eldest son (Jyestha Putra), as he 
is regarded as no different from oneself; and vi) one’s wife, as she is part of oneself. This is 
the richness of Indian tradition; it is observed by men of culture throughout India. 

Maheshwara:  Who can be “greater than Ishwara” but Brahman Himself. In this 
way, both these terms are direct references to Brahman, and become the Swaroopa 
Lakshana for Brahman.  

 

The Anubandha Chatushtaya 

Before we leave the first verse, it is traditional to give the Anubandha Chatushtaya: 

i) Adhikari (the eligible candidate): Aham Vande; the devotion implied in salutation 
represents the Sadhana Chatushtaya required as a qualification. 

ii) Vishaya (subject): the entire verse can be taken as the subject as it contains the 
Tatastha and the Swaroopa Lakshana of Brahman. 

iii) Sambandha (connection): There is a knowledge-knower connection to the text. 
iv) Prayojana (purpose): To impart Vidya is the purpose of this text. 

The following diagram illustrates the full content of the next 12 verses: 
 

 

*****
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VARIETIES   of   SANNYASA   (RENUNCIATION)    

TEEVRA 
STRONG 

MANDA 
WEAK 

TEEVRATARA 
STRONGER 

Anatma Manushya Loka  Anatma Pitru Loka  Anatma Deva Loka  Atma Loka  

KUTICHAKA 
Keeps to one place 

BAHUDAKA 
Moves place to place 

KRAMAMUKTI 
Liberation in Brahmaloka 

JIVANMUKTI 
Liberation while Living 

HAMSA 
Indirect Means to Truth 

PARAMAHAMSA 
Direct Means to Truth 

VIDVAT SANNYASI 
Renunciation of the Knower  

Aims for Vasana Kshaya & Manonasha; 

Attains Jivanmukti. 

VIVIDISHA SANNYASI 
Renunciation of the Seeker  
Aims to acquire Tattwa Jnana;  

Attains Videhamukti. 
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Verse 2: The Subject Matter of “Jivanmukti Viveka”  
 

uÉ¤rÉå ÌuÉÌuÉÌSwÉÉlrÉÉxÉÇ ÌuÉ²³rÉÉxÉÇ cÉ pÉåSiÉÈ | 

WåûiÉÔ ÌuÉSåWûqÉÑ£åü¶É eÉÏuÉlqÉÑ£åü¶É iÉÉæ ¢üqÉÉiÉç   || 2 || 
 

1 vakshhye vividishhā nyāsaṁ I am going to expound the renunciation of the seeker, 

2 vidvat nyāsaṁ cha bhedatah; the renunciation of a knower, and their distinction. 

3 hetū videhamuktih cha The former is the cause of Videhamukti, and 

4 jīvanmuktih cha tau kramāt. the latter is the cause of Jivanmukti respectively. 
 

General Introduction to the Subject Matter 

The subject matter of the entire text is introduced. We have already said that this 
book is an elaboration on the Sadhana of the Bhagavad Geeta and the Bhashya on it by Sri 
Shankaracharyaji. Throughout the Geeta, different levels of renunciation are discussed. In 
particular, at the beginning of Chapters 3 and 5, two types of Sannyasa are compared. But 
nowhere is it made clear which type of Sannyasa is meant. The subject of Sannyasa is 
hidden, mixed up, not clearcut. One remains unsure of differences between them. 

In Chapter 3, the question asked by Arjuna, in terms of this book, concerns Vidvat 
Sannyasa vs. Karma Yoga. In Chapter 5, a similar question is asked, but the context is 
Vividisha Sannyasa vs. Karma Yoga. They appear similar, but the answers have to be given in 
two distinctly different ways. 

Then even in the Bhashya, certain matters are left unclear. It is not that Sri Krishna or 
Sri Shankara left things unfinished, but our dull intellect cannot comprehend exactly what 
they are saying. For example, in the Bhashya, as Upasamhara and Upakrama (introduction 
and conclusion), it is said Sarva Karma Sannyasa is followed by Jnana Nishtha. Vidyaranyaji 
clarifies that the first refers to Vividisha Sannyasa and the second to Vidvat Sannyasa. This is 
what is meant by claiming that Vidyaranyaji clarifies what remains unsaid in the two texts 
mentioned above. 

 

Definitions of the Two Types of Sannyasa 

1 Vividisha Sannyasa: This is the desire for Aparoksha Jnana, i.e. complete clarity of 
knowledge after undergoing the processes of Sravana, Manana and Nididhysana. The giving 
up of Karma with the intent of gaining knowledge is Vividisha Sannyasa. The fruit is 
unwavering conviction in the knowledge, i.e. Aparoksha Jnana. To draw a distinction, 
Paroksha Jnana is that which is received at the Sravana stage only. It has not yet matured 
and become stable and firm. 

2 Vidvat Sannyasa: This is the Sannyasa taken by the Vidwan, i.e. one who has 
already attained Aparoksha Jnana. He has to go further to the final goal itself. The Vidvat 
Sannyasi picks up the baton from where the Vividisha Sannyasi leaves it, and runs further to 
the stage of Jivanmukti itself. It is the final lap of the journey to realisation. 

 

The Fruits of the Two Types of Sannyasa 

What is the need to differentiate so much between the two Sannyasa types? After 
all, both are Sannyasa; and even the Geeta makes no mention of such fine differentiation. 
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To Sri Vidyaranyaji the differentiation is vital because it shows that the fruits gained 
by each type is different. The fruits are: 

3 Videhamukti: This is the fruit of Vividisha Sannyasa. It is the attainment of 
Aparoksha Jnana, upon attaining which follows the burning of all one’s Karmas. 

4 Jivanmukti: This is the fruit of Vidvat Sannyasa. It is the attainment of Self-
realisation, after which there is nothing further to be attained. There is complete Oneness. 

 

What is Videhamukti? 

It is commonly conceived to be the dropping of the body. No, that is an over-
simplification, and such a meaning loses all relevance because death is common to all 
beings. Videhamukti is not death. Then what is it? 

Videhamukti is a technical term. It is connected to the attainment of Aparoksha 
Jnana, also known as Tattwa Jnana or firm, unwavering knowledge of the Self. In terms of 
Samadhi, this refers to Savikalpa Samadhi. In terms of the seven Bhumikas, it refers to 
Bhumika No.4, namely, Sattwapatti. All these terms make it very clear what exactly is being 
referred by Videhamukti. Videhamukti is technically defined as:  

1 Jnana samakaala 2 bhaavideha 3 abhaavaroopa – “ 3 The destruction of 2 the 
future body 1 at the very moment of gaining firmness in knowledge.” 

An important point about this definition is it establishes the fact that Videhamukti 
means no future birth takes place. In the context of this fruit, Vividisha Sannyasa may be 
summed up as: “Renunciation of Karma so that Sravana, Manana & Nididhyasana can be 
practised until knowledge becomes firmly established. This point marks Videhamukti.” 

 

What is Jivanmukti? 

As this is the very title of the book, it is vital to know exactly what is referred to when 
we say a person has attained Jivanmukti. This is best described using the Bhumika Scale of 
spiritual development. (See chart on next page.) We have seen that Videhamukti happens at 
Bhumika 4. From Bhumika 4 onwards upto the final Bhumika 7, the journey taken is by a 
Vidvat Sannyasi. Stage 5 is called Asamsakti, Stage 6 is Padartha Abhavana. The fruit of such 
a journey comes when one reaches Bhumika 7, which is termed Tureeyaagha, or the highest 
state. The Vidvat Sannyasi climbs from Bhumika 4 through to 5, 6 and up to 7, during which 
his focus is on Vasana Kshaya and Manonasha. Bhumika 7 is the equivalent of Jivanmukti. 
Another term commonly used is Nirvikalpa Samadhi. In the Geeta, this is the state of the 
Sthitaprajna. 

 

The Experience of Joy & Sorrow 

Quite apart from the technical details around which we have centred the definitions, 
at a more practical level is the experience of joy and sorrow. We can relate to this better 
than to all the technical jargon.  

Joy and sorrow are still experienced fully at the stage of Aparoksha Jnana, except 
that the seeker does not allow them to dominate his life. Enough awareness and 
detachment is there in him not to be affected by the joy and sorrow he experiences.  

Going from Bhumika 4 to 7, the advanced Sadhaka undergoes a gradual reduction in 
the experience of joy and sorrow, until at Bhumika 7 there is no experience of it at all. He 
rises completely above joy and sorrow. Even when the body is there, he is above joy and 
sorrow. This is the state of God-realisation as described in the Geeta. 
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Verse 3: The Cause of Renunciation is Dispassion  
 

xÉ³rÉÉxÉWåûiÉÑuÉæïUÉarÉÇ rÉSWûÌuÉïUeÉåiÉç iÉSÉ | 

mÉëuÉëeÉåÌSÌiÉ uÉåSÉå£åüxiÉ°åSxiÉÑ mÉÑUÉhÉaÉÈ    || 3 || 
 

1 sannyāsa hetuh vairāgyaṁ The cause of renunciation is Dispassion for the world; 

2 yad ahah virajet tadā; “The day one has aversion for the world, that very day  

3 pravrajet iti vedokteh he should renounce.” This is approved of in the Veda. 

4 tad bhedah tu purāṇagah.  The variety of this renunciation is found in the Puranas. 
 

From Verses 3-8, we first identify the cause of Renunciation and then go into the 
sub-categories of each type of Renunciate. Sri Vidyaranyaji draws a clear picture in our mind 
of all the possibilities of renunciation. His aim is to eventually converge on the highest level 
of Renunciation, namely that of the Paramahamsa. Thereafter, all the lower categories of 
renunciation are dropped, and only the highest forms are discussed in the rest of the book.  

 

What Makes a Person Renounce? 

What prompts one to renounce? What is the cause of Renunciation? This is given top 
priority and is being answered in this verse. 

1 Vairagya: “Dispassion”. It’s the answer to the above questions. Dispassion is the 
aversion one feels towards the worldly life and all its attractions. Another term for it is 
indifference; a mild term would be detachment. Dispassion has to be based on Viveka in 
order to be permanent. Temporary dispassion is discussed in verse 6. 

2-3 In the Jabala Up 4, words similar to these lines but with a rhyme incorporated 
into them are used. This can be taken as the Shruti Pramana for renunciation:  

Yadahareva virajet, tadahareva pravrajet – “The day one gets dispassion, that 
very day he should renounce.” 

The word ‘eva’ occurs twice, which can be taken to mean two things are necessary: 

i) That one must not delay renunciation; and 

ii) One should not take to renunciation prematurely, i.e. without Dispassion. 

When in your mind Vairagya has come towards all objects, then the desire for 
Sannyasa arises. If one renounces without dispassion, then one has a spiritual fall and 
encounters numerous difficulties in his life. 

4 Now, is Vairagya of one type only? It cannot be; there are many shades of it. Each 
stage of dispassion sets up a different category of Sannyasa. This variety is detailed in the 
Puranas, using many examples for each type of Sannyasi. An example from the Puranas is 
given in the next two verses, taken together: 

 

 
Verse 4 & 5: The Four Types of Sannyasis  

 

ÌuÉUÌ£üÌ²ïÌuÉkÉÉ mÉëÉå£üÉ iÉÏuÉëÉ iÉÏuÉëiÉUåÌiÉ cÉ | 

xÉirÉÉqÉåuÉ iÉÑ iÉÏuÉëÉrÉÉÇ lrÉxrÉåSè rÉÉåaÉÏ MÑüOûÏcÉMåü   || 4 || 
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zÉ£üÉå oÉWÕûSMåü iÉÏuÉëiÉUÉrÉÉÇ WÇûxÉxÉÇÍ¥ÉiÉå | 

qÉÑqÉÑ¤ÉÑÈ mÉUqÉå WÇûxÉå xÉÉ¤ÉÉSè ÌuÉ¥ÉÉlÉxÉÉkÉlÉå   || 5 || 
 

1 viraktih dvividhā proktā Indifference to the world is said to be of two kinds – 

2 tīvrā tīvratara iti cha; i) Strong; and ii) Stronger. 

3 satyām eva tu tīvrāyāṁ  If the dispassion that exists is of the Strong type, we have 

4 nyasyed yogī kuṭīchake.  the Kutichaka Yogi (Sannyasi) who stays fixed in seclusion; 

5 shaktah bahūdake  The able-bodied Bahudaka Sannyasi is the wandering type.  

6 tīvratarāyāṁ haṁsa saṁjnite; The Stronger type, first attains the state of a Hamsa; 

7 
mumukshhuh  
   parame haṁse  

when he matures in his desire for liberation, 
   he attains the state of a Paramahamsa, 

8 sākshhād vijnāna sādhane.  which is the direct means to ultimate knowledge. 
 

This verse is quoted directly from the Parashara Purana. The use of the diagram 
given on pg.10 is suggested for the remaining verses up to v.13.  

1 Weak Vairagya does not count for purposes of Sannyasa. The other two Vairagyas 
may be split into two major categories, each of which is then split further into two minor 
types. All this classification is covered in these two verses. 

2 The major categories are i) Strong; and ii) Stronger. There is no need for Strongest 
category, for that comes only when one attains the highest realisation.  

 

1. THE “KUTICHAKA” SANNYASIN 

3-4 Within the Strong Vairagi category, the first type reflects the obvious step to be 
taken by such a Vairagi: he separates himself from the rest of society and goes into 
seclusion. He may build a small kutir for himself in a quiet locality not frequented by people. 
From the word kutir is derived the name for this type of Sannyasa – Kutichaka. 

His is the life of a hermit, his kutir is his hermitage. It will be something very simple, 
certainly not a mansion. A thatched hut was common in the days of Vidyaranyaji. Nowadays, 
it may be a simply furnished room in an out-building of the family home. Here, he is able to 
practise his Upasanas (not Sravana, Manana and Nididhyasana). This type of Sannyasi would 
probably be a Bhakta devoted to a specific Deity. The Puranas have many descriptions of 
such Sannyasis, devoted to reading their particular Purana and chanting certain selected 
Suktams or Stutis. 

Yogee: “a Yogi”. People who lead such secluded lives are usually called Yogis by 
society. In this context, it simply means ‘a renouncer’. Swamiji mentioned that it refers to 
the life of Karma Yoga which he must have practised just prior to taking up this form of 
Sannyasa. The person now reduces or gives up his Karma Yoga activities and focuses on his 
Upasanas. This is the Kutichaka type of Sannyasi.  

 

2. THE “BAHUDAKA” SANNYASIN 

5 If the person is Shaktah, able-bodied, and has a very good physique and is capable 
of taking much physical strain, then the settled life described above may not befit him. He 
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may opt for a more active life of being a wandering Sannyasi known as Bahudaka. If he is 
healthy and has an adventurous temperament, he may go constantly on pilgrimage from 
one place to another, most probably on foot in Sri Vidyaranyaji’s times. It would be like the 
life led by the ‘backpackers’ of today, except that it would be quite austere. 

‘Bahudaka’ literally means “one who drinks many waters”. This reflects his 
wandering lifestyle, which requires him to be adjustable in more ways than one. For 
instance, he cannot go around carrying his own ‘bottled mineral water’, as people do today! 
He has to adjust to what he gets wherever he goes. He has to adjust to places and people, 
and learn to get along under any circumstances. That itself is good training for a Sannyasin. 

He has to eat whatever is given to him, regardless of whether he is a north or south 
Indian. Roti or idli – both have to be accepted with equanimity. In the life of a Bahudaka 
Sannyasi, one cannot afford to be choosy, fussy or too rigid in his ways. He learns to be 
flexible and adaptable to all kinds of habits. 

 

3. THE “HAMSA” SANNYASIN 

6 Now we come to the Stronger Vairagi, the second in the Major category. The first 
type in this category is the Hamsa Sannyasin. As one may expect, this person has more 
Vairagya than the two Sannyasi types in the previous category. With greater dispassion, he 
is also able to strive for a greater goal. The previous two Sannyasis strove for a place in the 
heavenly planes, collectively called Pitru Lokas, or the “heavens of the ancestors”. This type 
is able to strive for the highest among these heavens, known as Brahma Loka. 

The word Hamsa means “swan”. It is a white bird. This itself signifies greater purity 
than the previous category. A swan is said to be very selective in what it drinks. It is said that 
it can drink only the milk from a mixture of milk and water! How true that is, is not known, 
but the point of comparison is that a Hamsa Sannyasin is also very selective. He 
discriminates in all that he does. He selects the pure in the midst of the impure. This is the 
identifying characteristic found in the true Vairagi or Vikrakta. 

Such a Sannyasi is able to use his discrimination to give up the desire for all the 
heavenly worlds, but he still has some attachment for Brahmaloka. He wishes to taste the 
glory of living there, even if it is only for a short period. Hence, he falls into the category 
where the goal is Krama Mukti, and not Jivanmukti. 

 

4. THE “PARAMAHAMSA” SANNYASIN 

7 Now we come to the most advanced among all the categories of Sannyasis – he is 
known as the Paramahamsa Sannyasin. With a little more Vairagya, he is able to give up the 
desire even for Brahmaloka. He has no interest even in this highest among the heavenly 
worlds. There is a verse in one of the Vartikas which says about this type of Sannyasin: “He 
considers even Brahmaloka to be like a Naraka (hell)! As long as a man is not dispassionate 
right up to Brahmaloka, till that time he does not become an Adhikari (qualified) for Brahma 
Jnana.” Without fiery dispassion, a person will have no interest in this type of Sannyasa. 

For this category of Sannyasis, and this category alone, is the goal set as Jivanmukti! 
We can see from this the unique place of Jivanmukti throughout the full range of the Hindu 
spiritual tradition. The Paramahamsa Sannyasin is the only one who desires Jivanmukti. It 
goes without saying that this book will apply only to this category of Sannyasis. 

Why is this class of Sannyasis so special? What strikes them out to be so unique? 
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8 Saakshaat: “the direct approach”. One reason is that they are not interested in any 
fanfare on the way to the goal, be it the heavens of Pitruloka or of Brahmaloka. 

They wish to go directly to the goal of attaining Oneness with Brahman. Nothing less 
will satisfy them. Well, they have the Vairagya for it, so they are ideally suited for this task, 
and they have the mental will-power to succeed in their quest. Theirs is the supreme 
privilege of leading the world along the path of Absolute Truth, independent of any cultural 
roots, religious affiliations, or organisational support. 

The Paramahamsa Sannyasin is the “dare-devil” among Sannyasis. Nothing can stand 
in his way. His faith in the Reality is so supreme that it bestows upon him the fearlessness to 
face every obstacle cast along his way. He is fit to be an Emperor, he is spoken of as King 
among kings, he is the perfect “Universal Citizen”. He alone, in the ultimate analysis, is fit to 
lead men out of material civilisation into the realms of spirituality. 

What makes him so “outrageously qualified” to do this? It is his high score in the 
Vairagya quotient. He is willing to give up anything under the sun to reach his blessed goal 
of union with the Supreme Reality. Nothing can bribe him from the goal he has set for 
himself. He makes no compromise to achieve it. And none can dare to stop him from 
achieving it! 

This book is dedicated to singing the glory of such a great Sannyasin – the exclusive 
variety called Paramahamsa Sannyasins. 

 

 

THE THREE DEGREES OF DISPASSION 
(Verses 6, 7 and 8) 

 
Verse 6: 1. Description of “Weak”, Temporary Dispassion  

 

mÉÑ§ÉSÉUkÉlÉÉSÏlÉÉÇ lÉÉzÉå iÉÉiMüÉÍsÉMüÐ qÉÌiÉÈ | 

ÍkÉMçü xÉÇxÉÉUÍqÉiÉÏSØMçü xrÉÉSè ÌuÉU£åüqÉïlSiÉÉ ÌWû xÉÉ  || 6 || 
 

1 putra-dāra-dhanādīnāṁ  A son, one’s wife or one’s possessions and wealth –  

2 nāshe tātkālikī matih; when these are lost, at such times the thought arises: 

3 dhik saṁsāram iti īdṛk syād “Worldly life is not worth it.” Vairagya of this type is 

4 virakteh mandatā hi sā.  indeed, considered to be Weak dispassion. 
 

However weak this may be considered, it has to be remembered that it is also a type 
of Vairagya. The only setback is that it is temporary, but it has to be respected for what it is. 

1-2 When one has lost a son, his wife or some or all of his possessions, it is not easy 
for the layman to control his disappointment. The feeling of Vairagya arises in him at such 
times. It may be momentary, but that is how it starts. As Swamiji said, “Vairagya is Vairagya, 
even though this type may not be useful spiritually. Even the man with the strongest 
Vairagya began with this type of dispassion.” Three examples of Manda Vairagya are:  

i) Smashaan Vairagya: This is due to the death of a close family member, relative or 
a friend. The Vairagya may last for a few days, but it soon cools down and things get back to 
normal, i.e. no Vairagya any longer. Sometimes the man marries again within a year. 
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ii) Prasa Vairagya: This is due to childbirth in a lady. The pangs of childbearing can be 
so severe that the lady decides, “This is last time I will have a child. It is unbearable.” But 
that soon dies away, and the following year another child is born! 

iii) Kshanika Vairagya: Swamiji described this experience in his own dramatic way: 
“For the first second one experiences sorrow; in the second second, dispassion dawns; in 
the third second the dispassion goes away!”This is called, “momentary dispassion”. 

3 Dhik: The feeling is, “Chhee! Enough is enough. I want none of this anymore!” 

Some people have this Vairagya when they fall sick. The pain becomes so unbearable 
that they say, “I do not wish to be born again as a living being.” But they soon get cured, the 
pain goes away, and with it the Vairagya! 

4 This then is the definition of the Manda or weak type of Dispassion. Even to have 
this experience is some “gain” in the case of most people. Otherwise, many people have no 
idea of what Vairagya is. Some people revel in such experiences afterwards. If they had been 
sick, they will be found recounting this sickness for many months to come. They feel a sense 
of identity with the illness. In fact, it is a way of drawing attention to themselves. 

 

 
Verse 7: 2. Description of “Strong” Dispassion 

 

AÎxqÉlÉç eÉlqÉÌlÉ qÉÉ pÉÔuÉlÉç mÉÔ§ÉSÉUÉSrÉÉå qÉqÉ | 

CÌiÉ rÉÉ xÉÑÎxjÉUÉ oÉÑÎ®È xÉÉuÉæUÉarÉxrÉ iÉÏuÉëiÉÉ   || 7 || 
 

1 asmin janmani mā bhūvan “In this life (or birth), I shall not have  

2 pūtra-dārādayo mama; a child or a wife, etc; family life is not for me” –  

3 iti yā susthirā buddhih When such a thought arises in one’s mind, 

4 sāvairāgyasya tīvratā.  it is said to be a sign of Strong dispassion. 
 

This is about dispassion of the Teevra type, the “Strong” dispassion. 

1 The key word for this type of dispassion is Asmin Janmani, “in this birth”. It implies 
that true Vairagya has not come. The Vairagya is only to escape from this one birth. Besides, 
the person still entertains the desire for the same pleasures in a more subtle form in 
heaven. He ‘barters’ earthly pleasure for heavenly pleasure. He merely shifts the arena of 
pleasure from earth to heaven. Hence, it is not the highest type of dispassion. 

2 Usually, people see these items as causes for great joy. But, after giving it a little 
thought, they reverse their opinion and see them as the cause of all sorrow. This type of 
Vairagi feels, “The pleasures of having a son, wife, wealth, etc, are not for me in this birth. I 
shall sacrifice them now, so that I can enjoy them more intensely in heaven later.” 

Swamiji quoted a personal example from his life. He was holding a Yajna in Trichy 
while he was still a Brahmachari. After the Yajna, there was a Satsang. After that there were 
some questions put before him by the participants on the topic of the Yajna. Suddenly one 
person asked, “Why did you not marry?” The question took Swamiji by surprise. After a 
while he answered, “If I marry, I will love her and she will love me. What happens when one 
of us dies? We are not going to die together – that only happens in the movies. If she dies 
first, I will be unhappy. If I die first, she will be unhappy. I don’t want to be the cause of 
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anyone’s unhappiness, nor have a happiness that depends on someone else. That is why I 
have decided not to marry.” 

The point brought out is that one should not be attached or dependent on an 
external object for his happiness. Attachment is sure to bring unhappiness. We see this from 
experience in life. We cannot deny the fact. Swamiji said, “When we go outside the Ashram 
to teach, we spend almost all the time councelling people who are in sorrow.” 

What is the attraction for heavenly joys? In one verse in the Katha Upanishad, it 
says, “There is no hunger or thirst in heaven. We can have eternal youth, no ageing process. 
We have no body, so there is no death. We can live there as long as we wish. There are no 
bodily ailments, just pure enjoyment!” This is the big attraction. 

3 The Vairagya of such a person is limited, but it has some depth to it. It is not 
fleeting like Manda Vairagya, nor is it based on any discrimination as the next type of 
Vairagya. Nevertheless, the Shastras say that it does qualify for Sannyasa of a certain type. 
That will be discussed a little later. 

4 This type of dispassion that is restricted to one’s concern over one birth, is said to 
be Teevra or Strong Vairagya. 

 

 
Verse 8: 3. Description of “Stronger” Dispassion  

 

mÉÑlÉUÉuÉ×Ì¨ÉxÉÌWûiÉÉå sÉÉåMüÉå qÉå qÉÉxiÉÑ Mü¶ÉlÉ | 

CÌiÉ iÉÏuÉëiÉUiuÉÇ xrÉÉlqÉlSå lrÉÉxÉÉå lÉ MüÉåÅÌmÉ ÌWû   || 8 || 
 

1 punah āvṛtti sahitah  “With its repeated cycles of rebirth, 

2 lokah me mā astu kashchana; this worldly life will never again be for me.” 

3 iti tīvrataratvaṁ syād Such dispassion is considered to be the Stronger type. 

4 mande nyāsah na ko api hi.  Indeed, in Weak dispassion there is no renunciation. 
 

This is about dispassion of the Teevratara type, the “Stronger” dispassion. 

1 The keyword that describes this type of dispassion is Punah Aavritti, “coming and 
going again and again”, i.e. the cycle of repeated births and deaths. This person wants to be 
free for all births, not just this one. This makes his dispassion a level stronger than the 
previous type, though we are still not talking of the strongest type.  

2 This Vairagya is of a different order altogether. It has Viveka or discrimination as its 
basis; it is of the type that carefully differentiates between Nitya-Anitya Vastu, between that 
which is Real and that which is unreal. He wants to come out of the cycle of births and 
deaths altogether.  

Kaschana: “for any”. He has disgust for any world, not just this world. This includes 
disgust for Brahmaloka as well. He prays, “Let me not be reborn again in any world.” Such is 
the fiery spirit of Vairagya that burns in the heart of this type of Vairagi. 

All Lokas are Anatma Lokas. There is always the compulsory return from them back 
to the earth-plane to continue the spiritual journey. None of them are “one-way” trips; they 
all come with return tickets. It may be a long stay, even as long as a Manvantara, but there 
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is a limit to it. When the time comes, one has to pack up and return from these worlds, even 
if it be Brahmaloka. 

3 Naturally, such dispassion is way above the “Strong” type. It is in a class of its own. 
The person is not interested in the joys and pleasures offered in the higher worlds. He has 
realised that all they offer is mere temporary amusement. He is not satisfied with that. He 
seeks to get out of the net of Samsara once and for all. 

Thus ends the description of the types of dispassion. Now, where does Sannyasa fit 
into these different types of dispassion? That discussion begins in this verse itself . . . 

 

MATCHING RENUNCIATION TO DISPASSION  
(Verses rest of 8, 9 and 10) 

 

It would be hard to find a writer more frugal with words than Sri Vidyaranyaji. He 
does not wait for a verse to end before starting a new topic. Here he starts the next sub-
topic in the last quarter of this verse itself! 

4 In Manda Vairagya, there is no option to take Sannyasa. By the time the thought of 
Sannyasa can arise in the mind, the dispassion has flown away! Hence there is nothing to 
discuss about Sannyasa for a person with Weak dispassion. 

 

 
Verse 9: Two Types of Renunciates of the “Strong” 

 

rÉÉ§ÉÉ±zÉÌ£üzÉÌ£üprÉÉÇ iÉÏuÉëå lrÉÉxÉ²rÉÇ pÉuÉåiÉç | 

MÑüOûÏcÉMüÉå oÉWÕûS¶ÉåirÉÑÑpÉÉuÉåiÉÉæ Ì§ÉSÎhQûlÉÉæ    || 9 || 
 

1 yātrādi ashakti-shaktibhyāṁ Without or with the ability to move from place to place; 

2 tīvre nyāsadvayaṁ bhavet; these are the two renunciates for the Strong type. 

3 kuṭīchakah bahūdah cha iti They are the ‘Kutichaka’ and ‘Bahudaka’ respectively. 

4 ubhāu etau tridaṇḍinau.  Both of them are Tridandins (carrying three thin staffs). 
 

That leaves us with the varieties of Sannyasa possible for the other two types of 
Vairagya. The one with the Teevra Vairagya or “Strong” type of dispassion is described first: 

1-3 There are two sub-divisions of Sannyasa possible for the man of Strong 
dispassion. We immediately note that the difference between the two does not lie in the 
mental capacity or any difference in the shade of dispassion in the two types. It is decided 
purely on the physical ability or strength of the person.  

Yaatraadi: The Aadi here would refer to all the secondary conditions necessitated by 
the choice made. The wandering person has to be more adaptable to food, people and 
places. The one in a single place has to have the ability to live away from other people, 
having no social life at all. He has to be able to withstand boredom. Each type has its own 
difficulties as well as its own benefits or charms. 

1. The Kutichaka Sannyasin: The one who is probably older and probably in his 
retirement as a Vanaprasthi but not necessarily so, prefers a more sedentary, regulated life. 



 

26 

 

He chooses one place and sticks to it. He builds a small kutir for himself, as already 
described earlier and lives there, secluded from the rest of society. 

2. The Bahudaka Sannyasin: The one who has the strength, the energy and the 
physique for it, chooses the life of a wandering mendicant. He has the ability to move about 
from place to place. He has the capacity to travel around every few days to a new locality. 

4 Both of them are equally disposed mentally, having the same degree of Vairagya 
and the same goal of attaining one or the other of the higher Lokas. Both aim to accumulate 
sufficient merits that would earn them a trip to heavenly worlds after death. 

As such, it is prescribed for both to carry the same Dandi (stick) to symbolise their 
renunciation. They keep three thin sticks tied together with cloth to form one stick. Hence, 
they are also called Tridandin Sannyasis. The Sannyasis of the Vaishnava Sampradaya of 
north India are mostly of this type. 

 

 
Verse 10: Two Types of Renunciates of the “Stronger” 

 

²rÉÇ iÉÏuÉëiÉUå oÉë¼sÉÉåMüqÉÉå¤ÉÌuÉpÉåSiÉÈ | 

iÉssÉÉåMåü iÉ¨uÉÌuÉ®ÇxÉÉå sÉÉåMåüÅÎxqÉlÉç mÉUWÇûxÉMüÈ   || 10 || 
 

1-2 
dvayaṁ tīvratare  
   brahmaloka 
   mokshha vibhedatah; 

There are also two types among the Stronger type: 
   One leads to Brahmaloka,  
   the other to Liberation – that is the only difference. 

3 tat loke tattvavid haṁsah  The ‘Hamsa’ realises the Truth in Brahmaloka; 

4 loke asmin parahaṁsakah.  the ‘Paramahamsa’ realises the same here and now. 
 

The Teevratara Vairagi with “Stronger” dispassion is now described: 

1-2 Here also the category is split into two sub-divisions. However, unlike the 
previous category where the split was purely from a physical perspective, here the split is 
determined by the desire of the Vairagi. There is a shade of difference in the Vairagya of the 
two sub-divisions. 

i) The first type, with slightly lesser Vairagya, wishes to go to Brahmaloka; 

ii) The second type has no such traces of desire and wishes to be liberated directly 
from earth itself. His Vairagya is more intense than the former. 

3. The Hamsa Sannyasin: 3 Much has been said about the Hamsa Sannyasin already 
in the introductory Verse 5. Now we connect him to his level of dispassion. As mentioned 
before, his desire to go to Brahmaloka is not to enjoy himself there but to obtain knowledge 
of the Self from Brahmanji, and from Brahmaloka he gets liberated. 

How does he plan to go to Brahmaloka? The previous two types of Sannyasis do so 
by accumulating merits by doing good works and austerities. As they go with a desire in 
mind, they return to earth when their merits expire. But the Hamsa Sannyasin prepares 
himself to go to Brahmaloka by performing the required Upasana. He does this Upasana 
with the feeling that he himself is the object of worship. For example, if he does Shiva 
Manasa Puja, he feels that he is the Linga that he is worshipping in his mind. This type is 
called Ahamgraha Upasana, “holding the I-thought during the Upasana.” 
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When the Hamsa Sannyasin arrives in Brahmaloka, he goes straight into Brahmaji’s 
class to take lessons, not to enjoy all the pleasures. He obtains Brahma Jnana, which ensures 
that he does not return. Thereupon, he does intense Sadhana in order to get liberated.  

Swamiji gave some examples of the subtle difference between various Upasanas. If 
one does the Panchagni Vidya Upasana, then one goes to Brahmaloka but returns from 
there. If he does the Dahara Upasana, which includes the Ahamgraha Upasana, then he does 
not return from there. In his Upasana, there is a sense of the murti being himself. 

Tal-Loka: “that world”. The terms Vaikuntha, Kailasa, Trailokya, etc, that are 
common in the Puranas, represent the heavens attained by worshippers of different Deities. 
These Lokas are nothing but Brahmaloka in another name that is liked by the respective 
worshippers of those Deities.  

The Hamsa Sannyasin becomes a Jnani in Brahmaloka and hence proceeds to 
liberation. This is called Kramamukti in standard Vedanta texts. The end is the same as 
Jivanmukti; only the route taken is via Brahmaloka, not experienced ‘here and now’. 

 

4. The Paramahamsa Sannyasin: 4 Now we come to the fourth and last type of 
Sannyasin. He has been described in great detail before, and not much more need be said. 

Loke Asmin: “in this world itself”, i.e. “now and here”. In the case of the 
Paramahamsa Sannyasin, he does not have to wait till death before going to any Loka. He 
gets liberated here and now, while on earth and while still living. He does not have to go to 
Brahmaloka to get instructions from Brahmaji or Hiranyagarbha. They come to him on earth 
in the form of his Guru, and instruct him in the knowledge of the Shastras! 

Such is the wide provision made in the Hindu scriptures for all varieties of 
renunciates with varying degrees of Vairagya. All are provided for in this great spiritual 
tradition, that has universal principles that govern the variety seen within it. Even a tradition 
that appears to be cultural or traditional in origin and very restricted in its application, is 
seen to be universal at its core. 

 

 

THE TOPIC FOR THIS TEXT 
(Verses 11-13) 

 

Now we come to the crucial verse that tells us who is the subject of this text. We 
have encountered four types of Sannyasins. This text is about only one of them . . . 

 

Verse 11: Focus is on the Paramahamsa Sannyasin  
 

LiÉåwÉÉÇ iÉÑ xÉqÉÉcÉÉUÉÈ mÉëÉå£üÉÈ mÉÉUÉzÉUxqÉ×iÉÉæ | 

urÉÉZrÉÉlÉåÅxqÉÉÍpÉU§ÉÉrÉÇ mÉUWÇûxÉÉå ÌuÉÌuÉcrÉiÉå   || 11 || 
 

1 eteshhāṁ tu samāchārāh  The forms and practices of all these varieties, 

2 proktāh pārāsharasmṛtau; commented upon in the Parasara Smriti, have been 

3 vyākhyāne asmābhih atra ayaṁ  well dealt with there. In this text, we take up  

4 parahaṁsah vivichyate.  only the Paramahamsa type for discussion. 
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1-2 Samaachar: “All the details”. Much detail has been given so far about all the 
varieties of dispassion and the varieties of Sannyasins possessing these types of dispassion. 
All that is to be considered as ‘for your kind information’! This may appear to be an anti-
climax to readers. But Sri Vidyaranyaji has taken this trouble to clear the way in our mind, 
and help us not to mix up this text with all the varieties of Sannyasa types that are 
encountered in the spiritual quest. This itself is a great service to spiritual seekers. The 
seeker is brought to a full focus on the topic of the text. All side issues can be put aside.  

3-4 The text is not about all and sundry Sannyasis; it is specifically about the highest 
Sannyasi among all of them, the one who yearns for nothing less than liberation while living, 
here and now, not in any world hereafter. Jivanmukti is the topic. 

It is solely the Paramahamsa Sannyasin who becomes the subject of this text hereon 
for he is the only one who seeks Jivanmukti. All the others have some other temporary goal 
in mind. A hamsa is a swan which flies high in the sky, not a crow that flies low down amidst 
all the dirt and distractions. Because of the height at which he flies, the Teevratara 
Sannyasin is called a Hamsa. And if the height is even more, great enough to cross the 
mountain ranges of the Himalayas, then he is, indeed, a Paramahamsa Sannyasin! 

 

The Scope of this Text 

Vivichyate: “will be expounded”. What is to be expounded in this text? 

i) The Lakshanas or characteristics of a Paramahamsa Sannyasin; 

ii) The Sadhanas or the means that he practises; 

iii) The Prayojana or purpose for which he does these Sadhanas. This covers all the 
results obtained through attainment of Jivanmukti. 

iv) The Pramana or means of knowledge that he adopts as his authority. These are 
covered by the numerous citations from scriptures that this text abounds in. 

v) The Kartavya or bounden duties of such a Sannyasin. What does he do in this 
world? Of what benefit is he to the world? 

All the above five items are going to be expounded by Sri Vidyaranyaji. This text 
promises to be an absorbing study – an anatomy – of the Paramahamsa Sannyasin. 

 

 
Verse 12: Two Types of Paramahamsa Sannyasins 

 

ÎeÉ¥ÉÉxÉÑ¥ÉÉïlÉuÉÉÇ¶ÉåÌiÉ mÉUWÇûxÉÉå Ì²kÉÉ qÉiÉÈ | 

mÉëÉWÒû¥ÉÉïlÉÉrÉ ÎeÉ¥ÉÉxÉÉålrÉÉïxÉÇ uÉÉeÉxÉlÉåÌrÉlÉÈ   || 12 || 
 

1 jijnāsuh jnānavān cha iti The Seeker and the Knower – 

2 parahaṁsah dvidhā matah; these are the two types of Paramahamsas spoken of. 

3 prāhuh jnānāya jijnāsoh- “For the attainment of Knowledge is the Seeker’s 

4 nyāsaṁ vājasaneyinah.  renunciation” – thus says the Vajasaneya School. 
 

Earlier we were introduced to the two divisions among Paramahamsas as being 
Vividisha Sannyasis and Vidvat Sannyasis. There is no mention of them in this verse! Has 
something changed in the classification? 
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1 No, nothing has changed. Only new words are being introduced for the same two 
types. The roots ‘Jna’ and ‘Vid’ both mean “to know”. Hence, two possible terms can be 
used to describe the two categories:  

i) The Jijnasuh is the same as the Vividisha Sannyasi or the seeker of knowledge; 
Jijnasu literally means “one who is desirous of knowledge”; and  

ii) The Jnanavan is the same as the Vidvat Sannyasi or the knower of Self-knowledge; 
the word literally means “one who has already acquired knowledge.” 

2 Matah: “considered to be”. This is a classification approved by the Shrutis. It is not 
an arbitrary ruling by some unknown person without any authority.  

3 What is the purpose of the first stage of Sannyasa within the Paramahamsa 
category? Above all else, it is the acquisition of Tattwa Jnana, knowledge of the Self. That is 
the foremost requirement on this path of Jivanmukti, and is taken as a given. 

4 The above is the opinion of Sage Yajnavalkya. How do we know this? 

This statement is made in the Brihadaranyaka Upanishad, which is part of the Kanva 
Shaka (chapter) of the Shukla Yajur Veda. The followers of the Vaajasaneya School say this. 
Vaajasanah is the person from whom the school derives its name. The son of Vaajasanah is 
called Vaajasaneya. He was none other than Yajnavalkya, the sage whose teaching features 
in the Brihadaranyaka Upanishad. Thus, the Vaajasaneyinah (followers of the Vaajasaneya 
school) are actually disciples of Sage Yajnavalkya. 

Swamiji added a bit more to these facts. Sage Yajnavalkya was an extremely bright 
student. When he heard his Guru’s teaching the first time, the Guru tested him by asking 
him to repeat what he had learnt. Yajnavalkya then repeated verbatim all that he had heard 
from his Guru. He, as it were, ‘vomited’ out the teaching word-for-word. His fellow 
batchmates in the same class, recorded the teachings, very much like how the Tittiriya bird 
swallows up the food regurgitated from its mother’s mouth. Thus the teaching came to be 
known as the Taittireeya Upanishad and is found in the Krishna Yajur Veda. Later, 
Yajnavalkya went to study under Surya Bhagavan. He became a teacher in his own right and 
the teaching he learnt under Lord Surya is recorded as the Brihadaranyaka Upanishad, and 
is placed in the Shukla Yajur Veda. 

These facts are given for a reason. We are going to be studying this text possibly for 
a few years, and it is worth our while to know as much as possible of the history of the main 
scriptural source – the Brihadaranyaka Upanishad – that is going to be quoted. 

 

 
Verse 13: The Principal Citation from Brihadaranyaka Up. 

 

"mÉëuÉëÉÎeÉlÉÉå sÉÉåMüqÉåiÉqÉç CcNûliÉÈ mÉëuÉëeÉÎliÉ ÌWû" | 

LiÉxrÉÉjÉïxiÉÑ aÉ±ålÉ uÉ¤rÉiÉå qÉlSoÉÑ®rÉå    || 13 || 
 

1 "pravrājinah lokam etam  “Sannyasins having this Atmaloka 

2 icchhantah pravrajanti hi"; as their desire, renounce their worldly life.” 

3 etasya arthah tu gadyena The theme of this text will now be presented in Prose, 

4 vakshhyate manda-buddhaye. to help those who are slow to understand. 
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The quotation referred to as the opinion of the Vajasaneyinah, followers of the 
Vajasaneya school, is now quoted from the Br.Up 4.4.22.  

1-2 This line is a slight re-phrasing of the actual quotation in the Br.Up. The actual 
quotation runs as follows: 

Etam eva pravraajinah lokam icchhantah pravrajanti – (Br.Up 4.4.22)  
“Sannyasins desiring this Loka alone (i.e. Atmaloka), renounce their worldly life.”  

[Note that the noun Pravraajinah has a long (deergha) ‘aa’ syllable, while the verbal 
form Pravrajanti has a short (hraswa) ‘a’ syllable.]  

All the words are the same as in Verse 13, except that ‘eva’ is replaced by ‘hi’. Both 
these words are to emphasise that it is the Paramahamsa Sannyasis alone who desire 
Atmaloka; the other Sannyasis desire any or all of the Anatmalokas. 

Swamiji stressed some of the key points represented by the words quoted: 

Pravraajinah: these refer only to those Sannyasis who are dispassionate towards all 
other Lokas, namely, Manushyaloka, Pitruloka, Devaloka and Brahmaloka. They consider 
these Lokas to be as a blade of grass. Their dispassion towards these Lokas is so great that 
they consider it worth their while to renounce the worldly life. 

Etam Eva Lokah: “this world itself”. The idea is to emphatically exclude the desire for 
all other Lokas, and have the desire only for the Atmaloka, the Loka of the Self. This will be 
explained in the first Gadya passage of the next Section. 

Eva is to say “only” the Paramahamsa Sannyasins, as explained above. It applies only 
to those who are able to give up everything and go in search of a Guru for knowledge. This 
implies that Sravana, Manana and Nididhyasa can only be practised by a true Paramahamsa 
Sannyasin. It further implies that Sannyasa is not the actual “act of giving up”, but is the 
focus for which one needs to give up. That focus is knowledge of the Self. 

Icchhantah: “desiring which”. This includes a knowledge of how to go about 
obtaining this knowledge. It is to be obtained from the Guru alone. The seekers know that 
the only method of getting this knowledge is through an enlightened Guru. 

Pravrajanti: “they renounce worldly life”.  For the sake of obtaining this knowledge, 
they are prepared to sacrifice their worldly life and go and live with the Guru, so that they 
can practise Sravana, Manana and Nididhyasana in a committed way. 

 

To sum up the teaching, Swamiji read out a line (source not known) as follows:  

“When you are walking, when you are simply standing, when you are in the waking 
state, even when you are sleeping – one whose mind is not there in that Brahma Vichara, 
such a person is considered to be dead (because he is going to remain in Samsara only, and 
is as good as spiritually dead). Therefore, till you go to sleep, till you die, spend your time in 
the enquiry of Vedanta.” 

In order to do this, unless we give up everything, it is not possible. One requires to 
focus, only then the realisation can come about.  

“Devote yourself totally to this pursuit if you want to do Sravana, etc.  One who is 
established in Brahman, he attains Brahman. To have such dedication, one needs to give up 
everything else. This is the real meaning of Sannyasa. For this alone the Paramahamsas take 
up Sannyasa, and not for touring about in other worlds!” 
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3 Sri Vidyaranyaji now wants to explain all the points brought up in the last 12 verses 
in greater detail. The first decision he takes in order to do this is to switch from Padya to 
Gadya, from poetry to prose, from the poetical format to the textual format. In prose, one 
has more freedom of expression. Poetry is a bit restrictive, rules have to be followed, the 
meter has to be correct, long and short syllables have to be set in a prescribed order, etc. 
This is too much of a restraint for the purpose intended here. 

Etasya: “this (theme)”; refers to the Brihadaranyaka sentence quoted above. The 
meaning of the line is going to be explained in great detail in the rest of the text through the 
medium of prose. 

4 His purpose for doing so is to instruct the mediocre mind that may be slow in 
understanding what has been said in brief thus far. 
 

 

***** 
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mÉëjÉqÉÇ AkrÉÉrÉ - mÉëqÉÉhÉ mÉëMüUhÉqÉç 

PART 1B:   THE GADYA 
  
 

5 SECTIONS:  Prose Discussions & Citations   
 
  

The EVIDENCE of JIVANMUKTI 
 

 
 

HERE BEGINS THE GADYA or Prose Section, which continues to the very end of the 
Book, across all the five Parts of the text. It forms the heart of the discussions on the 
subject. Each of the five Parts is further divided into Chapters and then Sections, according 

to the theme being discussed. The Principal Citation continually recurs throughout the text:  
 

Br Up 4.4.22:  Etam eva pravraajinah lokam icchhantah pravrajanti –  
“Sannyasins desiring this Loka alone (i.e. Atmaloka), renounce their worldly life.”  

 
 

PART 1B, CHAPTER 1    

VIVIDISHA SANNYASA  
 

Sections 1-7  (Textbook Pages 4-8)  

 
 

1. THE TWO LOKAS (GOALS) 
 

Section 1.1:  Many Goals, Many Lokas 
 

1 sÉÉåMüÉå ÌWû Ì²ÌuÉkÉÈ, AÉiqÉsÉÉåMüÉå-AlÉÉiqÉsÉÉåMüÈ cÉ CÌiÉ | 
 

1 lokah hi dvividhah, ātmalokah-anātmalokah cha iti | 

 There are two kinds of worlds: Atmaloka and Anatmaloka.  
 

Atmaloka is the world of the Self, Anatmaloka is the world of the non-Self. The word 
Lokah is under discussion. Why is it taken to mean Atmaloka? 

Firstly, why is the Atman called a Loka? Loka is usually a realm, a place where beings 
dwell, e.g. the gods, ancestors, men, etc. The root of Loka is lok, “to see”. Loka is “that by 
which all this is seen”, i.e. the Sakshi, which is self-illumined. Atman is the Sakshi. From this 
meaning is derived the word Atmaloka, the realm of the Self.  

All Paramahamsa Sannyasis work towards realising Atmaloka. Clearly, Atmaloka 
cannot be the preserve of one individual, it has to be some collective, cosmic unit, towards 
which all seekers strive. When this idea is extended to its limit, Atmaloka refers to nothing 
less than Brahman, the Supreme Reality Himself. 
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Section 1.2:  Anatma Lokas 
 

2 iÉ§ÉÉlÉÉiqÉsÉÉåMüxrÉ §ÉæÌuÉkrÉÇ oÉ×WûSÉhrÉïMåü iÉ×iÉÏrÉÉkrÉÉrÉå ´ÉÔrÉiÉå -  

oÉ×.E 5.16: "AjÉ §ÉrÉÉå uÉÉuÉ sÉÉåMüÉ qÉlÉÑwrÉsÉÉåMüÈ ÌmÉiÉ×sÉÉåMüÉå SåuÉsÉÉåMü CÌiÉ | 

  xÉÉåÅrÉÇ qÉlÉÑzrÉsÉÉåMüÈ mÉÑ§ÉåhÉæuÉ eÉrrÉÉå lÉÉlrÉålÉ MüqÉïhÉÉ,  

  MüqÉïhÉÉ ÌmÉiÉ×sÉÉåMüÉå ÌuÉ±rÉÉ SåuÉsÉÉåMüÈ" CÌiÉ |  
 

2 

tatrānātmalokasya traividhyaṁ bṛhadārṇyake tṛtīyādhyāye shrūyate -  
bṛ.u 1.5.16: "atha trayo vāva lokā manushhyalokah pitṛloko devaloka iti | 
  so ayaṁ manushyalokah putreṇaiva jayyo nānyena karmaṇā,  
  karmaṇā pitṛloko vidyayā devalokah" iti |  

 

Three kinds of Anatma Lokas are described in the Brihadaranyaka Upanishad:  
“i) Manushya Loka – the world of men; attained by having progeny, not by any rites. 
ii) Pitru Loka – the world of the ancestors; attained by doing good deeds. 
iii) Deva Loka – the world of the gods; attained by knowledge.” 

 

2 The reference in the text is to the 3rd chapter of the Brihadaranyaka Aranyaka. The 
first two chapters are Aranyakas; the first chapter of the Upanishad begins in the 3rd 
chapter. The reference to the quoted verse shows the Upanishad chapter no. 1.5.16. 

i) In Manushya Loka, the father’s fame depends on the children. When people praise 
the children, the father feels very pleased. What the father could not do, is done through 
the son. Hence it is said, if one wants to be recognised in the world of men, one has to have 
progeny, i.e. produce a son. Greatness on earth is achieved by progeny. 

ii) The world of the ancestors is obtained by performing good deeds. People on earth 
usually interpret that as meaning performance of rites and rituals to please the ancestors. 

iii) By knowledge alone, a Sattwic means, access is gained to the world of the Gods. 
 

 

Section 1.3:  Atmaloka – the World of the Self 
 

3 AÉiqÉsÉÉåMü¶É iÉ§ÉæuÉ ´ÉÔrÉiÉå -  

oÉ×.E 4.15: "rÉÉå Wû uÉÉ AxqÉÉssÉÉåMüÉiÉç xuÉÇ sÉÉåMüqÉç  

  ASØwOèuÉÉ mÉëæÌiÉ xÉ LiÉqÉç AÌuÉÌSiÉÉå lÉ pÉÑlÉÌ£ü" CÌiÉ |  

4  oÉ×.E 4.15: "AÉiqÉÉlÉqÉåuÉ sÉÉåMüqÉç EmÉÉxÉÏiÉ xÉ rÉ  

  AÉiqÉÉlÉqÉåuÉ sÉÉåMüqÉç EmÉÉxiÉå lÉ WûÉxrÉ MüqÉï ¤ÉÏrÉiÉå" CÌiÉ cÉ |  
 

3 
ātmalokashcha tatraiva shrūyate – b ṛ.u 1.4.15:  
   "yo ha vā asmāllokāt svaṁ lokam adṛshhṭvā  
   praiti sa etam avidito na bhunakti" iti |  

 
Regarding the Atmaloka, in the same Upanishad chapter, it is said:  
     “From the world of men, without knowing his own world, ATMALOKA,  
     whoever passes away, he is not protected (by the Atmaloka).” 

4 
bṛ.u 1.4.15a: "ātmānameva lokam upāsīta sa ya  
  ātmānameva lokam upāste na hāsya karma kshhīyate" iti cha |  

 
“One should aim to attain the the world of the Self alone.  
     He who devotes himself to this pursuit, his efforts do not fail him.” 
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Section 1.4:  More Evidence for Atmaloka 
 

5 rÉÉå qÉÉqxÉÉÌSMüÌmÉhQûsÉ¤ÉhÉÉiÉç xuÉÇ sÉÉåMÇü mÉUqÉÉiqÉÉZrÉqÉç  

  "AWÇû oÉë¼ÉÎxqÉ" CÌiÉ AÌuÉÌSiuÉÉ ÍqÉërÉiÉå xÉ xuÉÉå sÉÉåMüÈ  

  mÉUqÉÉiqÉÉ AÌuÉÌSiÉÈ AÌuÉ±rÉÉ urÉuÉÌWûiÉÈ xÉ³ÉålÉqÉç  

  AuÉåÌSiÉÉUÇ mÉëåiÉÇ qÉ×iÉÇ lÉ pÉÑlÉÌ£ü  

  zÉÉåMüqÉÉåWûÉÌSÌSwÉÉmÉlÉrÉlÉålÉ lÉ mÉÉsÉrÉåÌiÉ | 
6 EmÉÉxÉMüxrÉ Wû ÌlÉÍ¶ÉiÉÇ MüqÉï lÉ ¤ÉÏrÉiÉå  

  LMüTüsÉSÉlÉålÉÈ EmÉ¤ÉÏhÉÇ lÉ pÉuÉÌiÉ, 

  MüÉÍqÉiÉxÉuÉïTüsÉÇ qÉÉå¤ÉÇ cÉ SSÉÌiÉ CÌiÉ AjÉïÈ | 
 

5 

yo māmsādika-piṇḍalakshhaṇāt svaṁ lokaṁ paramātmākhyam 
   "ahaṁ brahmāsmi" iti aviditvā mriyate sa svo lokah paramātmā 
   aviditah avidyayā vyavahitah sannenam  
   aveditāraṁ pretaṁ mṛtaṁ na bhunakti  
   shokamohādi-dishha-āpanayanena na pālayeti | 

 

‘Swam lokam’ – refers not to mere flesh and bones, but means “the Supreme Self” 
     as “I am Brahman”; not knowing that his own world is the Supreme Being 
     due to being separated from it by ignorance, he does not know this Truth;   
     when he dies, since he does not know who he really is, 
     he obtains no relief from the pangs of sorrow and delusion, etc. 

6 
upāsakasya ha nishchitaṁ karma na kshhīyate  
  ekaphaladānenah upakshhīṇaṁ na bhavati, 
  kāmita-sarva-phalaṁ mokshhaṁ cha dadāti iti arthah | 

 

But in the case of the one who makes an attempt to know himself as Atmaloka, 
     whatever effort he makes towards realising this identity does not go in vain.  
     Soon he is led to freedom and fulfills all his desires. This is the meaning. 
 

5-6 The word ‘Loka’ means the world of the Self, and not just the world in an 
ordinary sense. The quotations given in Section 3 are explained in this Section. The word 
‘Swam Lokam’ – only when it is taken to mean Self, does the meaning tie up with what is 
given in the Upanishad, namely “freedom from all grief and delusion.” 

 

 

Section 1.5.1:   The Place of Study & Worship 
 

7 Lå AÉ 3.2.6: "ÌMüqÉjÉïÇ uÉrÉqÉç AkrÉåwrÉÉqÉWåû, ÌMüqÉjÉïÇ uÉrÉÇ rÉ¤rÉAÉqÉWåû" | 
8 oÉ×.E 4.4.22: "ÌMÇü mÉëeÉrÉÉ MüËUwrÉÉqÉÉå rÉåwÉÉÇ lÉÈ ArÉqÉç AÉiqÉÉ ArÉÇ sÉÉåMüÈ" CÌiÉ | 
9  "rÉå mÉëeÉÉÍqÉÌwÉUå (ÅkÉÏUÉ) iÉå zqÉzÉÉlÉÉÌlÉ pÉåÎeÉUå | 

   rÉå mÉëeÉÉÇ lÉåÌwÉUå (kÉÏUÉ) iÉå AqÉ×iÉiuÉÇ ÌWû pÉåÎeÉUå" | 
 

7 ai ā 3.2.6: "kimarthaṁ vayam adhyeshhyāmahe,     kimarthaṁ vayaṁ yakshhyāmahe" | 

 Why should we study?                                          Why should we worship the gods? 

8 bṛ.u 4.4.22: "kiṁ prajayā karishhyāmo yeshhāṁ        nah ayam ātmā ayaṁ lokah" iti | 
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 What are we to do with children,       since to us this world (the Self) is Supreme? 

9 
"ye prajāmishhire (adhīrā) te shmashānāni bhejire | 
ye prajāṁ neshhire (dhīrā) te amṛtatvaṁ hi bhejire" || 

 
“They who desire progeny, let them go to the crematorium;  
those who do not, their aim is to achieve immortality.” 
 

7 This question comes from the householder. Study is to be regarded as Nitya and 
Naimitika Karma, a daily duty. Every family is expected to take a portion of the Vedas and 
chant it daily, without fail, as a religious duty. Worship refers to Kamya Karma, an action 
done with a desired purpose. An example of such worship is Darsha Poorvamasa, 
Jyotistoma, etc. The usual fruits of such Karmas are progeny and desire for success. 

8 This question is asked by the seeker. The point here is that the Atman is spoken of 
as Ayam Loka, this world. This becomes a second proof that the word Loka in the principal 
citation for this Section refers to Atman. 

9 The next line is a paraphrasing from the Apastamba Dharma Sutras, which is a 
collection of verses from many texts, and so there is no reference for it.  

‘Progeny’ should be taken in a wider sense. It is an Upalakshana (a flag) for the 
means by which all the three worlds are obtained. Progeny earns Manushyaloka; with it has 
to be included Karma which earns Pitrloka; and knowledge which earns Devaloka.  

Similarly, the word ‘crematorium’, too, has to be taken in a broader context. Just as 
the crematorium is the final destination of those in Manushyaloka, so also the final result of 
the other two Lokas has to be included as part of the meaning. For this reason, we notice 
that the word for crematorium is in the plural (Smashaanaani), as the other results are 
included. This is a good example of how scriptures have to be read with the larger picture in 
mind. The contextual meaning has always to be kept in sight when we interpret words. 

The word Dheeraah for those who desire immortality is significant. They are the 
wise ones. They have chosen correctly in accordance with scriptural intention. 

 

 

Section 1.5.2:   Conclusion on the Principle Citation 
 

10 oÉ×.E 4.4.22: LuÉÇ cÉ "LiÉqÉåuÉ mÉëuÉëÉÎeÉlÉÈ sÉÉåMüqÉç CcNûliÉÈ mÉëuÉëeÉÎliÉ" CÌiÉ | 
11 A§É AÉiqÉsÉÉåMüÈ ÌuÉuÉÍ¤ÉiÉ CÌiÉ aÉqrÉiÉå, "xÉ uÉÉ LzÉ qÉWûÉlÉeÉ AÉiqÉÉ" CÌiÉ |  

oÉ×.E 4.4.22: 
 

10 evaṁ cha "etameva pravrājinah lokam ichchantah pravrajanti" iti |    bṛ.u 4.4.22: 

  “Desirous of only this world, Sannyasins renounce.” 

11 atra ātmalokah vivakshhita iti gamyate, "sa vā esha mahānaja ātmā" iti |    bṛ.u 4.4.22 

 
‘This world’ should be taken to mean Atmaloka.  

 “He indeed is this great, unborn Atma.” 
 

10-11  This line concludes the discussion of the Principal Citation. Atman is referred 
to as ‘this’.  This emphatically repeats the conclusion that Loka has to be taken to mean 
Atmaloka, and nothing less. This clinical procedure is the hallmark of Sri Vidyaranyaji. It is 
characteristic of all his writings. 
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Section 1.5.3:   Proof Using the Yogee Meaning of “Loka” 
 

12 mÉë¢üÉliÉxrÉ AÉiqÉlÉÈ LiÉiÉç zÉoSålÉ mÉUÉqÉ×¹iuÉÉiÉç | 

  sÉÉåYrÉiÉå AlÉÑpÉÔrÉiÉ CÌiÉ sÉÉåMüÈ | 
 

13 iÉjÉÉ cÉ AÉiqÉ AlÉÑpÉuÉqÉç CcNûliÉÈ mÉëuÉëeÉÎliÉ CÌiÉ  

  ´ÉÑiÉåÈ iÉÉimÉrÉï AjÉïÈ xÉÇmÉ±iÉå | 
 

12 
prakrāntasya ātmanah etat shabdena parāmṛshhṭatvāt | 
  lokyate anubhūyata iti lokah | 

 
That which is seen, experienced, realised is ‘Loka’. This confirms the meaning of the text 
as, “Desirous of Self-realisation, they renounce.” 

13 
tathā cha ātma anubhavam ichchantah pravrajanti iti  
  shruteh tātparya arthah saṁpadyate | 

 
It has been confirmed what the implied meaning is of the scriptural text cited at the outset 
of this Section. 

 

12 This sentence covers the proof of the meaning from another angle. Swamiji 
mentioned a word has three meanings: i) Roodi, the standard, accepted usage in society; ii) 
Yogee, the meaning according to etymological derivation; and Yogee-Roodi, a combination 
of both meanings. Prior to this point, the Roodi meaning of Loka was considered. Now the 
Yogee meaning is being examined. 

In a single sentence, Sri Vidyaranyaji makes his investigation known to us: The root 
‘Lok’ means “to see or to experience”. In the central citation, Lokam means “seeing, 
experiencing and realising the Atman.” i.e. Self-realisation. Thus, a second proof for Lokam 
as meaning Atmaloka is obtained.  

This is a case which reveals the thoroughness of Sri Vidyaranyaji’s enquiry, as well as 
the thoroughness of Swamiji’s explanations. We see both of them stretching every nerve to 
reach perfection. Not a single stone is left unturned in the enquiry into Truth. Had Swamiji 
not been there to explain, we would not have known of the greatness of Sri Vidyaranyaji. 

13 Thus the Shruti citation is finally confirmed, namely, from Br.Up 4.4.22:   

Etam eva pravraajinah lokam icchhantah pravrajanti. 
“Sannyasins desiring this Loka alone (i.e. Atmaloka), renounce their worldly life.”  
 

 

Section 1.5.4:   Naradji’s Quotation 
 

14 lÉÉUS.mÉËU.E 6.26: xqÉ×ÌiÉ¶É - "oÉë¼ÌuÉ¥ÉÉlÉsÉÉpÉÉrÉ, mÉUÇWÇûxÉxÉqÉÉÀûrÉÈ | 

  zÉÉÎliÉSÉlirÉÉÌSÍpÉÈ xÉuÉæïÈ, xÉÉkÉlÉæÈ xÉÌWûiÉÈ pÉuÉåiÉç" CÌiÉ | 
 

14 
nārada.pari.u 6.26: smṛtishcha -  
"brahmavijnānalābhāya, paraṁhaṁsasamāhvayah | 
  shāntidāntyādibhih sarvaih, sādhanaih sahitah bhavet" iti | 

 
“One who is named as a Paramahamsa should acquire the qualities such as control of 
mind, body and the senses, which are considered the means to the realisation of the 
knowledge of Brahman.” 

 



 

37 

 

14 Now Sri Vidyaranyaji, after having cited a passage from the Shruti, cites a passage 
from the Smriti to prove that the word Loka means Atman.  

This passage, by telling us what a Paramahamsa Sannyasin aims for, tells us at the 
same time that the ‘Loka’ he aims for is nothing short of knowledge of the Self.  

Indeed, it is breathtaking analysis of this calibre that makes Vidyaranyaji such a great 
writer and commentator. We will see more of his ability, but may not always bring it out in 
the present manner. 

 

 

2. VIVIDISHA SANNYASA 
 

Section 1.6.1:   Definition of Vividisha Sannyas 
 

15 CWû eÉlqÉÌlÉ eÉlqÉÉliÉUå uÉÉ xÉqrÉaÉç-AlÉÑÌ¸iÉæÈ-uÉåSÉlÉÑuÉcÉlÉÉÌSÍpÉÈ-EimÉ³ÉrÉÉ 

  ÌuÉÌuÉÌSwÉrÉÉ xÉÇmÉÉÌSiÉiuÉÉSrÉÇ ÌuÉÌuÉÌSwÉÉ xÉ³rÉÉxÉ CÌiÉ AÍpÉkÉÏrÉiÉå | 
16 ArÉÇ cÉ uÉåSlÉWåûiÉÑÈ xÉ³rÉÉxÉÉå Ì²ÌuÉkÉÈ,  

  eÉlqÉÉmÉÉSMü-MüÉqrÉMüqÉÉïÌS-irÉÉaÉqÉÉ§ÉÉiqÉMüÈ, 

  mÉëæwÉ EŠÉUhÉmÉÔuÉïMü-ShQûkÉÉAÉUhÉÉ±É´ÉqÉÃmÉÈ cÉ CÌiÉ | 
 

15 
iha janmani janmāntare vā samyag-anushhṭhitaih-vedānu- 
  vachanādibhih-utpannayā vividishhayā saṁpāditatvādayaṁ  
  vividishhā sannyāsa iti abhidhīyate | 

 
In this life or in previous lives, by a thorough study of the scriptures, and other  
     religious acts enjoined by them, the desire for Self-knowledge arises. Following this, 
     the renunciation brought about by this desire is called “Vividisha Sannyasa”. 

16 
ayaṁ cha vedana-hetuh sannyāsah dvividhah,  
  janmāpādaka-kāmyakarmādi-tyāgamātrātmakah, 
  praishha uchchāraṇapūrvaka-daṇḍadhāraṇādi āshramarūpah cha iti | 

 
This renunciation, which is the means to knowledge, is of two kinds: 
i) The renunciation of only actions done with selfish motives and which lead to rebirth, etc; 
ii) Taking up the formal Sannyasa, with vows and accepting all the external signs of it. 

 

How Does “Vividisha Sannyasa” Get its Name? 

15 This Pada is considered so important that Swamiji spent two full lectures on it! 

Vividisha means “the desire to acquire the knowledge of the Self”. From this term 
arises the name Vividisha Sannyasa which is taken up in order to devote oneself to the 
acquisition of the knowledge. The knowledge is called Tattwa Jnana or Brahma Jnana.  

Something has to happen which causes the desire for knowledge to arise. It is 
described in this Pada, which was thoroughly explained in order that we could appreciate 
fully what Vividishaa means. The practice to be done is Vedaanuvachanaadibhih. This word 
as well as the word Vividishaa brings to mind a quotation from the Br Up as follows: 

Tam etam vedaanuvachana brahmanaah  
vividishanti, yajnena daanena tapasaa anaashakena. 

Meaning: “The desire in seekers of Brahman for knowledge of That Supreme 
Reality, is awakened by daily recitation of the Vedas, by Yajna (acts of sacrifice), by Dana 
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(acts of charity), and by Tapas (acts of austerity) such as observing fasting (literally ‘by 
abstaining from food’).” 

This quotation includes the essence of Vidyaranya’s text. It enumerates the whole 
group of activities that are to be performed in the spirit of Karma Yoga by a seeker of God. 
The only result one does it for is the purity of his mind, and for no other reason. If this purity 
of motive persists over an extended period of time, then in the resulting purified mind, 
there arises with certainty the desire for divine knowledge. This is the gist.  

 

The Sadhana of Vedic Recitation & Performing Good Acts 

Samyak denotes the level of perfection to be attained in performing the whole chain 
of activities included under Vedaanuvachanaadibhih. They are performed religiously by the 
person, without fail, and with his whole mind is centred on them. Two disciplines have to be 
borne in mind when doing these activities: i) to perform them as Nitya Karmas; and ii) to do 
them in a spirit of Karma Yoga.  

Firstly, what are the activities that fall under Vedanuvachanaadibhih? The Br.Up 
quotation spells out the details: 

 

i) Regular Vedic Recitation: This is called Swadhyaya. It applies mainly to those who 
are in the Brahmacharya Ashrama. A passage is selected from the Vedas and is to be 
chanted as a daily ritual without fail. By the daily chanting of one’s allocated portion (Shaka), 
the mind is trained to pay attention to and place importance on the Vedas. A bond is built 
up between the student and the scriptures. 

 

ii)  Yajnas or Acts of Sacrifice: These are done by persons in the Grihastha Ashrama 
or householder stage of life. They are earners of wealth, and can therefore afford to 
perform these acts. There is the Pancha Maha Yajna act which is enjoined upon all 
householders. It provides for service to – 

a. Brahman, the Reality – through scriptural study, Swadhyaya, reading and chanting; 
b. Devas or Gods – through worship of the Deities; 
c. Pitrus or ancestors – through Shraadh offerings done especially for them; 
d. Manushya or fellow man – through hospitality and assistance to guests, etc; 
e. Bhootas or sub-human creatures – through assistance to pets, cows, horses, etc. 
 

iii) Daana or Acts of Charity:  These also fall in the realm of the Grihastha Ashrama. 
The householders can do this; the other Ashramas may not have the means to do so. All 
forms of charity that are described as Sattwic in the Geeta are included. That charity which 
is done as a duty and for no other reason; to one who cannot repay the charity; given at the 
right time, place, occasion and to the right person.  

 

iv) Tapas or Acts of Austerity: Acts such as fasting, etc. This is especially suitable for 
those in the Vanaprastha Ashrama of life. They are in a position to do austerities such as 
reducing the intake of food, observing fasts. Sage Vachaspati says that fasting should be 
done with Hita, Mita and Medhya, i.e. to eat appropriately, to eat the right amount of food 
and to eat with the right attitude. All three have to observed. That is equivalent to fasting. 

There is a saying that “Mother’s food is always tasty.” This is because it is always 
given with love, and we receive it with love. Regarding quantity, the stomach has four 
quarters. Two quarters are filled with solid food, 1 quarter with water, and the remaining 
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quarter should be left empty for air and movement during digestion. Food should always be 
taken when one is relaxed, in a clean place, where there are good vibrations, and the food is 
not disrespected. The one serving the food should be well-mannered and well-disposed 
towards you. 

When the above are done to perfection for a long period in all the three Ashramas, 
then one becomes worthy of entering the Sannyasa Ashrama. At this point, the desire for 
renunciation and knowledge arises naturally. 

 

Sannyasa at an Early Age, Before Marriage 

There are people who would say, “O, that person is so young. He could not have 
done all these acts of sacrifice to deserve Sannyasa.” In such cases, the person could well 
have done all these in his previous births and made himself ready for Sannyasa in this birth 
at an early age. For no one can take to Sannyasa without having deserved it. We find that he 
is not inclined towards marriage, and has a revulsion for it. This is due to past Karma. 

Doing Acts in the Spirit of Karma Yoga 

We mentioned earlier that it was vital to do all these acts of sacrifice, etc, in a spirit 
of Karma Yoga. What does that entail? It means two golden rules of Karma Yoga as given in 
the Geeta have to be followed: 

 

i) Be an Instrument of the Lord: The Kartru Bhava has to change to Karana Bhava, 
i.e. doership has to be replaced by the feeling of being an instrument in God’s hands. 

ii) Renounce the Fruits of Actions: Phala Icchha has to be given up, i.e. there should 
be no desire for a particular result for an action. The result is decided by God (Providence or 
Prarabdha Karma), and has to be accepted, whatever it may be.  

 

These two conditions apply even to Vedic chanting, not just actions. When the fruits 
are renounced, they are converted into Chitta Shuddhi or purity of mind. That is the result 
which the Karma Yogi actually wants. When purity is accumulated in this manner, the day 
comes when a strong desire is felt to acquire knowledge of God. One feels a great urge or 
inclination towards studying spiritual texts and learning about the spiritual life, and 
especially about the nature of Reality. 

In Karma Yoga, the sense of arrogation of the ego is held in check. The ego is 
abnegated; it is given hammer blows whenever it feels that it is the doer. Swamiji described 
this in grammatical, and we may add dramatical, terms when he said, “We should move 
from Prathama Vibhakti to Tritiya Vibhakti; i.e. from nominative case to instrumental case; 
from ‘I do’ to ‘I am only an instrument that is doing’!” 

Samyag-Anushthitaih: “well-performed” acts are done in the spirit of Karma Yoga. 
 

The Transition from Sacred Acts to Sannyasa 

When the above acts are “well-performed” during the Brahmacharya, Grihastha and 
Vanaprastha periods of life, then the Sannyasa stage follows without any difficulty. It 
becomes as natural as a baby learns to crawl, then toddle, then walk and finally run. 

The taking of Vividisha Sannyasa comes as the result of purity gained through the 
above-mentioned acts, even if done in previous lives! 

When looked at in this perspective, we see that Vividisha is the fruit of living the 
earlier stages of life successfully with Karma Yoga Bhava, and gaining all the purity by that. 



 

40 

 

Being good on its own has its benefits in its own way, but there is a greater benefit when it 
is done as a worship of the Lord. Then the purification is very rapid, and that is when the 
desire for God arises. The desire for God is much more than just another desire! 

 

Icchha vs. Ruchih 

Sri Vidyaranyaji has written Vartika Sara in which he tells what this desire for God 
really is. Ordinary desire for the “good things” in life are called Icchha. There is nothing 
special about such desires. But they don’t compare with “Ruchih” for God.  

Ruchih may be translated as ‘taste’, ‘thirst’, or ‘yearning’. Ruchih is different and far 
higher than plain Icchha. It is a relish for something that is accompanied by an all-absorbing 
love. There is great nobility in Ruchih. If Ruchih is not there, a person may go for a Satsang 
and just sleep there! Ruchih keeps a person transfixed with interest in what is going on. It 
makes him enjoy the Satsang with no consideration for time. He never tires of it. 

A person was asked why he goes for Satsang. He said, “It is the only way I can get a 
good sleep.” Some go to Satsang to escape from their wife! 

Swamiji told us of an incident he witnessed himself. As a Brahmachari he was once 
taking a class. An elderly man sat in front of him in the first row. Swamiji’s habit was to start 
the class with three chants of Om. When he started, by the time the third Om was chanted, 
the man was fast asleep. It seemed that he had programmed his body for this; for, at the 
end of the class, at precisely the third Om the man would get up! 

Yes, desire is there in almost all people to do good things like go to Satsang, but only 
a few have a ‘Ruchih’ for Satsang. Many have the desire to meditate, but don’t have a relish 
for it. How do we get a relish for God? It comes by doing all our duties in all the Ashramas 
well and perfectly. Then the fruit in the form of Vividisha Sannyasa also comes. It is relish for 
the knowledge of God, to know anything and everything about God, to be absorbed in God. 

The formula is:    
 

Nobility  Purity  Dispassion  ‘Ruchih’ for God 

 

The Example of Yajnavalkya and Maitreyi 

An objector says, “How is it that we see cases of people realizing God without having 
taken up Sannyasa?” 

Swamiji himself quoted umpteen such cases. The most notable one is of Maitreyi, 
the wife of Sage Yajnavalkya. After the Sage had instructed her fully and was himself going 
to take Vidyvat Sannyasa and leave home, Maitreyi asked him to instruct her what to do. 
Yajnavalkya told her that she already had everything. So Maitreyi stayed on at home, and 
made progress from there. 

Then there is the case of King Janaka. He continued to rule his kingdom. None other 
than Yajnavalkya gave him the certificate: “O Janaka, you have got Abhaya – fearlessness. 
Only knowledge of Brahman can bestow upon you that quality.” 

What answer does Sri Vidyaranyaji have to this objection? The next Pada: 
 

Two Types of Vividisha Sannyasa 

16 Sri Vidyaranya has the answer – one type does not take formal Sannyasa, while 
the other type does. Both possibilities are there.  
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A. The Non-Sannyasi Type: 

This brought out a most interesting discussion from Swamiji as he dismantled all the 
nuts and bolts of Sannyasa in explaining this type. 

Very thoughtfully he described that this type of seeker is required to renounce only 
those actions which are done with a selfish motive. Everything else is as per the scriptural 
recommendations for daily duties and special occasional duties. The thing to be most 
avoided is anything that contributes towards Rebirth. 

This is the solution. What is the rationale behind it? 

Firstly, if it is not to be selfish, it has to rule out all Nishiddha Karmas or forbidden 
actions. These are always selfish by their very nature.   

Secondly, surely it has to permit all Nitya Karmas, which are one’s daily duties for 
survival and livelihood. Not exactly so. A taint of selfishness can very easily enter even Nitya 
Karmas. In Government offices, for doing one’s duty one gets a salary. In the course of this 
duty, one can succumb to the temptation of bribery. The whole duty is rendered null and 
void due to this defect. 

Take another case. People often ask in connection with their duties, “I have done so 
much service for so long. What have I got for it?” The very question should not arise. If it is 
done as a duty, nothing else is expected from it in return. This is the Karma Yoga spirit. The 
purity comes of its own accord if the duty is done selflessly. Duty for duty’s sake is selfless 
and it certainly purifies. If there is selfishness, then the Nitya Karma becomes Kamya Karma, 
and another criterion applies to it. 

Now we examine Kamya Karma. By definition these are actions done with a motive 
behind them. A motive can be pure or impure. If it is impure, the action is clearly not 
acceptable for the purposes of Vividisha, i.e. to further one’s knowledge of God. If the 
motive is pure, then it has to be examined whether it is going to bring about another birth! 

This is where the difficulty lies. Commonly, as we pass retirement, we look to doing 
some good in this world so that we can expect a better birth next time. We start doing 
charitable acts in the hope of a better birth. We plan it out well: a certain amount is 
allocated towards Education, certain amount towards Hospitals, certain amount towards 
Frail Care, etc. These are noble acts indeed. But this approach is not allowed according to 
the rule set for Vividisha. The actions aimed to produce another birth are disallowed. This 
makes attitude the all-important factor. 

Charitable acts are generally considered to be good acts. They bring one great merit. 
But that merit has two uses. It can be used to ‘buy’ a place in heaven, or ‘buy’ a better birth, 
etc. Then, despite the act being charitable, the benefit gained makes it ‘selfish’. However, 
merit can be used to earn greater purity of mind. That would render it fully justified. Then 
the act qualifies for Vividisha. 

This brings us to the criterion by which an action is to be judged. Nitya Karmas are 
safe provided the “Nityatva”, the essential dutifulness, still remains secure. Kamya Karmas 
can also be done safely provided the “Kamyatva”, the essential selfishness of motive, can be 
removed from it. We see that it is not a simple matter of choosing Nitya Karma over Kamya 
Karma. One’s motive has to be screened thoroughly.  

For example, the act of fasting can be done purely to increase one’s devotion to God, 
or it can be done with the hope of a better birth. The first is selfless, the second is selfish in 
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a way. The effects of these two attitudes will be directly opposite. The same act of fasting 
will liberate the first and bind the second. That which liberates qualifies one for Vividisha. 

This shows us that Nitya and Kamya categories have a thin line between them. 
Motives are important. Nitya Karmas can easily become Kamya Karmas and vice versa.  

The Bhagavad Geeta resolves this problem by saying that all renunciation or all 
actions should be Sattwic. If they meet that criterion, then it qualifies one for Vividisha. 

In conclusion, we can say that Vividisha of this type does not ask one to be a 
Sannyasi, but only asks, “Is your motive pure?” Formalities of Sannyasa become redundant 
to one who always has a pure motive for all his actions.  

 

B. The Sannyasi Type: 

Now the second option is to go for Vividisha Sannyasa in order to fulfil one’s 
Vividisha or desire for knowledge. This is also acceptable. Formal Sannyasa includes all the 
trimmings of the tradition: change in one’s garb, carrying a single Danda or stick, chanting of 
the Sannyasa initiation Mantras, known as “Praisha”, keeping a kamandalu (water pot), 
wearing an insignia on the forehead according to one’s affiliation, shaving the head, and so 
on. The ceremony of Sannyasa is called the Homa Ceremony, and is performed by a 
qualified priest. 

All these external formalities are to be accompanied by true renunciation.  

There is giving up of all duties towards society, except of course the duty of living a 
life of morality and purity, and upholding the high standards expected of one as a Sannyasi. 
 

What is the Difference Between the Two Types? 

This is the obvious question raised in our minds. The two appear to be of opposite 
types, but there is much in common between them. Most importantly, their Vairagya is 
identical. We should not think that due to their external differences, that their Vairagya is 
also different. No, both these types have an equal chance of succeeding in their quest for 
spiritual knowledge. One is not at any disadvantage compared with the other. The flowering 
of knowledge has the same ideal conditions in both cases. 

An Example: This brought Swamiji to discuss the case of Janaka and Yajnavalkya as 
given in the Brihadaranyaka Upanishad. Firstly, a Janaka is not one person, it is a title for a 
King in a particular state. Sita’s father was a Janaka as he was a king of Mithila in that state. 
There is a Janaka in Ashtavakra Gita also. And there is the Janaka of this story who was a 
disciple of Sage Yajnavalkya. 

  Once Yajnavalkya was waiting for Janaka to arrive before starting the class. It was 
similar to Shankaracharyaji who waited once for Totakacharya before beginning his class. In 
both cases, the other students took the waiting in bad spirit. They regarded it as showing 
favouritism. The students thought that Yajnavalkya was showing needless preference 
because Janaka was a King. If it were some other person, he would have started the class. 

Yajnavalkya understood their thoughts and decided he will teach them a lesson. In 
the next class, the Sage arranged for a servant to enter in the middle of the class and 
announce that Mithila was on fire, and everything in the city was in flames. When the 
announcement was made, all the Sannyasis present there got up and ran to save their 
dhotis and a few other belongings. King Janaka did not stir from his seat. Instead, he uttered 
words that have now become weaved into history. He said: 
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Mithilaayaam pradeetayaam, na me dahati kinchana –  

“Let Mithila burn, how does it matter? Nothing of mine is burning (because I am the 
pure Self)!” 

On that note of equality, ended a most thrilling account of Vividisha Sannyasa. 

About those Vividishas who thirst for knowledge but who cannot take Sannyasa, 
more is said below: 

 

 

Section 1.6.2:   Type 1 Vividisha: Renunciation Alone 
 

17  irÉÉaÉ¶É iÉæÌ¨ÉUÏrÉÉSÉæ ´ÉÔrÉiÉå -  

iÉæ.AÉ 10.10.21: "lÉ MüqÉïhÉÉ lÉ mÉëeÉrÉÉ kÉlÉålÉ irÉÉaÉålÉæMåü AqÉ×iÉiuÉqÉÉlÉzÉÑÈ" CÌiÉ | 
 

17 
tyāgashcha taittirīyādau shrūyate - tai.ā 10.10.21: 
"na karmaṇā na prajayā dhanena tyāgenaike amṛtatvamānashuh" iti | 

 
The Taittireeya school and other texts have this to say on the Type 1 Renunciation : 
“Some have achieved immortality not by works, nor by progeny, nor by wealth, but by 
renunciation alone.” 

 

Of the two types of Vividisha Sannyasins, we here deal in some detail with the first. 

There is a verse in the Kaivalya Upanishad 1.3-4, and also in the Tait Up 10.10.21 
which is well-known as it is chanted whenever a great spiritual personage visits an Ashram. 
Part of it is quoted, but the full verse goes as follows: 

 

1 lÉ MüqÉïhÉÉ lÉ mÉëeÉrÉÉ kÉlÉålÉ irÉÉaÉålÉæMåü AqÉ×iÉiuÉqÉÉlÉzÉÑÈ  || 1.3 || 
2 mÉUåhÉ lÉÉMÇü ÌlÉÌWûiÉÇ aÉÑWûÉrÉÉÇ ÌuÉpÉëÉeÉiÉå rÉ±iÉrÉÉå ÌuÉzÉÎliÉ    
3 uÉåSÉliÉÌuÉ¥ÉÉlÉxÉÑÌlÉÍ´cÉiÉÉjÉÉïÈ xÉÇlrÉÉxÉrÉÉåaÉÉSè     || 1.4 || 
4 rÉiÉrÉÈ zÉÑ®xÉ¨uÉÉÈ | iÉå oÉë¼sÉÉåMåüwÉÑ mÉUÉliÉMüÉsÉå  
5 mÉUÉqÉ×iÉÉÈ mÉËUqÉÑcrÉÎliÉ xÉuÉåï        

 

1 na karmanaa na prajayaa dhanena Not by work, nor by progeny, nor by wealth, but 
 

tyaagena eke amritatwam aanashuh; by renunciation alone, Immortality is attained. 

2 parena naakam  
   nihitam guhaayaam 

Path 1: Higher than heaven,  
   seated in the ‘cave of the intellect’, 

 
vibhraajate yad  
   yatayah vishanti. 

shines That (the Supreme Brahman) which  
   the self-controlled sages enter into (attain). 

3 vedaanta-vijnaana 
   sunishchitaarthaah 
   sannyaasa yogaad. 

The deeper imports of the knowledge of Vedanta – 
they come to ascertain clearly, and 
they strive on the path of Sannyasa or Renunciation. 

4 yatayah shuddha sattwaah; Path 2: Those strivers who are pure in mind 
 

te brahmalokeshu paraanta-kaale they too, in the end, gain the world of Brahma, 

5 para-amrtaat- 
parimuchyanti sarve. 

From there they gain the highest Immortality, 
liberating themselves from everything. 
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In the text, only Pada 1 is quoted. The other Padas are to be understood as taken. 

Swamiji especially mentioned that the word ‘Yatayah’ appears twice; in 2 and in 4. 
In 2 it refers to the Paramahamsa Sannyasin; in 4 it refers to the Hamsa Sannyasin who goes 
to the same Goal via Brahmaloka. Path 1 of the verse is the path of the Paramahamsas, 
under which we have Vividisha Sannyasa. Both types of Vividisha seekers are described. In 1, 
Type 1 who does not take Sannyasa is described – he practises pure renunciation while still 
performing his daily duties. In 3, Type 2 who takes the formal Vividisha Sannyasa is 
described – he takes the traditional Sannyasa vows and practises the same renunciation 
after renouncing all duties. For the purposes of this section which deals with the Type 1 
Vividisha Sannyasin, only Pada 1 of the quote is required. 

Now we turn our attention to the text itself: 

17 The following are renounced by the Type 1 Vividisha Sannyasin: 

Na Karmana: He gives up all Kamya Karmas. Nitya Karmas still continue as before as 
he has some commitment or other (explained later). 

Na Prajayaa: He gives up all family life, as well as all social life. If not physically 
separated from them, at least he has no expectations from any of them. 

Dhanena: He also renounces all wealth, possessions, etc. 
 

 

Section 1.6.3:   The Right of Women to Renunciation 
 

18 AÎxqÉÇ¶É irÉÉaÉå ÍxÉërÉÈ AÌmÉ AÍkÉÌ¢ürÉliÉå | 

’ÍpÉ¤ÉÑMüÐ' CÌiÉ AlÉålÉx§ÉÏhÉÉqÉç AÌmÉ mÉëÉaÉç-ÌuÉuÉÉWûÉ²É uÉækÉurÉÉSè 

  FkuÉïÇ uÉÉ xÉÇlrÉÉxÉå AÍkÉMüÉUÈ AÎxiÉ CÌiÉ SÍzÉïiÉqÉç;  

  iÉålÉ ÍpÉ¤ÉÉcÉrÉïÇ qÉÉå¤É-zÉÉx§É-´ÉuÉhÉqÉç LMüÉliÉ AÉiqÉkrÉÉlÉÇ  

  cÉ iÉÉÍpÉÈ MüiÉïurÉqÉç, Ì§ÉShQûÉÌSMÇü cÉ kÉÉrÉïqÉç;  

CÌiÉ qÉÉå¤É kÉqÉåï cÉiÉÑkÉïUÏOûÏMüÉrÉÉÇ xÉÑsÉpÉÉeÉlÉMüxÉÇuÉÉSå | 
 

18 

asmin cha tyāge sriyah api adhikriyante | 
   ’bhikshhukī' iti anena strīṇām api  
          i) prāg-vivāhādvā                          ii) vaidhavyād ūrdhvaṁ vā 
     saṁnyāse adhikārah asti iti darshitam; tena – 
         a. bhikshhācharyaṁ                       b. mokshha-shāstra-shravaṇam    
         c. ekānta ātmadhyānaṁ cha        d.  tābhih kartavyam, 
    tridaṇḍādikaṁ cha dhāryam;  
    iti mokshha dharme,                            chaturdharīṭīkāyāṁ sulabhājanakasaṁvāde |  

 

For this renunciation, even women are eligible: 
By the word “Bhikshukee” a female mendicant is meant. She, too,  
   i) either before her marriage,         ii) or after her husband passes away, 
becomes eligible for Type 1 Vividisha Sannyasa by Shastra. Because of her eligibility,  
   a. she can live by Bhiksha;                b. study the scriptures dealing with Liberation; 
   c. meditate in solitude.                     d. and go on doing her other duties.  
The scriptures permit her to carry the Tridanda (as described earlier). 
This is from the Mahabharata 12.168-353, in the Moksha Dharma Parva, in the  
   “Chaturdhari Tika” by Neelakanta, in the dialogue between Sulabha and Janaka. 
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18 The above is self-explanatory, permitting women also to take to this path of 
seeking knowledge, based on the authority of the Mahabharata. 

In spite of the above authoritative text, some people may object that it is coming 
from an Itihasa which does not carry the same authenticity as the Shrutis. Is there anything 
said about this in the Shrutis? Yes, there is . . . 

 

 

Section 1.6.4:   The Renunciation of Maitreyi  
 

19  zÉÉUÏUMüpÉÉwrÉå 'uÉÉcÉYlÉuÉÏ' CirÉÉÌS ´ÉÔrÉiÉå SåuÉiÉÉÍkÉMüUhÉlrÉÉrÉålÉ  

  ÌuÉkÉÑUxrÉ AÍkÉMüÉUmÉëxÉ…¡åûlÉ iÉ×iÉÏrÉÉkrÉÉrÉå cÉiÉÑjÉïmÉÉSå | 
 

20 AiÉ LuÉ qÉæ§ÉårÉÏuÉÉYrÉqÉÉqlÉÉrÉiÉå - 

pÉ×.E 4.5.4: "rÉålÉÉWÇû lÉÉqÉ×iÉÉ xrÉÉÇ ÌMüqÉWÇû iÉålÉ MÑürÉÉïÇ  

  rÉSåuÉ pÉaÉuÉÉlÉç uÉåS iÉSåuÉ qÉå oÉëÔÌWû" 
 

19 
shārīrakabhāshhye                                    'vāchaknavī' iti ādi shrūyate  
  devatādhikaraṇa-nyāyena vidhurasya adhikāra- prasangena 
  tṛtīyādhyāye chaturthapāde | 

 

In Sri Shankaracharyaji’s Bhashya on the Brahma Sutras, 
     the name of ‘Vaachaknavi’ (i.e. Gaargi) and others appears in the discussion. 
It is in the “Devata Adhikarana”, in the section concerning the argument on widowhood, 
     in the third Chapter, fourth part of the Bhashya. 

20 

ata eva maitreyīvākyamāmnāyate - 
bṛ.u 4.5.4: "yenāhaṁ nāmṛtā syāṁ  
   kimahaṁ tena kuryāṁ ? 
  yadeva bhagavān veda tadeva me brūhi" 

 

For the above reason only, we have Maitreyi making the following appeal to Sage  
     Yajnavalkya, (her husband), (before he leaves to take Vidvat Sannyasa): 
“All these things won’t lead me to the final emanicipation.  
What am I to do with all this wealth (her inheritance from Yajnavalkya)?  
Please, whatever you know (on Self-knowledge), please share it with me!” 

 

20 This is a dramatic moment in the life of Maitreyi, the devoted wife of Yajnavalkya. 

He is about to leave her in order to take Vidvat Sannyasa, the final lap of his spiritual 
journey. She is going to be left behind to see to her own affairs. He has made adequate 
arrangements for her so that she will not be in need of material welfare. 

But, look at the spirit of Maitreyi. Does she care one bit about all the wealth he is 
leaving behind for her? Not at all. “I cannot become immortal with this. What is the purpose 
of my having it? No, I am not interested in all this. Please share with me whatever you 
already know about the Self.” She seeks Vividisha on the eve of her husband’s departure. 

What yearning must be coursing through her veins for her to make this request! She 
is requesting permission to take Vividisha Sannyasa on the day that her husband takes 
Vidvat Sannyasa – can there be a more dramatic turn of events in the life of this noble 
couple? 

 

 

***** 
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Section 1.6.5:   The Flexibility of the Hindu Tradition 

 

21  oÉë¼cÉÉËU-aÉ×WûxjÉ-uÉÉlÉmÉëxjÉÉlÉÉÇ MåülÉÍcÉlÉç ÌlÉÍqÉ¨ÉålÉ  

xÉÇrÉÉxÉÉ´ÉqÉ-ÎxuÉMüÉUå mÉëÌiÉoÉ®å xÉÌiÉ, xuÉÉ´ÉqÉkÉqÉåïwÉÑ  

AlÉÑ¸ÏrÉqÉÉlÉç LwÉÑ AÌmÉ uÉåSlÉÉjÉïÈ qÉÉlÉxÉÈ MüqÉÉïÌSirÉÉaÉÉå lÉ ÌuÉÂkrÉiÉå, 
22 ´ÉÑÌiÉ-xqÉ×ÌiÉ-CÌiÉWûÉxÉ-mÉÑUÉhÉåwÉÑ sÉÉåMåü cÉ iÉÉSØzÉÉÇ iÉiuÉÌuÉSÉÇ oÉWÕûlÉÉqÉç EmÉsÉqpÉÉiÉç | 
 

21 

brahmachāri-gṛhastha-vānaprasthānāṁ kenachit nimittena  
  saṁyāsāshrama-svikāre pratibaddhe sati,  
  svāshramadharmeshhu anushhṭhīyamān eshhu api,   
  vedanārthah mānasah karmādityāgo na virudhyate; 

 

Students, householders and hermits, who for some circumstance or other, 
     are not in a position to take up the Sannyasa Dharma, 
     even the performance of the peculiar duties of their own respective Ashramas, 
     is not incompatible with the mental renunciation required for attaining knowledge. 

22 
shruti-smṛti-itihāsa-purāṇeshhu loke cha  
   tādṛshāṁ tatvavidāṁ bahūnām upalambhāt | 

 
In the Shrutis, Smritis, Itihasas and Puranas, and even in contemporary life today, 
   we see umpteen examples of people who have attained knowledge in this way,  
   (i.e. without having to take Sannyasa, just by having a very strong desire for knowledge).  

 

Here we see the harmonious flexibility built into the Hindu tradition’s spiritual 
development programme. There are no hard and fast rules on spiritual growth. “There are 
many ways to kill a cat”, goes the saying. So it is with spiritual growth. If Sannyasa is not 
possible due to circumstances, then there are alternatives that can apply just as well. 

21 This is the final line to state the case of the Type 1 Vividisha Sannyasi. It illustrates 
“Where there’s a will, there’s a way.” On no account need one’s desire for spiritual 
knowledge be stifled. It can be fulfilled somehow by making some adjustment in lifestyle. If 
the desire for it is strong enough, one will find the time for studies to enlighten oneself on 
this path. All the external activities can go on without hindering the inner mental renuncia-
tion that is required for knowledge. 

“Mind over matter” – that is the message that wins at the end of the day. 

22 Are their examples of such great inner victories over outer circumstances? Yes, in 
abundance. Every scriptural text is full of such examples, in all varieties of scripture.  

And one does not even have to look at scriptures if that is considered to be due to 
times which favoured spiritual growth. One can find even contemporary examples of great 
beings who triumphed over adverse circumstances. We always think that our times are the 
worst, forgetting that times are always “worst” for those with weak wills. 

Some examples were quoted in class for each category of scripture listed above: 

Shrutis: Yajnavalkya, Uddalaka, etc; 

Smritis: Bhagavan Krishna, Arjuna, Sanjaya, etc; 

Itihasas: Rama, Vasishtha, Viswamitra, Narada; 

Puranas: Suta, Shaunaka, Madalasa, Kardama, Kapila, Jada Bharata, etc. 
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The common feature in all of them was that they continued with their duties while 
still finding the time to acquire the precious knowledge of the Self. All of these people had 
Tyaga-Roopa Vividisha Sannyasa. 

And what about the Type 2 Vividisha Sannyasin? Just two lines are sufficient for him: 
 

 

Section 1.6.6:   Type 2 Vividisha: Formal Sannyasa Vows 

 

23  rÉxiÉÑ ShQûkÉÉUhÉÉÌSÃmÉÉå uÉåSlÉWåûiÉÑÈ mÉUqÉWÇûxÉÉ´ÉqÉÈ, 

xÉ mÉÔuÉæïÈû AÉcÉÉrÉæïÈ oÉWÒûkÉÉ mÉëmÉÎhcÉ CÌiÉ AxqÉÉÍpÉÂmÉUqrÉiÉå | 
 

23 
yah tu daṇḍadhāraṇādirūpah,                         vedanahetuh paramahaṁsāshramah, 
sa pūrvaih āchāryaih bahudhā                        prapaṇchi iti asmābhih uparamyate | 

 

Marked by bearing the staff etc (i.e. identified as Type 2) as a cause for knowledge, 
     on Vividisha Sannyasins of the Paramahamsa category,  
     since previous teachers have dealt with them adequately, 
     there is no need for us to elaborate any further on the topic.  

 

Much of the remaining text deals with this category, especially Parts 2, 3 and 4, and 
so there is opportunity enough in this text itself for us to learn more about the ways of this 
category of Sannyasis.  

 

 

Section 1.7:  The Concluding Statement on Vividisha Sannyasa 

 

24  CÌiÉ ÌuÉÌuÉÌSwÉÉxÉlrÉÉxÉÈ ||1|| 
 

24 iti vividishhāsanyāsah ||1|| 

 Thus concludes the section on “Vividisha Sannyasa”. 

 

 

***** 
 

END OF PART 1B, CHAPTER 1  
ON “VIVIDISHA SANNYASA” 
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 PART 1B GADYA, CHAPTER 2    

VIDVAT SANNYASA  
 

Sections 1-23  (Textbook Pages 8-20)  

 

 
Section 2.1:  Introducing Vidvat Sannyasa    

 

1 AjÉ ÌuÉ²ixÉÇlrÉÉxÉÇ ÌlÉÃmÉrÉÉqÉÈ | 
 

1 atha vidvatsannyāsaṁ nirūpayāmah | 

 Following the previous topic, we now discuss “the Renunciation of the Knower”.  
 

1 Atha: “subsequently”. Subsequent to what? On this theme, Swamiji mentioned the 
general circumstances that precede this particular Order of Sannyasa. The general criterion 
is: As soon as fiery dispassion arises, that very moment one should take to the Order that is 
applicable to one’s stage of growth. The specific pre-condition for Vidvat Sannyasa is that 
knowledge of Brahman must be already attained, i.e. one has firm conviction of the Truth. 

As long as the knowledge of the Self has been acquired the route to Vidvat Sannyasa 
can be taken up directly from any of the other three orders of Sannyasa already mentioned 
earlier. There is no hard and fast rule that one must progress from one order to the next 
until Vividisha Sannyasa is reached, and then move on to Vidvat Sannyasa. 

When Kamya Karma or desire-ridden actions are renounced, it goes without saying 
that the Sadhana necessary to achieve that is also included. Thus the commitment to take 
up the Sannyasa Order necessarily includes the practice of the Sadhana to achieve the goal. 

 

 
Section 2.2:  The Definition of Vidvat Sannyasa    

 

2 xÉqrÉaÉç AlÉÑÌ¸iÉæÈ ´ÉuÉhÉ-qÉlÉlÉ-ÌlÉÌSkrÉÉxÉlÉÈ  

   mÉUÇ iÉ¨uÉÇ ÌuÉÌSiÉuÉÎ°È xÉÇmÉÉ±qÉÉlÉÉå ÌuÉ²ixÉÇlrÉÉxÉÈ | 
3 iÉÇ cÉ rÉÉ¥ÉuÉsYrÉÈ xÉqmÉÉSrÉÉqÉç AÉxÉ | 
 

2 samyag anushhṭhitaih shravaṇa-manana-nididhyāsanaih  
   paraṁ tattvaṁ viditavadbhih  

   saṁpādyamāno vidvatsannyāsah | 

 By those who correctly follow the scheme of Sravana, Manana and Nididhyasana, 

   by those who already have the knowledge of the highest Truth,  

   the Order they take to is called “Renunciation of the Knower” – Vidvat Sannyasa. 

3 taṁ cha yājnavalkyah sampādayām āsa | 

 And that (Vidvat Sannyasa) was taken up by none other than Sage Yajnavalkya. 
 

2 Samyak: “perfection of performance”. In this context, the perfection applies to the 
primary Sadhana Chatushtaya. The four items of Sadhana Chatushtaya have to be “well-
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perfected” by the time the advanced Sadhanas of Sravana, Manana and Nididhyasana are 
taken up.  

Viditavadbhih: “by those who have already acquired the knowledge of Brahman”. 
Even the advanced Sadhanas have to be perfected to a point where one is firmly established 
in the knowledge without a trace of doubt. At this point of perfection, Aparoksha Jnana, also 
known as Tattwa Jnana or knowledge of the Self, is well-grasped. With that as the sole 
qualification, the aspirant is ready to take Vidvat Sannyasa. 

3 The example that Sri Vidyaranyaji begins with is Sage Yajnavalkya, the classic case 
given in the Brihadaranyaka Upanishad. His story is now described: 

 

 

1.  MAITREYI BRAHMANA 

 
Section 2.3.1:   The Example of Sage Yajnavalkya 

 

4 iÉjÉÉ ÌWû - ÌuÉ²iÉç ÍzÉUÉåqÉÍhÉÈ pÉaÉuÉÉlÉç rÉÉ¥ÉuÉsYrÉÉå  

ÌuÉÎeÉaÉÏwÉÑ-MüjÉÉrÉÉÇ oÉWÒûÌuÉkÉålÉ iÉ¨uÉ-ÌlÉÃmÉhÉålÉ  

AµÉsÉ mÉëpÉ×iÉÏlÉç ÌuÉmÉëÉlÉç ÌuÉÎeÉirÉ,  
5 uÉÏiÉUÉaÉ-MüjÉÉrÉÉÇ xÉÇ¤ÉåmÉ-ÌuÉxiÉUÉprÉÉqÉç-AlÉåMükÉÉ  

   eÉlÉMÇü oÉÉåkÉÌrÉiuÉÉ, qÉæ§ÉårÉÏÇ oÉÑoÉÉåkÉÌrÉwÉÑÈ iÉxrÉÉ iuÉUrÉÉ  

   iÉ¨uÉ AÍpÉqÉÑZrÉÉrÉ xuÉMüiÉïurÉÇ xÉÇlrÉÉxÉÇ mÉëÌiÉeÉ¥Éå | 
6 iÉiÉÈ iÉÉÇ oÉÉåkÉÌrÉiuÉÉ xÉlrÉÉxÉÇ cÉMüÉU | 
 

4 tathā hi – vidvat shiromaṇih bhagavān yājnavalkyah  
   vijigīshhu-kathāyāṁ bahuvidhena tattva-nirūpaṇena  
   ashvala prabhṛtīn viprān vijitya, 

 To explain further, the doyen among learned sages, the great Bhagavan Yajnavalkya, 

   when challenged at a debate by many scholars, established the Truth in many ways 

   by defeating Ashvala and others; 

5 vītarāga-kathāyāṁ saṁkshhepa-vistarābhyām-anekadhā janakaṁ bodhayitvā,  
   maitreyīṁ bubodhayishhuh tasyā tvarayā tattva abhimukhyāya  
   svakartavyaṁ sannyāsaṁ pratijajne | 

 At a discussion on dispassion, he convinced King Janaka in brief and in detail in many ways;  

   Wanting to instruct Maitreyi, his wife, to make her go quickly to the Truth, 

   he declared his intention to renounce the worldly life. 

6 tatah tāṁ bodhayitvā sanyāsaṁ chakāra |  

 After saying this, Yajnavalkya instructed her, and then took to Sannyasa. 
 

4a The explanation is given of how the Sage Yajnavalkya took up Vidvat Sannyasa. 
The sage was highly respected by all sages of his time, as seen from the following account: 

4b The word ‘Katha’ is used when many people contribute to a discussion at a 
gathering of erudite scholars. In this case, Ashwala and others have the purpose of 
challenging (vijigeeshu) Sage Yajnavalkya by putting awkward questions before him.  
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5a However, there are also sincere seekers who come to Yajnavalkya not to 
challenge him but to learn from him. King Janaka is one of them. He used to come for 
spiritual advice. In the instance quoted here, he came to have a discussion on Dispassion. 
The sage himself tells him that he (Janaka) has attained the highest knowledge. 

5b Yajnavalkya had two wives, Maitreyi and Kathyayani. Kathyayani was a good lady, 
but worldly; a good housewife but not interested in spirituality. Maitreyi had the spark of 
spirituality in her, but kept delaying her search for God. Yajnavalkya, noticing this, decided 
to speed up her spiritual progress. He did this in two ways: 

i) By Pratijna: He declared his intention to take to the Sannyasa life, leaving the 
house and all his wealth to his two wives.  

ii) By Jnana: Seeing that she was a ripe student, he instructed her on Brahma Jnana. 
In other words, he gave her Type 1 Vividisha Sannyasa, while he took up Vidvat Sannyasa. 
This was a very unusual case of a husband and wife taking up Sannyasa in two different 
stages at the same time, and with each other’s consent. 

6 Having done these two things, he gave up all his household responsibilities and left 
the home. He did not only talk about taking Sannyasa but actually carried out his desire! 

The Order that Yajnavalkya embraced could only have been Vidvat Sannyasa, it could 
not be anything else. He was already a knower of Brahman. Now he wished to aim for the 
highest – the attainment of Jivanmukti or final Liberation. 

At this point, Swamiji remarked on Sri Vidyaranya’s style. He said, “With Vidyaranya 
we do not have to think. He will do all the thinking and spoonfeed us. We just have to follow 
what he is thinking. He has a very methodical way of presenting his facts; there is always a 
wonderful thought-flow in his ideas. He does not miss a single step in his logic.”  

 

 
Section 2.3.2: Maitreyi & Yajnavalkya Make a Divine Pact 

 

7 iÉSè EpÉrÉÇ qÉæ§ÉårÉÏ oÉëÉ¼hÉ xrÉÉSè rÉliÉrÉÉåÈ AÉqlÉÉrÉiÉå - 

8 
oÉëç E 4.5.1-2: "AjÉ Wû rÉÉ¥ÉuÉsYrÉÉå AlrÉSè uÉ×¨ÉqÉç  

   EmÉÉMüËUwrÉlÉç qÉæ§ÉåÌrÉ CÌiÉ, Wû EuÉÉcÉ rÉÉ¥ÉuÉsYrÉÈ 

   mÉëuÉÎeÉwrÉluÉÉ AUå AWÇû AxqÉÉiÉç xjÉÉlÉÉSè AÎxqÉ" CÌiÉ 

9 
oÉëç E 4.5.15: "LiÉÉuÉSè AUå ZÉsÉÑ AqÉ×iÉ¨uÉqÉç CÌiÉ  

   Wû EYiuÉÉ rÉÉ¥ÉuÉsYrÉÉå ÌuÉeÉWûÉU" CÌiÉ cÉ | 
 

7 tad ubhayaṁ maitreyī brāhmaṇa syād yantayoh āmnāyate - 

 Both these points have been mentioned in the “Maitreyi Brahmana” in the beginning (the 
first quote below) and in the end (the second quote) respectively: 

8 br u 4.5.1-2: "atha ha yājnavalkyah anyad vṛttam  upākarishhyan maitreyi iti,  
   ha uvāca yājnavalkyah pravajishhyanvā are aham asmāt sthānād asmi" iti 

 “Thus Yajnavalkya, who was about to take up the next stage of life announced his desire to 
Maitreyi, saying, ‘I am giving up life as a householder, and taking up that of a mendicant.’” 

9 br u 4.5.15: "etāvad are khalu amṛtattvam iti,      ha uktvā yājnavalkyo vijahāra" iti cha | 

 “My dear, this alone is enough, to attain Immortality; saying this, Yajnavalkya left.” 
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The Maitreyi Brahmana is actually in the Aranyaka portion of the Brihadaranyaka 
Aranyaka. The classification of it as a Brahmana is due to its subject matter and to its size. 
Whenever a sizeable portion dealing with the Self, then it would be classified according to 
the general rules of classification. The categories are seen not to be hard and fast; here we 
have a Brahmana within an Aranyaka. We have also seen that the Upanishads are spread 
within all the other three categories of subjects within the Vedas. 

7 The ‘both’ points refer to point 5b of the previous section, namely, i) to the 
Pratijna (resolution) taken by Yajnavalkya; and ii) to the knowledge he imparted to Maitreyi 
prior to taking up his own step of Vidvat Sannyasa. These two points are found at the 
beginning and end of the Maitreyi Brahmana as follows: 

8 The point on his Pratijna is quoted at the outset of the Brahmana. This is intended 
to create a sense of urgency in Maitreyi to commit herself fully to her spiritual evolution. 

We notice that in this and the next quote, 9, the Samskrit word ‘are’ is used by 
Yajnavalkya when he addresses Maitreyi. This is a term that indicates closeness in their 
relationship, deep love and respect for each other. The point to note is that neither of them 
were taking the intended steps out of frustration, dejection or disappointment in life. They 
loved each other, and had the best of conditions for a successful married life. Yet, they both 
agreed that spiritual life has to be given priority. They could ill-afford to neglect it. They 
placed spiritual well-being before material well-being, by mutual agreement. 

9 Regarding the knowledge he imparted to Maitreyi, Yajnavalkya says that “This 
alone is sufficient to take you to the ultimate goal. You do not need anything more than 
this.” Such confidence, coming from one who was recognised as the best in the field, is an 
invaluable assurance to Maitreyi who is beginning her path in Vividisha Sannyasa. 

Indeed, a historical moment in the life of the couple is captured in this portion which 
makes it deserving of being classified as a Brahmana. 

 

 

2.  KAHOLA BRAHMANA 

 
Section 2.4.1: Brahmanas taking up Renunciation 

 

10 MüWûÉåsÉ oÉëÉ¼hÉå AÌmÉ ÌuÉ²iÉç-xÉÇlrÉÉxÉ AÉqlÉÉrÉiÉå -  
11 

oÉ× E 3.5.1: "LiÉÇ uÉæ iÉÇ AÉiqÉÉlÉÇ ÌuÉÌSiuÉÉ oÉëÉ¼hÉÉÈ mÉÑ§ÉæwÉhÉÉrÉÉ¶É, 

   ÌuÉ¨ÉæwÉhÉÉrÉÉ¶É, sÉÉåMæüwhÉÉrÉÉ¶É urÉÑijÉÉrÉÉjÉ ÍpÉ¤ÉÉcÉrÉïÇ cÉUÎliÉ" CÌiÉ | 
 

10 kaholah brāhmaṇe api vidvat-sannyāsa āmnāyate –  

 The “Kahola Brahmana” presents more evidence of Vidvat Sannyasa in practice: 

11 bṛ  u 3.5.1: "etaṁ vai tam ātmānaṁ viditvā brāhmaṇāh  
   putraishhaṇāyāshcha, vittaishhaṇāyāshcha, lokaishhṇāyāshcha vyutthāyātha  
   bhikshhācharyaṁ charanti" iti | 

 “The Brahmanas, having known of this very Self,  

abandoning the desires for family life, for doing activities, and for attaining Brahmaloka, 

they take to the life of mendicants (i.e. renunciation or Vidvat Sannyasa). 
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10 The Shukla Yajur Veda, of which the Brihadaranyaka Upanishad forms the major 
content, has two recensions, the Kanva and the Madhyamadina. The “Kahola Brahmana” 
appears in the Brihadaranyaka Upanishad, and this Brahmana is a collection of Shruti 
statements found in the Kanva recension.  

At the beginning of the recension, appears the following quote: 

11 The essence of the quotation is to point out that, even though these Brahmanas 
have all the knowledge about Brahman and must have renounced many pleasures in order 
to obtain it, still they find the need to go further in their renunciation in order to attain 
something higher. 

That higher something is “Jivanmukti” and the renunciation required to attain it is 
“Vidvat Sannyasa”. This is the purpose of the quotation. It strengthens the evidence for 
Vidvat Sannyasa, the aim of which is Jivanmukti. 

 

 
Section 2.4.2:  ‘Brahmana’: Who it Does Not Refer to 

 

12.1 lÉ cÉ LiÉSè uÉÉYrÉÇ ÌuÉÌuÉÌSwÉÉ-xÉÇlrÉÉxÉmÉUqÉç CÌiÉ zÉƒ¡ûlÉÏrÉqÉç, 

   mÉÔuÉïMüÉsÉuÉÉÍcÉlÉÈ 'ÌuÉÌSiuÉÉ' CÌiÉ YiuÉÉ-mÉëirÉrÉxrÉ  

   oÉë¼ÌuÉSè-uÉÉÍcÉlÉÉå oÉëÉ¼hÉ-zÉoSxrÉ cÉ oÉÉkÉmÉëxÉ…¡ûÉiÉç | 
12.2 lÉ cÉ A§É oÉëÉ¼hÉ-zÉoSÈ eÉÉÌiÉuÉÉcÉMüÈ, 
 

12.1 

 

 

12.2 

na cha etad vākyaṁ vividishhā-sannyāsa param iti shaṇkanīyam,  
   i)   pūrvakālavāchinah 'viditvā' iti ktvā-pratyayasya  

  ii)   brahmavid-vāchinah brāhmaṇa-shabdasya cha bādhaprasaṇgāt |  
 iii)  na cha atra brāhmaṇa-shabdah jātivāchakah; 

 ‘Brahmana’ in the above quotation cannot mean “seeker of knowledge”; be sure of this: 

i)   The past tense of the word ‘Viditva’ is used, meaning he has already “known”;  

ii)   The word has to mean “knower of Brahman”, any other meaning will not be suitable. 

iii)  The word ‘Brahmana’ obviously cannot mean one who belongs to the Brahmin caste . 
 

Sri Vidyaranya takes great pains to point out the correct person that is meant by the 
term ‘Brahmana’ in the Kahola quotation. It means the “knower of Brahman”. 

He gives three reasons why any other meaning would be incorrect: 

12.1 Does it refer to the Vividisha Sannyasi who seeks the knowledge of Brahman? 
No, because the word used here for knowing is clearly in the past tense, “having known”. 
This tells us that the Brahmana already knows about Brahman. He has already attained 
Aparoksha Jnana, or Tattwa Jnana, the knowledge which is the aim of Vividisha Sannyasa. 

12.2 iii) Does it refer to the caste known as the Brahmins? No, this would be too 
narrow a meaning. Merely by being in the caste is no qualification for taking Sannyasa. Not 
all Brahmins will be inclined to take Sannyasa, least of all the highest form of Sannyasa! 

This is yet another example of Sri Vidyaranya’s attention to detail in analysing the 
scriptural texts in order to obtain their exact meaning. Does he not remind us of a scientist 
working away in his laboratory of “Self-enquiry”? 

  

 



 

53 

 

Section 2.4.3: ‘Brahmana’: Who it Does Refer to 
 

13 uÉÉYrÉzÉåwÉå mÉÉÎhQûirÉ-oÉÉsrÉ-qÉÉælÉ-zÉoSÉÍpÉkÉårÉæÈ 

   ´ÉuÉhÉ-qÉlÉlÉ-ÌlÉÌSkrÉÉxÉlÉæÈ xÉÉkrÉÇ 

   oÉë¼xÉÉ¤ÉÉiMüÉUqÉç AÍpÉmÉëåirÉ "AjÉ oÉëÉ¼hÉÈ"  

   oÉ× F 3.5.1 CÌiÉ AÍpÉÌWûiÉiuÉÉiÉç | 
 

13.1 

13.2 

13.3 

bṛ  ū 3.5.1:  vākyasheshhe pāṇḍitya-bālya-mauna-shabdābhidheyaih  
   shravaṇa-manana-nididhyāsanaih sādhyaṁ  
   brahmasākshhātkāram abhipretya "atha brāhmaṇah" iti abhihitatvāt | 

 An extract from the above quote uses the words ‘panditya, balya and mauna’  

   to describe the stages of Sravana, Manana and Nididhyasana; 

   Since it ends with “atha brahmana”, that can only mean ‘Realisation of Brahman’.  
m 

13.1 We now come to a point where an extract from the original Kahola Brahmana 
becomes necessary in order to understand the rest of this section. The extract is called 
“Vakya Sheshhe”, the first word above. The actual passage is: 

1.  tasmaat BRAAHMANAH paandityam nirvidya, baalyam tishthaaset; 
2. balyam cha paandityam cha nirvidya, athah munih; 
3. amaunam cha maunam cha nirvidya, athah BRAAHMANAH. 

13.2 The words ‘paandityam, baalyam and maunam’, which mean ‘learning, strength 
and silence’, are indirect references to Sravana, Manana and Nididhyasana respectively. This 
connection is not indicated in the Kahola Brahmana but is inferred by Sri Vidyaranyaji. 

Using the indirect references, we obtain the following meaning for the quotation: 

Meaning: 

1. “Therefore, the Brahmana who has perfected Sravana (paandityam), gets 
strength for Manana; 

2. He who has perfected learning and gained the strength (i.e. done Sravana and 
Manana),  is a Munih, and is ready for Nididhyasana; 

3. And he who has perfected both the non-silent (i.e. Sravana and Manana) and the 
silent (i.e. Nididhyasana, up to Savikalpa Samadhi) stages, he is a ‘Brahmanah’, and is 
ready for the realisation of Brahman (Jivanmukti or Nirvikala Samadhi).” 

13.3 This leaves not a trace of doubt that the word ‘Brahmana’ in the passage refers 
only to the one who has the realisation of Brahman as his goal. It refers to the stage from 
which the Vidvat Sannyasi launches his final Sadhana to attain Jivanmukti. 

 

 
Section 2.5: “Brahmana” – Vividisha or Vidvat Sannyasi 

 

14 lÉlÉÑ iÉ§É ÌuÉÌuÉÌSwÉÉ-xÉÇlrÉÉxÉÈ EmÉåiÉÈ mÉÉÎhQûirÉÉSÉæ  

   mÉëuÉiÉïqÉÉlÉÈ AÌmÉ oÉëÉ¼hÉzÉoSålÉ mÉUÉqÉ×¹È  
15 

oÉ× E 3.5.1: "iÉxqÉÉSè oÉëÉ¼hÉÈ mÉÉÎhQûirÉÇ ÌlÉÌuÉï±  

   oÉÉsrÉålÉ ÌiÉ¸ÉxÉåiÉç" CÌiÉ CÌiÉ cÉåiÉç;     
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16 qÉæuÉqÉç, pÉÉÌuÉlÉÏÇ uÉ×Ì¨ÉqÉç AÉÍ´ÉirÉ iÉ§É oÉëÉ¼hÉ-zÉoSxrÉ mÉërÉÑ£üiuÉÉiÉç,  

   AlrÉjÉÉ MüjÉqÉç "AjÉ oÉëÉ¼hÉÈ" (oÉ× E 3.5.1) CÌiÉ 
17 xÉÉkÉlÉ AlÉÑ¸ÉlÉ E¨ÉUMüÉsÉ-uÉÉÍcÉlÉqÉç AjÉ-zÉoSÇ mÉërÉÑgeÉÏiÉ ? 
 

14 nanu tatra vividishhā-sannyāsah upetah,              pāṇḍityādau pravartamānah api  
   brāhmaṇashabdena parāmṛshhṭah 

 Objection: In that “Vakya Seshe”, a Vividisha Sannyasi is clearly being spoken of 

   as he still has to practise the Sadhanas of Sravana, etc, in the future. 

   By the word ‘Brahmana’ a seeker is meant who is yet to attain the knowledge. 

15 bṛ  u 3.5.1: "tasmād brāhmaṇah pāṇḍityaṁ nirvidya  
   bālyena tishhṭhāset" iti chet; 

 For the Vakya clearly says, “Therefore a Brahmana who has perfected Sravana, 

   he gains the strength to do Manana . . .” Is this not the meaning? 

16 maa evam, bhāvinīṁ vṛttim āshritya  
   tatra brāhmaṇa-shabdasya prayuktatvāt,  
   anyathā katham "atha brāhmaṇah" iti bṛ  u 3.5.1 

 Reply: This is not the case; this is being spoken in anticipation of a future state in mind. 

   In that sentence, the word ‘Brahmana’, is clearly intended to mean that (future) state. 

   Else, why would the ‘atha’ (thereafter) be used for the second reference to Brahmana? 

17 sādhana anushhṭhāna uttarakāla-vāchinam atha-shabdaṁ prayunjīta ? 

 It is to indicate that only after the practice of Sadhana, the person becomes a Brahmana. 
 

14-15 A good objection is placed by the Poorvapakshi. He draws our attention to the 
first mention of Brahmana which is preceded by ‘tasmaat’. We did not pay any attention to 
it earlier. But the objector says that the reference makes it clear that the Brahmana being 
referred to is one who still has to do the Sravana, Manana and Nididhyasana Sadhanas. In 
such a case, the word ‘Brahmana’ would mean a Vividisha Sannyasin, not necessarily a 
Vidvat Sannyasin. 

The objector is clearly concerned about lowering the meaning of Brahmana. He 
wants to make it apply to the Vividisha Sannyasi. After all, the word means “related to 
Brahman”. It can mean one who has known Brahman (Vidvat Sannyasi) or one who is yet to 
know Brahman (Vividisha Sannyasi). Why, in that case it can also mean the pundit who 
studies the Karma Kanda – he, too, could be referred to as a Brahmana! 

What does Sri Vidyaranyaji have to say to this objection? 

16-17 Vidyaranya is not easily moved by the objection. Grammatically, the objector 
may appear correct, but this is not a book on grammar. Swamiji gave the example of a 
doctor who has to study for six years before becoming a qualified Doctor. However, after 
the first year, when he returns home, people already start calling him a doctor. 

It is the same with Brahmana here. He works hard towards becoming a Brahmana in 
the future. Even though he has not yet attained it, yet he is often called a Brahmana by 
some because that is his goal. This is why the word ‘Atha’, meaning “thereafter”, is used. 

Another example is of a girl who gets a proposal to marry. The boy’s parents may 
well refer to her as the ‘daughter-in-law’ even though the two have not yet married. This is 
quite common in the usage of words. It is same here with the word Brahmana. 
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3.  SHĀRĪRA BRAHMANA  

 
Section 2.6: The Two Sannyasis Distinguished 

 

18 zÉÉUÏUoÉëÉ¼hÉå AÌmÉ ÌuÉ²iÉç-xÉÇlrÉÉxÉ-ÌuÉÌuÉÌSwÉÉ-xÉÇlrÉÉxÉÉæ xmÉ¹Ç ÌlÉÌSï¹Éæ -  
19 

oÉ× E 4.4.22: “LiÉqÉåuÉ ÌuÉÌSiuÉÉ qÉÑÌlÉpÉïuÉÌiÉ | 

   LiÉqÉåuÉ mÉëuÉëÉÎeÉlÉÉå sÉÉåMüqÉç CŠliÉÈ mÉëuÉëeÉÎliÉ" CÌiÉ | 
 

18 shārīrabrāhmaṇe api  
   vidvat-sannyāsa-vividishhā-sannyāsau spashhṭaṁ nirdishhṭau – 

 Even in the Shāreera Brāhmana of the Brihadāranyaka Upanishad, 

    the distinction is clearly made between the Vidvat and Vividisha Sannyasi types. 

19 bṛ  u 4.4.22: “etameva viditvā munirbhavati; 

   etameva pravrājino lokam ichchantah pravrajanti" iti | 

 “Knowing this (Brahman) alone, one becomes a sage; 

     desiring this world (the Self) alone, monks renounce their homes.” 
 

18 The fourth Kandika of the Brihadaranyaka Upanishad is a long paragraph, part of 
which we have already quoted at the very beginning of the book. The piece quoted here has 
two parts to it. The first concerns Vidvat Sannyasa and the second concerns Vividisha 
Sannyasa. The purpose of quoting the line is to make a clear demarcation of these two types 
of Sannyasa in the Shareera Brahmana. They are shown to be quite distinct from each other. 

19 The first half clearly tells us that knowing about Brahman precedes becoming a 
realised sage or Muni. This refers to Vidvat Sannyasa, where the focus is on Realisation. 

The second half clarifies that the Sannyasin who desires to know the Self alone, gives 
up all that is the non-Self, which is symbolised here as “renouncing their homes”. This refers 
to Vividisha Sannyasa, where the focus is on the knowledge. 

 

 
Section 2.7:  The Need to Reduce External Activities 

 

20 qÉÑÌlÉiuÉÇ qÉlÉlÉzÉÏsÉiuÉqÉç ; iÉiÉç cÉ AxÉÌiÉ MüiÉïurÉÉliÉUå  

   xÉqpÉuÉÌiÉ CÌiÉ AjÉÉïiÉç xÉÇlrÉÉxÉÈ LuÉÉÍpÉkÉÏrÉiÉå | 
21 LiÉiÉç cÉ uÉÉYrÉzÉåwÉå xmÉzOûÏM×üiÉqÉç - "LiÉSè Wû xqÉ uÉæiÉiÉç  

   mÉÔuÉåï ÌuÉ²ÉÇxÉÈ mÉëeÉÉÇ lÉ MüÉqÉrÉliÉå ÌMÇü mÉëeÉrÉÉ  

   MüËUwrÉÉqÉÉå rÉåzÉÉÇ lÉÈ ArÉqÉç AÉiqÉÉrÉÇ sÉÉåMü CÌiÉ,  
22 iÉå Wû xqÉ mÉÑ§ÉæwÉhÉÉrÉÉ¶É, ÌuÉ¨ÉæwÉhÉÉrÉÉ¶É, sÉÉåMæüwÉhÉÉrÉÉ¶É  

   urÉÑijÉÉrÉÉjÉ ÍpÉ¤ÉÉcÉrÉïÇ cÉUÎliÉ" CÌiÉ |  
23 "ArÉÇ sÉÉåMüÈ" CÌiÉ AmÉUÉå¤ÉåhÉ AlÉÑpÉÔrÉqÉÉlÉ CÌiÉ AjÉïÈ | 
 

20 munitvaṁ mananashīlatvam ;                  tat cha asati kartavyāntare sambhavati iti  
   arthāt sannyāsah eva abhidhīyate | 

 Sagehood is the state characterised by a strong power of reflection; 

     This is possible when one’s thoughts are withdrawn from all external duties; 
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     By this quality alone is true Sannyasa indicated. 

21 etat cha vākyasheshhe spashṭīkṛtam – "etad ha sma vai tat 
    pūrve vidvāṁsah prajāṁ na kāmayante kiṁ prajayā 
    karishhyāmah yeshāṁ nah ayam ātmāyaṁ loka iti, 

 It is very explicitly stated in the Vakya Sesha: “For this reason, 

     the ancient sages had no desire for children (family life), saying, 

     ‘What shall we achieve through children – we, who have attained this Atmaloka?’ 

22 te ha sma putraishhaṇāyāshcha, vittaishhaṇāyāshcha, lokaishhaṇāyāshcha 
   vyutthāyātha bhikshhācharyaṁ charanti" iti | 

 It is said that the desire for family life, for a life of activities and for the higher worlds 

     was renounced by them, and they took to the mendicant’s life.” 

23 "ayaṁ lokah" iti aparokshheṇa anubhūyamāna iti arthah | 

 “This world” – means that which is being experienced directly and immediately by them. 
 

This verse gives a perfect general description is given of a true Sannyasi.  

20 What is the most striking characteristic we see in him? We actually don’t see it – 
it is his mind, it is so exclusively devoted to the contemplation of the Supreme Reality. He is 
totally engrossed in internal reflection. This Mananasheelatvam is the most outstanding 
characteristic of a Sannyasi. 

21 So engrossed are they in the Self that they have little interest in outer things. 
They had no desire for Prajaya. This word has to be taken in its full context to include all the 
three types of desire mentioned in the next Pada. Absorption in the Self is possible only 
when the attention is withdrawn from external objects and people. There should be no 
other duty to deviate one’s attention. This is the quality of a true Sannyasi. 

22 The three types of desires are now mentioned explicitly: the desire for son means 
family life; the desire for wealth means using that wealth in proliferating one’s activities; 
and the desire for Lokas means subtle pleasures that are not obtainable on earth but only in 
heaven after death. All these are given up and in there place simplicity is embraced. 

23 Specific attention is drawn to the only world that has any meaning for these sages 
– namely, the world of the Self. We have seen this at the very outset of the discussion. 

 

 
Section 2.8:  Objection: Sagehood Glorified 

 

24 lÉlÉÑ A§É qÉÑÌlÉiuÉålÉ TüsÉålÉ mÉësÉÉåprÉ ÌuÉÌuÉÌSwÉxÉÇerÉÉxÉÇ  

   ÌuÉkÉÉrÉ uÉÉYrÉzÉåwÉå xÉ LuÉ mÉëmÉÎgcÉiÉÈ;  
25 AiÉÈû lÉ xÉÇlrÉÉxÉÉliÉUÇ MüsmÉlÉÏrÉqÉç | 
 

24 nanu atra munitvena phalena pralobhya vividishhasannyāsaṁ 

   vidhāya vākyasheshhe sa eva prapanchitah; 

 Objection: By presenting the fruit of sagehood, an incentive is given for Vividisha Sannyasa. 

     Thereupon, the Vakya Sesha merely glorifies sagehood (rather than knowledge). 

25 atah na sannyāsāntaraṁ kalpanīyam | 

 Therefore, there is no need to imagine any other form of Sannyasa (such as Vidvat). 
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A GENERAL NOTE ON OBJECTIONS 
 

There are two types of Objections in this text: 

1. An Opponent’s Objection, representing a different school of thought; and 

2. A Constructive Objection, that helps to build up the thought. 

Type 1: Among the former type, there are many who feel that there is only one type 
of Sannyasa and that is Vividisha Sannyasa. Knowledge, which is the fruit of Vividisha 
Sannyasa, is considered by them as sufficient achievement. The sagehood that follows it is 
simply an inducement to encourage the Vividisha Sannyasi. There is no case that justifies a 
further Sannyasa called Vidvat Sannyasa. This type of objection is raised again and again 
under different guises in the rest of this chapter. We shall encounter them one by one. 

The purpose of such objections is to propagate the view that knowledge of Brahman 
is sufficient to entitle a person to be known as a Muni or saint. There is no need for further 
Sadhana to take one to a higher goal than that. As soon as knowledge is obtained, the 
spiritual path ends. That is the belief that is being mooted by a whole series of objections 
beginning with this. This is the context of the rest of this chapter. 

Munitvam is sagehood, which in this text is termed Jivanmukti. We keep in mind that 
Jivanmukti is presented as the ultimate goal only in Vedanta. Elsewhere, there is a strong 
objection to Jivanmukti as the goal of life, most probably due to the enormous austerity, 
dispassion and single-pointed devotion required to achieve it. To avoid such rigorous 
Sadhana, many schools of thought avoid the subject of Jivanmukti altogether. 

Most of the objections that follow are a direct result of this attitude of mind which 
prefers the “easy route” to spiritual perfection. Sri Vidyaranyaji is well aware of their tactics, 
and deals with them appropriately, but not aggressively. 

 

Type 2: Then there are those objections of the constructive type. Not many such are 
included in this text, but they are represented. Their contribution is more in the form of 
questions which extend the frontiers of the discussion to a wider scope. They lead the 
subject forward to greater dimensions in any direction. They can be very useful and 
constructive, and always provide an energizing and refreshing turn to the subject at hand. 

 

 

Here is a typical objection of the Type 1 brand, from a different philosophy: 

24 He regards the goal of Sannyasa to be knowledge alone, i.e. Vividisha Sannyasa. 
To him knowledge alone is sufficient achievement on the spiritual path. Once he has the 
knowledge he is contented to be regarded as a saint. He is not inclined towards the gruelling 
austerity that is still needed to remove Vasanas and tame the mind. He regards all talk 
about further climbing to sagehood as being of mere incentive value to goud the Sannyasi 
into applying himself more to his studies. 

25 To such a person, there appears to be no need for the additional stage of Vidvat 
Sannyasa to pull one to the ultimate peak of perfection. Clearly, he is quite contented after 
having pored through the scriptures and dug up as much knowledge as he could. Beyond 
that point there is no further hunger in him to grow and perfect himself. 
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Section 2.9:  Knowledge vs. Sagehood 
 

26 qÉæuÉqÉç, uÉåSlÉxrÉæuÉ ÌuÉÌuÉÌSwÉxÉÇrÉÉxÉTüsÉiuÉÉiÉç | 
27 lÉ cÉ uÉåSlÉqÉÑÌlÉiuÉrÉÉåÈ LMüiuÉÇ zÉƒ¡ûlÉÏrÉqÉç,  

   "ÌuÉÌSiuÉÉ qÉÑÌlÉpÉïuÉÌiÉ" CÌiÉ mÉÔuÉï E¨ÉUMüÉsÉÏlÉrÉÉåxiÉrÉÉåÈ  

   xÉÉkrÉxÉÉkÉlÉpÉÉuÉmÉëiÉÏiÉåÈ | 
 

26 mā evam, vedanasya eva vividishha-sannyāsa phalatvāt | 

 No, that cannot be. Knowledge alone (not realisation) is the fruit of Vividisha Sannyasa. 

27 na cha vedanamunitvayoh ekatvaṁ shaṇkanīyam,  
   "viditvā munih bhavati" iti pūrva uttarakālīnayoh tayoh  

   sādhya-sādhana bhava pratīteh | 

 And it is not possible to equate knowledge with sagehood. 

     The statement (in the Upanishad) clearly says, “after knowledge comes sagehood”. 

     They have, as it appears, a cause and effect relationship. 
 

26 Vividisha Sannyasa produces as its fruit only knowledge, nothing else.  

27 Sagehood is not to be assumed as included in knowledge. The two words are not 
interchangeable. Sagehood is different from knowledge. What is the difference? 

The saying in the Upanishad clearly states that after having acquired knowledge, 
then only does one progress further into sainthood. More is required than just knowledge to 
produce a saint. 

 

 
Section 2.10:  Sagehood – the Maturing of Knowledge 

 

28 lÉlÉÑ uÉåSlÉxrÉæuÉ mÉËUmÉÉMüÉÌiÉzÉrÉÃmÉqÉuÉxjÉÉliÉUÇ qÉÑÌlÉiuÉqÉç, 

   AiÉÈ uÉåSlÉ²ÉUÉ mÉÔuÉïxÉÇlrÉÉxÉxrÉæuÉæiÉiTüsÉqÉç CÌiÉ cÉåiÉç, 
29 oÉÉRûqÉç; AiÉ LuÉ xÉÉkÉlÉÃmÉÉiÉç xÉÇlrÉÉxÉÉSrÉÇ TüsÉÃmÉqÉåiÉÇ 

   xÉÇlrÉÉxÉÇ oÉëÔqÉÈ | 
 

28 nanu vedanasya eva paripāka atishaya-rūpam avasthāntaraṁ munitvam,  
   atah vedanadvārā pūrvasannyāsasya eva etat phalam iti chet; 

 Doubt: When knowledge matures and ripens, it goes to the next stage – Sagehood.  

     Thus, Vividisha Sannyasa is the foregoing stage that brings knowledge alone; 

      as its fruit. Is that how it is? 

29 bāḍham; atah eva sādhanarūpāt sannyāsādayaṁ  
     phalarūpam etaṁ sannyāsaṁ brūmah| 

 Reply:  Yes, confirmed. Therefore, the former Sannyasa is of the nature of Sadhana; 

     Whereas the latter is of the nature of the result. This is what we have said. 
 

This is the typical style of Sri Vidyaranyaji. He makes the words of his argument come 
from the opponent in the form of a doubt in his mind. He is a master of this art. If given 
enough time, he can make the Poorvapakshi draw the Vedantin’s conclusion! 
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28 The Poorvapakshin himself is made to say: “I agree that prior to knowledge, only 
Vividisha Sannyasa is needed. Are you saying that after knowledge, it matures over time and 
develops into full-blown sagehood?” 

29 The comparison between sagehood and knowledge is brought to a conclusion in a 
manner that is crystal clear. In the bargain we obtain two further names for the Sannyasas: 

i) Vividisha Sannyasa is Sadhana-roopaat. It precedes the later Sannyasa. 
ii) Vidvat Sannyasa is Phalam-roopaat. It follows from the former Sannyasa. 

This makes things as clear as the blue sky. The difference is brought out conclusively. 
 

 
Section 2.11:  The Difference in the Sadhanas 

 

30 rÉjÉÉ ÌuÉÌuÉÌSwÉxÉÇrÉÉÎxxÉlÉÉ iÉ¨uÉ¥ÉÉlÉÉrÉ ´ÉuÉhÉÉSÏÌlÉ xÉqmÉÉSÉlÉÏrÉÉÌlÉ, 

   iÉjÉÉ ÌuÉ²ixÉÇlrÉÉÍxÉlÉ AÌmÉ eÉÏuÉlqÉÑ£ürÉå qÉlÉÉålÉÉzÉ-uÉÉxÉlÉÉ¤ÉrÉÉæ xÉqmÉÉSlÉÏrÉÉæ | 
31 LiÉiÉç cÉ EmÉËU¹ÉiÉç mÉëmÉgcÉÌrÉwrÉÉqÉÈ | 
 

30 yathā vividishhasannyāssinā tattvajnānāya shravaṇādīni sampādānīyāni,  
   tathā vidvatsannyāsina api jīvanmuktaye manonāsha-vāsanākshhayau sampādanīyau | 

 Just as a Vividisha Sannyasi strives to attain Knowledge by study and Sravana, etc; 

So also a Vidvat Sannyasi strives for Jivanmukti by cessation of mind and removing desires. 

31 etat cha uparishhṭāt prapanchayishhyāmah | 

 Both these Sadhanas will be dealt with in later Chapters in great detail. 
 

30-31 Just as the goals differ, so do the Sadhanas in the two cases concerned: 

i) For Vividisha Sannyasa, the striving is for Tattva Jnana, the practice is Sravana, 
Manana and Nididhyasana. 

ii) For Vidvat Sannyasa, the striving is for Jivanmukti, the practice is Vasana Kshaya 
or the removal of deeply embedded desires, and Manonasha or the dissolution of the mind. 

 

 
Section 2.12:  The Fourfold Classification of Sannyasa 

 

32 xÉÌiÉ AÌmÉ AlÉrÉÉåÈ xÉÇlrÉÉxÉrÉÉåÈ AuÉÉliÉUpÉåSå  

   mÉUqÉWÇûxÉiuÉ AMüÉUåhÉæMüÐM×üirÉ 'cÉiÉÑÌuÉïkÉÉ ÍpÉ¤ÉuÉÈ' CÌiÉ 

   xqÉ×ÌiÉwÉÑ cÉiÉÑÈxÉÇZrÉ E£üÉ | 
33 mÉÔuÉï E¨ÉUrÉÉåÈ EpÉrÉÉåÈ xÉÇlrÉÉxÉrÉÉåÈ mÉUqÉWÇûxÉiuÉÇ  

   eÉÉoÉÉsÉ-´ÉÑiÉÉæ AuÉaÉqrÉiÉå | 
34 iÉ§É ÌWû eÉlÉMåülÉ xÉÇlrÉÉxÉå mÉ×¹å xÉÌiÉ,  rÉÉ¥ÉuÉsYrÉÈ AÍkÉMüÉU-ÌuÉzÉåwÉ- 
    ÌuÉkÉÉlÉålÉ E¨ÉUMüÉsÉ-AlÉÑ¸årÉålÉ       cÉ xÉÌWûiÉÇ ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉqÉç AÍpÉkÉÉrÉ,  

   mÉ¶ÉÉSè AÌ§ÉhÉÉ rÉ¥ÉÉåmÉÌuÉiÉUÌWûiÉxrÉ AÉÍ¤ÉmiÉå oÉë¼hrÉå xÉÌiÉ, 

   mÉ¶ÉÉSÉiqÉ¥ÉÉlÉqÉåuÉ rÉ¥ÉÉåmÉÌuÉiÉqÉç CÌiÉ xÉqÉÉSkÉÉæ | 
35 AiÉÈ oÉÉ½rÉ¥ÉÉåmÉuÉÏrÉÉpÉÉuÉÉiÉç mÉUqÉWÇûxÉiuÉÇ ÌlÉ¶ÉÏrÉiÉå | 
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32 sati api anayoh sannyāsayoh avāntarabhede  
   paramahaṁsatva akāreṇaikīkṛtya 
   'chaturvidhā bhikshhavah' iti smṛtishhu chatuhsaṁkhya uktā | 

 Even though between these two sub-types of Sannyasa there are obvious differences, 

     both are considered to comprise a single category called Paramahamsa Sannyasa. 

     In the Smriti, we find a fourfold classification named “Chatuh Vidha Bhikshava”. 
        (The four are: Kutichaka, Bahudaka, Hamsa and Paramahamsa, as seen earlier). 

33 pūrva uttarayoh ubhayoh sannyāsayoh paramahaṁsatvaṁ  
    jābāla-shrutau avagamyate | 

 That there are two types within Paramahamsa Sannyasis, the earlier and the later, 

     is made known in the Jābāla Upanishad (where we have the following description: 

34 1. tatra hi janakena sannyāse pṛshhṭe sati,   2. yājnavalkyah adhikāra-visheshha-  
3. vidhānena uttarakāla-anushhṭheyena    4.  cha sahitaṁ vividishhāsannyāsam abhidhāya,  

5. paschād atriṇā yajnopavitarahitasya ākshhipte brahmaṇye sati, 
6. pashchād ātma-jnānam eva yajnopavitam iti samādadhau |  

 1. In the Upan., King Janaka questions Sage Yajnavalkya about (the types of) Sannyasa. 

2. Yajnavalkya stays on the topic of special duties performed according to the stages of life; 

3. He gives the sequence in which they are to be followed, 

4. And speaks about Vividisha Sannyasa at the same time. 

5. When Atri, a student, objects that a Brahmana without a ‘sacred thread’ is no Brahmana, 

6. then the Sage explains that the Self-knowledge is itself the real sacred thread! 

35 atah bāhyayajnopavīyābhāvāt,                                               paramahaṁsatvaṁ nishchīyate | 

 Thus, from the absence of the external sacred thread,       the Paramahamsa is identified. 
 

32-33 The Fourfold classification given in Jabala Upanishad is the authority. It 
confirms that the Paramahamsa Sannyasa is one category, but it is split for convenience into 
two sub-categories, namely, Vividisha and Vidvat Sannyasa. 

34 The translation is self-explanatory. The Vividisha Sannyasi has to wear some, not 
all, external signs. He falls in between the first three categories and the Vidvat Sannyasi. He 
does not have to wear the sacred thread. The Vidvat Sannyasi does not have to wear any 
external symbol to indicate his status. He is beyond concern over status. He can walk about 
with or without clothes, with or without all the external signs of Sannyasa. He is not bound 
by any rule regarding the externals. To him, the real sacred thread is Self-knowledge.  

35 It is clear from this that Sannyasa is not an external show, although the externals 
do help at a certain stage of one’s development. Indeed, Hamsa means “free” as a bird; and 
Paramahamsa is that freedom multiplied a hundred times! 

Swamiji pointed out that we had to be aware that two key types of Sannyasins are 
there: one is determined by Adhikari (qualification in terms of dispassion); the other is 
determined by Kala (time, i.e. one’s age or stage of life according to the fourfold divisions of 
Varna in Hindu tradition). The first three categories of Sannyasa are determined 
predominantly by Kala; the fourth category – the Paramahamsas – are determined primarily 
by Adhikari. This is a broad and general rule. Variations do occur in practice. 

Provision is thus made for Sannyasa to be taken up using either of the above two 
factors. It can be by age, going in sequence from one stage to the next, or by Adhikari, going 
purely on one’s degree of dispassion and not having any other consideration. 
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Section 2.13:  The Vidvat Sannyasin 
 

36 iÉjÉÉ AlrÉxrÉÉÇ MüÎhQûMüÉrÉÉqÉç "iÉ§É mÉUqÉWÇûxÉÉ lÉÉqÉ" (6) CÌiÉ  

   EmÉ¢üqrÉ xÉÇuÉiÉïMüÉSÏlÉç-oÉWÕûlÉç-oÉë¼ÌuÉSÈ eÉÏuÉlqÉÑ£ü-AlÉÑSÉ™irÉ  
37 

eÉ E 6: "AurÉiMüÍsÉ…¡ûÉ AurÉ£üÉcÉÉUÉ AlÉÑlqÉ¨ÉÉ  

   ElqÉ¨ÉuÉSè AÉcÉUliÉÈ" (6) CÌiÉ ÌuÉ²ixÉÇlrÉÉÍxÉlÉÈ SÍzÉïiÉÉÈ | 

36 tathā anyasyāṁ (6) kaṇḍikāyām                    "tatra paramahaṁsā nāma" iti upakramya  
    saṁvartakādīn-bahūn-brahmavidah jīvanmukta-anudāhṛtya 

 In another section – section 6 – of the same Kandika (of the Jabala Upanishad), 

     Beginning with the words “Paramahamsas are . . .”, 

     Samvartaka, Aruni and many other knowers of Brahman, became Jivanmuktas: 

37 ja u 6: "avyatkaliṇgā avyaktāchārā                     anunmattā unmattavad ācharantah" 

   (6) iti vidvatsannyāsinah darshitāh | 

 They are described as being: “without any signs of Ashrama characteristics or functions; 

     They are not mad, but behave as it they are mad.” 

     These are the Paramahamsas of the Vidvat Sannyasa type. 
 

The previous section clarified mainly the classification of the Vividisha Sannyasin, as 
he appeared to be in between somewhere. Now we deal with the Vidvat Sannyasin. 

The striking fact that emerges from this section is that the Vidvat Sannyasi has no 
external signs by which he may be identified. One cannot tell which Ashrama he graduated 
from to enter Sannyasa. It could be from any of the previous three. This emphatically 
confirms by Shruti Pramana what has already been stated in Section 12. 

 

 

THE INSIGNIA OF SANNYASA 

 
Section 2.14.1: Signs in Categories Other than Vidvat Sannyasa 

 

38 iÉjÉÉ "Ì§ÉMüÉhQÇû MüqÉhQûsÉÑÇ ÍzÉYrÉÇ mÉÉ§ÉÇ eÉsÉmÉÌuÉ§ÉÇ ÍzÉZÉÉÇ rÉ¥ÉÉåmÉÌuÉiÉÇ cÉåÌiÉ  
   LiÉiÉç xÉuÉïÇ pÉÔÈ xuÉÉWûÉÈû CÌiÉ    AmxÉÑ mÉËUirÉrÉ AÉiqÉÉlÉqÉç AÎluÉcNåûiÉç"  

  (6) CÌiÉ Ì§ÉSÎhQûlÉÈ xÉiÉ | 
39 LMüShQû-sÉ¤ÉhÉÇ ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉÇ ÌuÉkÉÉrÉ  
 

38 tathā " 1 trikāṇḍaṁ 2 kamaṇḍaluṁ 3 shikyaṁ 4 pātraṁ 5 jalapavitraṁ  

   6 shikhāṁ 7 yajnopavitaṁ cha iti;                                    etat sarvaṁ bhūh svāhah iti                     

   apsu parityaya ātmānam anvichchhet" (6) iti            tridaṇḍinah sata | 

 The Kutichaka & Bahudaka: 

The “Tridandin” Sannyasis are being described: “The 1 three staffs tied together, the  
   2 water-pot, the 3 sling-bag containing one’s personal effects, the 4 begging bowl, the  
   5 strainer to purify the water, the 6 top-knot, and the 7 sacred thread; 

All these items are offered to the Earth deity uttering ‘Om Bhuh Swahah’; 

     They are thrown into the water (river, etc), and the Sannyasi seeks the Self.”  

     This is for the Tridandi type of Sannyasi. 
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39 ekadaṇḍa-lakshhaṇaṁ vividishhāsannyāsaṁ vidhāya  

 The Paramahamsa Type 1: Vividisha Sannyasi: 

 The special ensignia of the Vividisha Sannyasi is the Ekadanda – one staff. 
 

This Sub-Section 14.1 describes the insignia worn by the first three Categories of 
Sannyasa. The Vividisha Sannyasin has been included in here, although he falls on the 
borderline between this group and the class described in the next Sub-Section 14.2. 

38 The significant detail we pick up here is this: The Kutichaka and Bahudaka 
Sannyasis, whom we know earlier to have their hearts set on some heavenly world as their 
goal, have an option when they arrive at the Sannyasa Ashrama stage of life – they may join 
the band of Vividisha Sannyasis. To make the changeover, they are required to throw all 
their existing insignia into the water and take up a single staff or Ekadanda to symbolise that 
their minds have turned towards the Self, and away from the heavenly worlds. 

39 The Vividisha Sannyasi has not taken up the above-named signs so he has no 
need to throw anything in the water. He has his single staff, the tuft, and the ochre cloth, 
which he retains. 

 

 
Section 2.14.2: Signs in Vidvat Sannyasa 

 

40.1 iÉiTüsÉÃmÉÇ ÌuÉ²ixÉÇlrÉÉxÉqÉç LuÉqÉç ESÉeÉWûÉU -  
40.2   "rÉjÉÉ eÉÉiÉÃmÉkÉUÉå ÌlÉ²ïl²Éå ÌlÉwmÉËUaÉëWûÈ, 
40.3   iÉ§É oÉë¼qÉÉaÉåï xÉqrÉMçü-xÉqmÉ³ÉÈ zÉÑ®qÉÉlÉxÉÈ  
40.4   mÉëÉhÉxÉÇkÉÉUhÉÉjÉïÇ rÉjÉÉ E£üMüÉsÉå ÌuÉqÉÑ£üÉå  

        pÉæ¤ÉqÉç AÉcÉUlÉç ESUmÉÉ§ÉåhÉ sÉÉpÉÉsÉpÉrÉÉåÈ xÉqÉÈ pÉÔiuÉÉ  
40.5   zÉÔlrÉÉaÉÉU-SåuÉaÉ×Wû-iÉ×hÉMÔüOûuÉsqÉÏMü-uÉ×¤ÉqÉÔsÉ- 
40.6   MÑüsÉÉsÉzÉÉsÉ-AÎalÉWûÉå§ÉaÉ×WûlÉSÏmÉÑÍsÉlÉ-ÌaÉËUMÑüWûU- 
40.7   MülSUMüÉåOûU-ÌlÉfÉïUxjÉÎhQûsÉåwÉÑ-AÌlÉMåüiÉuÉÉÍxÉ- 
40.8   AmÉërÉ¦ÉÈ ÌlÉqÉïqÉÈ zÉÑsÉkrÉÉlÉmÉUÉrÉhÉÈ AkrÉÉiqÉÌlÉ¸È  
40.9   zÉÑpÉÉzÉÑpÉqÉç-AMüqÉï-ÌlÉqÉÔïsÉlÉç-AmÉUÈ, 
40.10   xÉÇlrÉÉxÉålÉ SåWûirÉÉaÉÇ MüUÉåÌiÉ,  
40.11   xÉÈ mÉUqÉWÇûxÉÈ lÉÉqÉ" (6) CÌiÉ | 
 

40.1 tatphalarūpaṁ vidvatsannyāsam evam udājahāra –  

 The Paramahamsa Type 2: Vidvat Sannyasi:    When the fruit (knowledge) of the Type 1 

Paramahamsa is attained, then we have the Vidvat Sannyasi who is described as below: 

40.2 "yathā jātarūpadharah, nirdvandvah, nishhparigrahah, 

 “Like a new-born baby, free from the pairs of opposites, free from any possessions; 

40.3 “tatra brahmamārge samyak-sampannah, shuddhamānasah  

 “Firmly established in the ways of a Brahmana, having a mind without desire; 

40.4 “prāṇasaṁdhāraṇārthaṁ, yathā uktakāle, vimuktah, 
   bhaikshham ācharan udarapātreṇa, lābhālabhayoh, samah bhūtvā 
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 “For the sake of maintaining his life, he goes about at the prescribed time, under no 

obligation, using his belly as his begging bowl; caring not whether he gets anything or not, 

he remains absolutely unperturbed; 

40.5 “shūnyāgāra            devagṛha              tṛṇakūṭavalmīka               vṛkshhamūla- 

 “In a dilapidated place where no one lives; or in a temple (a house of God); 

   Or in a thatched hut or hay-stack; or at the base of an anthill (near snakes) or a tree, 

40.6 “kulālashāla            agnihotragṛha           nadīpulina                girikuhara- 

 “In a potter’s workshop; or a house where sacrificial fire is kept (i.e. with people of any 

caste); or on the banks of a river; or in the thick bushes of a mountain, 

40.7 “kandara               koṭara              nirjhara              sthaṇḍileshhu                 aniketavāsi- 

 “In a mountain cave; or a hollowed-out tree trunk; or near a waterfall; 

or on barren ground; without any fixed place that he may call his abode; 

40.8 “aprayatnah           nirmamah             shuladhyāna parāyaṇah              adhyātmanishhṭhah  

 “Making no effort to find a suitable place; without any feeling of possession; 

Ever meditating on the Pure Spirit; intent only on establishing himself in the Self;  

40.9 “shubhāshubham-akarma           nirmūlan-aparah, 

 “Abandoning all actions, auspicious or inauspicious;      ending them by higher knowledge. 

40.10 “sannyāsena dehatyāgaṁ karoti,  

 “By renunciation of this kind, abandoning all cares concerning his body – 

40.11 “sah paramahaṁsah nāma" (6) iti | 

 “Such is the Vidvat Sannyasi who is known by the name of “Paramahamsa”! 
 

40 The above description provides us with all the details by which we can gauge the 
level of renunciation. Such a Sannyasi is ready to undergo these austerities of the body. It is 
a sign of dispassion of the highest order. 

This life is meant only for the few, the most thirsting souls. Little wonder that there 
are many objectors who try to write off this category of Sannyasa!  

 

 
Section 2.15.1: The Sub-Divisions of Paramahamsas 

 

41 iÉxqÉÉSè AlÉrÉÉåÈ EpÉrÉÉåÈ mÉUqÉWÇûxÉiuÉÇ ÍxÉ®qÉ | 
42 xÉqÉÉlÉå AÌmÉ mÉUqÉWÇûxÉiuÉå ÍxÉ®å ÌuÉÂ®-kÉqÉÉï¢üÉliÉiuÉÉSè 

   AuÉÉliÉUpÉåSÈ AÌmÉ AprÉÑmÉaÉliÉurÉÈ |   
43 ÌuÉÂ®-kÉqÉïiuÉÇ cÉ AÉÂÍhÉMü EmÉÌlÉwÉiÉç mÉUqÉWÇûxÉ EmÉÌlÉzÉSÉåÈ 

   mÉrÉÉïsÉÉåcÉlÉÉrÉÉqÉç AuÉaÉqrÉiÉå | 
 

41 tasmād anayoh ubhayoh paramahaṁsatvaṁ siddhama | 

 From the above descriptions of both the broad categories of Sannyasa described, 

     the state of perfection of the minds of the two Paramahamsa Sannyasis can be gauged. 

42 samāne api paramahaṁsatve siddhe,                    viruddha-dharmākrāntatvād  
     avāntarabhedah api abhyupagantavyah |   

 Even though both types of Paramahamsas are treading the same Path of Perfection, 
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     yet, due to their characteristics being somewhat contradictory, 

     we have to accept that there is a need to separate them into two distinct types. 

43 viruddha-dharmatvaṁ cha āruṇika upanishhat paramahaṁsa upanishadoh    
     paryālochanāyām avagamyate | 

 In the Arunika Up. and P’hamsa Up., the contradictory nature (of these two Sannyasas)  

     is described in great detail after a deep and comprehensive investigation. 
 

41 The ensignia of the different varieties of Sannyasis were given in Section 14. They 
were merely the outer shell or casing of the Sannyasa types. Now we are going to take a 
look at the internal condition of the same Sannyasis, focusing mainly on the two types of 
Paramahamsa Sannyasis. We look at the contents of their minds. 

42 The actual separate classification is not really due to the external differences. 
Those are merely outer symbols. The real differences lie in the mind. This implies that the 
Sannyasa categories are based on the different levels of evolution of the four types. This 
again is a reflection of the degree of dispassion that each category can muster in their lives. 
The higher category requires a greater degree of dispassion.  

Further, Sannyasis with different degrees of dispassion require different measures or 
Sadhanas for their progress. It is in the Sadhana that we notice the greatest differences, 
sometimes differences which appear contradictory. This is what we shall look at. 

43 The citation from Aruni Upanishad relates to Vividisha Sannyasa (Section 15.2). 
Thereafter, we discuss the citation from Paramahamsa Upanishad (Section 16.1 & 16.2). 

 

 
Section 2.15.2: Citation on Vividisha Sannyasa 

 

44 "MåülÉ pÉaÉuÉlÉç MüqÉÉïÍhÉ AzÉåwÉiÉÉå ÌuÉxÉ×eÉÉÍqÉ" (1) CÌiÉ 
45 ÍzÉZÉÉrÉ¥ÉÉåmÉÌuÉiÉ-xuÉÉkrÉÉrÉ-aÉÉrÉ§ÉÏeÉmÉÉÌS AzÉåwÉMüqÉï- 

     irÉÉaÉÃmÉå ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉå ÍzÉwrÉåhÉ AÉÂÍhÉlÉÉ mÉ×¹å xÉÌiÉ, 
46 aÉÑÂÈ mÉëeÉÉmÉÌiÉÈ, "ÍzÉZÉÉÇ rÉ¥ÉÉåmÉÌuÉiÉqÉç" (1) CìiÉ AÉÌSlÉÉ xÉuÉïirÉÉaÉqÉç AÍpÉkÉÉrÉ,  

   "ShQûqÉÉcNûÉSlÉÇ MüÉæmÉÏlÉÇ cÉ mÉËUaÉëWåûiÉç" (1) CìiÉ ShQûÉÌS-ÎxuÉMüÉUÇ ÌuÉkÉÉrÉ,  
47 "Ì§ÉxÉÇkrÉÉSÉæ xlÉÉlÉqÉÉcÉUåiÉç xÉÇÍkÉÇ  

xÉqÉÉkÉÉuÉÉiqÉlrÉÉcÉUåiÉç, xÉuÉåïwÉÑ uÉåSåwÉÑ  

   AÉUhrÉMüqÉç AÉuÉiÉïrÉåiÉç EmÉÌlÉzÉSqÉç AÉuÉiÉïrÉåiÉç (2) CÌiÉ 
48 uÉåSlÉWåûiÉÔlÉç AÉ´ÉqÉkÉqÉÉïlÉç AlÉÑ¸årÉiÉrÉÉ ÌuÉkÉ¨Éå | 
 

44 "kena bhagavan karmāṇi asheshhato visṛjāmi" (1) iti 
 

In the Aruni Upanishad, Aruni asks, “O Lord, how can I renounce all actions?” 

45 shikhāyajnopavita-svādhyāya-gāyatrījapādi asheshhakarma-  
     tyāgarūpe vividishhāsannyāse shishhyeṇa āruṇinā pṛshhṭe sati, 

 The Shikha and Yajnopavita, Swadhyaya and Gayatri Japa are daily Nitya Karmas,  

     specially prescribed for the Tyaga-roopa type of Vividisha student, such as Aruni. 

46 guruh prajāpatih, "shikhāṁ yajnopavitam" (1) iti           ādinā sarvatyāgam abhidhāya, 
   "daṇḍamāchchhādanaṁ kaupīnaṁ cha parigrahet" (1) iti daṇḍādi-svikāraṁ vidhāya, 
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 His Guru, Prajapati, says, “The Shikha and Yajnopavita”, etc, should be renounced, and 

    “the staff (one stick), wearing of ochre cloth and kaupin should be adopted,” 

     And the Guru gives the command to the student to accept the staff, etc. 

47 "trisaṁdhyādau snānam ācharet;                        saṁdhiṁ samādhāu ātmani ācharet; 
   sarveshhu vedeshhu āraṇyakam āvartayet, upanishadam āvartayet” (2) iti 

 Then he goes on to prescribe, “You should take bath at the three Sandhyas;  

     during the Sandhya times, you should concentrate on the Self; 

     at all (other) times study the Vedas – especially the Aranyakas and the Upanishads.” 

48 vedanahetūn āshramadharmān                            anushhṭheyatayā vidhatte | 

 Thus, that which leads to knowledge, being the special duty of this Sannyasa stage of life,  

    Is prescribed for practice. (This applies to the Ashrama-roopa type of Vividisha student.) 
 

After the general statements, of Section 15.1, Section 15.2 begins the specific 
instructions for the Vividisha Sannyasi. Here there are two types, one is Tyaga-roopa (44-45) 
and the other is Ashrama-roopa (46-48). Notice how methodically Sri Vidyaranyaji presents 
the topic under discussion. That is his trademark style. 

 

44-45 Tyaga-Roopa Vividisha: In this type, formal Sannyasa is not taken due to some 
personal circumstances, but the level of dispassion is just the same as for the case of the 
next type. Since, there is no formal Sannyasa, here only the tuft and the Yajnopavita is 
prescribed. The Sadhanas suitable for this type are daily chanting of Vedic Mantras, and the 
Gayatri Japa, preferably performed at a Gayatri Havan. 

In case this type slips from its original resolution, the original text also includes the 
giving up of all the fourteen worlds. In other words, the focus should always remain on 
attaining Jivanmukti while on earth, and while living. That is the Paramahamsas aim. 

 

46-48 Ashrama-Roopa Vividisha: In this type, formal vows of Sannyasa are taken. 
This is more common among those who attain the age for the Sannyasa Ashrama Dharma, 
after finishing their duties in the other three Ashramas. In this case, the Shikha and 
Yajnopavita, which were required in the previous type, are to be abandoned. In their place, 
the staff, ochre garb and kaupin are prescribed. 

As far as the Sadhana is concerned, the practices are more intense than the previous 
type. Sandhya Vandana is to be done at all three Sandhees of the day. In addition, time has 
to be allotted to daily meditation as well as daily study of the scriptures. The Aranyakas and 
Upanishads are mentioned specifically, since they contain much of the teaching on the Self. 

Thus, the symbols and the Sadhanas for Vividisha Sannyasis have been covered. 
 

 
Section 2.16.1: Citation on Vidvat Sannyasa 

 

49 AjÉ rÉÉåÌaÉlÉÉÇ mÉUqÉWÇûxÉÉlÉÉÇ MüÉå ArÉÇ qÉÉaÉïÈ ? CÌiÉ  
50 ÌuÉ²ixÉÇlrÉÉxÉå lÉÉUSålÉ mÉ×¹å xÉÌiÉ, aÉÑÂpÉïaÉuÉÉlÉç mÉëeÉÉmÉÌiÉÈ  

   "xuÉmÉÑ§ÉÍqÉ§É . . ." CirÉÉÌSlÉÉ mÉÔuÉïuÉiÉç xÉuÉïirÉÉaÉqÉç AÍpÉkÉÉrÉ, 
51 "MüÉæmÉÏlÉÇ ShQûqÉÉcNûÉSlÉÇ cÉ xuÉzÉUÏU EmÉpÉÉåaÉÉjÉÉïrÉ  

   sÉÉåMüxrÉ EmÉMüÉUÉjÉÉïrÉ cÉ mÉËUaÉëWåûiÉç" CÌiÉ 
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52 SÎhQSÈ ÌuÉMüÉUxrÉ sÉÉæÌMüMüiuÉqÉç AÍpÉkÉÉrÉ,  

"iÉŠ lÉ qÉÑZrÉ AÎxiÉ" CÌiÉ zÉÉx§ÉÏrÉiuÉÇ mÉëÌiÉÌwÉkrÉ,  
 

49 “atha yogināṁ paramahaṁsānāṁ ko ayaṁ mārgah ?” iti  

 “What is the course for the Yogis who are Paramahamsas?”  

50 vidvatsannyāse nāradena pṛshhṭe sati, gururbhagavān prajāpatih  

   "svaputramitra . . ." ityādinā pūrvavat sarvatyāgam abhidhāya, 

 Thus asks Narada to his Guru Bhagavan Prajapati, on opening the subject of Vidvat Sannyasa. 

     Prajapati advises the total renunciation of everything, saying: “Your sons and friends… 

51 "kaupīnaṁ daṇḍamāchchhādanaṁ cha svasharīra upabhogārthāya 
   lokasya upakārārthāya cha parigrahet" iti 

 “…the loin-cloth, the ochre garb, and the single staff should be retained for one’s own use, 

     and for the benefit of the people at large.” 

52 daṇḍidah vikārasya laukikatvam abhidhāya,  
   "tat cha na mukhya asti" iti shāstrīyatvaṁ pratishhidhya, 

 To accept the staff, etc – this was only to indicate a thing that is customary. 

     Then by saying, “They are not the main thing,” it is shown that they are optional. * 

* The scriptures do not impose it nor do they refuse it; it is to be done at one’s own discretion. 
 

Now we move on to the highest level of Sadhana – that prescribed for the Vidvat 
Sannyasi of the Paramahamsa category. Sections 16.1 & 2 deal with this class of Sannyasis. 
The citation is taken from the Paramahamsa Upanishad, where the Shishya (student) is 
Narada and the Guru (Teacher) is Prajapati. 

49 The student, Narada, has a genuine interest in this subject. He himself is eligible 
to be one of these wandering Sannyasis, helping people unfold their spiritual lives. 

50 For a Sannyasi belonging to the highest Order, naturally only the highest 
renunciation is demanded, nothing short of it. 

51 Everything has to go! However, scriptures on this matter and at this level, are not 
prescriptive but suggestive. They do not compel one to do, nor do they compel not to do. 

52 Even what has been suggested, is only a guideline given to suit the society in 
which one lives and to suit one’s own personal circumstances. To go around in modern 
society with only a loincloth would embarrass many people; therefore it would not be done. 
To dress sparsely even in winter in mountain regions may not suit the majority. Gandhiji, 
though not a Vidvat Sannyasi, lived without an upper cloth for most of his life to identify 
himself with the poorest of the poor. He even went to the London round-table conference 
in that dress, without feeling ashamed of Western crowds who flocked to him. 

 

 
Section 2.16.2: Vidvat Sannyasa – the Climax of Experience 

 

53 "MüÉå ArÉÇ qÉÑZrÉ" CÌiÉ cÉåiÉç  
   "ArÉÇ qÉÑZrÉÈ lÉ ShQÇû lÉ ÍzÉZÉÉÇ lÉ rÉ¥ÉÉåmÉÌuÉiÉÇ 

   lÉ cÉÉcNûÉSlÉÇ cÉUÌiÉ mÉUqÉWÇûxÉÈ", CÌiÉ 
54 ShQûÉÌSÍsÉ…¡ûUÉÌWûirÉxrÉ zÉÉx§ÉÏrÉiÉÉqÉÑYiuÉÉ  
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   "lÉ zÉÏiÉÇ lÉ cÉÉåwhÉqÉç" CÌiÉ AÉÌS uÉÉYrÉålÉ 

   "AAÉzÉÉqoÉUÈ ÌlÉlÉïqÉxMüÉUÈ" CÌiÉ AÉÌS uÉÉYrÉålÉ cÉ 
55  sÉÉåMü-urÉuÉWûÉUÉiÉÏiÉiuÉqÉç AÍpÉkÉÉrÉ,  
    AliÉå, "rÉimÉÔhÉÉïlÉlSæMü-oÉÉåkÉÈ-iÉSè 'oÉë¼ AÎxqÉ' CÌiÉ 

   M×ü iÉM×üirÉÉå pÉuÉÌiÉ" CÌiÉ  
56 AliÉålÉ aÉëljÉålÉ oÉë¼ AlÉÑpÉuÉ-qÉÉ§ÉmÉrÉïuÉxÉÉlÉÉqÉç AÉcÉ¹å | 
57 AiÉÈ ÌuÉÂ® kÉqÉïÈ EmÉåiÉiuÉÉSè AÎxiÉ LuÉ AlÉrÉÉåÈ qÉWûÉlpÉåSÈ | 
 

53 "ko ayaṁ mukhya” iti chet  
“ayaṁ mukhyah na daṇḍaṁ na shikhāṁ na yajnopavitaṁ, 
   na cha āchchhādanaṁ charati paramahaṁsah", iti 

 Narada: “Then what is the essential thing?” (This is uppermost in Narada’s mind)  

Prajapati: “This is most essential: Not the staff, not the tuft, not the sacred thread, 

     and not the ochre cloth either – these do not make a Paramahamsa!” 

54 daṇḍādi-liṇga-rāhityasya shāstrīyatāmuktvā  
   "na shītaṁ na cha ushhṇam" iti ādi vākyena 

   "aāshāmbarah nirnamaskārah" iti ādi vākyena cha 

 Having no Danda or any other symbols of renunciation is the scriptural injunction. 

     “(Affected) neither by cold nor by heat”; the scripture continues in these words: 

     “Having the sky as his outfit all around (i.e. being naked), not obliged to greet others”. 

55.1 loka-vyavahārātītatvam abhidhāya,  

 It is thus shown that he is absolutely free from all social norms and conventions. 

55.2 ante, "yat pūrṇa-ānanda-eka-bodhah tad brahma asmi” iti;         “kṛtakṛtyo bhavati" iti; 

 It concludes: “That which is Full, Bliss, Non-dual and Knowledge – that Brahman am I”; 

     “Thus he, the Paramahamsa. becomes ever fulfilled and contented”. 

56 antena granthena brahma anubhava;                              mātraparyavasānām āchashhṭe | 

 He only seeks the ultimate experience of union with Brahman. 

     The Shruti only speaks of the culmination of the Path, the final experience. 

57 atah viruddha dharmah upetatvād asti eva anayoh mahānbhedah | 

 Thus, possessing contrary natures, there is a great difference between these two. 
 

53 Narada is pondering what is essential. Prajapati picks up his thought and 
verbalizes it. This question does not come from Narada in the Upanishad. 

For the Vidvat Sannyasi, only that which is most essential matters, nothing else. 
What is that most essential thing? 

54-55 There are two principles involved here: 

i) To remain unaffected under any circumstances. Equilibrium under all conditions is 
the hallmark of a Sthitaprajna, as will be mentioned later in this part. In every scripture, this 
point is consistently emphasised by all saints and sages, practically and in their writings. 

ii) To feel one’s oneness with the whole universe in an unfettered way – that is, to be 
one with the ‘whole sky’! The nakedness represents oneness with the Universal Reality. It 
sends the message, “Nothing is mine, O Lord, all is Thine.” Whom to greet then! 
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We live in a society that is tied by social norms and traditions from head to foot. Is 
that what our individual freedom is worth after all? Has Reality no place in our customs and 
traditions? The Paramahamsa has an answer to our question: 

“I am one with the Supreme Reality. I am All-Full, All-Bliss, All-Knowledge – I am One 
with the vastness. Nothing but That exists; and That I am!” 

56 In this way, the text takes us through the various degrees of Sannyashood that 
scholars may find various names for and classify in any way they like – but the last laugh is 
the Paramahamsa’s . . . he looks around him and says, “I am everything – now try and 
classify Me.” 

57 The difference between the two Paramahamsa Sannyasa types has been 
comprehensively brought out in the last few sections. They may be summarized here: 

 

 ITEM  VIVIDISHA SANNYASA VIDVAT SANNYAS 

1 ULTIMATE GOAL Atmaloka  Atmaloka 

2 PHALA (Fruit) Tattwa Jnana (Knowledge) Jivanmukti (Liberation) 

3 ELIGIBILITY Renounce Fruits of Action Tattwa Jnana 

4 PRIMARY FOCUS Sadhana-Roopa (Means-oriented) Sadhya-Roopa (Goal-oriented) 

5 APPEAL Laukika (common) Analaukika (exceptional) 

6 GUIDELINES & RULES Present Absent or Optional 

7 SPIRITUAL PRACTICES 
Sravana, Manana, Nididhyasan 
Study of Upan., Gayatri Japa 

Exclusive Meditation 
Austere Conduct  

8 SIGNS KEPT Danda, Ochre wear, loincloth Optional or None 

9 SIGNS DISCARDED Tuft, sacred thread, waterpot All Externals 

 

 

 
Section 2.17.1: Citation from Brihaspati Smriti 

 

58 xqÉ×ÌiÉwÉÑ AÌmÉ ArÉqÉç pÉåS E£üÌSzÉÉ Sì¹urÉÈ | 
59 "xÉÇxÉÉUqÉç LuÉ ÌlÉÈxÉÉUÇ SØwOèuÉÉ xÉÉUÌSSØ¤ÉrÉÉ | 
60 mÉëuÉëeÉÎliÉ AM×üiÉÈ E²ÉWûÉÈ mÉUÇ uÉæUÉarÉqÉç AÉÍ´ÉiÉÉÈ" || 

  pÉ×WûxmÉÌiÉ xqÉ×iÉÉæ 3.36. 
 

58 smṛtishhu api ayam bheda                                uktadishā drashhṭavyah | 

 Even in the Smritis, this difference (between Vividisha & Vidvat Sannyasa) is spoken of. 

     What they have said on the subject should be well noted. 

59-60 "saṁsāram eva nihsāraṁ, dṛshhṭvā sārad-idṛkshhayā |  
   pravrajanti akṛtah udvāhāh paraṁ vairāgyam āshritāh" || bhṛhaspati smṛti 3.36. 

 “Finding this worldly life unfulfilling, seekers aspire to experience a higher fulfilment.  

 Even before marriage, having a very high degree of dispassion, they take to Sannyasa.” 
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The Authority of Smritis 

The Smritis, too, although it is said that they are Paurushah, i.e. “written by man”, 
yet they are very authoritative. Their authors are not ordinary men, but great saints and 
sages. The Bhagavad Geeta, for instance is a Smriti that was written by none other than the 
great Sage Veda Vyasa; and the Yajnavalkya Smriti by Sage Yajnavalkya himself.  

58 Citing the Smritis, the distinction between Vividisha Sannyasa and Vidvat 
Sannyasa is now re-confirmed. 

59 The level of dispassion has to be very high in order for this step to be taken. When 
a seeker is ripe for it, the scriptures give their consent to such early embracing of the Order 
of Sannyasa. 

 

 
Section 2.17.2:  Citation from Mahabharata (Itihasa) 

 

61 "mÉëuÉ×Ì¨ÉsÉ¤ÉhÉÉå rÉÉåaÉÉå ¥ÉÉlÉÇ xÉÇlrÉÉxÉsÉ¤ÉhÉqÉç | 

   iÉxqÉÉe¥ÉÉlÉÇ mÉÑUxM×üirÉ xÉÇlrÉxrÉåÌSWû oÉÑÎ®qÉÉlÉç" || 

     qÉWûÉpÉÉUiÉå 14.43.39, CÌiÉ AÉÌS ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉÈ | 
 

61 "pravṛttilakshhaṇau yogah jnānaṁ sannyāsalakshhanṇam |  
  tasmāt jnānaṁ purah kṛtya sannyasyediha buddhimān" ||  
 mahābhārate 14.43.39, iti ādi vividishhāsannyāsah | 

 “Yoga is characterised by action, and knowledge is characterised by renunciation; 

  So, the intelligent one who holds knowledge as the end and aim of his life, renounces.” 
 

Two paths are open to man at any time and in any circumstances. The first is 
Pravritti, the path of action; the other is Nivritti, the path of renunciation.  

Pravritti is taken up by those who wish to pursue Yoga (i.e. Karma Yoga); while 
Nivritti is taken by those who wish to pursue Jnana or knowledge. Both options have a 
legitimate place at an appropriate juncture in spiritual life.  

This passage is cited to indicate the scriptural approval of the path of renunciation. 
The first two citations promote Vividisha Sannyasa. The following citation promotes Vidvat 
Sannyasa: 

 

 
Section 2.17.3: Citation from Narada Parivrajaka Upanishad 

 

62 "rÉSÉ iÉÑ ÌuÉÌSiÉÇ iÉixrÉÉiÉç mÉUÇ oÉë¼ xÉlÉÉiÉlÉqÉç | 

   iÉSè LåMüShQÇû xÉÇaÉ×½ xÉÉåmÉuÉÏiÉÉÇ ÍzÉZÉÉÇ irÉeÉåiÉç | 

   ¥ÉÉiuÉÉ xÉqrÉMçü mÉUÇ oÉë¼ xÉuÉïÇ irÉYiuÉÉ mÉËUuÉëeÉåiÉç" || 

     lÉÉU.mÉËU.E 3.17, CÌiÉ AÉÌS ÌuÉ²ixÉÇlrÉÉxÉÈ | 
 

62 "1 yadā tu viditaṁ tat syāt,  2 paraṁ brahma sanātanam |  

   3 tad aikadaṇḍaṁ saṁgṛhya,  4 sopavītāṁ shikhāṁ tyajet |  

   5 jnātvā samyak paraṁ brahma, 6  sarvaṁ tyaktvā parivrajet" ||  

                       nāra.pari.u 3.17, iti ādi vidvatsannyāsah | 
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 “1 Indeed, when the seeker comes to know, even if only intellectually, 

   2 of the Supreme, eternal Brahman or Reality, 

   3 then he holds only one staff (symbol of Vividisha Sannyasa), 

   4 and gives up his Yajnopavita and Shikha (sacred thread and tuft of hair). 

   5 When one obtains a thorough knowledge of the Supreme Brahman, 

   6 then he renounces everything and adopts the mendicant’s life (Vidvat Sannyasa).” 
 

All three of the above verses, besides appearing in the Smritis, also appear in the 
Narada Parivrajaka Upanishad (3.15, 3.16, and 3.17). They show that whether it be in a 
Smriti or in a Shruti, the difference between Vividisha and Vidvat Sannyasa is well known, 
that it is essentially one path in two different stages, and that Vidvat Sannyasa takes off 
from where Vividisha Sannyasa ends. 

 

 
Section 2.18:  Root of Intense Desire for Knowledge  

 

63 lÉlÉÑ MüsÉÉ-ÌuÉ±ÉxÉÑ CuÉ MüSÉÍcÉSè AÉæixÉÑYrÉqÉÉ§ÉåhÉ AÌmÉ 

   uÉåÌSiÉÑqÉç CcNûÉ xÉÇpÉuÉÌiÉ,  
64 LuÉÇ ÌuÉ²¨ÉÉ AÌmÉ AÉmÉÉiÉSÍzÉïlÉÈ mÉÎhQûiÉÇqÉlrÉxrÉ A§É 

   AuÉsÉÉåYrÉiÉå, lÉ cÉ iÉÉæ mÉëuÉëÎeÉiÉÉæ SØ¹Éæ, 

   AiÉÈ ÌuÉÌuÉÌSwÉÉ-ÌuÉ²¨Éå MüÐSØzÉå ÌuÉuÉÍ¤ÉiÉå CÌiÉ cÉåiÉç | 
65 EcrÉiÉå - rÉjÉÉ iÉÏuÉëÉrÉÉÇ oÉÑpÉÑ¤ÉÉrÉÉqÉç EimÉ³ÉÉrÉÉÇ  

   pÉÉåeÉlÉÉSlrÉÈ lÉ UÉåcÉiÉå urÉÉmÉÉUÈ,   

   pÉÉåeÉlÉå cÉ ÌuÉsÉqoÉÈ AÌmÉ xÉÉåRÒÇû lÉ zÉYrÉiÉå, 
66 iÉjÉÉ eÉlqÉ-WåûiÉÑwÉÑ MüqÉïxuÉirÉliÉqÉÂÍcÉuÉåïSlÉ- 

   xÉÉkÉlÉåwÉÑ cÉ ´ÉuÉhÉÉÌSwÉÑ iuÉUÉ qÉWûiÉÏ xÉÇmÉ±iÉå, 

   iÉÉSØzÉÏ ÌuÉÌuÉÌSwÉÉ xÉÇlrÉÉxÉ-WåûiÉÑÈ | 
 

63 nanu kalā-vidyāsu iva kadāchid autsukyamātreṇa api  
   veditum ichchhā saṁbhavati, 

 Objection:  Just as in the fine Arts and the Sciences, someone may have a mere interest  

     in desiring to know about the Self. 

64 evaṁ vidvattā api āpātadarshinah 
   paṇḍitaṁmanyasya atra avalokyate, 
   na cha tau pravrajitau dṛshhṭau,  
   atah vividishhā-vidvatte kīdṛshe vivakshhite iti chet | 

 Someone else may have just a curiosity to know about the Self; 

     Such conceited fellows are known to exist in this field of knowledge; 

     But we do not see in them any renunciation. 

     Therefore, what kind of knowledge and desire for it are we talking of here? 

65 uchyate – yathā tīvrāyāṁ bubhukshhāyām utpannāyāṁ 
   bhojanādanyah na rochate vyāpārah, 
   bhojane cha vilambah api soḍhuṁ na shakyate; 

 Reply:  Just as someone who is very hungry, in whom strong hunger has arisen; 
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     To him, other than food, nothing else is of any interest; it will not satisfy his hunger. 

     And even the slightest delay in eating, is found impossible to tolerate. 

66 tathā janma-hetushhu karmasu atyantam aruchih  
   vedana-sādhaneshhu cha shravaṇādishhu tvarā mahatī saṁpadyate, 
   tādṛshī vividishhā sannyāsa-hetuh | 

 So also, for actions which lead to birth again in Samsara, there is an intense aversion; 

     and for knowledge and the means to obtain it such as Sravana, etc, a great hurry; 

     such a state of urgency for knowledge, becomes the cause for one to take Sannyasa. 
 

The Springs of Renunciation 

63-66 That which makes a person take to Sannyasa is thus well explained here.  It is 
beyond understanding for the common man in today’s society which thrives on the very 
things that are being renounced. Why would someone want to renounce all family life, all 
desire for wealth and all desire for comforts and pleasure?   

Just as a hungry man craves for food and food alone, so also a man who feels the 
intense heat of Samsara and wants to desperately escape from it, has a craving only to get 
out of Samsara as quickly as possible. That is the root of the desire which arises in a person 
to take Sannyasa.  

Not all people are able to feel this desire; not all people feel the ‘burning sensation’ 
of worldly life. Most people don’t have a problem with worldly life and the pleasures it 
affords them. So, it needs to be a very special person who would feel the urge to renounce. 
He would need to have strong disgust for the world of pleasure and meaningless activities. 

 

 
Section 2.19:  The Scope & Power of Self-Knowledge 

 

67 ÌuÉ²¨ÉÉrÉÉ AuÉÍkÉÈ EmÉSåzÉxÉÉWûxUçrÉÉqÉç AÍpÉÌWûiÉÈ -  
68 "SåWûÉiqÉ¥ÉÉlÉuÉiÉç ¥ÉÉlÉÇ SåWûÉiqÉ¥ÉÉlÉ-oÉÉkÉMüqÉç | 

   AÉiqÉlrÉåuÉ pÉuÉå±xrÉ xÉ lÉ CcNûlÉç AÌmÉ qÉÑcrÉiÉå" || 

  EmÉSåzÉxÉÉWûxUçrÉÉqÉç 4.6, CÌiÉ | 
69 ´ÉÑiÉÉæ AÌmÉ - 

   "ÍpÉ±iÉå ™SrÉaÉëÎljÉÈ, ÍNû±liÉå xÉuÉïxÉÇzÉrÉÉÈ | 

   ¤ÉÏrÉliÉå cÉÉxrÉ MüqÉÉïÍhÉ, iÉÎxqÉlÉç SØ¹å mÉUÉuÉUå" || 

  qÉÑhQûMüÉåmÉÌlÉwÉÌS 2.2.8, CÌiÉ | 
 

67 vidvattāyā avadhih upadeshasāhasryām abhihitah - 

 In the Upadesh Sahasri, the scope of Self-knowledge is presented: 

68    "deha ātma jnānavat jnānaṁ,                 deha ātma jnāna-bādhakam;  
    ātmani eva bhaved yasya sah na ichchhan api muchyate"   upadeshasāhasri 4.6, iti. 

 “People identify themselves with their bodies, thinking ‘I am the body’. 

     This body-consciousness is sublated by Self-knowledge, knowing ‘I am the Self’. 

     He who knows that he is the Self, He gets liberated, even if he does not desire it.” 

69 shrutau api –  
    "bhidyate hṛdayagranthih, chhidyante sarvasaṁshayāh; 
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     kshhīyante chāsya karmāṇi, tasmin dṛshhṭe parāvare". muṇḍakopanishhadi 2.2.8, iti. 

 In the Shruti the same message is conveyed:  

     “The knot of the heart is rent asunder; all doubts are destroyed; 

     All Karmas are annihilated, when the Supreme is perceived.”      
 

The Upadesha Sahasri, a text by Sri Adi Shankaracharyaji, explains the power of Self-
knowledge to destroy the effects of Ignorance. It serves as an inducement to renounce. 

The reference here is to the knowledge which causes Realisation. The knowledge is 
termed Tattwa Jnana, and the realization is termed Jivanmukti. 

 

 

KNOWLEDGE – THE “ROOT OF RENUNCIATION” 
 

The Poorvapakshi asks: “What is so special about this knowledge of which you speak 
in such glowing terms? What is there about it that makes people renounce their family life, 
their wealth and all their desires, even desire for heavenly pleasures? What are you actually 
talking about? We see common people also absorbed in seeking some knowledge in the arts 
or sciences, but they do not find the need to renounce. Why only this particular knowledge 
demands the price of renunciation?” 

65 It is like a hungry man who desires food; even so the spiritual man desires 
knowledge. In order to explain the root propelling force behind the quest for knowledge, 
Section 19 is launched. It tries to identify why this desire is so overriding, so compelling, so 
demanding, and will not leave a person till he has fulfilled it. 

68 Sri Vidyaranyaji starts with the man of body-consciousness, which arises from his 
complete identification with the body. He is so absorbed in it, that everything related to it 
compels his attention. If he gets pimples, he will not rest till he is cured of them. If he gets 
news that some dreadful, deadly virus has infected him, he becomes terrified of the worst 
consequences that can arise as a result. If he is a sportsman, he becomes anxious over any 
injury he may sustain that affects his sport. 

The compulsion towards spiritual knowledge is just the same. It is due to an intense 
conviction that this world or any other heavenly world cannot provide permanent 
happiness. Hence, he becomes willing to renounce them, so that he can fulfill his desire for 
eternal happiness. This compulsion is so strong that it drives him to obtain knowledge even 
against his will. Even if he tries to avoid it, it will pursue him! 

The compulsion produced by identification is seen in its most striking way when we 
compare identification with one’s body to identification with one’s Atman. The two are 
poles apart. While the former pushes one towards every avenue of material life to the 
exclusion of all spiritual urges, the latter pushes one towards the spiritual quest to the 
exclusion of all material comforts. This is the “Root of Renunciation”. 

69 When this knowledge fructifies through Vividisha Sannyasa, then it produces 
three results – the knots, the doubts and the Karmas are overcome. When such is the 
strength of spiritual knowledge, who can resist it? Who will want to avoid it? Which power 
on earth can obstruct it? It stops at nothing to fulfill itself! 

The idea being expressed is simply this: the spiritual urge is irresistable. 
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Section 2.20.1: The “Knot” Rent Asunder 
 

70 mÉUqÉç AÌmÉ WæûUhrÉaÉpÉÉïÌSMÇü mÉSuÉUÇ rÉxqÉÉSè AxÉÉæ mÉUÉuÉUÈ, 

   ™SrÉå oÉÑ®Éæ xÉÉÍ¤ÉhÉÈ iÉÉSÉiqrÉÉxÉÈ AlÉÉÌS AÌuÉ±É ÌlÉÍqÉïiÉiuÉålÉ  

   aÉëÎljÉuÉSè SØRûxÉÇzsÉåwÉ-ÃmÉiuÉÉSè aÉëÎljÉÈ CÌiÉ EcrÉiÉå | 
 

70 1.  param api hairaṇyagarbhādikaṁ padavaraṁ yasmād asau parāvarah,  
2.  hṛdaye buddhau sākshhiṇah tādātmyāsah anādi avidyā nirmitatvena 
3.  granthivad dṛḍhasaṁshleshha-rūpatvād granthih iti uchyate. 

 1. Even though Hiranyagarbha is Param, the “highest” obtainable in this world, 

     yet there is something higher than him, compared to Whom he is “lower”. 

2. In the heart centre, the intellect and the Witness undergo mutual superimposition.  

     This is fashioned by beginningless Ignorance. 

3. The superimposition firmly entangles the Sakshi and the intellect into something  

     resembling a knot, and hence it is called a ‘Knot’. 
 

The Mundaka Up. quoted in Section 19 is now being explained in a systematic and 
novel way by Sri Vidyaranyaji. Each of the three words in it is taken in turn:  

70 Paraavarah: Para = “superior”; Avara = “inferior”. Together it means “the high 
and the lower”. In conventional texts this is taken to mean the Higher and Lower Brahman, 
the Nirguna and the Saguna Brahman, the Absolute Brahman and the Virat Brahman 
associated at the gross level. But Sri Vidyaranyaji gives it a unique meaning of his own. 

Paraavara is something which is higher relative to one thing and lower relative to 
another thing; it is both higher and lower. Here it is applied to Hiranyagarbha, the highest 
among the manifested beings at the subtle level. Everything manifested falls below Him. 
However, in relation to the Supreme Brahman, even Hiranyagarbha is lower. In this way, the 
status of Brahman is raised to the Highest. 

The explanation on Knots given in the translation is adequate for our purpose. 
 

 

Section 2.20.2: The “Doubts” are Destroyed 
 

71 AÉiqÉÉ xÉÉ¤ÉÏ uÉÉ MüiÉÉï uÉÉ, xÉÉÍ¤ÉiuÉå AÌmÉ AxrÉ oÉë¼iuÉqÉç  

   AÎxiÉ uÉÉ lÉ uÉÉ, oÉë¼iuÉå AÌmÉ iÉ¯Ò®rÉÉ uÉåÌSiÉÑÇ zÉYrÉÇ uÉÉ lÉ uÉÉ,  

   zÉYrÉiuÉå AÌmÉ iÉSè uÉåSlÉqÉÉ§ÉåhÉ qÉÑÌ£üÈ AÎxiÉ uÉÉ lÉ uÉÉ, 

   CÌiÉ AÉSrÉÈ xÉÇzÉrÉÉÈ | 
 

71 4. ātmā sākshhī vā kartā vā,            5. sākshhitve api asya brahmatvam asti vā na vā,  
6. brahmatve api tadbuddhayā vedituṁ shakyaṁ vā na vā,  

7. shakyatve api tad vedanamātreṇa muktih asti vā na vā,  
8. iti ādayah saṁshayāh.                  (In the translation below, this point is placed first) 

 8. The following are the Samshaya or Doubts (that usually arise in a seeker): 

     4. This Witness – is it actually the Self? Or is it an agent of the Self? 

     5. If it is the Self, then is it Brahman Himself or not?  

     6. And if it is Brahman, then is it comprehensible, intelligent or not? 

     7. If it is intelligent, does the mere knowledge of it lead to Liberation or not? 
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This sub-section covers the term “Doubts” in the Mandukya Up. verse.  

71 All doubts about the Self are destroyed by knowledge of the Self. What are the 
doubts? Sri Vidyaranyaji has carefully listed the four doubts that assail a seeker while he is 
doing his Manana. He lists them in order, from cause to effect, point 4 to 7. 

 

 
Section 2.20.3: The “Karmas” are Annihilated 

 

72 MüqÉÉïhrÉlÉÉUokÉÉlrÉÉaÉÉÍqÉeÉlqÉMüÉUhÉÉÌlÉ | 
73 iÉSè LiÉSè aÉëljrÉÉÌS §ÉrÉqÉç AÌuÉ±É-ÌlÉÍqÉïiÉiuÉÉSè  

   AÉiqÉSzÉïlÉålÉ ÌlÉuÉiÉïiÉå |  
 

72 karmāṇi anārabdhāni āgāmi-janmakāraṇāni | 

 The Karmas that have not yet started bearing fruit become the cause of future births. 

73 tad etad granthyādi trayam avidyā-nirmitatvād;        ātmadarshanena nivartate | 

 These three things – the knots, the doubts and the Karmas – are products of ignorance; 

     Hence, by Atma Darshan (Knowledge of the Self), they can be terminated. 
 

72 The third item, Karmas, refer to the Karmic impressions left behind by actions 
done. They lie in the causal body, ready to produce future births. If the Karmas are 
destroyed by knowledge of the Self, then there can be no future births. This is what happens 
when knowledge finally dawns upon the Vividisha Sannyasi. 

73 Since all the three items are products of Ignorance, they can all be logically 
terminated by knowledge of the Self. Thus, Sri Vidyaranyaji has carefully analysed the 
process of destruction of the three major factors that produce future births. 

This Knowledge is the fruit of Vividisha Sannyasa. As it ends all future births, Sri 
Vidyaranya gives it the name Videhamukti. Once knowledge has dawned, there is no more 
rebirth for the body. Although Jivanmukti or Liberation has yet to take place, future births 
are ended as a result of Vividisha Sannyasa. Jivanmukti comes only at the end of Vidvat 
Sannyasa. That is to be kept in mind as we go through this entire Chapter. 

 

 
Section 2.21:  “Non-Doership” – the Escape Route 

 

74 xqÉ×iÉÉæ AÌmÉ ArÉqÉç AjÉï EmÉsÉprÉiÉå -  

   "rÉxrÉ lÉÉWÇûM×üiÉÉå pÉuÉÉå oÉÑÎ®rÉïxrÉ lÉ ÍsÉmrÉiÉå | 

   WûiuÉÉÌmÉ xÉ CqÉÉsÉç-sÉÉåMüÉ³É WûÎliÉ lÉ ÌlÉoÉkrÉiÉå" || 

 pÉ. bÉÏ 18.17, CÌiÉ | 
 

74 smṛtau api ayam artha upalabhyate –  
    "yasya nāhaṁkṛtah bhavah buddhiryasya na lipyate;  

    hatvāpi sa imāl-lokānna hanti na nibadhyate".  BG 18.17, iti 

 In the Smriti also the same idea is conveyed: 

     “Who does not think of himself as the agent of actions; whose conscience is clear; 

     even if he kills the whole world, he never kills, nor is he bound.” 
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The concept of Non-doership, which is already difficult to grasp in itself, is made 
controversial, too, by the example of killing used to establish it in the above verse from the 
Bhagavad Geeta. Hence both matters need to be addressed, preferably separately: 

 

“Non-Doership” 

Any Action that we do leaves a stain on our soul called the Karmic impression or 
simply Karma due to that action. It may be a good Karma (merit) or a bad Karma (demerit); 
as far as one’s bondage is concerned, both are considered to add to our bondage. However, 
there is a way in which to perform an action by which no Karma stain is left behind. This way 
is called Karma Yoga in the Geeta.  

At the heart of Karma Yoga lies the art of acting as though we are not acting at all. 
This is called Inaction in Action in the Geeta. Similarly, there is Action in Inaction, which 
leaves a stain even when we don’t appear to be doing anything.  

To help us understand this riddle on Actions, we have the concept of Non-doership. 
It is the sense of agency we pride our acts with that really bind us. If we did our actions 
without associating the ego-sense in the act, then it is rendered free from accruing any 
Karma. It becomes an act that is as good as not done. It is like writing on the surface of 
water, leaving no mark behind! 

 

The Controversy on Killing 

Applying what we have just learnt about “Non-doership”, we can go wild with 
examples to illustrate that an act only bears Karma if it is accompanied by the feeling “I am 
doing it”. The worst example is, of course, Killing. Purely for illustration this is the example 
chosen here. If we kill without any sense of ego, like a baby pulling a trigger and killing 
someone, then we are not guilty of the killing. But that is a rarity. 

The point of this example is not to justify killing, but to show how one can act with 
total innocence if we withdraw the “I-sense” from all our actions. No one in the world has 
yet succeeded in committing a crime, least of all killing, without having the “I” deeply 
entrenched in the act. The only exception is killing as a duty, as in the army; and this is the 
circumstance Arjuna is placed in when Sri Krishna gives him this bit of teaching. 

The Science of Karma Yoga is developed to perfection in the Geeta. In fact, many 
have commented that the Geeta owes its popularity mainly because of its teaching on 
Karma Yoga. It is something which applies to all human beings, regardless of eligibility. 
Everyone can practice Karma Yoga without having any prior qualifications. Hence, spiritual 
life usually begins with a number of years of Karma Yoga which makes the seeker eligible for 
other Yogas. Karma Yoga is defined as “Skill in Action” – the skill of leaving no scar behind! 

Sri Vidyaranyaji gives his explanation of this verse in the next section . . . 
 

 
Section 2.22.1: Acting Without “Doership” 

 

75 rÉxrÉ oÉë¼ÌuÉSÉå, pÉÉuÉÈ xÉ¨ÉÉ, xuÉpÉÉuÉ, AÉiqÉÉ,  

   lÉÉWÇûM×üiÉÈ AWÇûMüÉUåhÉ iÉÉSÉiqrÉÉkrÉÉxÉÉSliÉlÉÉïcNûÉÌSiÉÈ | 
76 oÉÑÎ®sÉåmÉÈ xÉÇzÉrÉ | iÉSè ApÉÉuÉå §ÉæsÉÉåYrÉuÉkÉålÉ AÌmÉ  

   lÉ oÉkrÉiÉå, ÌMüqÉÑiÉÉlrÉålÉ MüqÉïhÉåirÉjÉïÈ | 
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75 ‘yasya’ brahmavidah,                                                         
   ‘bhāvah’ sattā, svabhāva, ātmā,  
   ‘nāhaṁkṛtah’ ahaṁkāreṇa,                       
   i)  tādātmya adhyāsād antah nāchchhāditah.          ii)  buddhilepah saṁshaya; 

 The word ‘Yasya’ means “a knower of Brahman”; (the Geeta verse in Section 21 refers) 

     The word ‘Bhavah’ means the Truth or the true state, essence or nature, the Self; 

     ‘nahamkritah’ means “(the Self) is not conceived as being an agent of action.” 

     i) This acknowledges that the “I” feeling is produced erroneously by superimposition.  

     ii) Attachment of the intellect is Doubt, 

76 tad abhāve trailokyavadhena api  
   na badhyate, kimutānyena karmaṇa iti arthah. 

 In the absence of these two – Ego and Doubt – even by destroying the three worlds, 

     there is no bondage, i.e. he is not affected by any reaction accrued by that act. 
 

In this first part of Section 22, the principle behind the action is laid out. This has 
been explained under Section 21 under the headings “Non-doership” and “Controversy on 
Killing”. Hence there is no need for further explanation to this first part. 

 

 
Section 2.22.2: The Purpose of Vidvat Sannyasa 

 

77 lÉlÉÑ LuÉÇ xÉÌiÉ ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉ-TüsÉålÉ iÉ¨uÉ¥ÉÉlÉålÉ LuÉ  

   AaÉÉÍqÉ-eÉlqÉlÉÉå uÉÉËUiÉiuÉÉSè  

   uÉiÉïqÉÉlÉeÉlqÉzÉåwÉxrÉ pÉÉåaÉqÉliÉUåhÉ  

   ÌuÉlÉÉzÉÌrÉiÉÑqÉç-AzÉYrÉuÉÉiÉç ÌMüqÉlÉålÉ 
78 ÌuÉ²ixÉÇlrÉÉxÉmÉërÉÉxÉålÉ CÌiÉ cÉåiÉç | 
 

77 nanu evaṁ sati vividishhāsannyāsa-phalena tattvajnānena eva 
   i)  agāmi-janmano vāritatvād                              
   ii) vartamāna-janma-sheshhasya bhogamantareṇa  
        vināshayitum-ashakyavāt kimanena   

 Objection:  If this be the case: if by the fruit of Vividisha Sannyasa, by knowledge alone,  

     i)  all future births can be nullified or dispelled, 

     ii) and the remaining portion of one’s life has to be lived through, whatever it brings, 

          because nothing can be done about it (it being governed by Prarabdha); 

78    vidvatsannyāsa prayāsena iti chet | 

 Then, tell me, what purpose is served by Vidvat Sannyasa? 
 

77 Here we have an objection that is very well thought out. It is a genuine, logical 
way of seeing both the Sannyasa limbs together. The objector takes in the information 
about the destruction of the ‘Knot’, the doubts and the Karmas, and links it to the release it 
brings from the physical body at the moment of death. All the requirements to resolve the 
problem of Samsara seem to be met by these results of Vividisha Sannyasa. 

78 Then what purpose does Vidvat Sannyasa serve? That is his dilemma. Why should 
so much effort be wasted on it, since (apparently) there is nothing further to achieve? 
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Section 2.22.3: The Vedantin’s Reply 
 

79 qÉæuÉÇ,  ÌuÉ²ixÉÇlrÉÉxÉxrÉ eÉÏuÉlqÉÑÌ£üWåûiÉÑiuÉÉiÉç | 
80 iÉxqÉÉiÉç uÉåSlÉÉrÉ rÉjÉÉ ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉxÉ LuÉÇ  

   eÉÏuÉlqÉÑ£ürÉå ÌuÉ²ixÉÇlrÉÉxÉÈ xÉÇmÉÉSlÉÏrÉÈ | 
 

79 maivaṁ,  vidvatsannyāsasya jīvanmuktihetutvāt | 

 Reply:   No, that cannot be. The end of Vidvat Sannyasa is “Liberation while living”. 

80 tasmāt vedanāya yathā vividishhāsannyāsa evaṁ 
   jīvanmuktaye vidvatsannyāsah saṁpādanīyah | 

 Therefore, the answer is very simple: 

     i) For Knowledge of Brahman, Vividisha Sannyasa is necessary; and 

     ii) For attaining Jivanmukti, Vidvat Sannyasa is necessary! 
 

It appears as if the whole objection has just been brushed aside. Not so. We are 
ushering in the next phase of the discussion. Nothing has been explained about Jivanmukti 
yet. So it is premature for the objector to say that Vidvat Sannyasa is superfluous. Let him 
first get to know what Jivanmukti really is, then he will surely withdraw his question. 

Until then, there is no point answering his question. The whole of the next chapter, 
entitled “Self-effort & Jivanmukti” is the answer to this question! 

 

 
Section 2.23:  End of Section 

 

81 CÌiÉ ÌuÉ²ixÉÇlrÉÉxÉÈ || 2 || 
 

81 iti vidvatsannyāsah || 2 || 

 Thus ends the discussion on Vidvat Sannyasa. 
 

 

 

***** 
 

END OF PART 1B, CHAPTER 2  
ON “VIDVAT SANNYASA” 
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PART 1B,  CHAPTER 3    

SELF-EFFORT & JIVANMUKTI 
 

Sections 1-29   (Textbook Pages 20-32)  

 

 
Section 3.1:  Fundamental Questions on Jivanmukti 

 

1 AjÉ MåürÉÇ eÉÏuÉlqÉÑÌ£üÈ, ÌMÇü uÉÉ iÉ§É mÉëqÉÉhÉqÉç, 

MüjÉÇ uÉÉ iÉÎixÉÎ®È, ÍxÉ®Éæ uÉÉ ÌMÇü mÉërÉÉåeÉlÉqÉç CÌiÉ cÉåiÉç | 
 

1 
atha kah iyaṁ jīvanmuktih, kiṁ vā tatra pramāṇam,  
     kathaṁ vā tatsiddhih, siddhau vā kiṁ prayojanam iti chet | 

 
Questions:  What is this Jivanmukti? What evidence is there regarding it? 
     If there is any, how can it be accomplished? If accomplished, what purpose does it serve? 

 

The word ‘Atha’ here has a traditional meaning at the start of a Chapter. It can be 
regarded as taking into account all that has been said earlier about Vividisha Sannyasa and 
Vidvat Sannyasa. We are entering a subject that follows on the heels of the earlier chapters. 

1 These questions introduce us to the subject that we are now going to deal with. 
 

 
Section 3.2:   The Origin of Bondage & Liberation  

 

2 EcrÉiÉå - eÉÏuÉiÉÈ mÉÑÂwÉxrÉ MüiÉ×ïiuÉ-pÉÉå£×üiuÉ- 

   xÉÑZÉ-SÒÈZÉÉÌS sÉ¤ÉhÉÈ ÍcÉ¨ÉkÉqÉïÈ |  
3   YsÉåzÉÃmÉiuÉÉSè oÉlkÉÉå-pÉuÉÌiÉ, iÉxrÉ ÌlÉuÉÉUhÉÇ eÉÏuÉlqÉÑÌ£üÈ | 

 

2 
uchyate – jīvatah purushhasya kartṛtva-bhoktṛtva- 
   sukha-duhkhādi lakshhaṇah chittadharmah | 

  
Brief Answer: A man in his life, conceiving himself as the performer and enjoyer of actions, 
     experiences pleasure and pain, etc, through the functions of his mind. 

3 klesharūpatvād bandhah-bhavati, tasya nivāraṇaṁ jīvanmuktih | 

 The stresses of life (bringing joy and sorrow) are his Bondage; its cessation is Liberation. 
  

Swamiji spent quite a considerable time on this Section, since it deals with Bondage, 
to free us from which we need to attain Jivanmukti. That which is the very reason for 
Jivanmukti to become relevant in life is taken up at the outset: 

The Lakshana of Videhamukti is: Bhaavi deha nivritti – “the end of a future body”. 

Videhamukti is attained the moment we get Tattwa Jnana, the knowledge of the 
Self. This is the fruit of Vividisha Sannyasa. We have past through a long Chapter where it 
was clearly shown that this is not the end of the spiritual quest. There is more to it. 

Beyond the attainment of Videhamukti is the attainment of Jivanmukti. The 
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explanation of Jivanmukti is first necessary before we can answer the doubt that was raised 
at the end of the last Chapter. This Chapter provides the answer as to why Jivanmukti is 
necessary, even though Videhamukti has already been attained, and with it all future births 
come to an end. What more lies ahead? That is being answered in this Chapter. 

2 Jeevatah Purushasya: “a living man”. Swamiji made it very clear at the very outset 
that the topic of Jivanmukti is relevant for a man who is living. It is an attainment that 
happens while one is still alive. This is its unique characteristic that differentiates it from 
other spiritual attainments which happen after death. 

Chitta Dharmaah: “mental characteristics”. Common to all mankind are the qualities 
of the mind. Due to these qualities man is bound. There are two main characteristics? 

i) Kartritva, Bhoktritva: “doership and enjoyership”. A man conceives himself as 
being the doer and enjoyer who does and experiences. The sense of “I” leads him to think in 
this way. It is an erroneous pattern of thinking that results in man being bound to worldly 
life – not just for the time being, but from birth to birth! 

ii) Sukha Duhkha: “Joys & Sorrows”. These are experienced as the results of actions 
done. Since the “I” is involved in doing actions, as seen above, a reaction sets in whose aim 
is to neutralise the action. The reaction comes in the form of joys and sorrows, to teach us 
ultimately to act in a manner that does not produce these reactions. For it is a law of nature 
that an action done by the ego in the mind of man, is reaped by that mind in due course. 

Through the above two processes, man gets bound. It appears to him to be endless 
bondage. Without proper knowledge, there is no way to understand that there is a way out. 
For this reason, the idea of Jivanmukti is not present in most philosophies found on earth, 
including religious philosophies. So, the first thing for us to acknowledge is that we are 
studying about an event that is rarely understood correctly in its true context. There are 
very few seekers who care to learn about Jivanmukti. 

 

The Kleshas – the Stresses of Life 

3 We can view the above mental characteristics as an inescapable part of life, and 
even grow to accept them as being normal. That is what happens most of the time. But a 
few rare souls yearn for some way to go beyond them. They feel their pinch in life at every 
turn and cannot bear them, so they break away and “liberate” themselves from them. 

These are the souls who see the mental characteristics as Kleshas or defects. Unless 
they are seen as Kleshas, there is no need for Jivanmukti. The subject is of no interest. 
Unless one sees fire as a threat, he will not wish to escape from a burning house! 

On the matter of Kleshas, there are bodily Kleshas such as diseases, pains, fractures, 
headaches, rheumatism, etc; and there are mental Kleshas such as joys and sorrows, anger, 
hatred, jealousy, pride, etc. Neither of these two types can be avoided in normal life. Even 
the Jnani experiences them, except that in his case he knows what they are, where they 
come from and how unreal they are, so he is not affected by them. 

However, there is a stage beyond a Jnani, in which these Kleshas are not even 
experienced. They are simply not there! That is the stage of Jivanmukti. This is the first clue 
that the Jivanmukta is a person who ranks above even a Jnani. It is the shift from Vividisha 
Sannyasa to Vidvat Sannyasa, from a state of knowledge to a state of absolute freedom 
from external and internal Kleshas. 
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Section 3.3:   Where Do the Defects Reside? 
 

4 lÉlÉÑ ArÉÇ oÉlkÉÈ   ÌMÇü xÉÉÍ¤ÉhÉÉå ÌlÉuÉÉrÉïiÉå, ÌMÇü uÉÉ ÍcÉ¨ÉÉiÉç? 

   lÉ A±È, iÉ¨uÉ¥ÉÉlÉålÉæuÉ ÌlÉuÉÉËUiÉiuÉÉiÉç | lÉ Ì²iÉÏrÉÈ, AxÉqpÉuÉÉiÉç | 
5 rÉSÉ iÉÑ eÉsÉÉSè SìuÉiuÉÇ ÌlÉuÉÉrÉåïiÉ uÉlWåûÈ EwhÉiuÉÇ 

   iÉSÉ ÍcÉ¨ÉÉiÉç MüiÉ×ïiuÉÉÌSÌlÉuÉÉUhÉxÉÇpÉuÉÈ,  

   xuÉÉpÉÉÌuÉMüiuÉÇ iÉÑ xÉuÉï§É xÉqÉÉlÉqÉç | 
 

4 
nanu ayaṁ bandhah   kiṁ sākshhiṇo nivāryate, kiṁ vā chittāt? 
     na adyah, tattvajṇānenaiva nivāritatvāt |                    na dvitīyah, asambhavāt | 

 
Question: This Bondage – is it of the Witness, or is it of the mind? 
     If it is the first (of the Witness), then it can be removed solely by knowledge of Reality; 
     If it is the second (of the mind), then it is impossible (to remove). 

5 
yadā tu jalād dravatvaṁ nivāryeta vanheh ushhṇatvaṁ 
   tadā chittāt kartṛtvādi nivāraṇa saṁbhavah, 
   svābhāvikatvaṁ tu sarvatra samānam | 

 
If and when from water, its fluidity can be removed; or from fire, its heat – 
     then only from the mind, can its agency in actions be removed! 
     For a thing’s naturally endowed quality will ever remain in it. 

 

We are now getting deeper into the subject. From the overview we have just past, 
we come down to the brass tacks. The questioner is you and I – we may have an idea about 
Jivanmukti by now, but we have no experience of what this subject is all about. We do not 
even know sufficient to be able to tell where the defects are located. 

4 Where do these defects reside? Is it in the Witness or is it in our mind? The first 
refers to our true inner being, the inner Self from which, on occasions when we become 
reflective, we experience the feeling of ‘keeping a watch over’ our own mind. The second is 
that which we live in most of the time and believe that it is ‘me’ – our mind.  

At an early stage of spiritual life, we are not sure about the locus of these defects. 
The former location would suit him because he can get rid of the defects by getting 
knowledge of the Self. But the latter case poses a real problem to him. To him, it is 
impossible to rectify errors from his mind. Why is that so difficult? 

5 How does one remove fluidity from water, or heat from fire. It is just as difficult to 
gain mastery over one’s mind, by which alone can its defects be removed. It is the mind’s 
nature to jump about as a restless monkey. How does one train such a mind? 

Fortunately, you and I have Swami Vidyaranyaji to guide us on this perplexing issue. 
We may place him as our Guru for this text, not forgetting Swamiji who interpreted his 
message to us. This is what Sri Vidyaranyaji replies to the question: 

 

 
Section 3.4:   Neutralisation of the Defects 

 

6 qÉÉ LuÉqÉç, AÉirÉÎliÉMü ÌlÉuÉÉUhÉÉ xÉÇpÉuÉå AÌmÉ AÍpÉpÉuÉxrÉ xÉÇpÉuÉÉiÉç | 
7 rÉjÉÉ eÉsÉaÉiÉÇ SìuÉiuÉÇ qÉ×Ì¨ÉMüÉqÉåsÉlÉålÉ AÍpÉpÉÔrÉiÉå uÉylWåûÈ EwhrÉÇ qÉÍhÉqÉl§ÉÉÌSlÉÉ,  

  iÉjÉÉ xÉuÉÉïÈ ÍcÉ¨ÉÉuÉ×¨ÉrÉÉå rÉÉåaÉÉprÉÉxÉålÉ AÍpÉpÉÌuÉiÉÑÇ zÉYrÉliÉå | 
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6 mā evam, ātyantika nivāraṇa asaṁbhave,                api abhibhavasya saṁbhavāt | 

 
Reply: Not so, though it may not be possible to eradicate it completely, 
     Yet it is possible to “neutralise” it – to overpower, attenuate, mitigate or reduce it. 

7 
yathā jalagataṁ dravatvaṁ mṛttikāmelanena abhibhūyate;  
     vahnheh ushhṇyaṁ maṇimantrādinā; 
     tathā sarvāh chittāvṛttayo yogābhyāsena abhibhavituṁ shakyante | 

 
For example, by adding mud into water, its fluidity can be reduced; 
     By the use of a charm or an incantation (esoteric means), the heat of fire can be reduced. 
     So also, by the practice of Yoga all the thoughts in the mind can be “Neutralised”. 

 

Here an answer is given which launches us into the thick of the topic. The questioner 
is prone to just sit back and say, “Sorry, there is nothing I can do about my mind!” 

But Sri Vidyaranya will not accept such a stand. That is the way of least resistance. It 
is a coward’s approach to resolving issues. Vidyaranyaji wants us to be heroes on the path. 

 

The Method of “Neutralisation” (Abhibhavitum) 

“Let’s not just lie down over it. We should get up and do something heroic to win 
over the situation.” That is the life-breath of the message of this Section. 

The first option of the defects being in the Self, is not even considered. It is almost as 
if the question never meant to include it. How can the pure Self have such defects? No, it is 
too obvious to warrant a discussion. To say that the defect lies in the Self is merely to 
escape from the task of handling it in the mind.  

6 Now the mind: Agreed that it is a very difficult task. Naturally, the greatest prize in 
the world has to have the greatest price tag on it. But that should not frighten us off. If we 
think, we will find a way to the solution. We can reduce fluidity by adding mud; and the heat 
from fire can be reduced by a mental adjustment to it using esoteric means. So why can’t 
the mind’s stubbornness also be approached with the same resourcefulness? 

 7 The solution suggested by Sri Vidyaranyaji is to learn to “neutralise” the mind, to 
win over its wayward nature and tame it by practising Yoga techniques. The essential aim of 
Patanjali’s Yoga is “Chitta Vritti Nirodha”, the removal of all modifications from the mind. 
The whole science of Yoga is devoted to achieve this goal. Many Yogis in the past have 
succeeded, and so we do have a chance to succeed as well. 

Does Sri Vidyaranya’s idea find a prospective buyer? . . . Here is another objection: 
 

 
Section 3.5:   The Obstruction Presented by Prarabdha 

 

8 lÉlÉÑ mÉëÉUokÉÇ MüqÉï M×üixlÉ AÌuÉ±É iÉiMüÉrÉïlÉÉzÉlÉå, 

   mÉëuÉ×¨ÉxrÉ iÉ¨uÉ¥ÉÉlÉxrÉ mÉëÌiÉoÉlkÉÇ M×üiuÉÉ  

   xÉTüsÉSÉlÉÉrÉ SåWåûÎlSìrÉÉÌSMüqÉç AuÉxjÉÉmÉrÉÌiÉ, 
9 lÉ cÉ xÉÑZÉSÒÈZÉÉÌSpÉÉåaÉÈ ÍcÉ¨ÉuÉ×Ì¨ÉÇ ÌuÉlÉÉ  

   xÉÇmÉÉSÌrÉiÉÑÇ zÉYrÉiÉå, iÉiÉÈ MüjÉÇ AÍpÉpÉuÉÈ? 
 

8 
nanu prārabdhaṁ karma kṛtsna avidyā tatkārya nāshane,  
     pravṛttasya tattvajṇānasya pratibandhaṁ kṛtvā 
     saphaladānāya dehendriyādikam avasthāpayati, 
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Objection: You claim that Prarabdha Karma, produced by Ignorance and its effects, is 
     destroyed by the functioning of Knowledge of the Self. But that function is obstructed  
     since, in order to produce its results, Prarabdha has to maintain the body and senses. 

9 
na cha sukhaduhkhādibhogah chittavṛttiṁ vinā 
     saṁpādayituṁ shakyate, tatah kathaṁ abhibhavah? 

 
The experience of Prarabdha as pleasure or pain cannot take place without the mind; 
     it is possible only so long as the mind is present. So how is this neutralisation possible?  

  

8-9 Seen from the worldly person’s angle, the objection is quite fair and nothing to 
be alarmed about. For, to a man of the world, the mind is everything. To tame it, neutralise 
it, why, perhaps even to destroy it, is death to a worldly man. Who is going to co-operate 
with the death of his own mind?  

It is to be noted that the lifeline of the mind lies in the objects that it enjoys in the 
world. But it is overlooked that it is in the arena of the world that the mind’s defects find a 
breeding ground. It makes matters worse to refuse treatment for such a mind. While the 
mind’s defects are magnified by indulgence, it is equally true that it can be minimised or 
even nullified by the practice of Yoga. 

Sri Vidyaranyaji remains patient as a true teacher has to be. He understands now the 
resistance to his idea lies in the frightening prospect of the mind being destroyed by Yoga. 
He sees that the Objector is very strong on Prarabdha Karma. And he has to offer the 
Objector some hope that the prospect of destroying the mind is not frightening but 
enlightening. That is where he places all his efforts now . . . 
 

 
Section 3.6:   Jivanmukti as the Fruit of One’s Prarabdha  

 

10 qÉÉ LuÉqÉç, AÍpÉpÉuÉxÉÉkrÉÉrÉÉ eÉÏuÉlqÉÑÌ£üÈ  

   AÌmÉ xÉÑZÉ AÌiÉzÉrÉÃmÉiuÉålÉ mÉëÉUokÉTüsÉå LuÉ AliÉÈ pÉÉuÉÉiÉç | 
11 iÉÌWïû MüqÉï LuÉ eÉÏuÉlqÉÑÌ£Çü xÉqmÉÉSÌrÉwrÉÌiÉ, 

   qÉÉ pÉÔimÉÑÂwÉmÉërÉ¦É CÌiÉ cÉåiÉç | 
12 M×üÍzÉuÉÉÍhÉerÉÉSÉæ AÌmÉ xÉqÉÉlÉÈ mÉÉrÉïlÉÑrÉÉåaÉÈ | 

 

10 
mā evam, abhibhava sādhyāyā jīvanmuktih api  
   sukha atishayarūpatvena prārabdhaphale eva antah bhāvāt | 

 
Reply: That cannot be. Even Jivanmukti, which is attained by neutralising the nature of the 
mind, is also a fruit of Prarabdha Karma as it is of the nature of supreme happiness. 

11 
tarhi karma eva jīvanmuktiṁ sampādayishhyati, 
   mā bhūtpurushhaprayatna iti chet | 

 
And if you think that Prarabdha Karma alone can bring about Jivanmukti, 
     without the need for any self-effort, you are quite mistaken – 

12 kṛshivāṇijyādau api samānah pāryanuyogah | 

 Apply the same principle to all business ventures, too! This is my counter-suggestion. 
 

10 Jivanmukti is now offered to be viewed as the fruit of very good Prarabdha 
Karma. Very rarely does Prarabdha become so favourable as to push one forward spiritually 
to the ultimate goal of life. Such a person should consider himself to be very fortunate. 

Deep inside, Sri Vidyaranya realises that this is only an incentive to win the 
Objector’s consent. It is not the real reason. So he places the Truth immediately after it: 
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11-12 The inconvenient Truth is that Prarabdha is not as invincible as the Objector 
thinks. As hard as it may be for him to swallow, he has to be told the bare Truth, for that 
alone will help him. 

The Objector may interpret the first part of the reply as Prarabdha being responsible 
for the attainment of Jivanmukti. Obviously, this cannot be permitted. Prarabdha is a 
creation arising from Ignorance, not from knowledge. Why give it so much importance? 
Worse still is that this misleads the Objector into the belief that Prarabdha alone is 
instrumental in obtaining Jivanmukti. Then,  what need is there for self-effort?   

How best to put the idea across that Prarabdha is not all-powerful? Sri Vidyaranyaji 
uses an example that the objector has to understand – an example from worldly life that is 
universally accepted. If Prarabdha were, indeed, so powerful, why not let all agricultural and 
business enterprises just run by Prarabdha without putting any effort into them? 

Sri Vidyaranyaji is in effect saying, “Well, if that is how strongly you feel about 
Prarabdha Karma’s influence, why not apply it to all your business and agricultural 
enterprises – just leave them to Prarabdha and go for a holiday! Let Prarabdha do the 
needful. Why work so hard to make them a success? Just let the business run by itself!” 

This hits the Objector hard. He immediately recoils and gets on the defensive: 
 

 
Section 3.7:   Prarabdha Needs External Assistance  

 

13 MüqÉïhÉÈ xuÉrÉqÉç ASØ¹ÃmÉxrÉ SØ¹xÉÉkÉlÉxÉÇmÉÉÌ¨ÉqÉliÉUåhÉ 

TüsÉeÉlÉlÉÉxÉqÉjÉÉïiuÉÉSè AmÉåÍ¤ÉiÉÈ M×üwrÉÉSÉæ mÉÑÂwÉmÉërÉ¦É CÌiÉ cÉåiÉç | 
 

13 
karmaṇah svayam adṛshhṭarūpasya;                   dṛshhṭa-sādhana saṁpātti mantareṇa  
phala-janana asamarthātvād, apekshhitah        kṛshhyādau purushhaprayatna iti chet | 

 

Objection: Prarabdha is something that is not seen; we do not know what it has in store. 
     Without some visible external means to activate the Prarabdha Karma,  
     it is not possible for Prarabdha to bear fruit. The means required for this purpose are 
     agriculture and other such business ventures which depend upon human effort.  
  

When business ventures are endangered by relying on Prarabdha, the Objector 
comes to his senses and defends them vigorously. When it pinches in the pocket, the mind 
starts thinking differently! That is the gist of the movement of the conversation. 

13 Drishta-Sadhana: “visible external means”. This is a key word here. The 
businessman works on something that is ‘seen’; he cannot work with that which is invisible. 
Business cannot be run based on the invisible. So, the logic is found to suit his mental 
inclination. This is how worldly logic operates – it works on the goal that is set for it. The 
objector has the freedom to twist his logic and find a good reason to justify putting effort 
into his enterprises. 
 

 
Section 3.8:   Self-Effort vs. the Force of Prarabdha  

 

14 eÉÏuÉlqÉÑ£üÉæ AÌmÉ xÉqÉÇ xÉqÉÉkÉÉlÉqÉç | 
15 xÉÌiÉ AÌmÉ mÉÑÂwÉmÉërÉ¦Éå M×üwrÉÉSåÈ TüsÉmÉrÉïuÉxÉÉlÉÇ 

   rÉ§É lÉ SØwrÉiÉå iÉ§É mÉëoÉsÉålÉ  
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   MüqÉÉïliÉUåhÉ mÉëÌiÉoÉlkÉÈ MüsmÉlÉÏrÉÈ | 
16 iÉŠ mÉëoÉsÉÇ MüqÉï xuÉÉlÉÑMÔüsÉ uÉ×wšpÉÉuÉÉÌSÃmÉÉÇ  

   SØ¹xÉÉqÉÉaÉëÏÇ xÉÇmÉÉ± LuÉ mÉëÌiÉoÉklÉÉÌiÉ | 
 

14 jīvanmuktau api samaṁ samādhānam | 

 The very same principle applies in the case of Jivanmukti also. 

15 
sati api purushhaprayatne kṛshhyādeh phalaparyavasānaṁ  
    yatra na dṛshhyate tatra prabalena 
   karmāntareṇa pratibandhah kalpanīyah | 

 
Human effort is put into projects like agriculture, etc. But results may not be as expected. 
     When the result is not seen to come, then another force stronger than the effort made 
     has to be assumed to intervene which obstructs the fructification of the result. 

16 
tat cha prabalaṁ karma,                               svānukūla vṛshhṭi abhāvādi-rūpāṁ  
    dṛshhṭasāmāgrīṁ saṁpādya eva pratibadhnāti | 

 
That stronger force is one’s own Prarabdha Karma.  
     It creates its own conducive circumstances, such as droughts, etc, in order to fulfil itself. 
    These appear in visible form, generating its own result, and obstructing the intended one. 

  

This is a very creative and helpful Section for our general ideas concerning self-effort 
and Prarabdha. We have so far seen two forces at work on any given enterprise, be it 
worldly or spiritual. Both feature in this very well-constructed verse: 

i) The normal strength of the self-effort of man; 
ii) the stronger influence of Prarabhda Karma.  

14 This refers to the normal force. It is the effort put in by the person and his team of 
workers. It is the the best that we can do within our limitations. 

15-16 This is Prarabdha Karma, the stronger force. Despite our normal efforts, it is 
Prarabdha’s ‘effort’ that rules the day and sways the result. It could be good Karma or bad 
Karma, so the impact of Karma can be advantageous or disadvantageous. We have already 
seen that it is an ‘unknown’, invisible quantity, and needs an external circumstance to make 
it visible to us. 

This force usually obstructs man adversely; but it can also work to our advantage if 
our Karma is favourable. However, the strange fact is that when this “stronger” force acts to 
our advantage, it rarely gets the credit; the credit is invariably taken by the person who runs 
the project. He pats himself on the back for his “hard work” or his “amazing skill”! 

It would seem from this section that we are helpless tools in the hands of Prarabdha. 
If the final say is always Prarabdha’s then it is very deflating to a project manager, since he 
cannot depend on the hard work of his team. Ultimately, he is in the hands of a force that is 
unknown to him, and over which he has no control. It is not the ideal situation that a 
businessman or agriculturalist would like to be in. 

However, in the next section, Vidyaranyaji finds recourse in a force that is even 
higher than Prarabdha. That makes three forces that we are dealing with: 

i) Bala: this is man’s normal available force. 

ii) Prabala: this is the force due to one’s own  Prarabdha or the collective Prarabdha. 

Iii) Prabalatarena: this is the force of “Divine intervention” available through prayer. 
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Section 3.9:   Prarabdha vs. an “Even Stronger” Force  
 

17 xÉ cÉ mÉëÌiÉoÉlkÉÉå ÌuÉUÉåÍkÉlÉÉ mÉëoÉsÉiÉUåhÉ E¨ÉqpÉMåülÉ 

   MüÉUÏUÏwšÉÌSÃmÉåhÉ MüqÉïhÉÉmÉlÉÏrÉiÉå | 
18 iÉŠ MüqÉï xuÉÉlÉÑMÔüsÉÉÇ uÉ×Ì¹sÉ¤ÉhÉÉÇ SØ¹xÉÉqÉaÉëÏÇ 

   xÉÇmÉÉ± LuÉ mÉëÌiÉoÉlkÉqÉç AmÉÉlÉrÉÌiÉ | 
19 ÌMÇü oÉWÒûlÉÉ? | mÉëÉUokÉMüqÉïÍhÉ LuÉ AÉirÉliÉpÉ£åülÉ pÉuÉiÉÉ 

   rÉÉåaÉÉprÉÉxÉÃmÉxrÉ mÉÑÂwÉmÉërÉ¦ÉxrÉ uÉærÉjrÉïÇ  

   qÉlÉxÉÉ AÌmÉ ÍcÉliÉÌrÉiÉÑqÉç AzÉYrÉqÉç |  
20 AjÉuÉÉ mÉëÉUokÉÇ MüqÉï rÉjÉÉ iÉ¨uÉelÉÉlÉÉiÉç mÉëoÉsÉÇ 

   iÉjÉÉ iÉxqÉÉSè AÌmÉ MüqÉïhÉÉå rÉÉåaÉÉprÉÉxÉÈ mÉëoÉsÉÈû AxiÉÑ | 
21 iÉjÉÉ cÉ rÉÉåÌaÉlÉÉqÉç E¬ÉsÉMüuÉÏiÉWûurÉÉSÏlÉÉÇ  

   xuÉåcNûrÉÉ SåWûirÉÉaÉ EmÉmÉ±iÉå | 
 

17 
sa cha pratibandho virodhinā prabalatareṇa uttambhakena 
   kārīrīshhṭi-ādi-rūpeṇa karmaṇa āpanīyate | 

 
But that obstruction can be counteracted by a far stronger rival force that can arrest it: 
     For example, one can take recourse to the ‘Kāreeri Ishti’ and other scriptural means. 

18 
tat cha karma svānukūlāṁ vṛshhṭilakshhaṇāṁ  
   dṛshhṭasāmagrīṁ saṁpādya eva pratibandham apānayati | 

 
Now, this counteraction creates its own conducive circumstances such as bringing rain, etc. 
     It, too, appears in visible form, generates its own result, and arrests the obstruction. 

19 
kiṁ bahunā? | prārabdhakarmaṇi eva ātyantabhaktena bhavatā  
   yogābhyāsarūpasya purushhaprayatnasya vaiyarthyaṁ  
   manasā api chintayitum ashakyam | 

 
What more need be said? You, who are so obsessed by Prarabdha Karma, 
     that you regard as useless the self-effort that takes the form of Yoga practices – 
     how can you even think like that? You cannot even imagine the power locked in Yoga! 

20 
athavā prārabdhaṁ karma yathā tattvajnānāt prabalaṁ  
    tathā tasmād api karmaṇah yogābhyāsah prabalah astu | 

 
Alternatively, look at it this way: You accept that Prarabdha is stronger than Knowledge; 
   Then, in the same manner, even stronger than Prarabdha is the Science of Yoga! 

21 tathā cha yoginām uddālakavītahavyādīnāṁ        svechchayā dehatyāga upapadyate | 

 
Let me give you an example: The great Yogis Uddalaka and Veetahavya of yore, by their 
     own supreme Yogic Will, gave up their bodies!     (illustrating Yoga is above Prarabdha)  

 

17 Vidyaranyaji now proposes a “Third Force” that is even greater than Prarabdha. 
When both the above do not produce what we are anticipating, then our only recourse is to 
seek the advice of some professional person. The ultimate ‘Professional Person’ is the 
Shastras. When we follow the principles given in the Shastras, we can exert an influence 
even over Prarabdha and obtain a result that is most suitable for all parties concerned.  

This third force is usually the last resort for the ordinary man to take recourse to. It 
may also be termed as “Divine intervention” when other options have failed. The topic is 
now building up quite rapidly. The point towards which we are moving is Jivanmukti. That 
would open us up to the “Ultimate Force” that exists to influence anything and everything. A 
Jivanmukta, who has linked himself to this Power, has the power to alter any circumstance. 
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The Force of “Shastreeya Prayatna” or “Divine Intervention” 

18 The words used to describe this third force are the same as those that were used 
to describe the influence of Prarabdha, indicating that it can alter Prarabdha just as 
effectively as Prarabdha can alter human effort. It is the answer to the ‘change’ wrought by 
Prarabdha. However, it has one advantage over Prarabdha:  

Because this third force is a force prescribed by the Shastras, it works in harmony 
with Cosmic Order and has its roots in spirituality. Prarabdha, on the other hand, is a purely 
material force resulting from the actions of man. Prarabdha operates in harmony with 
Cosmic Justice, i.e. the Law of Karma. It has its rightful place in maintaining the balance of 
forces, but the force of “Shastreeya Prayatna” is superior to it and can overpower it when 
invoked with faith and selflessness of purpose. 
 

 

 

 

PRABALATARA 
The “Even Stronger” Force of  

“Shastreeya Prayatna” 

 

PRABALA 
The “Stronger Force” of  

“Prarabdha Karma” 

 

BALA 
The “Normal Force” of  

“Human Effort” 

 

In Harmony with 
Cosmic Evolution 

 

In Harmony with  
Law of Karma 

 

In Harmony with  
Individual Desire 

As Invoked by Man 

As Deserved by Man 

As per Capacity of Man 

THE “THREE FORCES” INFLUENCING RESULTS 
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             19-20 The Poorvapakshi seems to be fascinated by Prarabdha Karma. He thinks that 
it governs everything in life. Hence the remark that he is an “extreme devotee of 
Prarabdha”. The words Manasaa Api are to tell “You should not even think of such a thing”. 
It is a little reprimand to the objector not to display such little faith in the Shastras. He 
should not think of the Shastras as being Vaiyarthyam, “useless”. 

It is a reminder to us that reliance on our own self-effort is quite different from 
reliance on Shastreeya Prayatna, the path indicated by the Shastras. The former is ego-
driven, the latter is done to annihilate the ego. 

21 Our death is said to be determined by Prarabdha. The point about the example of 
Uddalaka and Veetahavya is that when then they decided to take their own lives, it showed 
that the practice of Yoga (by which they brought death upon themselves) is more powerful 
than their Prarabdha. An extreme example illustrates a point extremely well! 
 

 

Section 3.10:   Consequences of Rejecting Scriptural Means 
 

22 rÉÌS AÌmÉ AsmÉÉrÉÑwÉÉqÉç AxqÉÉMÇü iÉÉSØzÉÈ rÉÉåaÉÈ lÉ xÉqpÉuÉÌiÉ, 

   iÉjÉÉ AÌmÉ MüÉqÉÉÌSÃmÉ ÍcÉ¨ÉuÉ×Ì¨É ÌlÉUÉåkÉqÉÉ§Éå rÉÉåaÉå MüÈ lÉÉqÉ mÉërÉÉxÉÈ? 
23 rÉÌS zÉÉx§ÉÏrÉxrÉ mÉërÉ¦ÉxrÉ mÉëÉoÉsrÉÇ lÉÉ…¡ûÏÌ¢ürÉiÉå 

   iÉSÉ ÍcÉÌMüixÉÉqÉÉUprÉ qÉÉå¤ÉzÉÉx§ÉmÉrÉïliÉÉlÉÉÇ xÉuÉåïwÉÉqÉÉlÉjÉïYrÉÇ mÉëxÉerÉåiÉç | 
 

22 
yadi api alpa āyushhām asmākaṁ                              tādṛshah yogah na sambhavati, 
   tathā api kāmādirūpa chittavṛtti nirodhamātre yoge          kah nāma prayāsah? 

 

The lifespan of people today may not be as big as that of the Yogis of yore, 
     and as a result, we may not be able to practice Yoga in the way they did. 
     Even then, such mental states as desires can still be controlled through Yoga; 
     What difficulty can there be in doing that?  

23 
yadi shāstrīyasya prayatnasya prābalyaṁ nāṇgīkriyate 
   tadā chikitsām ārabhya mokshhashāstraparyantānāṁ 
   sarveshhām ānarthakyaṁ prasajyet | 

 
If you do not accept the superior power of the Shastreeya Prayatna over Prarabdha, 
     then right from the gross medical profession up to the subject of Liberation – 
     all the texts concerning them will be rendered superfluous and useless. 
  

This Section appeals to the objector’s sense of belonging to a great spiritual tradition 
and culture. It is another way to turn his mind in favour of employing scriptural means to 
make actions succeed. 

22 The shortened lifespan of people in the current period (14th century CE) cannot 
compare with the long-lived people of the Satya Yuga. Similarly, in the practice of 
concentration and meditation, the capacity of people cannot match that of the past period. 
However, that does not matter. What matters is the reduction of desires in the mind. There 
should no difference in that capacity between people then and people now. There is no 
reason why that should be any more difficult now. 

23 If the strength of the Shastreeya Prayatna or scriptural means is not 
acknowledged by the objector, then, by denying a tradition that covers thousands of years, 
he also denies the accumulated knowledge and wisdom in every field of knowledge that is 
contained in the literature inherited by man from the past. 
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Section 3.11:  Supposing Scriptural Means Fail? 
 

24 lÉ ÌWû MüSÉÍcÉiÉç MüqÉïTüsÉÌuÉxÉÇuÉÉSqÉÉ§ÉåhÉ SÉæoÉïsrÉqÉÉmÉÉSÌrÉiÉÑÇ zÉçYrÉqÉç;  

   AlrÉjÉÉ MüÉSÉÍcÉiMÇü mÉUÉeÉrÉÇ SØwOèuÉÉ xÉuÉæïÈ pÉÔmÉæÈ  

   aÉeÉ AµÉÉÌSlÉ EmÉå¤rÉiÉ | 
25 AiÉÈû LuÉ AÉlÉlSoÉÉåkÉÉcÉÉrÉÉï AÉWÒûÈ -  

   "lÉ ÌWû AeÉÏhÉïpÉrÉAÉSÉWûÉU mÉËUirÉÉaÉÈ,  

   ÍpÉ¤ÉÑMüpÉrÉÉSè uÉÉ xjÉÉsrÉlÉÍkÉ´ÉrÉhÉqÉç,  

   rÉÔMüÉpÉrÉÉSè uÉÉ mÉëÉuÉUhÉ mÉËUirÉÉaÉÈ."   CÌiÉ mÉëqÉÉhÉ qÉÉsÉÉ mÉç.21| 
 

24 
na hi kadāchit karma-phala-visaṁvāda,     mātreṇa daurbalyam āpādayituṁ shakyam; 
   anyathā kādāchitkaṁ parājayaṁ dṛshhṭvā sarvaih bhūpaih; 
   gaja ashvādina upekshhyata | 

 

Occasionally, the result of Karma does not tally with the effort put into it. 
     From that alone it cannot be concluded that the effort is useless. 
     Eg. 1 There may be occasions when failure or a defeat is encountered by all kings. 
     At such times, they still maintain their army of elephants and horses, etc. 

25 

atah eva ānandabodhāchāryā āhuh –  
   "na hi ajīrṇa-bhaya ādāhāra parityāgah, 
   bhikshhuka-bhayād vā sthālyanadhi-shrayaṇam, 
   yūkā-bhayād vā prāvaraṇa parityāgah. " |  iti  pramāṇa mālā p.21 

 

With this alone in mind, Sri Anandabodhacharyaji has said – 
     Eg. 2 “Fearing indigestion, nobody gives up food;” 
     Eg. 3 “Fearing that beggars may come, nobody stops the cooking;” 
     Eg. 4 “Fearing bugs and lice, nobody discards their clothes and blankets.” 
  

It is bound to happen that sooner or later, the scriptural means prescribed also do 
not bring about the expected results. Then how is the matter to be handled? Do we just lose 
faith in the scriptures and abandon the effort, the Shastreeya Prayatna? 

24 No, the correct attitude should be to do some introspection and see what was 
done incorrectly from what the scriptures prescribed. Some item must have gone wrong: a 
Mantra may have been chanted incorrectly; the items used may have been unclean; the 
Pundit may have mispronounced some words; etc. Even if all went off perfectly and still the 
results did not come, even then there is no cause for concern.  

25 Four examples are given where level-headed pragmatism is upheld in the face of 
disagreeable circumstances. None of them justify dubbing the scriptural means as “useless”. 
In anticipation of problems arising, a good course of action should not be abandoned. 
Defeat or disappointment has to be accepted now and then.  

In football, no team disbands itself after losing one match. If the defeat persists, we 
see that more often it is the manager who gets fired, not the players! 

The point is that faith should be retained at all costs. Nothing justifies the loss of 
faith in the Reality. Loss of faith merely indicates that we are bargaining with God, not doing 
it out of devotion to Him. Let not the fear of failure deter us from working hard through 
Shastreeya Prayatna, the scriptural means. 
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Section 3.12:  Dialogue – Sage Vasishtha & Sri Rama 
 

26.1 zÉÉx§ÉÏrÉmÉërÉ¦ÉxrÉ mÉëÉoÉsrÉÇ uÉÍxÉ¸UÉqÉxÉÇuÉÉSå  
26.2 ÌuÉxmÉ¹qÉç AuÉaÉqrÉiÉå "xÉuÉïqÉåuÉåWû ÌWû xÉSÉ" CÌiÉ AÉUprÉ rÉÉå.uÉ. 2.4.8 | 

      "iÉSlÉÑ iÉSè AÌmÉ AuÉqÉÑcrÉ xÉÉkÉÑ ÌiÉ¸" CÌiÉ AliÉålÉ aÉëljÉålÉ rÉÉå.uÉ. 2.9.43 | 
 

26.1 shāstrīyaprayatnasya prābalyaṁ,       vasishhṭharāmasaṁvāde vispashhṭam avagamyate 

 
The efficacy of scriptural methods to counteract obstructions faced in activities 
     is clearly seen in the dialogue between Sage Vasishtha and Sri Rama: 

26.2 
"sarvameveha hi sadā" iti | ārabhya yo.va. 2.4.8 

   "tadanu tad api avamuchya sādhu tishhṭha" iti antena granthena |    yo.va. 2.9.43 

 
From the verse beginning with “All things, at all times ...”, 
     and ending with “... afterwards, give up everything.” 
  

From here to the end of the Chapter, we study a number of verses from the Yoga 
Vasishtha, where Sage Vasishtha instructs the young Prince Rama. The Yoga Vasishtha was 
written by Sage Valmiki and covers the period of studentship of Sri Rama under the tutelage 
of Sage Vasishtha. The message that comes through in this selection is the efficacy of efforts 
prescribed by the scriptures. Verse by verse, our faith in the scriptures is sure to build up. 

Seventeen verses in all have been selected, from verse 2.4.8 up to verse 2.9.43.  

Swamiji drew our attention to three types of dialogue found in the literature: 

i) Vada – both participants wish to sincerely arrive at the Truth; 
ii) Jalpa – one participant wants to establish his point at all costs. 
iii) Vithanda – one party seeks only to break down the other party’s viewpoint. 

 

 
Section 3.13:  The Value of Human Self-Effort 

 

27 uÉÍxÉ¸È - "xÉuÉïqÉåuÉåWû ÌWû xÉSÉ xÉÇxÉÉUå UbÉÑlÉlSlÉ | 

    xÉqrÉYmÉërÉÑ£üÉiÉç xÉuÉåïhÉ mÉÉæÂwÉÉiÉç xÉqÉuÉÉmrÉiÉå" || 

         (rÉÉåaÉuÉÉÍxÉ¸å qÉÑqÉÑ¤ÉÑurÉuÉWûÉûU mÉëMüUhÉå 2.4.8) 
 

28 xÉuÉïÇ mÉÑ§É-ÌuÉ¨É-xuÉaÉïsÉÉåMü-oÉë¼sÉÉåMüÉÌS-TüsÉqÉç | 

   mÉÉæÂwÉÇ mÉÑ§É-MüÉqÉåÌ¹-M×üÌwÉ-uÉÉÌlÉerÉ-erÉÉåÌiÉ¹ÉåqÉ-pÉë¼È  

   EmÉÉxÉlÉÉsÉ¤ÉhÉÈ mÉÑÂwÉmÉërÉ¦ÉÈ | 
 

27 
"sarvam eva iha hi sadā saṁsāre raghunandana | 
    samyakprayuktāt sarveṇa paurushhāt samavāpyate" || 
                                                    (yogavāsishhṭhe mumukshhu-vyavahāra prakaraṇe 2.4.8) 

 
“All things, at all times, in this world itself, O Raghunandana, 
     and by all beings, can surely be acquired by proper application of human effort.” 

28 
sarvaṁ putra-vitta-svargaloka-brahmalokādi-phalam |  
paurushhaṁ putra-kāmeshhṭi-kṛshhi-vānijya-jyotishhṭoma-bhrahmah 
upāsanālakshhaṇah purushhaprayatnah | 

 
‘Sarvam’ – everything, whatever is desired; sons, wealth, the different heavenly abodes,  
     going right up to Brahmaloka. ‘Paurusham’ – human effort; sacrifice to beget children,  
     agriculture, commerce, Yajnas such as Jyotistoma, worship of Brahman, etc. 
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[The pattern that is followed in commenting on these verses is typical of how a Tika 
is written. After quoting the verse, Sri Vidyaranyaji picks out key words from the passage 
(these are underlined) and expands on them, giving the wider scope of their meaning. Both 
these parts are in the English translation. The commentary section contains comments 
made by Swamiji, together with the ‘Reflections’.] 

27-28 The Shastras give an opportunity to everybody equally to get what they want. 
That is the purpose of a scripture in its most general application. Scripture tells man how to 
obtain what he wants in an approved, righteous manner. The emphasis here is to utilise the 
proper means to obtain our needs, without denying anybody else the same desire. 

Swamiji quoted a Samskrit phrase: shasti hitam upadishati – “the scripture gives 
advice to each one according to his need.” 

Self-effort should be well-directed. There should be no laxity in it. 
 

 

Section 3.14:  The Two Kinds of Effort 
 

29 "EcNûÉx§ÉÇ zÉÉÎx§ÉiÉÇ cÉåÌiÉ mÉÉæÂzÉÇ Ì²ÌuÉkÉqÉç xqÉ×iÉqÉç | 

   iÉ§É EcNûÉx§ÉqÉç AlÉjÉÉïrÉ mÉUqÉÉjÉÉïrÉ zÉÉÎx§ÉiÉqÉç" || iÉiÉç. 2.5.5 CÌiÉ  
 

30 ‘EcNûÉx§ÉÇ’ mÉUSìurÉÉmÉWûÉUmÉUx§ÉÏaÉqÉlÉÉÌS |  

   ‘zÉÉÎx§ÉiÉÇ’ ÌlÉirÉ-lÉæÍqÉÌ¨ÉMü AlÉÑ¸ÉlÉÉÌS | 

   ‘AlÉjÉïÈ’ lÉUMüÈ AjÉåïzÉÑ xuÉaÉÉïÌSzÉÑ mÉUqÉÉå qÉÉå¤ÉÈ 'mÉUqÉÉjÉïÈû' | 
 

29 
vasishhṭhah - "ut shāstraṁ shāstritaṁ cha iti, paurushaṁ dvividham smrtam |  
   tatra ut shāstram anarthāya, paramārthāya shāstritam" iti ||  tat. 2.5.5 

 
“i) Prohibited; and ii) enjoined – thus are the efforts of man divided twofold in scriptures. 
     The former yields evil fruits; the latter yields good fruits.” 

30 
'ut shāstraṁ' paradravyāpahāraparastrīgamanādi |  
'shāstritaṁ' nitya-naimittika anushhṭhānādi | 
'anarthah' narakah artheshu;                 svargādishu ‘paramo’ mokshhah 'paramārthah' | 

 

‘Ut shastram’ – efforts against the Shastras; e.g. adultery, thieving, etc. 
‘shastritam’ – efforts according to Shastras; e.g. Nitya and Naimitika Karmas. 
‘anarthah’ – evil; that which leads to hell.  
‘arthah’ – good; leading to heaven; among them is ‘Param’ - the highest; this is Liberation. 
  

29 The two types of effort are transgressing effort and progressing effort. The former 
is prohibited under the code of moral law; the latter promotes our evolution and is in accord 
with divine law. The former accrues Paapa; the latter accrues Punya. That is the only fruit of 
all actions, whatever they may be – Paapa and Punya. 

30 Actions against the Shastras are acts like having one’s eye on another man’s wife, 
having an eye on another person’s wealth. Anartha produces unfavourable fruit; the 
ultimate among all unfavourable fruits is Naraka or hell; the ultimate Naraka is Patala, the 
lowest of the seven hells. Arthah produces favourable fruit. Among them the most 
favourable is not heaven but Liberation or Moksha for a spiritual seeker.  

We note that the opposite of hell is not heaven but Liberation. This means that even 
heaven is a state of bondage, a ‘golden prison’. It still keeps one locked to Samsara.  
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Section 3.15:  Advantage of an Early Training 
 

31 uÉÍxÉ¸È - "AÉoÉÉsrÉÉSè AsÉqÉprÉxiÉæÈ zÉÉx§ÉxÉixÉÇaÉqÉÉÌSÍpÉÈ | 

    aÉÑhÉæÈ mÉÑÂwÉmÉërÉ¦ÉålÉ xÉÈ AjÉïÈ xÉÇmÉÉ±iÉå ÌWûiÉÈ" || iÉiÉç. 2.5.28 CÌiÉ  
 

32 ‘AsÉÇ’ xÉÇmÉÔhÉïÇ xÉqrÉMçü CÌiÉ AjÉïÈ |  

   ‘aÉÑhÉæÈ’ rÉÑ£åülÉ CÌiÉ AkÉÉWûÉUÈ | ‘ÌWûiÉÈ’ ´ÉårÉÈû-ÃmÉÈ | 
 

31 
vasishhṭhah - "ābālyād alam abhyastaih shāstrasatsaṁgamādibhih |  
   guṇaih purushhaprayatnena sah arthah saṁpādyate hitah" iti ||      tat. 2.5.28 

 
From early life onwards, by correct scriptural practices and the company of good souls, 
     one gets endowed with good qualities; 
     Then, through Shastraic self-effort he can achieve the “Good” result (of Moksha). 

32 
'alaṁ' saṁpūrṇaṁ samyak iti arthah |  
'guṇaih' yuktena iti adhāhārah |                                 'hitah' shreyah-rūpah | 

 
‘Alam’ – fully and correctly, perfect; ‘Gunaih’ – the word ‘Yuktena’ should be added so it 
becomes “endowed with good qualities”; ‘hitah’ – bliss or final emancipation; Moksha. 
  

Swamiji said that two things are needed before a child’s training can begin: Grahana 
and Dharana – i.e. the power of grasping in the intellect and the power of holding what is 
grasped. When these two are seen in a child, the training can start. That age can vary from 
one child to another. When this age arrives, the Yajnopavita ceremony can be performed. 
Once the Yajnopavita is done, the child starts all the Nitya and Naimitika Karmas. One of the 
important Nitya or daily duties is the chanting of selected portions of the Vedas. 

The best way to attain good qualities is by starting their cultivation from an early 
age. What is the best age to start training children? Swamiji recommended that this start 
from the age of about 5 years. At this age, the mind is very impressionable and quickly 
attaches itself to whatever inputs enter its mind. The child can be moulded easily if the 
moulding begins as early as possible. What should the child be trained in? 

The essence of a child’s training should be the development of a life of righteousness 
and goodness. All the practices the child is given to do have this in mind – to assimilate all it 
can of the goodness and beauty of life. Good company is vital to achieve this. By having this 
as the objective of the child’s upbringing, the child is brought up naturally to follow 
Shastreeya Prayatna, i.e. it learns to do all actions in accordance with the scriptures.  

Hitah actually means “beneficial, conducive”; in the context of this book, the most 
beneficial thing is to attain Moksha or Jivanmukti. An early start to a child’s training in 
developing virtues makes this goal more probable than otherwise. From the next verse 
onwards we see the importance of a good training in the life of morality and righteousness. 
 

 
Section 3.16:  Sri Rama – Helpless in the Net of Vasanas  

 

33 ´ÉÏUÉqÉÈ - "mÉëÉMçü iÉlÉÇ uÉÉxÉlÉÉeÉÉsÉÇ ÌlÉrÉÉåeÉrÉÌiÉ qÉÉÇ rÉjÉÉ | 

    qÉÑlÉå iÉjÉÉ LuÉ ÌiÉ¸ÉÍqÉ M×ümÉåhÉÈ ÌMÇü MüUÉåqrÉWûqÉç" ||  iÉiÉç. 2.9.23 CÌiÉ  
 

34 'uÉÉxÉlÉÉ' kÉqÉÉïkÉqÉïÃmÉÉ eÉÏuÉaÉiÉÉÈ xÉÇxMüÉUÉÈ | 
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33 
Sri Rama – "prāk tanaṁ vāsanā-jālaṁ niyojayati māṁ yathā |  
   mune tathā eva tishhṭhāmi kṛpeṇah kiṁ karomyaham" iti ||  tat. 2.9.23 

 
“The impressions of my former actions are like a net that leads me sometimes here, 
     sometimes there. O Sage! I am helplessly caught in this net. What am I to do?” 

34 'vāsanā' dharmādharmarūpā jīvagatāh saṁskārāh | 

 ‘Vasana’ – good and evil desires in an individual. 
  

At this point Sri Rama asks a question that opens up the topic and gives a practical 
turn to the teaching. It is of benefit to all mankind. Just as Arjuna’s questions in the Geeta, 
this question from Sri Rama is to be seen as arising in the mind of a common man. 

33 Rama is not too happy about the condition he is facing. He is being troubled 
greatly by the hidden tendencies in his mind, which manifest time and again and disturb his 
spiritual progress. This is a difficulty faced by the whole of humanity. 

 

The “Vasana-Jaalam” – the Net of Vasanas 

A bird in a cage has no freedom of movement. So too, Sri Rama feels the same about 
being in the ‘cage’ of Vasanas. They are restricting him as a bird in a cage. He frankly admits 
to the Sage, “I am in the grasp of Vasanas of all kinds. They lead me in their own way, I am 
helplessly carried away by them in a direction that is not conducive to me. 

Kripana: “powerless, helpless, incapable”. An equivalent Samskrit term used very 
frequently is Deena, which gives rise to the name Deenabandhu for God, “friend of the 
forlorn”. Kripana is a relative term; one’s powerlessness can be measured against many 
conditions, as the following examples illustrate: 

In the Geeta, Lord Krishna calls Arjuna’s condition of confusion just prior to the 
battle as “Karpanya Dosha”, a timid state of mind that is to be pitied. Here, Sri Rama’s state 
of helplessness is in relation to his own Vasanas; he feels helpless in trying to control them. 

 

The Definition of Samskara & Vasana 

34 In the Brihadaranyaka Up it is said that one who departs from this world without 
having realised God is a Kripana. He should be pitied. Swamiji quoted to us the definition of 
Kripana given by Sureshwaracharya in his Vartika on Brihadaranyaka Upanishad: 

Karmanah kriyamaanasya, samskaaro yo hridi shritah; 
Tat phalasya cha bhuktasya, poorva prajneti sochyate. 

Meaning: “When one keeps doing a particular thing, a Samskara is formed which 
stays in his own mind; when the fruit of the Karma comes and he starts enjoying it, that 
creates a Vasana which has a momentum from birth itself.” 

Thus, we see that both, the Karma as well as the Karma Phala, are responsible for 
causing a Samskara to arise. When a person dies, he takes away not only his Paapa and 
Punya, but also his Vasanas which determine his next birth. Punya and Paapa determine our 
pleasure and pain respectively; Vidyaranyaji calls it Dharma-roopa and Adharma-roopa. 
Vasanas determine our inclinations from the very beginning of our next birth. 

Paapa and Punya are born out of our Karma and Upasana, i.e. physical and mental 
actions; whereas Vasanas come about because of repeated actions in earlier embodiments. 
The “Vasana-Jaalam” which Sri Rama speaks of is that which he has acquired over many 
previous births. These Vasanas reside in the ‘heart’ which refers to the causal body. The 
Vasanas are lodged in the causal body. They are the cause of our birth on earth. 
 



 

93 

 

Section 3.17:  Vasanas – Removable Only by Self-Effort 
 

35 uÉÍxÉ¸È - "AiÉÈû LuÉ ÌWû Wåû UÉqÉ ´ÉårÉÈ mÉëÉmlÉÉåÌwÉ zÉÉµÉiÉqÉç | 

    xuÉmÉërÉ¦ÉÉåmÉlÉÏiÉålÉ mÉÉæÂwÉåhÉæuÉ lÉÉlrÉjÉÉ" ||    iÉiÉç. 2.9.24 CÌiÉ 
 

36 rÉiÉÉå uÉÉxÉlÉÉmÉUiÉl§ÉÉå pÉuÉÉlÉç AiÉÈ LuÉ ÌWû  

   mÉÉUiÉl§rÉ-ÌlÉuÉÉUhÉÉrÉ xuÉÉåixÉÉWû-xÉÇmÉÉÌSiÉÉå  

   qÉlÉÉå-uÉÉMçü-MüÉrÉ-eÉlrÉÈ mÉÑÂwÉ-urÉÉmÉÉUÈ AmÉåÍ¤ÉiÉÈ | 
 

35 
vasishhṭhah - "atah eva hi he rāma shreyah prāpnoshhi shāshvatam; 
    svaprayatnopanītena paurushheṇaiva nānyathā" iti ||    tat. 2.9.24 

 
“The only solution for these (Vasanas), O Rama, by which you can attain eternal bliss, 
     is to exert yourself through your own efforts. There is no other way.”  

36 
yato vāsanāparatantro bhavān atah eva hi  
    pāratantrya-nivāraṇāya svotsāha-saṁpāditah 
   mano-vāk-kāya-janyah purushha-vyāpārah apekshhitah | 

 
‘Atah eva hi’ – since you are subject to the impressions of your past actions. 
To get rid of this subjection, you need to take the initiative with full enthusiasm.  
Make an all-out effort – physical, mental and verbal. This is what is needed. 
  

The question posed by Sri Rama pleases Sage Vasishtha. The sage sees an Adhikari or 
perfectly qualified, eligible seeker in Sri Rama. His open honesty is what pleases the Guru 
most. It tells him that the questioner is serious about making improvements in his life. 

35 The rating of Sri Rama by his Guru may be evaluated from the fact that the Sage 
sees his disciple as being ready for the highest goal achievable by man. Shreyah Praapnoshi 
refers to the eternal bliss of Jivanmukti. This is the height that Sri Rama is ripe for. 

The “all-out effort” referred to in this verse is not the Bala of ordinary man, but the 
Prabalatara of Shastreeya Prayatna, also called Paurusha in this section. It is beyond the 
Prabala of Prarabdha. This is effort in accordance with scriptural injunctions, the only effort 
that has the power to destroy Vasanas, the problem being faced by Sri Rama. 

36 Mano-Vak-Kaya: “Mental, verbal and bodily efforts”. Swamiji went into this in a 
little more detail. Bodily efforts refers to Poojas, pilgrimages, Karma Yoga activities,etc; 
verbal efforts refers to Japa, chanting, Kirtans, etc; and mental efforts refer to meditation, 
self-introspection, contemplation, silence, etc. 

Paaratantrya: “state of being subservient”. This is a state of subjection to one’s 
Vasanas. It is a bondage, and Sri Rama himself feels it. How much would we feel its effects! 
Any effort to come out of this state would be liberating, and the ultimate end of such effort 
would be Moksha or Liberation itself. 
 

 
Section 3.18:  The Three Options for “Treating” Vasanas 

 

37 uÉÍxÉ¸È - "Ì²ÌuÉkÉÉå uÉÉxÉlÉÉurÉÔWûÈ zÉÑpÉ¶ÉæuÉÉzÉÑpÉ¶É iÉå | 

    mÉëÉMçü iÉlÉÈ ÌuÉ±iÉå UÉqÉ ²rÉÉåÈ LMüiÉUÈ AjÉuÉÉ" ||  iÉiÉç. 2.9.25 CÌiÉ 
 

38 ÌMÇü kÉqÉÉïkÉqÉÉæï EpÉÉæ AÌmÉ iuÉÉÇ ÌlÉrÉÉåeÉiÉ EiÉæMüiÉU CÌiÉ ÌuÉMüsmÉÈ | 

   LMüiÉÈ AmÉ¤Éå AÌmÉ zÉÑpÉÉåÅzÉÑpÉÉå uÉåirÉjÉÉïÎixÉ®Éå ÌuÉMüsmÉÈ | 
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37 
vasishhṭhah - "dvividho vāsanāvyūhah shubhashchaivāshubhashcha te | 
      prāk tanah vidyate rāma dvayoh ekatarah athavā" iti ||               tat. 2.9.25 

 
“Vasanas (desire tendencies) are of two kinds – good and evil. 
     Your Vasanas from former actions – do they belong to both the kinds (Option 1), 
     or to any one of the two (Options 2A and 2B)? 

38 
kiṁ dharmādharmau ubhau api tvāṁ niyojata utaikatara iti vikalpah |  
    ekatah apakshhe api shubho ashubho vetyarthātsiddho vikalpah | 

 
Are both good and evil Vasanas troubling you (option 1)? Or just one of them (option 2)? 
     If not both, then which one troubles you, the good (option 2A) or the evil (option 2B)? 
  

37 Merely complaining “I am under the sway of Vasanas”, is not sufficient for the 
doctor to prescribe a treatment. He needs to know the exact nature of what is disturbing us. 
Therefore, Sage Vasishtha asks Rama to be more specific. Anyway, for our benefit, he gives 
the prescriptions for all three cases. 

38 The situation is made as clear as crystal. There are three options to be 
considered. These are taken one at a time in the next three sections. We start with Option 
2A in Section 19, then cover option 2B in Section 20, and finally Option 1 in Section 21. 

Good Vasanas are made of Sattwa; Evil Vasanas are made of Rajas and Tamas. The 
prescribed treatment that Sage Vasishtha gives is aimed to increase the Sattwa. 
 

 
Section 3.19:  Option 2A: Dealing with Good Vasanas 

 

39 uÉÍxÉ¸È - "uÉÉxÉlÉÉæbÉålÉ zÉÑ®ålÉ iÉ§É cÉåSè AmÉlÉÏrÉxÉå | 

    iÉi¢üqÉåhÉÉzÉÑ iÉålÉ LuÉ mÉSÇ mÉëÉmxrÉÍxÉ zÉÉµÉiÉqÉç" ||   iÉiÉç. 2.9.26 CÌiÉ 
 

40 'iÉ§É' iÉåwÉÑ mÉ¤ÉåwÉÑ | iÉiÉç iÉÌWïû | 'iÉålÉ LuÉ' ¢üqÉåhÉ zÉÑpÉuÉÉxÉlÉÉmÉëÉÌmÉiÉålÉ  

   CuÉ AÉcÉUhÉålÉ mÉërÉ¦ÉÉliÉÈ AmÉå¤ÉåhÉ | 'zÉÉµÉiÉÇ' mÉSÇ qÉÉå¤ÉqÉç | 
 

39 
vasishhṭhah - "vāsanaa oghena shuddhena tatra ched apanīyase | 
     tat krameṇa āshu tena eva padaṁ prāpsyasi shāshvatam" iti ||   tat. 2.9.26 

 
“In case among the three options, by the flow of good Vasanas you are being propelled, 
     then, speedily in due course, by that Vasana alone, you will attain the Eternal Abode. 

40 
'tatra' teshhu pakshheshhu | 'tena eva krameṇa’ shubhavāsanāprāpitena  
    iva ācharaṇena prayatnāntah apekshheṇa | 'shāshvataṁ' padaṁ mokshham | 

 
‘tatra’ – of them, among the alternatives; ‘tat’ – then; ‘tena eva kramena’ – by that way 
alone, independent of any other effort, by the very activities that arise from good desires. 
‘shashwatam padam’ – the eternal state; Liberation. 
  

39 This is for the Type 2A Vasanas. Swamiji sees this verse as a straightforward path 
to Liberation. Since there are no contrary Samskaras, everything is favourable for Liberation. 
There is really nothing that has to be done by the seeker whose Vasanas are all of the good 
type. It is a smooth-sailing journey to Moksha. 

40 Are there any examples of this type of seeker? Perhaps, the case of Sri Rama 
himself falls into this category, despite what he has complained of in him. From what we 
learn in the Ramayana of Sri Rama, it certainly is very likely that Type 2A is a description of 
his own life. That he describes himself as ‘enslaved by his Vasanas’ may well be a case of 
being harsh in judging himself. A good person is always most critical of himself. 
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Section 3.20:  Option 2B: Dealing with Evil Vasanas 
 

41 uÉÍxÉ¸È - "AjÉ cÉåiÉç AzÉÑpÉÈ pÉÉuÉÈ iuÉÉÇ rÉÉåeÉrÉÌiÉ xÉÇMüOåû | 

    mÉëÉMçü iÉlÉÈ iÉiÉç AxÉÉæ rÉ¦ÉÉ‹åiÉurÉÉå pÉuÉiÉÉ xuÉrÉqÉç" ||   iÉiÉç. 2.9.27 CÌiÉ 
 

42 'pÉÉuÉÈ' uÉÉxÉlÉÉ | 'iÉiÉç' iÉÌWïû | 'rÉ¦ÉÈû' zÉÑpÉ ÌuÉUÉåÍkÉzÉÉx§ÉÏrÉkÉqÉï AlÉÑ¸ÉlÉqÉç | 

   iÉålÉ xuÉrÉÇ eÉåiÉurÉÈ, lÉ iÉÑ rÉÑ®å qÉ×irÉÑqÉÑZÉålÉ CuÉ mÉÑÂwÉÉliÉUqÉÑZÉålÉ eÉåiÉÑÇ zÉYrÉÈ | 
 

41 
vasishhṭhah - "atha chet ashubhah bhāvah tvāṁ yojayati saṁkaṭe | 
      prāk tanah tat asau yatnah ājjetavyah bhavatā svayam" iti ||                  tat. 2.9.27 

 
But if the evil Vasanas are the dominant type that are troubling you and causing difficulties, 
     then over such former impressions you are to exert yourself in effort to gain victory. 

42 
'bhāvah' vāsanā | 'tat' tarhi | 'yatnah' shubha virodhi-shāstrīy adharma anushhṭhānam;  
    tena svayaṁ jetavyah, na tu yuddhe mṛtyumukhena  
    iva purushhāntara-mukhena jetuṁ shakyah | 

 
‘Bhavah’ – desire; ‘tat’ – then; ‘yatnah’ – Shastreeya Prayatna, efforts to overcome the evil 
     Vasanas. You cannot, as you would in a battle, take recourse to placing another person  
     in front of you to protect yourself; you have to face them yourself by your own effort. 

  

41 Now we look at the case of the Type 2B Vasanas. This is the very opposite of Type 
2A. The Vasanas are not favourable; the person cannot just sit back and allow them to lead 
him. Previously he was flowing downstream with the good Vasanas. Now the Vasanas are 
going in the opposite direction, and he has to fight against them. 

42 He cannot seek cover under anyone. He cannot place his Guru in front of him and 
expect him to give any protection. It is his own Karma and he himself has to make the effort 
to free himself from their pull. Only the Shastras are there to give him support. 
 

 
Section 3.21:  Option 1: Dealing with Both Good & Evil Vasanas 

 

43 uÉÍxÉ¸È - "zÉÑpÉÉzÉÑpÉÉprÉÉÇ qÉÉaÉÉïprÉÉÇ uÉWûÎliÉ uÉÉxÉlÉÉxÉËUiÉç | 

    mÉÉæÂwÉåhÉ mÉërÉ¦ÉålÉ rÉÉåeÉlÉÏrÉÉ zÉÑpÉå mÉÍjÉ" ||    iÉiÉç. 2.9.30 CÌiÉ 
 

44 FpÉrÉmÉ¤Éå iÉÑ zÉÑpÉpÉÉaÉxrÉ mÉërÉ¦ÉlÉæÈ AmÉå¤rÉå AÌmÉ AzÉÑpÉpÉÉaÉÇ  

   zÉÉx§ÉÏrÉ mÉërÉ¦ÉålÉ ÌlÉuÉÉrÉï zÉÑpÉqÉç LuÉ xjÉÉlÉå xÉqÉÉcÉUåiÉç | 
 

43 
vasishhṭhah - "shubhāshubhābhyāṁ mārgābhyāṁ vahanti vāsanāsarit | 
      paurushheṇa prayatnena yojanīyā shubhe pathi" iti ||    tat. 2.9.30 

 
When the river of one’s Vasanas flows through both good and evil channels,  
     then, by making a supreme effort, direct them towards the ‘Good channel’ only. 

44 
ūbhayapakshhe tu shubhabhāgasya prayatnanaih apekshhye; 
   api ashubhabhāgaṁ shāstrīya prayatnena nivārya, 
    shubham eva sthāne samācharet | 

 
When both Vasanas are present, for the ‘good’ portion nothing needs to be done, 
     But for the ‘evil’ portion, effort as per scriptural direction has to be applied 
     consistently in order to direct them towards the ‘Good’ channel. 
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Now we come to Option 1, where both sets of Vasanas have a part to play. The 
approach has naturally to be a two-pronged attack: 

43 As far as the good Vasanas are concerned, nothing needs to be done since they 
are already moving in the right direction. However, effort of the Shastreeya Prayatna type 
needs to be applied to the evil Vasanas in order to force them to change direction and come 
into the Good channel. 

44 When the mind is being pushed into the wrong channel, some intelligent means 
has to be adopted. Further help to do this is given in the next verse: 
 

 
Section 3.22:  Magnifying the Power of Self-Effort 

 

45 uÉÍxÉ¸È - "AzÉÑpÉåwÉÑ xÉqÉÉÌuÉ¹Ç zÉÑpÉåwÉÑ LuÉ AuÉiÉÉUrÉ | 

    xuÉqÉlÉÈ mÉÑÂwÉÉjÉåïlÉ oÉsÉålÉ oÉÍsÉlÉÉÇ uÉU" ||   iÉiÉç. 2.9.31 CÌiÉ 
 

46 'AzÉÑpÉåwÉÑ' mÉUx§ÉÏSìurÉÉÌSwÉÑ | 'zÉÑpÉåwÉÑ' zÉÉx§ÉÉjÉï-SåuÉiÉÉ-krÉÉlÉÉÌSwÉÑ | 

   'mÉÑÂwÉÉjÉåïlÉ' mÉÑÂwÉmÉërÉ¦ÉålÉ | 'oÉsÉålÉ' mÉëoÉsÉålÉ | 
 

45 
vasishhṭhah - "ashubheshhu samāvishhṭaṁ shubheshhu eva avatāraya | 
     svamanah purushhārthena balena balināṁ vara" iti ||   tat. 2.9.31 

 
If by Adharma your mind is being pulled, then by Dharma alone you can conquer it, 
     that is, by the strength of self-effort of your own mind, O Power among the powerful! 

46 
'ashubheshhu' parastrīdravyādishhu | 'shubheshhu' shāstrārtha-devatā-dhyānādishhu | 
     'purushhārthena' purushhaprayatnena | 'balena' prabalena | 

 
‘Ashubha’ – desire for theft and adultery; ‘Shubha’ – meditating on the Deities of Shastra; 
   ‘Purusharthena’ – by manly efforts conducive to the scriptures; ‘Balena’ – very powerful. 
  

Verse 20 showed us some ways of redirecting wrong tendencies towards the right 
path. This verse expands on that by providing more practical suggestions. 

45 Swamiji made some useful suggestions here: 

“Ask the mind to stop going where it wants to, pull it back and ask it to study 
instead, to read the Jivanmukta Vivekah! If the mind is very Rajasic, give it some Rajasic 
activity to do. If the mind is Tamasic, then it has to be fought and made to do the opposite. 
It needs some hard work to remove the Tamasic trend. It has to be given some tough work 
to do, not something simple. More effort is required to do hard work. 

If the Tamas expresses itself through the mind, one has to give the mind a difficult 
job to do. It must face a mental hurdle. By tackling some difficult mental problem like a 
complex mathematics equation, or by giving the mind a few difficult verses to memorise, its 
Tamasic nature can be arrested, and the force of the Vasana brought to the Sattwic groove. 

46 In facing the challenge of impure Vasanas, one’s own effort is inadequate, 
because Prabala Prarabdha is already hampering one’s tasks. He has to employ Shastreeya 
Prayatna in order to win over these Vasanas. There is no other choice. 

A technique is needed to enhance the effect of an effort. For example, to lift a truck, 
a jack is used; to lever a large rock, a crowbar is used. These instruments magnify the force 
applied by concentrating it on a small area. The Shastra is like such a levering instrument. It 
magnifies our little self-effort into something much more powerful than even Prarabdha. 
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Section 3.23:  The Mind as a Child under Training 
 

47 uÉÍxÉ¸È - "AzÉÑpÉÉŠÉÍsÉiÉÇ rÉÉÌiÉ zÉÑpÉÇ iÉxqÉÉSè AmÉÏiÉUiÉç | 

    eÉliÉÉåÍ¶É¨ÉÇ iÉÑ ÍzÉzÉÑuÉiÉç iÉxqÉÉiÉç iÉŠÉsÉrÉå¯sÉÉiÉç" ||  iÉiÉç. 2.9.32 CÌiÉ 
 

48 rÉjÉÉ ÍzÉzÉÑÈ qÉ×°¤ÉhÉÉlÉç ÌlÉuÉÉrÉï TüsÉpÉ¤ÉhÉå rÉÉåerÉiÉå, 

   qÉÍhÉqÉÑ£üÉÌS AÉMüwÉïhÉÉlÉç ÌlÉuÉÉrÉï MülSÒMüÉÌS  

   AÉMüwÉïhÉå rÉÉåerÉiÉå iÉjÉÉ ÍcÉ¨ÉqÉç AÌmÉ xÉixÉ…¡åûlÉ  

   SÒÈxÉ…¡ûÉiÉç iÉSè ÌuÉmÉËUiÉ-ÌuÉzÉrÉÉlÉç ÌlÉuÉÉUÌrÉiÉÑÇ zÉYrÉqÉç | 
 

47 
vasishhṭhah - "ashubhāt chālitaṁ yāti shubhaṁ tasmād apītarat |  
   jantah chittaṁ tu shishuvat tasmāt tat chālayed balāt" iti ||  tat. 2.9.32 

 
“The mind that is weaned away from evil tendencies, will get attached to the good;  
     but this can also happen the other way around! The mind by nature is like a child;  
     and, therefore, it has to be trained like one with rigorous discipline.” 

48 

yathā shishuh mṛdbhakshhaṇān nivārya phalabhakshhaṇe yojyate, 
    maṇimuktādi ākarshhaṇān nivārya kandukādi 
    ākarshhaṇe yojyate tathā chittam api satsaṇgena 
    duhsaṇgāt tad viparita-vishayān nivārayituṁ shakyam | 

 

Just as a child is prevented from eating mud, by being induced to eat a fruit; 
     or is prevented from toying with pearls and other jewels, by being given a ball to play; 
So also, the mind, by being kept in good company, can be prevented from being in  
     bad company and objects of attraction that are not good for it. 
  

The comparison of the mind with a child is very helpful in understanding how it may 
be trained and corrected from wrong behaviour. This comparison is made in this section. 

47 At any one time, there can either be a good or an evil tendency in the mind, but 
not both. Hence, when the mind is weaned away from evil ways, it naturally takes to good 
ways. However, the same principle can also work in reverse! 

If we for a moment regard the mind’s nature to be like that of a child, then we can 
learn how to deal with its training. A child can be trained quite easily be using the principle 
just noted above. A child, too, can attend to only one thing at a time. That makes its training 
easier and similar to the training of the mind. 

 

48 Examples of a Child in Training 

1. Consider a child who is under three years in age. It will put anything it sees into its 
mouth; that is its laboratory to find out whether it is edible or not. When it puts some mud 
in its mouth, the mother immediately tries to teach the child not to do that. She frowns at 
the child to convey that it is a bad habit. She teaches the child to spit it out by saying, “Chee, 
chee, it’s dirty!” Then she picks up the child, washes its mouth and gives it a fruit instead. 
The child likes the fruit, and stops putting earth into its mouth. 

2. A second example. The mother has her jewellery on a stoop nearby while she is 
washing the clothes. The toddler crawls over to it and start playing with the precious jewels, 
putting them in its mouth, and endangering itself. The mother rushes up to the child and 
gives a ball for it to play with, while she quickly pulls away the jewellery from the hands and 
mouth. These are the ways in which a child may be trained – by providing the good and 
retracting that which will certainly endanger the child. 
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3. A third example of a child’s training is how its mind can be trained. A child, by 
being kept in good company, can be kept away from bad company. Again, the same 
principle is at work – give that which is desirable and take away that which is undesirable.  
The child can have either one or the other, but not both. 

Once a child starts relishing what the parents want it to do, it will of its own accord 
go to the good item and have no interest in the bad item. This is how a child can be trained 
in all other habits also. 
 

 
Section 3.24:  Two Ways of Training – Gentle & Forceful 

 

49 uÉÍxÉ¸È - "xÉqÉiÉÉxÉÉliuÉlÉålÉÉzÉÑ lÉ SìÉÌaÉÌiÉ zÉlÉæÈ zÉlÉæÈ | 

    mÉÉæÂwÉåhÉ mÉërÉ¦ÉålÉ sÉÉsÉrÉåÎŠ¨ÉoÉÉsÉMüqÉç" ||    iÉiÉç. 2.9.33 CÌiÉ 
 

50 cÉmÉsÉxrÉ mÉzÉÉåoÉïlkÉxjÉÉlÉå mÉëuÉåzÉlÉÉrÉ ²Éæ EmÉÉrÉÉæ pÉuÉiÉÈ | 

   Ì¾ûiÉiÉ×hÉ-mÉëSzÉïlÉÇ MülQÕûrÉlÉÉÌSMüqÉç,  

   uÉÉYrÉ mÉÉÂwrÉÇ ShQûÉÌSpÉixÉïlÉÇ cÉ CÌiÉ | 
51 iÉ§É A±ålÉ xÉyeÉxÉÉ mÉëuÉåzrÉiÉå,  

   Ì²iÉÏrÉålÉåiÉxiÉiÉÉå kÉÉuÉgzÉlÉæÈ zÉlÉæÈ mÉëuÉåzrÉiÉå | 
52 iÉjÉÉ zÉ§ÉÑÍqÉ§ÉÉÌS xÉqÉiuÉoÉÉåkÉlÉÇ mÉëÉhÉÉrÉÉqÉmÉëirÉÉWûÉUÉÌS mÉÑÂwÉ-mÉërÉ¦ÉÈ cÉ 

   CÌiÉ LiÉÉæ ²Éæ ÍcÉ¨ÉzÉÉlirÉÑmÉÉrÉÉæ | 
53 iÉ§É A±ålÉ qÉ×SÒrÉÉåaÉålÉ zÉÏbÉëÇ sÉÉsÉrÉåiÉç | 

   Ì²iÉÏrÉålÉ WûPûrÉÉåaÉålÉ SìÉÌaÉÌiÉ lÉ sÉÉsÉrÉåiÉç, ÌMüliÉÑ zÉlÉæÈ zÉlÉæÈ | 
 

49 
vasishhṭhah - "samatā-sāntvanena āshu na drāg iti shanaih shanaih 
      paurushheṇa prayatnena lālayet chittabālakam" iti ||    tat. 2.9.33  

 
“By calm, soothing persuasion, results are quick; by forceful methods, results are gradual; 
     The mind, being like a child, all effort should be made to cajole and coax it lovingly. 

50 
chapalasya pashoh bandha-sthāne praveshanāya dvau upayau bhavatah |  
   hritatṛṇa-pradarshanaṁ kanḍūyanādikam,  
   vākya pārushhyaṁ daṇḍādibhartsanaṁ cha iti | 

 
There are two ways to make a restless cow enter its shed in order that it can be tied. 
i) Show the cow some green grass while caressing its soft flabby chin; or 
ii) Shout at it and instil fear into it by beating it with a stick. 

51 
tatra adyena sahjasā praveshyate,  
    dvitīyena itah-tatah dhāvaṇ shanaih shanaih praveshyate | 

 
i) In the first method, it enters the shed very quickly; but 
ii) in the second method, it will run helter-skelter and very reluctantly enter the shed. 

52 
tathā  i) shatru-mitrādi samatvabodhanaṁ,   ii) prāṇāyāmapratyāhārādi purushha- 
    prayatnah cha;                                                     iti etau dvau chittashānti upāyau | 

 
In the same way, i) By Sublimation: by educating it to see friend and foe alike; or 
     ii) By Suppression: by the forceful method of Pranayama and Pratyahara; 
     These are the two ways in which the mind can be made calm. 

53 
tatra i) adyena mṛduyogena shīghraṁ lālayet |  
    ii) dvitīyena haṭhayogena drāgiti na lālayet, kintu shanaih shanaih | 

 
i) the first method is mild – the mind is gently brought under control; the result is fast;  
ii) the second method is forceful – using the force of Yoga, the result comes slowly. 
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49-53 In this section we are shown the contrasting results of two opposite methods 
of taming the mind. The method of gentle persuasion may appear to be slow but the results 
are certain in due course. The method of forcing the issue may appear to hasten the results, 
but in fact merely prolongs their arrival. 

The two methods may be contrasted by describing them as sublimation and 
suppression. In the first, a positive power is invoked in the party from whom action is 
required. In the second, a negative power is used to compel the person in the desired 
manner. A common way of describing them is “the carrot and the stick methods”.  

The First Method: This uses the power of persuasion, consolation and loving 
tenderness. The method is characterised by nice, soft words, by words that are conciliatory, 
and by good advice given gently with care and consideration. The examples used to 
illustrate the method are appropriate – that of a child and a cow; both are very docile, 
harmless creatures. It is called the Mridu method. 

The Second Method: tries to get quick results by using force, strong measures, 
threats, punishment and harsh language. It is a method that may develop into the use of 
violence, subjugation, slavery, imprisonment and torture. Spirituality stays far away from 
such a practice. The example typifies the method – that of using Yoga techniques: Firstly, 
Pranayama is used to force the mind by not allowing it Prana to think. Then by Pratyahara, 
the mind is forced to withdraw from the objects outside. Then by Dharana the mind is 
forced to contemplate on one object. This is called the Teevra (extreme) method. 

Some people prefer to use the second method on themselves, and the first method 
on others. That is excellent, said Swamiji. It is meant to be used that way. “Be hard and firm 
on yourself, but gentle and soft with others.” 

 

 
Section 3.25:  Do Not Doubt the Results  

 

54 uÉÍxÉ¸È - "SìÉaÉprÉÉxÉuÉzÉÉ±ÉÌiÉ rÉSÉ iÉå uÉÉxÉlÉÉåSrÉqÉç | 

    iÉSÉprÉÉxÉxrÉ xÉÉTüsrÉÇ ÌuÉÎ® iuÉqÉç AËUqÉSïlÉ" ||   iÉiÉç. 2.9.35 CÌiÉ 
 

55 qÉ×SÒrÉÉåaÉÉprÉÉxÉÉiÉç xÉÏbÉëqÉç LuÉ xÉSè uÉÉxÉlÉÉÈ ESrÉå xÉÌiÉ 

   xÉÉTüsrÉqÉç-AprÉÉxÉxrÉ qÉliÉurÉqÉç,  

   lÉ iÉÑ AsmÉMüÉsÉiuÉålÉ AxÉqpÉÉuÉlÉÉ zÉƒ¡ûlÉÏrÉÉ | 
 

54 
vasishhṭhah - "drāgabhyāsavashādyāti yadā te vāsanodayam | 
     tadā abhyāsasya sāphalyaṁ viddhi tvam arimardana" iti ||       tat. 2.9.35 

 
“Not long after the start of practising Yoga, when good Vasanas begin to arise, 
     then know them to be the fruits of your consistent efforts, O destroyer of enemies!” 

55 
mṛduyogābhyāsāt sīghram eva sad vāsanāh udaye sati 
   sāphalyam-abhyāsasya mantavyam, 
   na tu alpakālatvena asambhāvanā shaṇkanīyā | 

 
When, by the practice of ‘easy Yoga’ (not Hatha Yoga), good desires are quickly generated,  
     it should be appreciated as the fruit of one’s sincere practice; 
     one should not doubt the occurrence simply because it happened so soon. 
  

54 When, through the practice of Sadhana, the results start coming then we should 
not think, “I am unworthy of this. After all, I am a Grihasthi, how can I deserve such pure 
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thoughts?” There is no need to feel inadequate about one’s progress on the path. Swamiji 
gave a good example:  

Consider a typewriter. Some thirty years ago, we had manual typewriters. It took a 
long time to type. There would be no record of the typing, except by using carbon paper and 
a duplicate sheet. To make major changes the whole document had to be retyped. Even to 
make minor spelling corrections took a lot of time. One had to use a white correction tape 
and re-type over the old letter. But now we have electronic typing linked to computers. The 
whole task has become so easy. High-speed typing and storage is possible, and the 
document can even be set to correct itself!  

The point is good quality machines will naturally produce good results. Those good 
results do not come from you as the user, but from the machine. 

The point of these examples is: The credit for the production of good Vasanas goes 
to the scriptures which provide us with the many Sadhanas. Our own effort is inferior to 
Prarabdha, but the effort we make in accordance with scripture is more powerful than 
Prarabdha. For that the scriptures must take the credit. Who are we to refuse it? It does not 
belong to us. 
 

 
Section 3.26:  Sadhana Should Continue after Results 

 

56 uÉÍxÉ¸È - "xÉÇÌSakÉÉrÉÉqÉç AÌmÉ pÉ×zÉÇ zÉÑpÉÉqÉç LuÉ xÉqÉÉWûU | 

    zÉÑpÉÉrÉÉÇ uÉÉxÉlÉÉ uÉ×®Éæ iÉÉiÉ SÉåwÉÉå lÉ Mü¶ÉlÉ" ||   iÉiÉç. 2.9.38 CÌiÉ 
 

57 zÉÑpÉuÉÉxÉlÉÉprÉxrÉqÉÉlÉÉ xÉÇmÉÔhÉÉï uÉÉ lÉ uÉåÌiÉ  

   rÉSÉ xÉÇSåWûÈ iÉSÉÌmÉ zÉÑpÉqÉprÉxrÉåSåuÉ | 
58 iÉSè rÉjÉÉ xÉWûxÉëeÉmÉå mÉëuÉ×iÉxrÉ SzÉqÉÏ zÉiÉxÉÇZrÉÉ  

   rÉSÉ xÉÇÌSakÉÉ, iÉSÉ mÉÑlÉUÌmÉ zÉiÉÇ eÉmÉåiÉç; 

   AÉxÉÇmÉÔiÉÉæï xÉÇmÉÔÌiÉïÈ TüÍsÉwrÉÌiÉ, xÉÇmÉÔiÉÉæï iÉÑ  

   iÉSè uÉ×SèkrÉÉ lÉ xÉWûxÉëeÉmÉÉå SÒwrÉÌiÉ, iÉ²iÉç | 
 

56 
vasishhṭhah - "saṁdigdha ayām api bhṛshaṁ shubhām eva samāhara | 
     shubhāyāṁ vāsanā vṛddhau tāta doshho na kashchana" iti ||  tat. 2.9.38 

 
“Suppose you have the above doubt; even then you should carry on with the practice. 
     In increasing good tendencies, O dear, what harm could there ever be!” 

57 
shubha-vāsanā-abhyasyamānā saṁpūrṇā vā na veti 
    yadā saṁdehah tadāpi Shubham-abhyasyed eva | 

 
While engaged in fulfilling good desires, a doubt may arise whether it is complete or not. 
     When that happens, even then one should go on with the practice. 

58 

tad yathā sahasrajape pravṛtasya dashamī shata  
    saṁkhyā yadā saṁdigdhā, tadā punarapi shataṁ japet;  
   āsaṁpūrtau saṁpūrtih phalishhyati, saṁpūrtau tu  
   tad vṛddhyā na sahasrajapo dushhyati, tadvat | 

 

For example, suppose you decide to repeat a Mantra 1,000 times; at the last hundred a 
     doubt enters whether you counted correctly. Then you should repeat another hundred. 
     If it was incomplete, then that hundred will make it complete; 
     if it was indeed complete, then the extra hundred surely does not constitute a defect! 
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56 The doubt here is not about the efficacy of the Shastra injunction, but about the 
clarity you have obtained by practising it. You doubt whether you are worthy of it. You are 
not sure whether you have really gained anything. You should not be having such doubts, 
but in the case where you unfortunately do have it, what should you do? 

Bhrishaam: “go on with it”. When this happens, Sage Vasishtha says one should go 
on with the practice, not stop it. What harm is there is acquiring better Vasanas?  

This section reflects a Yoga Sutra which says: 

Dheergha kaala nairantarya satkaarya abhyasa – “For a long time, without 
break, with great devotion, one should go on practising.”  

One should not think, “Now I have done enough Sadhana; now I can discontinue it.” 
There is no harm in doing some extra Sadhana and earning more good Vasanas.  

57-58 The example which Sri Vidyaranyaji selects to illustrate this section is quite 
good. This is exactly what happens in the case of many devotees. They go off in keeping the 
count, and start wondering whether they have done enough. Vidyaranyaji reassures them 
by saying, “What harm is there in doing more?” 
 

 
Section 3.27:  How Long Should One Practice? 

 

59 uÉÍxÉ¸È - "AurÉÑimÉ³ÉqÉlÉÉ rÉÉuÉSè pÉuÉÉlÉç A¥ÉÉiÉ iÉiÉç-mÉSÈ | 

    aÉÑÂ-zÉÉx§É-mÉëqÉÉhÉæxiÉÑ ÌlÉhÉÏïiÉÇ iÉÉuÉSè AÉcÉU" ||  iÉiÉç. 2.9.41 CÌiÉ 
 

59 
vasishhṭhah - "avyutpannamanā yāvad bhavān ajṇāta tat-padah | 
     guru-shāstra-pramāṇaih tu nirṇītaṁ tāvad āchara" iti ||          tat. 2.9.41 

 
“As long as the mind has not yet become capable of grasping the Truth (of Unity) 
     that is determined by the Guru and the Shastras, so long the practice has to continue.” 
  

Now we come to the practical side of spirituality – How do we assess whether the 
fruit of the Sadhana has arrived or not? Counting of Japa is only an incentive to get into the 
habit of calling on God; it is only meant to make the unwilling mind do the Japa. There is no 
rule that a predetermined fixed count of Japa guarantees enlightenment. Enlightenment is 
not measured by the tangible count of Japa but by another criterion that is intangible: 

59 Tat Padah: This refers to the ultimate Goal, namely “unity of the individual Self 
(Atman) with the Supreme Reality (Brahman).” The Shastra is the direct Pramana and the 
Guru is the indirect Pramana who interprets the abstract Shastras to the disciple. The 
Shastra is the Asadharana Karana (specific cause) for knowledge of the Self. 

  

 
Section 3.28:  How to Recognise the Condition? 

 

60 uÉÍxÉ¸È - "iÉiÉÈ mÉYuÉMüwÉÉrÉåhÉ lÉÔlÉÇ ÌuÉ¥ÉÉiÉuÉxiÉÑlÉÉ | 

    wÉÑpÉÅmrÉxÉÉæ iuÉrÉÉ irÉÉerÉÉå uÉÉxÉlÉÉæbÉÉå ÌlÉUÉåÍkÉlÉÉ" ||  iÉiÉç. 2.9.42 CÌiÉ 
 

60 
vasishhṭhah - "tatah pakva-kashhāyeṇa                        nūnaṁ vijṇātavastunā | 
     shhubha api asau tvayā tyājyah vāsanā oghah nirodhinā" iti ||                 tat. 2.9.42 

 
“When the ‘dirt’ (the obstacles) ripens (i.e. cannot hinder) the direct experience of Reality, 
     then give up the flow even of good Vasanas, and strive for complete cessation of mind.” 
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The recognition of the realised state is made clear in this section. We have seen that 
the criterion is not the count of Japa, but the fulfillment of the teaching of the Guru and the 
Shastras. The key point to be noted is that even the good Vasanas are to be given up to 
usher in the ‘moment of realisation’, which requires total stillness or dissolution of the mind. 
How do we recognise that moment of realisation? 

60 The knowledge of the Self – Aparoksha Jnana – has already been acquired during 
Vividisha Sannyasa. With that, further knots, doubts and Karmas are not possible. However, 
the Kashaaya or ‘dirt’ is yet to be removed, for it clouds the mind from being fully absorbed 
in the Self. That dirt is the only outstanding obstacle to Jivanmukti. That dirt, in the form of 
Vasanas in the mind, is removed by the Sadhana of the Vidvat Sannyasi. When the dirt is 
completely removed, then the direct vision of the Reality takes place. 

At this point, the good Vasanas too have done their job and are no longer needed. 
They may therefore be renounced. This final stage of renunciation opens the way for the 
total cessation of the mind Vrittis. The state of “Chitta Vritti Nirodha” is reached 
successfully. This is as it is described in the Yoga text of Patanjali. 
 

 
Section 3.29:  When ‘Dirt’ Departs, Jivanmukti Arrives  

 

61 uÉÍxÉ¸È -  "rÉSÌiÉxÉÑpÉÉaÉqÉÉrÉïxÉåÌuÉiÉÇ iÉiÉç 

      zÉÑpÉqÉç AlÉÑxÉ×irÉ qÉlÉÉå¥ÉpÉÉuÉ-zÉÑSèkrÉÉ | 

  AÍkÉaÉqÉrÉ mÉSÇ xÉSÉ ÌuÉzÉÉåMÇü 

   iÉSlÉÑiÉSè AÌmÉAuÉqÉÑcrÉ xÉÉkÉÑ ÌiÉ¸ ||  iÉiÉç. 2.9.43 CÌiÉ 
 

62 xmÉ¹ÉåÅjÉïÈ | iÉxqÉÉSè rÉÉåaÉ AprÉÉxÉålÉ MüÉqÉÉ±ÍpÉpÉuÉxÉÇpÉuÉÉiÉç  

   eÉÏuÉlqÉÑ£üÉæ lÉ ÌuÉuÉÌSiÉurÉqÉç | 
 

61 

vasishhṭhah - "yad atisubhāgam āryasevitaṁ tat shubham 
    anusṛtya manah jṇa bhāva-shuddhyā |  
    adhigamaya padaṁ sadā vishokaṁ  
    tad anutad api avamuchya sādhu tishhṭha” iti ||    tat. 2.9.43 

 

“The path of ceaseless good Vasanas, trod by noble ones, leads to the highest good. 
     It should be followed, O wise Rama, to purify your inner thoughts, 
     and realise that state which is ever free from delusion and sorrow; 
     then renounce even those Vasanas, and remain as a Sadhu in your Real Pure State.” 

62 
spashhṭo arthah |  
   tasmād yoga abhyāsena kāmādi-abhibhava saṁbhavāt, 
    jīvanmuktau na vivaditavyam | 

 
The meaning of this Chapter has been made very clear: 
     Therefore, by the practice of Yoga, we have seen that lust, etc, can be neutralised; 
     Hence, Jivanmukti or “Liberation in Life” should no more be argued against. 

The Chapter closes neatly at this point at the arrival of Jivanmukti. Sri Vidyaranyaji 
has prepared us so far by explaining the need for Vidvat Sannyasa to arrive at the state of 
Jivanmukti. This Chapter has been an answer to the doubt voiced at the end of the last 
Chapter: “Is Vidvat Sannyasa necessary? Is Vividisha Sannyasa alone (i.e. knowledge) not 
sufficient?” 
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The answer given is: “Vidvat Sannyasa is necessary. It is in this stage that all the self-
effort is required. In addition, to conquer the effects of Prarabdha, tremendous effort is also 
required to do Shastreeya Prayatna. That hard work is the task of Vidvat Sannyasa.” 

61 Ati Shubhagama: “extremely beautiful”; as well as “unceasing”. This describes the 
retention of the Brahmakara Vritti by the Vidvat Sannyasi. His whole attention is focussed in 
maintaining the Vritti of Brahman to overcome the last traces of Vasanas in his mind. 

Jna: “O wise Rama!” This is a beautiful endearing and appreciative term used to 
address Rama the disciple. It is filled with great expectations of what the young Prince is 
capable of achieving in his life. 

Saadhu Tishthati: “remain in that Pure State”. This refers to that ultimate state of 
God-consciousness in which the Vidvat Sannyasi is found merged in God. Jivanmukti has just 
been attained. All the hard effort put in has borne fruit. This is the nature of the path that 
leads to Jivanmukti. It is a ceaseless effort on the part of the Vidvat Sannyasi to overcome 
every bit of his Vasanas, until the state of zero Vasanas is reached. With this state also 
comes the state of the dissolution of the mind. These two are yet to be described at length 
in Parts 2 and 3 of this text. 
 

 
Section 3.30:  End of the Chapter 

 

63 CÌiÉ eÉÏuÉlqÉÑÌ£üxuÉÃmÉqÉç || 3 || 
 

63 iti jīvanmuktisvarūpam || 3 || 

 Thus, the nature of Jivanmukti has been explained. 
 

The next Chapter will describe to us the Lakshana or definition of Jivanmukti. 
 

 

***** 
 

END OF PART 1B, CHAPTER 3  
ON “SELF-EFFORT & JIVANMUKTI” 
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PART 1B,  CHAPTER 4    

JIVANMUKTI & VIDEHAMUKTI 
 

Sections 1-17   (Textbook Pages 32-42)  

 
 

1.   JIVANMUKTI LAKSHANA 
 
Section 4.1: Speciality of Jivanmukti & the Jivanmukta 

 

1 ´ÉÑÌiÉxqÉ×ÌiÉ-uÉÉYrÉÉÌlÉ eÉÏuÉlqÉÑÌ£üxÉ°ÉuÉå mÉëqÉÉhÉÉÌlÉ |  
2 iÉÉÌlÉ cÉ MüPûuÉssrÉÉÌSwÉÑ mÉœliÉå -  

   iÉ§É "ÌuÉqÉÑ£ü¶É ÌuÉqÉÑcrÉiÉå" CÌiÉ MüPûuÉssrÉÉqÉç | 
3 eÉÏuÉ³ÉåuÉ SØ¹oÉlkÉlÉÉiÉç MüÉqÉÉSåÈ-ÌuÉzÉåwÉåhÉ qÉÑ£üÈ xÉlÉç  

   SåWûmÉÉiÉå pÉÉÌuÉoÉlkÉÉSè-ÌuÉzÉåwÉåhÉ qÉÑcrÉiÉå | 
4 uÉåSlÉÉiÉç mÉëÉaÉç AÌmÉ zÉqÉSqÉÉÌS xÉÇmÉÉSlÉålÉ MüÉqÉÉÌSprÉÉå qÉÑcrÉiÉ LuÉ, 

   iÉjÉÉ AÌmÉ EimÉ³ÉÉlÉÉÇ MüÉqÉÉSÏlÉÉÇ iÉ§É mÉërÉ¦ÉålÉ ÌlÉUÉåkÉÈ, 
5 A§É iÉÑ kÉÏ-uÉ×Ì¨É ApÉÉuÉÉSè AlÉÑimÉÌ¨ÉÈ LuÉ; iÉiÉÈ ÌuÉzÉåwÉåhÉ CÌiÉ EcrÉiÉå | 
6.1 iÉjÉÉ mÉësÉrÉå SåWûmÉÉiÉå cÉ xÉÌiÉ       MÇüÍcÉiMüÉsÉÇ pÉÉÌuÉSåWû-oÉlkÉÉlÉç-qÉÑcrÉiÉå; 
6.2 A§É iÉÑ AÉirÉÎliÉMüÈ qÉÉå¤É CÌiÉ     AÍpÉmÉëåirÉ ÌuÉzÉåwÉåhÉ CÌiÉ E£üqÉç | 

 

1 shrutismṛti-vākyāni jīvanmuktisadbhāve pramāṇāni |  

 The Upanishads and Smritis show the existence of Jivanmukti and the means to attain it. 

2 
tāni chha kaṭhavalli ādishhu paṭhyante -  
   tatra "vimuktashcha vimuchyate" iti kaṭhavallyām | 

 
Among the Upanishads, the Katha Upanishad is a text that deals well with Jivanmukti. 
     The Katha Upanishad describes it as “the especially liberated is liberated outright.” 

3 
i)  jīvanneva dṛshhṭabandhanāt kāmādeḥ visheshheṇa muktaḥ san; 
ii) dehapāte bhāvibandhād visheshheṇa muchyate | 

 
i) Even while living, he is visibly seen to be ‘especially liberated’ from bondage to lust, etc. 
ii) After his body falls, he is not bound ever again to a body; he has ‘outright freedom’. 

4 
vedanāt prāg api shamadamādi saṁpādanena,                    kāmādibhyo muchyata eva, 
   tathā api utpannānāṁ kāmādīnāṁ                                        tatra prayatnena nirodhaḥ, 

 

i)  Even prior to knowledge of the Self, by the control of his mind and senses, (i.e internal  
     and external control), any seeker can also be known as being ‘free from desires’. 
     However, in such cases, the desires, etc, that have arisen 
     are checked largely by having to make some personal effort to do so. 

5 atra tu dhī-vṛtti abhāvād anutpattiḥ eva; tataḥ visheshheṇa iti uchyate | 

 
However, in a Jivanmukta the very thought of desire does not arise, 
     and hence he is described (in the Katha Up.) as being ‘especially liberated’. 

6a tathā pralaye dehapāte cha sati               kaṁchitkālaṁ bhāvideha-bandhān-muchyate; 
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ii) In addition, during cosmic dissolution as well as death – the physical fall of the body – 
      he is spared bondage only for a short time – until he gets another body in the future. 

6b atra tu ātyantikaḥ mokshha iti                              abhipretya visheshheṇa iti uktam | 

 
But in the case of a Jivanmukta, the liberation is once and for all, i.e. forever, 
     and for this reason, it is described as ‘outright freedom’. 

 

1 This chapter speaks in a general way of the existence and the means of attaining 
Liberation. If one wants to know anything on this subject, the “newspapers” to open are the 
scriptures. They have all the authentic information on this topic. 

2 The quoted passage is striking as it contains a double emphasis, on the person who 
is liberated and on the liberation itself. Why is such expressive, emphatic language used? 

3 i) Firstly, it is rare to find a person who is seen to possess no lust, anger, jealousy, 
etc. A liberated person is not easy to find in this world. 

ii) Secondly, there are many other types of liberation that human beings speak of. 
Among them this particular Liberation is something unique.  

These two are now clearly explained: 

4 i) In general, even in seekers who have not yet obtained full knowledge of the Self, 
we may see control over lust, anger, etc, to a great extent. In advanced Vividisha Sannyasis 
we may see it to such an extent that they may justifiably be called “free from lust”. 
However, in their case, the control requires an effort of the will, it is not spontaneous. 

5 It is only when the point of perfection is reached, i.e. when Jivanmukti is attained, 
that the person effortlessly maintains this state of being “free from lust”. Due to his state 
being effortless, he rightfully deserves emphasis to his name, “especially liberated”. 

6a ii) Next, one can be liberated from all bodily ills just by dying, or from all worldly 
ills just by the dissolution of this whole world during times of cosmic Pralaya. But both these 
are temporary states of liberation from ill-effects. They are not really worthwhile. In due 
course, the body is bound to come again in the next birth; or the world is sure to reappear 
when the cycle of creation returns. 

6b However, Jivanmukti is a Liberation that brings permanent end to being subjected 
to bodily as well as worldly ills, even while still having a body and while the world is still 
existing! For it is dependent neither on the body nor on the world. It is a state dependent 
solely on Knowledge and removal of all desire. For this reason it rightly deserves being 
emphatically described as “outright freedom”. 

 

The Four Kinds of Pralaya 

i) Nitya Pralaya: The sleep we have gives us freedom from the body for one night. 

ii) Dehapata: Death, the fall of the body, frees us until we get another birth. 

iii) Naimittika Pralaya: When Hiranyagarbha goes to sleep, then everything that 
depends on the elements gets dissolved. In this ‘sleep’ Bhuh, Bhuvah and Suvah are the 
three worlds that get dissolved; but Mahah, Janah, Tapah and Brahma-Lokas still exist. 

iv) Prakritika Pralaya: In this dissolution, the entire 14 created worlds get dissolved. 
The time cycle for this to happen is enormous: It is 1000 years (one cosmic day) x 2 (a day 
and a night) x 4 (the four Yugas) x 365 (days in a year) x 100 (a lifespan) = 292 million years. 
After every 292 million years, the entire cosmos dissolves, but reappears again after another 
292 million years! Jivanmukti surpasses all these four Pralayas in the Liberation it offers. 
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Section 4.2:  Jivanmukti is Immortality 
 

7 oÉ×WûSÉUhrÉMåü  mÉœiÉå - 

   "rÉSÉ xÉuÉåï mÉëqÉÑcrÉliÉå, MüÉqÉÉ rÉåÅxrÉ ™ÌS Í´ÉiÉÉÈ, 

   AjÉ qÉirÉÉåïÅqÉ×iÉÉå pÉuÉÌiÉ A§É oÉë¼ xÉqÉzlÉÑiÉå" CÌiÉ || oÉëç.EmÉç 4.4.7 
 

7 
bṛhadāraṇyake  paṭhyate – “yadā sarve pramuchyante kāmā ye asya hṛdi shritāḥ, 
atha martyah amṛtah bhavati atra brahma samashnute" iti || br.up 4.4.7 

 
In the Brihadaranyaka Up. It is said: “When all the desires that dwell in his heart are gone, 
   then, though a mortal, he now becomes immortal on attaining the supreme Brahman.” 

 

Now we come to the Shruti citation from the Brihadaranyaka Upanishad:  

The additional fact revealed by this citation is that Jivanmukti is very special because 
it makes a mortal become immortal. Does that immortality mean he has a body forever? No, 
it would not be desirable to have the same body forever! Immortality has another meaning. 

7 The verse defines liberation in terms of absence of all desire. This is the same as 
the previous citation’s description. However, the deduction that this implies immortality is a 
new idea added. How is that explained? 

A Jeeva is an individual soul and may be thought of as a “bundle of desires” given the 
locus of a physical body. It is a ‘point of consciousness’ located in a physical body. When 
that bundle of desires is emptied, what remains is just Pure Consciousness. The individuality 
merges into the universal consciousness, which is Eternal, as it cannot be measured in Time. 

The Jivanmukta, upon attaining Liberation, is really merging himself into this eternal 
Consciousness, the Truth of all existence, which is the only thing that truly exists. It has to be 
infinite and eternal by definition. Nothing can be omitted from it. This gives us some idea of 
the immensity of becoming a liberated being. The state of Jivanmukti is truly beyond one’s 
imagination. There is nothing greater than it! 
 

 
Section 4.3:  Astonishing Descriptions of Jivanmukti 

 

8 ´ÉÑÌiÉ AliÉUå AÌmÉ - "xÉcÉ¤ÉÑÈ AcÉ¤ÉÑÈ CuÉ, xÉMühÉïÈ AMühÉïÈ CuÉ, 

   xÉqÉlÉÉ AqÉlÉÉ CuÉ, xÉmÉëÉhÉÈ AmÉëÉhÉÈ CuÉ" CÌiÉ | oÉë.xÉÔ pÉÉzrÉ 1.1.4 
 

9 LuÉqÉç AlrÉ§É AÌmÉ ESÉWûÉrÉïqÉç |  
10 xqÉ×ÌiÉwÉÑ eÉÏuÉlqÉÑ£üÈ ÎxjÉiÉmÉë¥É-pÉaÉuÉ°£ü-aÉÑhÉÉiÉÏiÉ-oÉëÉ¼hÉÉ- 
   AÌiÉuÉhÉÉï´ÉÍqÉ-AÉÌS lÉÉqÉÍpÉÈ iÉ§É iÉ§É urÉuÉÌ¾ûrÉiÉå | 
11 uÉÍxÉ¸-UÉqÉ xÉÇuÉÉSå - "lÉ×hÉÉÇ ¥ÉÉlÉæMüÌlÉ¸ÉlÉÉqÉç" CÌiÉ AÉUprÉ  

   "xÉiÉç-ÌMÇüÍcÉiÉç AuÉÍzÉwrÉiÉå" CÌiÉ AliÉålÉ aÉëljÉålÉ eÉÏuÉlqÉÑ£üÈ mÉœiÉå | 

       rÉÉåaÉ uÉÍxÉ¸ 3.9.2-47. 
 

8 
shruti antare api - "sachakshhuḥ achakshhuḥ iva, sakarṇaḥ akarṇaḥ iva, 
samanā amanā iva, saprāṇaḥ aprāṇaḥ iva" iti | bra.sū bhāshya 1.1.4 

 
Yet another Shruti (Shankara Bhashya on Brahma Sutras 1.1.4) says:  
     “Though with eyes, he is as if without eyes; 
     Though with ears, he is as if without ears; 
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     Though with mind, he is as if without mind; 
     Though with life, he is as if without life.” 

9 evam anyatra api udāhāryam |  

 Examples like these abound in numerous other Shrutis as well.  

10 
smṛtishhu  i)jīvanmuktaḥ ii) sthitaprajṇa- iii) bhagavadbhakta-iv) guṇātīta-  
   v) brāhmaṇā- vi) ativarṇāshrami-ādi;  nāmabhiḥ tatra tatra vyavahriyate | 

 

Even in the Smritis speaks of the topics of: i) the Jivanmuktah – the liberated sage;  
ii) the Sthitaprajna – one who is steady-minded;  
iii) the Bhagavad Bhakta – the devotee completely merged in God;  
iv) the Gunateeta – one who has transcended the three Gunas of Maya; 
v) the Brahmana – one who has merged into the Supreme Brahman; and  
iv) the Ativarnashrami – one who cannot be classified into any category of caste or duty; 
In various names as indicated above are described the same attainment of Liberation. 

11 
vasishhṭha-rāma saṁvāde - "nṛṇāṁ jṇānaikanishhṭhānām" iti ārabhya  
"sat-kiṁchit avashishhyate" iti antena granthena jīvanmuktaḥ paṭhyate | 
       yoga vasishhṭha 5.88 to 5.100. 

 
In the conversations between Sage Vasishtha and Sri Rama, we have descriptions of a  
     Jivanmukta in the portion of the text beginning with “Among men who are absorbed in 
knowledge” up to “the existence alone remains”, i.e. from verse 5.88 to 5.100 (13 no.) 

 

8-9 The verse cited is not traceable to any Upanishad, but has been quoted in Sri 
Shankaracharyaji’s Bhashya on the Brahma Sutras. Anandagiri, in his Tika on the same 
Bhashya, quotes the same verse, but reverses it to read “Though without eyes, he is as if 
with eyes…” The negative has been placed before the positive, to give a slight twist in 
meaning that tilts the emphasis. 

This has been worth quoting due to its graphic, poetic appeal. It is an outstanding 
example of the mystic nature of a Jivanmukta. 

10 We now have a citation from the Smritis. The Smritis in general include the 
Puranas and the Itihasas. However, because the latter are huge bodies of literature in 
themselves, they are usually placed in categories of their own. 

Under six different names (and many more), the Smritis have described the state of 
Jivanmukti. These are presented in the next six chapters, beginning with the Jivanmukta in 
this Chapter. The description of the Jivanmukta ties up very closely with that of the 
Videhamukta, and so both are placed together in the this Chapter. 

11 A selection of 13 verses from the Yoga Vasishtha is cited below. The first 10 are 
on the Jivanmukta. The next three describe the Videhamukta. The two are compared and 
contrasted. 
 

 
Section 4.4:  Jivanmukti Compared with Videhamukti 

 

12 uÉÍxÉ¸: "lÉ×hÉÉÇ ¥ÉÉlÉæMüÌlÉ¸ÉlÉÉqÉç AÉiqÉ¥ÉÉlÉ ÌuÉcÉÉËUhÉÉqÉç | 

   xÉÉ eÉÏuÉlqÉÑ£üiÉÈ ESåÌiÉ ÌuÉSåWûÈ ElqÉÑ£üiÉÈ CuÉ rÉÉ" CÌiÉ || iÉiÉç. 5.88 
 

13 ¥ÉÉlÉæMüÌlÉ¸iuÉÇ sÉÉæÌMüMü-uÉæÌSMü-MüqÉïirÉÉaÉÈ |  
14 SåWåûÎlSìrÉ-xÉSè-AxÉSè-pÉÉuÉ-qÉÉ§ÉåhÉ qÉÑÌ£ü²rÉxrÉ ÌuÉzÉåwÉÈ 
   lÉ iÉÑ AlÉÑpÉuÉiÉÈ ²æiÉ-mÉëiÉÏiÉåÈ EpÉrÉ§É ApÉÉuÉÉiÉç | 
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12 
vasishhṭha: "nṛṇāṁ jṇānaikanishhṭhānām ātmajṇāna vichāriṇām | 
   sā jīvanmuktataḥ udeti videhaḥ unmuktataḥ iva yā" iti || tat. 5.88 

 
“Among men who pursue knowledge alone by contemplating on the Self, 
     that state of liberation in life arises, which is like liberation after the fall of the body.” 

13 jṇānaikanishhṭhatvaṁ laukika-vaidika-karmatyāgaḥ |  

 ‘jṇānaikanishhṭhatvaṁ’ – this means “giving up of all activities, secular and sacred.”  

14 
dehendriya-sad-asad-bhāva-mātreṇa muktidvayasya visheshhaḥ; 
na tu anubhavataḥ dvaita-pratīteḥ ubhayatra abhāvāt | 

 
Presence or absence of body and senses alone distinguishes the two types of liberation. 
     The difference is not in the actual experience, for in both Plurality is absent. 

 

12 The men referred to are those who have steadily walked the path; they are Vidvat 
Sannyasis of a very high order, very close to Jivanmukti. Another verse from the Yoga 
Vasishtha says, “Their whole life, everything, is in That, not just the mind. They teach each 
other, and always speak only about this.” 

13 The state of Jivanmukti is characterised by the absence of all activities. This 
actually means that the sense of doership is absent. This makes the activity as good as 
though it were not done. It also means that knowledge is the key ingredient in Jivanmukti, 
not activity. Jivanmukti has everything to do with knowledge, nothing to do with activity. 

14 In such people, Jivanmukti arises as a natural outcome. The experience is not 
different from that of Videhamukti. The experience is the same in both the ‘Muktis’. In the 
former, the body is present; in the latter the body is absent. That is the only difference. In 
both cases, plurality has been transcended. There is only the experience of Non-duality. 

In Jivanmukti the Prarabdha is still not finished; it maintains the body. In 
Videhamukti, the Prarabdha is exhausted, and so the body falls. The state of consciousness 
in both is the same – complete union with the Reality. 
 

 
Section 4.5:  Rama Enquires about Jivanmukta & Videhamukta 

 

15 ´ÉÏUÉqÉÈ - "oÉë¼lÉç-ÌuÉSåWûqÉÑ£üxrÉ eÉÏuÉlqÉÑ£üxrÉ sÉ¤ÉhÉqÉç | 

   oÉëÔÌWû rÉålÉ iÉjÉæuÉÉWÇû rÉiÉå zÉÉx§ÉeÉrÉÉ SØzÉÉ" CÌiÉ || iÉiÉç. 5.89 
 

15 
shrīrāmaḥ - "brahman-videhamuktasya jīvanmuktasya lakshhaṇam | 
   brūhi yena tathaivāhaṁ yate shāstrajayā dṛshā" iti || tat. 5.89 

 
Sri Rama: “O Brahman! About the peculiarities of the Jivanmukta and Videhamukta, 
please tell me. I shall endeavour to become That which the Shastra instructs.”  

 

15 It is interesting to note that Sri Rama addresses his Guru as “O Brahman!” This is 
the attitude that a disciple is expected to have towards his Guru. 

The reason for Rama’s query is to be noted well: He wants to know so that he can 
practise the teaching and realise the Truth. He is not just making an enquiry out of curiosity.  
 

 
Section 4.6:  How a Jivanmukta Experiences the World 

 

16 uÉÍxÉ¸: "rÉjÉÉ ÎxjÉiÉqÉç CSÇ rÉxrÉ urÉuÉWûÉUuÉiÉÈ AÌmÉ cÉ | 

   AxiÉÇ aÉiÉÇ ÎxjÉiÉÇ urÉÉåqÉ xÉ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå." CÌiÉ || iÉiÉç. 5.90 
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17 CSÇ mÉëiÉÏrÉqÉÉlÉÇ ÌaÉËU-lÉSÏ-xÉqÉÑSì-AÉÌSMÇü  
    eÉaÉimÉëÌiÉmÉ¨ÉÑÈ SåWåûÎlSìrÉ-urÉuÉWûÉUåhÉ xÉWû  

   qÉWûÉmÉësÉrÉå mÉUqÉåµÉUåhÉÈ EmÉxÉÇ™iÉÇ 

   xÉixuÉÃmÉÉåmÉqÉSåïlÉÉxiÉÇ aÉiÉÇ pÉuÉÌiÉ | 
18 A§É iÉÑ lÉ iÉjÉÉ; ÌMÇü iÉÑ ÌuÉ±iÉ LuÉ SåWåûÎlSìrÉÉÌS-urÉuÉWûÉUÈ | 
19 ÌaÉËUlÉ±ÉÌSMÇü cÉ mÉUqÉåµÉUåhÉ-AlÉÑmÉxÉÇ™iÉiuÉÉSè  

   rÉjÉÉ AmÉÔuÉïqÉç AuÉÌiÉ¸qÉÉlÉÇ xÉixÉuÉæïÈ AlrÉæÈ  

   mÉëÉÍhÉÍpÉÈ ÌuÉxmÉ¹qÉç AuÉsÉÉåYrÉiÉå | 
20 eÉÏuÉlqÉÑ£üxrÉ iÉimÉëirÉÉrÉMü-kÉÏÌuÉëÌ¨É ApÉÉuÉÉiÉç  
   xÉÑwÉÑmiÉÉæ CuÉ xÉuÉïqÉxiÉÇ aÉiÉÇ pÉuÉÌiÉ |  
21 xuÉrÉÇ mÉëMüÉzÉqÉÉlÉÇ ÍcÉSèurÉÉåqÉ MåüuÉsÉqÉç AuÉÍzÉwrÉiÉå | 
22 oÉ®xrÉ xÉÑwÉÑmiÉÉæ iÉÉiMüÉÍsÉMü-kÉÏÌuÉëÌ¨É ApÉÉuÉxÉÉqrÉå AÌmÉ 

   pÉÉÌuÉ-kÉÏÌuÉëÌ¨É oÉÏeÉ-xÉ°ÉuÉÉ³É eÉÏuÉlqÉÑ£üiuÉqÉç | 
 

16 
vasishhṭha: "yathā sthitam idaṁ yasya vyavahāravataḥ api cha | 
   astaṁ gataṁ sthitaṁ vyoma sa jīvanmuktaḥ uchyate." iti || tat. 5.90 

 
“He who lives and moves in the world even as it is existing now, 
     yet for whom it has, as it were, ceased to exist – he is known as a Jivanmukta.” 

17 

idaṁ pratīyamānaṁ giri-nadī-samudra-ādikaṁ  
   jagatpratipattuḥ dehendriya-vyavahāreṇa saha  
   mahāpralaye parameshvareṇa upasaṁhṛtaṁ 
   satsvarūpa upamardena astaṁ gataṁ bhavati | 

 

‘Idam’ – the apparent (gross) world of mountains, rivers and oceans;  
     as well as the (subtle) knowers of the world, along with their bodies and senses;  
     all of which are dissolved by the Great Lord during the dissolution of the Universe, 
     by the destruction of their form (gross & subtle), and everything ceases to exist. 

18 atra tu na tathā;                         kiṁ tu vidyata eva dehendriyādi-vyavahāraḥ | 

 
But in the case of the Jivanmukta, it is not exactly destroyed as described above; 
     His body and mind still continue to exist, and to transact with the world. 

19 
girinadyādikaṁ cha parameshvareṇa-anupasaṁhṛtatvād  
   yathā apūrvam avatishhṭhamānaṁ satsarvaiḥ anyaiḥ  
   prāṇibhiḥ vispashhṭam avalokyate | 

 
The mountains, rivers, etc, are not withdrawn from him by the Great Lord, 
     and they continue to exist just as before with all the (gross) things still in their places. 
     Even the (subtle) living beings are still there, very clearly experienced, (not ceased). 

20 
jīvanmuktasya tatpratyāyaka-dhīvritti abhāvāt  
   sushhuptau iva sarvamastaṁ gataṁ bhavati |  

 
However, for a Jivanmukta, whose comprehending thoughts become non-existent, 
     this state resembles sleep, since everything seems to cease existing. (But it is not so…) 

21 svayaṁ prakāshamānaṁ chidvyoma kevalam avashishhyate | 

 The Jivanmukta experiences the self-effulgence of Consciousness alone which is like space. 

22 
baddhasya sushhuptau tātkālika-dhīvritti abhāvasāmye api 
   bhāvi-dhīvritti bīja-sadbhāvān, na jīvanmuktatvam | 

 
During deep sleep, even though there is a temporary cessation of the thoughts, 
     the seeds of future thoughts are still existing in the mind. This is not so in Jivanmukti. 
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Sage Vasishtha would be very pleased to note the sincerity in his young disciple. 

From this verse onwards, we have 8 verses that describe the characteristics of a 
Jivanmukta. These are verses on “Jivanmukta Lakshanam”. In the Viveka Chudamani, too, 
there are 3 verses from 429 to 431 which end with “sa jeevanmukta ishhyate”, followed by 
the famous 11 verses from 432 to 442 on the same theme that end with “jeevanmuktasya 
lakshhanam” whose contents are similar but in different words.  

16 There is an apparent contradiction mentioned in this verse: The world is still 
experienced by the Jivanmukta, but it is still said not to exist to him. How is one to 
understand this? Sri Vidyaranyaji, therefore, takes great pains in explaining it: 

17 In this Pada, the way ordinary people view the disappearance of the world and 
themselves is described. The gross world of things and the subtle world of thoughts 
disappear to us when we do not see them or think of them. The gross form is all we see; if 
that is not seen, the object does not exist for us. 

18 However, a rare few souls, among them the Jivanmukta, take a different view of 
things. Destruction does not mean something which does not exist anymore; it means that 
their mind is rendered unavailable for it. Through self-control, they have arrived at a state 
wherein objects do not affect their stable state of mind at all. This throws new light on the 
saint’s world. 

19 The gross world still exists; the subtle world of living beings also still exists. What 
then changes? Their own mind exists now in a purified form free of all modifications. 

20 The Jivanmukta’s mind is used purely as an instrument under his direction, not 
the other way around as in most of us. In this condition, to an observer it may appear that 
the Jivanmukta is in a sort of ‘deep sleep’ state, as he appears to us not to be affected by 
any happening in the world. We need to beware of our own perception, not the saint’s . . . 

21 The saint is oblivious of the world because he is intensely aware of the self-
effulgent Light within, the unchanging Reality of the universe. We, on the contrary, are 
oblivious of this Reality, and intensely concentrated on the world of objects! 

22 And there is more to it than just that. When we get up from sleep, our minds are 
back at their game of toying with the world due to latent desires. In the case of saints or 
Jivanmuktas, they do not have any of these latent tendencies to disturb them. So when they 
come out of meditation, they continue to experience the same tranquillity of mind without 
any reduction in their level of concentration. 
 

 

Section 4.7:  Living Proof of Equanimity 
 

23 uÉÍxÉ¸: "lÉÉåSåÌiÉ lÉÉxiÉqÉÉrÉÉÌiÉ xÉÑZÉå SÒÈZÉå qÉÑZÉmÉëpÉÉ | 

   rÉjÉÉ mÉëÉmiÉå ÎxjÉÌiÉrÉïxrÉ xÉ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" CÌiÉ || iÉiÉç. 5.91 
 

24 qÉÑZÉmÉëpÉÉ WûwÉïÈ | xÉëYcÉlSlÉ-xÉiMüÉUÉÌS-xÉÑZÉå mÉëÉmiÉå AÌmÉ 

   xÉÇxÉÉËUhÉ CuÉ WûwÉÉåï lÉÉåSåÌiÉ | 25 qÉÑZÉmÉëpÉÉxiÉqÉrÉÉå SælrÉqÉç | 
26 kÉlÉWûÉÌlÉÍkÉ‚üÉUÉÌSSÒÈZÉå mÉëÉmiÉå AÌmÉ lÉ SÏlÉÉå pÉuÉÌiÉ | 
27 CSÉlÉÏÇiÉlÉ-xuÉmÉërÉ¦É-ÌuÉzÉåwÉ-qÉliÉUåhÉ mÉëÉUokÉ-MüqÉï  

   AÉmÉÉÌSiÉ-mÉÔuÉïmÉëuÉÉWûÉaÉiÉ-ÍpÉ¤ÉÉ³ÉÉÌSMÇü rÉjÉÉ mÉëÉmiÉqÉç,  

   iÉÎxqÉlÉç ÎxjÉÌiÉÈ-SåWû-U¤ÉÉ | 
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28 xÉqÉÉÍkÉ-SÉžåïlÉ xÉëYcÉlSlÉÉÌS-mÉëiÉÏÌiÉ ApÉÉuÉÉiÉç, 

   MüSÉÍcÉSè urÉÑijÉÉlÉ-SzÉÉrÉÉqÉÉmÉÉiÉiÉÈ mÉëiÉÏiÉÉæ AÌmÉ  

   ÌuÉuÉåMü-SÉžåïlÉ CuÉ WåûrÉÉåmÉÉSårÉiuÉ oÉÑÎ® ApÉÉuÉÉiÉç 

   WûwÉÉïÌSUÉÌWûirÉqÉç EmÉmÉ±iÉå | 
 

23 
vasishhṭha: "na udeti na āstam āyāti sukhe duḥkhe mukhaprabhā | 
   yathā prāpte sthitih yasya sa jīvanmuktaḥ uchyate" iti || tat. 5.91 

 
“In joy or in sorrow, there does not arise the flush in the face due to them; 
     he who sustains himself by whatever he gets – he is known as a Jivanmukta.” 

24 
mukhaprabhā harshhaḥ |  
   srakchandana-satkārādi-sukhe prāpte api              saṁsāri ṇa iva harshhah na udeti | 

 
‘mukhaprabha’ – this is “facial glow” and indicates happiness. 
     Even when receiving flower-garlands, sandal-paste and honour which bring pleasure 
     to ordinary mortals, in his case it does not give rise to any sign of happiness. 

25-
26 

mukhaprabhā astam ayah dainyam |  
    dhanahāni-dhik-kārādi-duḥkhe prāpte api na dīnah bhavati | 

 
(On the other hand,) the disappearance of flush in the face indicates affliction (sorrow).  
    The loss of wealth, knocks and blows, which cause sorrow normally, do not do so in him. 

27 
idānīṁta na-svaprayatna-visheshham-antareṇa,            
   prārabdha-karma āpādita -pūrvapravāhāgata-bhikshhānnādikaṁ 
   yathā prāptam,                     tasmin ‘sthitiḥ’ - deha-rakshhā | 

 

Without having to make any special effort in the present moment,  
     he accepts whatever is ordained by his past effort, which is now bearing their fruits. 
     ‘yatha praaptam’ – this means that which comes in the above manner, 
     ‘tasmin sthitih’ – means maintaining his body on that alone, without any anxiety. 

28 

samādhi-dārḍhyena srakchandanādi-pratīti abhāvāt, 
   kadāchid vyutthāna-dashāyāmāpātataḥ pratītau api  
   viveka-dārḍhyena iva heyopādeyatva buddhi abhāvāt 
   harshhādi-rāhityam upapadyate | 

 

When he is in a state of Samadhi, he is naturally unaware of receiving garlands, etc; 
     But when occasionally awoken from Samadhi, he sees them in an absent-minded way; 
     By the sheer firmness of discrimination, he has no mentality of accepting or rejecting; 

To describe such a person as “having no attraction for pleasure” is most appropriate. 
 

A mind in tranquillity and equanimity was depicted in Section 6. Is there any proof 
that such a mind exists? Sri Vidyaranya tells us how we can pick up the signals of such a 
tranquil state of mind. In this regard, the face is the index of the mind. The clue lies there: 

23 The primary signal that we observe in a saint is that he neither rejoices in joy nor 
weeps in sorrow. Equanimity or balance of mind is the hallmark of a Jivanmukta. 

24 ‘Mukhaprabha’ – “the flush in the face”; this refers to the happiness resulting 
from an experience that gives happiness or pleasure. For instance, when one is honoured in 
public with garlands, or worshipped by people who come and apply sandal-paste on the 
forehead, the natural tendency is to feel elated. The face then flushes with a bright glow. 
We will see why later in the verse. 

25-26 When the opposite is experienced, then the face becomes gloomy and dull. 
These changes due to outer circumstances are totally absent in a Jivanmukta. 
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27 We are given an insight into how the above attitude is possible for someone. The 
Jivanmukta simply accepts without complaint whatever comes to him due to his Karma. 

A spiritually motivated resignation to one’s past Karma is the best way to work out 
all past seeds of Karma. No effort is made to get what he wants. The Vidvat Sannyasi feels 
that God Himself is looking after his needs. He does not interfere in ‘God’s business’. 

28 Finally, Vidyaranyaji gives the real and only reason that enables such an attitude 
of indifference to bodily needs. The Jivanmukta is anchored in his true nature in Samadhi. 
When he is in communion with his Beloved Lord, none can disturb his concentration. At 
such a time he is “unaware” of all the adulation that may come his way.  

And when he has come out of Samadhi, does he see them in any different way? Not 
at all, he sees them as in a hazy dream. They appear only vaguely to him. He sees them in a 
cursory, absent-minded way. There is no reality ascribed to preferential, honourable 
treatment, nor any to ill-treatment. He neither accepts the former, nor rejects the latter. 
This is due to the radiant power of discrimination that glows in his intellect. 

What wonder then that he is described as a Vairagi, having no attraction to pleasure! 
He becomes an icon of Dispassion, the rarest of all human accomplishments. No, he is not a 
tree or a statue to be able to behave with such equanimity. Simply expressed, the more 
attached he gets to his Inner Being, the more detached he becomes to the world of outer 
objects. That alone can explain his indifferent attitude towards the world. 

 

 

“MUKHAPRABHA” OF RAMANA MAHARSHI 
 

Swamiji narrated to us the following incident from the life of Sri Ramana Maharshi: 

At one time the Maharshi had cancer under the armpits. It was terribly painful, but 
he would not accept any surgery. Those close to him were allowed only to place on it some 
ordinary ointment covered by a bandage. But disciples have their way of getting things 
done. They somehow managed to get Maharshi to agree to surgery in this case. A renowned 
surgeon had been arranged from Madras. He came to the Ashram. 

The surgeon was preparing to do the anaesthesia. Bhagavan asked what the 
injection was for. The doctor explained, “It will make the whole surgery painless. You won’t 
feel any pain.” Bhagavan replied, “I won’t require it.” The Western trained specialist could 
not understand why Bhagavan said this. He thought Bhagavan was not aware of what he 
was going to do, so he said, “I am going to cut your skin with a knife. You will feel pain. So 
let me give you the injection. Bhagavan again refused it. 

The doctor thought to himself, “Let me just start the cutting. Then he will realise 
what I am doing and ask for it himself.” He began the cutting. Bhagavan did not react at all, 
not even a twitch of a muscle. The doctor soon got absorbed in what he was doing and 
forgot all about the anaesthesia. Suddenly he realised his error and said, “Oh, I have not 
given you the anaesthetic. Instinctively, he looked at Bhagavan’s face, his ‘mukha’. It was 
exactly the same as before the surgery. There was no change in his Mukhaprabha. Bhagavan 
saw the doctor looking at him, and gave him an enchanting enigmatic smile. The doctor 
thought, “I cannot imagine that this hand that I have just cut belongs to the man with this 
face.” The face was radiant and peaceful, without a trace of a grimace. 

For such a person the Yoga Vasishtha says, “Sa Jivanmukta uchyate!” 
 



 

113 

 

Section 4.8:  The Jivanmukta in Samadhi 
 

29 uÉÍxÉ¸: "rÉÉå eÉÉaÉÌiÉï xÉÑwÉÑÎmiÉÈ xjÉÈ rÉxrÉ eÉÉaÉë³É ÌuÉ±iÉå | 

   rÉxrÉ ÌlÉuÉÉïxÉlÉÈ oÉÉåkÉÈ xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" CÌiÉ || iÉiÉç. 5.92 
 

30 cÉ¤ÉÑÈ-AÉÌS CÎlSìrÉÉhÉÉÇ xuÉxuÉaÉÉåsÉMåüwÉÑ AuÉxjÉÉlÉålÉ EmÉUÌiÉ  

   ApÉÉuÉÉiÉç eÉÉaÉÌiÉï | qÉlÉÉåÌuÉëÌ¨É-UÌWûiÉiuÉÉiÉç xÉÑwÉÑÎmiÉÈ xjÉÈ |  
31 AiÉÈ LuÉ "CÎlSìrÉæÈ AjÉïÈ EmÉsÉÎokÉÈ" CÌiÉ LiÉxrÉ  

   eÉÉaÉUhÉ-sÉ¤ÉhÉxrÉ ApÉÉuÉÉiÉç eÉÉaÉë³É ÌuÉ±iÉå | 
32 AÌmÉ oÉÉåkÉå eÉÉrÉqÉÉlÉÈ oÉë¼ÌuÉiuÉ AÍpÉqÉÉlÉÉÌSÍpÉÈ 

   pÉÉåaÉÉjÉï AÉmÉÉÌSiÉ-MüÉqÉÉÌSÍpÉÈ cÉ kÉÏ-SÉåwÉÈ uÉÉxÉlÉÉÈ ÌuÉëÌ¨É- 

   UÉÌWûirÉålÉ iÉSè SÉåwÉ ApÉÉuÉÉiÉç ÌlÉuÉÉïxÉlÉiuÉqÉç | 
 

29 
vasishhṭha: "yo jāgarti sushhuptiḥ sthaḥ, yasya jāgrat na vidyate | 
   yasya nirvāsanaḥ bodhaḥ saḥ jīvanmuktaḥ uchyate" iti || tat. 5.92 

 
“Though apparently awake, he is as good as fast asleep; there is no waking state for him; 
     He whose knowledge is free of Vasanas – he is known as a Jivanmukta.” 

30 
chakshhuḥ-ādi indriyāṇāṁ svasvagolakeshhu avasthānena  
   uparati abhāvāt jāgarti |  
   manah vritti-rahitatvāt, sushhuptiḥ sthaḥ |  

 
i) When the senses such as the eyes, etc, are located in their respective abodes, 
     and not withdrawn from them, that is said to be the waking state.   
ii) When the mind is without its functions, that is said to be the deep sleep state.  

31 
ataḥ eva "indriyaiḥ arthaḥ upalabdhiḥ" iti etasya  
   jāgaraṇa-lakshhaṇasya abhāvāt jāgranna vidyate | 

 
Since only when the senses are residing in their respective Golakas with objects, 
     is the waking state defined, its absence (as in Samadhi) means he is ‘not awake’. 

32-
33 

sati api bodhah jāyamānaḥ,                                 i)  brahmavitva abhimānādibhiḥ 
   bhogārtha āpādita-kāmādibhiḥ cha;            ii)  dhī-doshhaḥ vāsanāḥ vritti- 
   rāhityena tad doshha abhāvāt nirvāsanatvam | 

 

Even though he has knowledge of the external world,  
     i) the pride of “being a knower of Brahman” that is generated by it, 
     and ii) the desires that arise for enjoyment of the objects therein – 
     these (two) which are defects that tarnish (the ordinary man), 
     are not present in one (in Samadhi) whose mind is free from thought modifications. 

 

We have been probing the state of mind of the Jivanmukta. That is where we find 
the clue to his extraordinary immunity to the world’s attractions. This verse takes the 
probing to an even deeper level. We are made to clearly understand that the Jivanmukta’s 
entire experience of this world is governed by his total control over his mind. His mind does 
not fluctuate like ordinary minds. He has arrested the very nature of the mind – its 
restlessness. That is what makes him “extraordinary”. 

29 The simple words of this verse are deceptive. We need to turn to Vidyaranyaji’s 
explanation to discover its full depth: 

30 There are two factual statements that apply to the average man. They are: 

i) His Waking State: This state is defined by the senses being present or fully located 
in their respective Golakas or abodes on the human body. 
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ii) His Deep Sleep State: This state is defined by the universal non-availability of the 
mind during the few hours we enjoy as sleep. 

These two definitions are defied by the Jivanmukta. What makes him capable of 
defying them? It boils down to his mind. The Jivanmukta’s mind is totally unlike what we 
know as the human mind . . . 

31 The Jivanmukta, due to having complete control over his mind, is able to 
withdraw it from his senses at will, not just in the state of Samadhi. In Samadhi we can 
understand his mind being withdrawn. But when out of Samadhi and engaged with the 
world, he is still able to withdraw it! That ability justifies the statement that “he is never 
awake”. 

32-33 A crucial implication of this “mindless state” is that the Jivanmukta encounters 
the world in a way that we just cannot imagine. The two outstanding features of his 
engagement with the world are given:  

i) There is no arising of pride, even of the vast knowledge he has gained. 

ii) Secondly, there is no arising of desire, no matter how tantalising are the sense 
attractions that he encounters by seeing the objects of the world. 

When these two defects are described using the term ‘Vasanas’, it is to suggest that 
they are not in our control, that they just sprout up naturally and we are helpless to stop 
them as they well up from within. However, in a Jivanmukta, his awareness remains 
unsullied by these so-called ‘Vasanas’. For truly speaking, they are not Vasanas at all. 

Freedom from these two defects place the Jivanmukta head and shoulders above 
the rest of humanity, to whom life is synonymous to ego, and enjoyment is that brought 
about by desirable objects. Any other way of experiencing the world is unknown to us. 
 

 
Section 4.9:  The Jivanmukta Out of Samadhi 

 

34 uÉÍxÉ¸: "UÉaÉ²åwÉ-pÉrÉÉSÏlÉÉqÉç, AlÉÑÃmÉÇ cÉUlÉç AÌmÉ | 

   rÉÉåÅliÉÈ urÉÉåqÉuÉSè AirÉcNûÈ, xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" CÌiÉ || iÉiÉç. 5.93 
 

35 UÉaÉÉlÉÑÃmÉÇ pÉÉåeÉlÉÉÌS mÉëuÉ×Ì¨ÉÈ |  
36 ²åwÉÉlÉÑÃmÉÇ oÉÉæ® MüÉmÉÉÍsÉMüÉÌSprÉÈ ÌuÉqÉÑZÉiuÉqÉç | 
37 pÉrÉÉlÉÑÃmÉÇ xÉmÉï-urÉÉbÉë-AÉÌSprÉÈ AmÉxÉmÉïhÉqÉç | 
38 AÉÌSzÉoSålÉ qÉÉixÉrÉÉïlÉÑÃmÉqÉç-CiÉUrÉÉåÌaÉprÉ  

   AÉÍkÉYrÉålÉ xÉqÉÉÍkÉ AlÉÑ¸ÉlÉqÉç | 
39 xÉÌiÉ AÌmÉ urÉÑjÉÉlÉSzÉÉrÉÉqÉç DSØzÉ AÉcÉUhÉå mÉÔuÉï-AprÉÉxÉålÉ mÉëÉÌmÉiÉå 

   ÌuÉ´ÉÉliÉÍcÉ¨ÉxrÉ MüÉsÉÑwrÉ-UÌWûiÉiuÉÉSè AÌiÉ-AcNûiuÉqÉç | 
40 rÉjÉÉ urÉÉåÎqlÉ kÉÔqÉkÉÔÍsÉ-qÉåbÉÉÌS rÉÑ£åü AÌmÉ  

   ÌlÉsÉåïmÉ-xuÉpÉÉuÉiuÉÉiÉç AÌiÉzÉrÉålÉ xuÉcNûiuÉÇ iÉ²iÉç | 
 

34 
vasishhṭha: "rāgadveshha-bhayādīnām,  anurūpaṁ charan api | 
   yaḥ antaḥ vyomavad ati-achchhaḥ,  saḥ jīvanmuktaḥ uchyate" iti || tat. 5.93 

 
“Likes, dislikes, fear and so on – although appearing to have these, 
     he is absolutely pure at heart like the sky. He is known as a Jivanmukta.” 
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35 rāga anurūpaṁ bhojanādi pravṛttiḥ |  

 ‘Raga’: means responses of likes as found in eating, etc; 

36 dveshha anurūpaṁ bauddha kāpālikādibhyaḥ vimukhatvam | 

 
‘Dvesha’ – means responses of dislike as seen when he steers clear of those like the 
Bauddhas and Kapalikas, who hold views inconsistent with spirituality; 

37 bhaya anurūpaṁ sarpa-vyāghra-ādibhyaḥ apasarpaṇam | 

 ‘Bhaya’: means responses to fear as seen when he moves away from snakes and tigers. 

38 ādi-shabdena mātsaryānurūpam-itarayogibhya,      ādhikyena samādhi anushhṭhānam | 

 
Aadi: means qualities such as jealousy, etc, which may arise on seeing other Yogis; 
     these are responded to by increasing one’s practice of concentration in Samadhi. 

39 
sati api vyuthānadashāyām īdṛsha ācharaṇe pūrva-abhyāsena prāpite 
   vishrāntachittasya kālushhya-rahitatvād ati-achchhatvam | 

 
Even though the mind that has awoken out of Samadhi may behave as accustomed to, 
     as it has attained tranquillity and is free of ‘dirt’, it remains extremely Sattwic (pure). 

40 
yathā vyomni dhūma-dhūli-meghādi yukte api  
   nirlepa-svabhāvatvāt atishayena svachchhatvaṁ tadvat | 

 
Like the sky which, in spite of the smoke, dust, clouds, etc, that are linked to it, 
     remains untouched by them in essence, so also the Jivanmukta remains very pure. 

 

The ‘untouched’ state is plausible when the Jivanmukta is in Samadhi. But how is it 
possible for him to maintain that state when he has come out of Samadhi? This is now being 
discussed: 

34 It would seem on the face of it that the Jivanmukta, too, experiences the crests 
and troughs of Samsara – until we take a closer look at his mind and heart, and realise that 
it is immaculately pure. 

35-38 The key terms of Pada 1 are explained. Common to all the responses is the 
Sattwic mind which threads through these experiences; the thread remains unaffected by 
the experiences.  

39 The behaviour patterns seen even in a Jivanmukta are based on past exposure. A 
fan keep turning in the same direction when it is switched off. Here the emphasis is on the 
direction, not on the fact that it still turns. A negative mind will go on rolling in negativity, 
but the mind of a Jivanmukta is Sattwic, and rolls on in Sattwic thoughts and actions. 

40 The example given is of the sky. The sky has millions of particles of dirt in it. Yet, it 
is essentially untouched by them. Kalushya Rahita emphasises this purity; it is seen to be 
without any blemish. 
 

 
Section 4.10:   The “Egoless” State of a Jivanmukta 

 

41 uÉÍxÉ¸: "rÉxrÉ lÉÉWÇûM×üiÉÉå pÉÉuÉÉå oÉÑÎ®È rÉxrÉ lÉ ÍsÉmrÉiÉå | 

   MÑüuÉïiÉÈ AMÑüuÉïiÉÈ uÉÉ AÌmÉ xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" CÌiÉ || iÉiÉç. 5.94 
 

42 mÉÔuÉï AkÉïÇ ÌuÉ²iÉç-xÉÇlrÉÉxÉ-mÉëxiÉÉuÉå urÉÉZrÉÉiÉqÉç |  
43 sÉÉåMåü oÉ®xrÉ mÉÑÂwÉxrÉ zÉÉx§ÉÏrÉÇ MüqÉï MÑüuÉïiÉÈ  

   "AWÇû MüiÉÉï:" CÌiÉ ÍcÉSÉiqÉÉ-AWÇûM×üiÉÈ pÉuÉÌiÉ, 
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   "pÉÉÌuÉ xuÉaÉïÇ mÉëÉmxrÉÉÍqÉ" CÌiÉ WûwÉåïhÉ oÉÑÎ®È ÍsÉmrÉiÉå | 
44 AMÑüuÉïiÉxiÉÑ "irÉYiuÉÉlÉç AÎxqÉ" CÌiÉ AWÇûM×üiÉiuÉqÉç,  

   xuÉaÉÉïsÉÉpÉ ÌuÉwÉÉSÈ sÉåmÉÈ | 
45 LuÉÇ mÉëÌiÉÌwÉ®MüqÉïÍhÉ sÉÉæÌMüMüMüqÉïÍhÉ cÉ rÉjÉÉxÉÇpÉuÉÇ rÉÉåeÉlÉÏrÉqÉ | 
46 eÉÏuÉlqÉÑ£üxrÉ iÉÑ iÉÉSÉiqrÉ AkrÉÉxÉ ApÉÉuÉÉSè  

   WûwÉÉïÌS ApÉÉuÉÉiÉç cÉ lÉ SÉåwÉ-²rÉqÉç | 
 

41 
vasishhṭha: "yasya na ahaṁkṛtah bhāvah, buddhiḥ yasya na lipyate | 
   kurvataḥ akurvataḥ vā api saḥ jīvanmuktaḥ uchyate" iti || tat. 5.94 

 
“He whose inner Self is not affected by egoism; and whose mind is untouched; 
     whether performing or not performing any actions – he is known as a Jivanmukta.” 

42 pūrva ardhaṁ vidvat-saṁnyāsa-prastāve vyākhyātam |  

 
The first line (Padas 1-2) has been explained already in the section on Vidvat Sannyasa as: 
     (“He who does not think of himself as the agent, and whose conscience is clear.”) 

43 
loke baddhasya purushhasya shāstrīyaṁ karma kurvataḥ  
   "ahaṁ kartā:" iti chidātmā-ahaṁkṛtaḥ bhavati, 
   "bhāvi svargaṁ prāpsyāmi" iti harshheṇa buddhiḥ lipyate | 

 
A common man in bondage, when he performs an action approved by scripture, 
     his inner self is affected by the thought, “I am doing this act”; 
     this is accompanied by the pleasant feeling, “I will go to heaven.” 

44 
akurvatastu "tyaktvān asmi" iti ahaṁkṛtatvam,  
   svargālābha vishhādaḥ lepah | 

 
And when he does not do the act, the thought, “I have abandoned the act” affects him; 
     and he is again overcome by the feeling, “Heaven will now be forbidden to me”, 

45 
evam pratishhiddha-karmani laukikakarmani cha  
   yathāsambhavam yojanīyama | 

 
In this manner, other forbidden actions and secular actions have also to be analysed. 
     In every case, as is the context, so is the reaction on the mind. 

46 
jīvanmuktasya tu tādātmya adhyāsa abhāvād  
   harshhādi abhāvāt cha na doshha-dvayam | 

 
Indeed, for a Jivanmukta who has i) no superimposed identity (of ego); and 
     ii) no experience of pleasure, both these defects (43-44) are not present in him. 

 

41 The conditions stated in the previous two sections – namely, no egoism and a 
mind that remains ‘untouched’ – are to be examined under various circumstances of action. 
When this exercise is done, it is found that the Jivanmukta excels all the others and emerges 
unscathed by any action, whether he is performing it or not performing it. 

42 The two internal qualities assessed against the actions done were listed in Section 
21 of Chapter 2, under Vidvat Sannyasa. To recap, they are egoism, which was mentioned 
earlier as the sense of doership, and being untouched, which was mentioned as a clear 
conscience. These two are the same conditions as given above. 

43-45 Egoism influences the ownership of the act; while the clarity of one’s mind 
affects the purity of the feeling passing through it. In the common man, the first makes him 
feel that he is the performer of the action, while the second makes him get attached to the 
fruit of the action. This applies to all acts – whether approved (Nitya or Naimitika), 
forbidden (Nishiddha) or just secular (Kamya). These three types of action are examined 
when performed and when not performed. This makes six conditions in all. 
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46 In the case of the Jivanmukta, there is neither egoism, nor any dirt in the mind. 
Hence the results of the same analysis done on a Jivanmukta always shows that there is no 
doership and the mind always remains perfectly untouched. In all other cases, some thought 
pattern is set up in the mind which indicates the presence of egoism and a feeling generated 
by acquiring or being denied the fruit of the action.  
 

 
Section 4.11:  Untroublesome & also Untroubled 

 

47 uÉÍxÉ¸: "rÉxqÉÉ³ÉÉå Ì²eÉiÉå sÉÉåMüÉå sÉÉåMüÉ³ÉÉå Ì²eÉiÉå cÉ rÉÈ | 

   WûwÉÉï-qÉwÉï-pÉrÉÉlÉç-qÉÑ£üÈ xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" || iÉiÉç. 5.95 
 

48 AÍkÉ¤ÉåmÉiÉÉQûlÉÉSÉæ AmÉëuÉ×¨ÉiuÉÉSè LiÉxqÉÉsÉç-sÉÉåMüÈ lÉÉå Ì²eÉiÉå | 

   AiÉÈ LuÉ LiÉÎxqÉsÉç-sÉÉåMüxrÉ AÌmÉ AÍkÉ¤ÉåmÉÉ±-mÉëuÉ×¨ÉåÈ, 
49 MüxrÉÍcÉSè SÒ¹xrÉ iÉimÉëuÉ×¨ÉÉæ AÌmÉ LiÉiÉç  

   ÍcÉ¨Éå iÉÉSØzÉ-ÌuÉMüsmÉ-AlÉÑSrÉÉcÉç-cÉÉrÉqÉç AÌmÉ lÉÉå Ì²eÉiÉå | 
 

47 
vasishhṭha: "yasmān na udvijate lokah, lokān na udvijate cha yaḥ | 
   harshhā-amarshha-bhayān-muktaḥ saḥ jīvanmuktaḥ uchyate" || tat. 5.95 

 
“From whom no person receives any trouble, and who is not troubled by any person; 
     he is free from joy, anger and fear – he is known as a Jivanmukta.” 

48 
adhikshhepa-tāḍana-ādau apravṛttatvād, etasmāl-lokaḥ na udvijate |  
   ataḥ eva etasmil-lokasya api adhikshhepādya-pravṛtteḥ, 

 
Because he does not use harsh words or violence, no one is afraid of him;  
     for this reason alone, he is not troubled by others. 

49 
kasyachid dushhṭasya tatpravṛttau api etat  
   chitte tādṛsha-vikalpa-anudayāt-chāyam api na udvijate | 

 
Even so, occasionally some wicked person indulges in such activity against him. 
     As it produces no ruffle in his mind, the thought of retaliation does not arise in him.  

 

The absence of the tit for tat mentality is illustrated in this beautiful verse. 

47 No one is agitated or afflicted by a Jivanmukta. Nor is any person a cause of 
trouble to him. As we behave to others, so will others behave towards us – this is the lesson. 

The absence of fear is the key to the Jivanmukta’s prevailing emotions. Fear is the 
thought “What if I do not get it?” If I do not get what I want, I get angry; and if I get it, then I 
become joyful. In the case of the Jivanmukta, since he has no fear, there is no reason for 
him to get angry or exult in joy. All three of these qualities are contributory factors that 
cause our bondage. 

48 People stay away from or are afraid of one who speaks to them in harsh language 
(Adhikshepa) or uses violence (Taadana) on them. Since the Jivanmukta never takes 
recourse to these methods of dealing with others, no one needs to be afraid of him. On the 
contrary, they get attracted to his kindness and love, and always treat him well. 

49 However, there is bound to be some wicked person who does not require trouble 
to trouble others – he does so by his very nature! When such people approach the saint and 
deride him with foul language or hurt him in any way, the Jivanmukta is unperturbed by it. 
Not a ruffle arises in his mind. Hence, there is no thought of retaliation. 
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In the Srimad Bhagavatam there is an example of how a person spat and then even 
urinated on a saint. But the saint remained calm as ever, unaffected by it. He was filled with 
thoughts of his own divine nature, and so paid no attention to the thoughts of wickedness in 
others. How can bondage take hold of such a saint? 

Lesson: The world cannot touch us except through the medium of the mind. The 
mind is the link between oneself and the world. If one’s mind is firm and strong, he will 
never be offended. In a saint, the Tamas and Rajas are nullified by his enormous Sattwa.  

The next verse elaborates on the Sattwic nature of the saint . . . 
 

 
Section 4.12:  The Mystic “Double” State of a Jivanmukta 

 

50 uÉÍxÉ¸: "zÉÉliÉ-xÉÇxÉÉU-MüsÉlÉÈ MüsÉÉuÉÉlÉç AÌmÉ ÌlÉwMüsÉÈ | 

    rÉÈ xÉÈ ÍcÉ¨ÉÈ AÌmÉ ÌlÉÍ¶É¨ÉÈ xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" || iÉiÉç. 5.96 
 

51 zÉ§ÉÑ-ÍqÉ§É-qÉÉlÉÉæ-AqÉÉlÉ-AÉÌS ÌuÉMüsmÉÉÈ xÉÇxÉÉUMüsÉlÉÉÈ zÉÉliÉÉ rÉxrÉ xÉÈ |  
52 cÉiÉÑÈ-wÉÌ¹È ÌuÉ±ÉÈ MüsÉÉÈ,   
     iÉixÉ°ÉuÉå AÌmÉ iÉSè AÍpÉqÉÉlÉ urÉuÉWûÉUrÉÉåÈ 

   ApÉÉuÉÉlÉç-ÌlÉwMüsÉiuÉqÉç | 
53 ÍcÉ¨ÉxrÉ xuÉÃmÉåhÉ xÉ°ÉuÉ AÌmÉ ÌuÉëÌ¨É AlÉÑSrÉÉlÉç-ÌlÉÍ¶É¨ÉiuÉqÉç | 
54 "xÉÍcÉliÉÉå AÌmÉ ÌlÉÍ¶ÉliÉÈ" CÌiÉ mÉÉPåû uÉÉxÉlÉÉuÉzÉÉSè 

   AÉiqÉkrÉÉlÉuÉ×Ì¨É xÉ°ÉuÉå AÌmÉ sÉÉæÌMüMü-ÌuÉëÌ¨É  

   ApÉÉuÉÉlÉç-ÌlÉÍ¶ÉliÉurÉqÉç" ||  
 

50 
vasishhṭha: "shānta-saṁsāra-kalanaḥ kalāvān api nishhkalaḥ | 
   yaḥ saḥ chittaḥ api nishchittaḥ saḥ jīvanmuktaḥ uchyate" || tat. 5.96 

 
“He in whom all worldly behaviour has quietened down;  
     who knows all the arts yet appears to know none; 
     who has a mind, yet appears to have it not – he is known as a Jivanmukta.” 

51 shatru-mitra-mānau-amāna-ādi vikalpāḥ saṁsārakalanāḥ shāntā yasya saḥ | 

 
saṁsārakalanāḥ: refers to all the varieties of thoughts such as friend-enemy,  
     honour-dishonour, etc. (In the Jnani) all such thoughts are not to be seen.   

52 
chatuḥ-shhashhṭiḥ vidyāḥ kalāḥ, 
   tatsadbhāve api tad abhimāna vyavahārayoḥ 
   abhāvān-nishhkalatvam | 

 
kalāḥ: refers to the 64 fine arts as enumerated in the Chandogya Upan. 
     Although he is accomplished in these arts, yet to be proud of them or to use them 
     is absent in him. This is what is meant by nishhkalatvam. 

 
[There are two meanings for Pada 3, as permitted by ‘Paatha Veda’, a scriptural licence: 
i) ‘Chittah’ and ‘Nischitta’ (mind and no mind) explained in line 53; and  
ii) ‘Chintah’ and ‘Nischintah’ (thought and no thought) explained in line 54.] 

53 chittasya svarūpeṇa sadbhāva api vritti anudayāt-nishchittatvam | 

 
Meaning i): “Chittasya, nischittatvam” – this refers to Nirvikalpa Samadhi 
Even though there exists the form of the mind, yet since there are no modifications in it, it 
is as good as there being no mind. 
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54 
"sachintah api nishchintaḥ" iti              pāṭhe                 vāsanāvashād ātmadhyānavṛtti  
   sadbhāve api laukika-vritti abhāvān-             nishchintavyam" ||  

 

Meaning ii): “Sa chintah, nischintah” – this refers to Savikalpa Samadhi:    
This is the alternative permitted by scriptural rules. 
     Because of the control of Vasanas, the only Vasana possible is the “Brahmakara Vritti”  
     Even though this Vritti still exists, no other worldly thought exists; 
     so, thoughts appear not to exist in his mind. 

 

We keep the following in mind in order to help us extract the full meaning of Pada 3. 
A saint has a mystical “double personality”. He appears to us to be in one of two states; 
perhaps, he could be in both simultaneously – we can never be sure: 

i) Samadhi Avastha – this is the state of being absorbed in meditation, during which 
the world is out of the reach of his mind; this is also known as Samdhistha Lakshana. 

ii) Vyuthana Avastha – this is the state when he is engaging himself with the world; 
this is also known as Vyuthita Lakshana. 

 

50 The worldly behaviour characteristically seen in humanity, is certainly unknown to 
the saint. It has been ‘quietened’ in his case; breathed its last, as it were.  

The riddle goes further: we have no reason to think he has no mind, yet we are 
dumbfounded by his unusual behaviour when we see that his mind is totally unlike the one 
we see in the rest of humanity. We are forced to question, “Does he really have a mind?” 

Sri Vidyaranya helps us to decipher this mystic “double personality” of a saint: 

51 The thoughts found in the common man have great variety. They range across the 
full spectrum of possibilities – from friendship to enmity, from honour to dishonour, etc. 
Our minds are prone to differentiate what we observe. This is distinctly absent in a saint. 

52 We are known to gather as many talents as possible, display them at every 
opportunity, and make them known to as many others as possible. They give us an identity 
that stamps us out from others. The saint already has all the talents, does not have to strive 
to acquire them, yet he neither boasts of them nor make them a part of his identity.  

We are now treated to a most penetrating analysis of the state of a sage. The 
scriptures permit two options, due to what is termed “Paatha Veda”.  

53 Interpretation 1: When the key term is taken to be ‘Chitta’, it means “the mind”. 
The typical nature of the mind by definition is that it is subject to continual modifications. 
That is its characteristic nature. But the saint’s mind is free from such modifications. This is 
what is meant by “he has no mind”. 

What does this imply? It means Mano Nasha, the state wherein he has destroyed his 
mind. This, we learnt earlier was one of the conditions for attaining Jivanmukti. Knowledge 
has already come, through Vividisha Sannyasa, but the Mano Nasha state is achieved only 
through Vidvat Sannyasa after which Jivanmukti is attained. Hence, we can deduce that, 
using this meaning, the verse refers to Nirvikalpa Samadhi. 

54 Interpretation 2: When the key term is taken to be ‘Chinta’, it means “thoughts” 
or the process of thinking, for which a mind is essential. Without a mind, thoughts are 
impossible. This suggests that the state referred to is Savikalpa Samadhi. It may also include 
other interim states thereafter just prior to the total destruction of the mind.  

If thoughts are present, what can be their nature? We know from earlier in this text 
that Vasanas are thinned out in the Vidvat Sannyasa stage. In a Vidvat Sannyasi, all Vasanas 
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are also brought to an end, until the only Vasana that is last to leave is the good Vasana of “I 
am Brahman”. This Vasana survives after all other unwanted Vasanas are eliminated. This 
last Vasana is called the Brahmakara Vritti. It is the only thought that remains in the mind. It 
is the thought that rules the mind of a Jivanmukta when he has come out of Samadhi.  

Summary: Swamiji made the following two points very clear to us:  

i) First interpretation: refers to Nirvikalpa Samadhi. It can also be called 
Asamprajnata Samadhi, and it describes the Samadhi Avastha of the Jivanmukta. This is a 
state that is totally thought-free. 

ii) Second interpretation: refers to a state just below Nirvikalpa Samadhi. It can also 
be called Samprajnata Samadhi, and it describes the Vyuthana Avastha of the Jivanmukta, 
i.e. when he has come out of Samadhi and is interacting with the world. This is a state that is 
almost totally thought-free – only the Brahmakara Vritti survives. 

The Jivanmukta switches between these two states, depending on whether he is in 
meditation or out of meditation. There are some commentaries which regard both these 
states as one, i.e. they consider the Jivanmukta to be in perpetual Samadhi. That can only 
apply to the ultimate Stage of Bhumika 7. Until that stage is reached, the description is of 
the intermediary states between Bhumikas 4, 5 and 6. For these the second interpretation 
applies. 

 

 
Section 4.13:  A Closer Look at the Vyuthana Avastha 

 

55 uÉÍxÉ¸: "rÉÈ xÉqÉxiÉ AjÉï eÉÉiÉåwÉÑ, urÉuÉWûÉrÉïÌmÉ zÉÏiÉsÉÈ | 

   mÉUÉjÉåïwÉÑ CuÉ mÉÔhÉÉïiqÉÉ, xÉÈ eÉÏuÉlqÉÑ£üÈ EcrÉiÉå" || iÉiÉç. 5.97 
 

56 mÉUaÉ×Wåû ÌuÉuÉÉWûÈ EixÉuÉÉSÉæ xuÉrÉÇ aÉiuÉÉ iÉimÉëÏirÉæ  
57 iÉSÏrÉ-MüÉrÉåïwÉÑ urÉuÉWûUlÉç AÌmÉ sÉÉpÉ-AsÉÉpÉrÉÉåÈ,  

   WûwÉï-ÌuÉwÉÉS-ÃmÉÇ oÉÑÎ®xÉÇiÉÉmÉÇ lÉ mÉëÉmlÉÉåÌiÉ rÉjÉÉ,  
58 LuÉqÉç ArÉÇ qÉÑ£üÈ xuÉMüÉrÉåï AÌmÉ zÉÏiÉsÉÈ | 

   lÉ MåüuÉsÉÇ xÉÇiÉÉmÉÉpÉÉuÉÉcÉç-NûÏiÉsÉiuÉqÉç  

   ÌMÇü iÉÑ mÉÔhÉïxuÉÃmÉ AlÉÑxÉÇkÉÉlÉÉSè AÌmÉ | 
 

55 
vasishhṭha: "yaḥ samasta artha jāteshhu, vyavahāryapi shītalaḥ | 
   parārtheshhu iva pūrṇātmā, saḥ jīvanmuktaḥ uchyate" || tat. 5.97 

 
Although he may be engaged in all sorts of matters, the Jivanmukta remains cool. 
     He feels as though he is engaged in someone else’s work, 
     that he is the all-inclusive Self (not an individual) – he is known as a Jivanmukta.” 

56 paragṛhe vivāhaḥ utsavādau svayaṁ gatvā tatprītyai  

 There is a wedding ceremony in someone’s house. You attend because it is your friend. 

57 
tadīya-kāryeshhu vyavaharan api lābha-alābhayoḥ,  
   harshha-vishhāda-rūpaṁ buddhisaṁtāpaṁ na prāpnoti yathā;    

 
Even though you take up some task there, you are not affected by any gain or loss, 
    by any joy or sorrow caused by it; any mental stress does not affect you personally.   
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58 
evam ayaṁ muktaḥ svakārye api shītalaḥ | 
   na kevalaṁ saṁtāpa abhāvāt shītalatvam  
   kiṁ tu pūrṇasvarūpa anusaṁdhānād api | 

 
Similarly, the liberated one remains cool in matters concerning himself. 
     This coolness is not only because of the above reason, 
     but also, because he feels complete, not lacking anything, and is anchored in his Self. 

 

55 An example of the type of person being described here was Pujya Gurudev, 
Swami Chinmayananda. He was running a huge organisation. But he never felt any burden in 
that. Someone asked him, “After you, Swamiji, what will happen to the Chinmaya Mission?” 

Gurudev replied, “I don’t know. I never started it. You all started it. So it is up to you 
to decide what happens to it, what do I care.” He was that detached! It was as if he was only 
running the organisation on behalf of ‘Someone Else’. 

56-57 An example is given in the text itself. A man goes to attend the wedding of his 
friend’s daughter. He is very familiar with all the people gathered. He makes himself useful 
there without needing an invitation to offer assistance. He sees that the catering section is 
short-staffed, so he starts serving food to the guests. 

In doing all this activity, he is able to remain detached because it is not his job. He 
also remains cool because he does not carry the burden of the stress on himself – that is 
carried by his friend. So he is able to do all this work without any stress. 

58 Similarly, the Jivanmukta also feels no stress when he acts, as he carries a similar 
spirit of detachment regarding his own functions. However, in the case of the Jivanmukta 
there is an additional reason for remaining cool: He is able to hold the feeling that he is 
complete in his Self, there is nothing lacking in him, he is all-full and fully contented. With 
this attitude he is able to plunge himself in abidance in his Self. This also results in his total 
absence of the burden of carrying any stress. 
 

 
Section 4.14:  Jivanmukta Topic Ends, Videhamukta Begins 

 

59 CÌiÉ eÉÏuÉlqÉÑ£üsÉ¤ÉhÉqÉç ||   AjÉ ÌuÉSåWûqÉÑ£üsÉ¤ÉhÉqÉç || 
 

59 iti jīvanmuktalakshhaṇam ||                          atha videhamuktalakshhaṇam || 

 
Thus ends the portion of the subject concerning the Jivanmukta. 
     Now begins the description of the Videhamukta, as a comparison to it. 

 
 

 
 

2.   VIDEHAMUKTI LAKSHANA 
 

Section 4.15:  Videhamukta Defined (Its Lakshana) 
 

60 uÉÍxÉ¸: "eÉÏuÉlqÉÑ£ümÉSÇ irÉYiuÉÉ xuÉSåWåû MüÉsÉxÉÉiM×üiÉå | 

   ÌuÉzÉirÉSåWûqÉÑ£üiuÉÇ mÉuÉlÉÈ AxmÉlSiÉÉqÉç CuÉ" || iÉiÉç. 5.98 
 

61 rÉjÉÉ uÉÉrÉÑÈ MüSÉÍcÉcÉç-cÉsÉlÉÇ irÉYiuÉÉ ÌlÉ¶ÉsÉÃmÉåhÉ AuÉÌiÉ¸iÉå, 

   iÉjÉÉ qÉÑ£üÉiqÉÉ AÌmÉ EmÉÉÍkÉM×üiÉÇ xÉÇxÉÉUÇ irÉYiuÉÉ xuÉÃmÉåhÉ AuÉÌiÉzPûiÉå | 
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60 
vasishhṭha: "jīvanmuktapadaṁ tyaktvā svadehe kālasātkṛte | 
   vishati adeha-muktatvaṁ pavanah aspandatām iva" || tat. 5.98 

 
The state of Jivanmukti is given up when the body has been offered to Death; 
     He enters the freedom of having no body, just as the wind becomes motionless. 

61 
yathā vāyuh kadāchich-chalanaṁ tyaktvā,                nishchalarūpeṇa avatishhṭhate, 
tathā muktātmā api upādhikṛtaṁ saṁsāraṁ tyaktvā,        svarūpeṇa avatishṭhate | 

 
Just as the wind sometimes abandons its movement and comes to a calm, still state; 
     so also, even the liberated soul, abandons this world of limiting adjuncts, 
     and remains in its own original form.  

 

The state of Videhamukti is being described: 

60 Jivanmukti and Videhamukti are very much inter-connected. Jivanmukti is the 
liberated while living. Thus, when one dies, Jivanmukti by definition naturally ends – this is 
being expressed here as ‘given up’. Actually, nothing is given up, except the body. The 
Liberation still remains, entering another state – the bodiless state (Videha or Adeha). 

When thought of in this manner, then it can be understood that Jivanmukti precedes 
Videhamukti, just as birth precedes death. The striving for Jivanmukti and its attainment can 
only be done while one is alive. ‘Videha’ means “without body”. 

Example of Wind: Wind moves in space, but at certain times it stops moving. When 
it stops, it still remains in space; it does not go anywhere else. This point ties up with 
Liberation. Liberation, as it were, moves in a living body in a Jivanmukta; as soon as the body 
ceases or falls, Liberation is still there but without a body. The idea conveyed is that 
Liberation has nothing to do with the body; it is a state independent of whether the body is 
present or absent. 

The limitation of this simile is that unlike Liberation which enters permanently into a 
state without a body, the air that stops can start moving again to become wind.  

61 Sri Vidyaranyaji’s comment is based entirely on the example. He sees the stilling 
of the wind in a figurative way as being the stilling of the mind. Both body and mind are the 
principle Upadhis that we are all subjected to. However, Liberation is a result of stilling the 
mind, not a result of stilling the body which is called ‘death’. Death of the mind is more 
important than the mere death of the body. 

How does one bring the mind to a standstill? By turning away from the world of the 
body and senses. This dispassion, taken to its limit, is what eventually liberates us. 
 

 
Section 16:  What Videhamukti is Not 

 

62 uÉÍxÉ¸: "ÌuÉSåWûqÉÑ£üÈ lÉ ESåÌiÉ lÉÉxiÉqÉ CÌiÉ lÉ zÉÉqrÉÌiÉ | 

   lÉ xÉ³ÉÉxÉ³É SÕUxjÉÉå lÉ cÉÉWÇû lÉ cÉ lÉ CiÉUÈ" ||  iÉiÉç. 5.99 
 

63 ESrÉÉxiÉqÉrÉÉæ WûwÉïÌuÉwÉÉSÉæ |  
64 lÉ zÉÉqrÉÌiÉ lÉ cÉ iÉimÉËUirÉÉaÉÏ, ÍsÉ…¡ûSåWûxrÉÉ§ÉæuÉ sÉÏlÉiuÉÉiÉç | 
65 xÉ²ÉcrÉÉå eÉaÉSè WåûiÉÑÈ AÌuÉ±ÉqÉÉrÉÉ EmÉÍkÉÈ lÉ mÉëÉ¥ÉåµÉUÈ, 

   AxÉ²ÉcrÉÉå lÉ AÌmÉ pÉÔiÉpÉÉæÌiÉMüÈ | 
66 lÉ SÕUxjÉÈ CÌiÉ EYirÉÉ lÉ qÉÉrÉÉiÉÏiÉÈ | 
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67 lÉ cÉ CÌiÉ EYirÉÉ xjÉÔsÉpÉÑMçü-xÉqÉÏmÉxjÉÈ AÌmÉ ÌlÉÌwÉkrÉiÉå | 
68 AWÇû lÉ cÉ CÌiÉ lÉ xÉqÉÌ¹¶É | lÉ CiÉU CÌiÉ lÉ urÉÌ¹¶É | 
69 urÉuÉWûÉUrÉÉåarÉÉå ÌuÉMüsmÉÈ MüÉåÅÌmÉ lÉ AÎxiÉ CÌiÉ AjÉïÈ | 

 

62 
vasishhṭha: "videhamuktah na udeti nāstama iti na shāmyati | 
   na sat na asat; na dūrasthah na cha;           ahaṁ na cha na itarah" ||  tat. 5.99 

 
“The Videhamukta neither rises nor sets; he does not even simply repose (remain still); 
     he is neither existent nor non-existent; he is neither far away nor near; 
     he does not become the Total Self, nor does he become the ‘other’ (individual Self).” 

63 ‘udayāstamayau’ harshhavishhādau |  

 ‘The rising and setting’ refers to joy and sorrow respectively. 

64 ‘na shāmyati’ na cha tatparityāgī, liṇgadehasyātraiva līnatvāt | 

 ‘Not remainin g still’ refers to not giving them up, since his subtle body (mind) is dissolved. 

65 
‘sad’-vāchyo jagad hetuh avidyāmāyā upadhih na prājneshvarah, 
‘asad’-vāchyo na api bhūtabhautikah | 

 
‘The existent’ refers to Prajna and Ishwara, conditioned by Avidya and Maya respectively,  
     which are the cause of the world. 

66 ‘na dūrasthah’ iti uktyā na māyātītah | 

 ‘Not far away’ means he is not beyond Maya. 

67 ‘na cha’ iti uktyā sthūlabhuk-samīpasthah api nishhidhyate | 

 ‘Not near’ means he does’nt experience the gross objects of the senses though near them. 

68 ‘ahaṁ na cha’ iti na samashhṭishcha | ‘na itara’ iti na vyashhṭishcha | 

 
‘Not I’ means he is not the “I” in Totality (the Universal Self); 
     ‘Not the other’ means he is not even Individuality (the individual Self). 

69 vyavahāra yogyah, vikalpah kah api na asti                       iti arthah | 

 
Anything related to Duality is excluded, there is not even the slightest Diversity; 
     this is the meaning. 

 

62 In this verse, by Athatvyavritti Lakshana, i.e. the method of pointing out a thing 
by what it is not, some idea is conveyed of what it is. In this case the subject being described 
is the Videhamukta. Everything is turned upside down in the hunt to describe what he is. 
The only thing left out of the search is the Infinite Reality Itself. Hence, by the process of 
elimination, the Videhamukta is discovered to be the Reality Itself. 

63 “He does not rise or set.” This represents the ups and downs of life, such as joy 
and sorrow, etc. In the case of the Jivanmukta, these ups and downs are not there, but this 
is relative to his mind. In the Videhamukta, they are not there in an absolute sense. The 
mind itself is not there, so how is it possible to have joy and sorrow!  

64 “He does not repose.” It is also not that joy and sorrow are merely negated. If 
there is no body and no mind, where is the presence of joy and sorrow?  

An example will help. Consider a miser and a pauper. The miser has a small amount 
of money in his pocket; the pauper has none. The miser neither spends it nor loses it, due to 
his miserliness. The pauper’s case is different. He cannot spend anything nor lose anything 
because he has nothing. The Jivanmukta’s case is like that of a miser, for he has a body; the 
Videhamukta’s case is like that of a pauper, for he has no body to bring any joy or sorrow. 
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65 “He is neither Sat nor Asat.” Sat and Asat in this context represent cause and 
effect respectively. Sat represents the manifested, visible gross world; Asat represents the 
unmanifested, invisible subtle world. The subtle world is the immediate cause of the gross 
world, which is the effect.. The Videhamukta is neither the subtle world nor the gross world.  

Bhoota and Bhautika represent the subtle Tanmatras and the gross elements 
respectively. The Videhamukta is certainly beyond both these realms. 

66-67 “He is neither far away nor is he close by.” He is neither That nor This. ‘That’ is 
far away; ‘This’ is near or close by. That is Ishwara and This is the Jeeva. The Videhamukta is 
neither of them, but beyond both. He is one with the essence of both, Brahman.  

68 “He is not the Totality nor is he the Individuality.” Here is another set of 
opposites. The universe can be classified into the totality and the individuality, the Samashti 
and the Vyashti. As the Videhamukta is beyond creation, he can be neither That nor This. 

69 “Everything that smells of Duality cannot be him.” In fact whenever we are 
looking at opposites, there is Duality. The Videhamukta has nothing to do with Duality any 
more. What else could he be? The answer implied is he is one with Non-duality. 

Thus, we find that Athatvyavritti Lakshana is a very effective method to indicate the 
Truth in Vedanta. It can also work in secular matters, but its true power lies in assisting us to 
get an idea of the Non-dual Reality. Everything we can transact with is negated. 
 

 
Section 17:  That Which Remains is the Videhamukta! 

 

70 uÉÍxÉ¸: "iÉiÉÈ ÎxiÉÍqÉiÉaÉqpÉÏUÇ lÉ iÉåeÉÉå lÉ iÉqÉxiÉiÉqÉç | 

   AlÉÉZrÉqÉlÉÍpÉ urÉ£Çü xÉÎiMÇüÍcÉSè AuÉÍzÉwrÉiÉå" CÌiÉ || iÉiÉç. 5.100 
 

71 LuÉÎquÉkÉrÉÉ ÌuÉSåWûqÉÑYirÉÉ xÉÉSØzrÉÈ E£åüÈ eÉÏuÉlqÉÑ£üÉæ AÌmÉ 

   rÉÉuÉSè rÉÉuÉlÉç-ÌlÉÌuÉïMüsmÉ AÌiÉzÉrÉÈ iÉÉuÉiÉç iÉÉuÉiÉç E¨ÉqÉiuÉÇ Sì¹urÉqÉç ||   
 

70 
vasishhṭha: "tatah stimitagambhīraṁ,          na tejo na tamastatam |  
   anākhyam anabhivyaktaṁ,                            satkinchid avashishhyate" iti || tat. 5.100 

 

“Then (after the body falls), what remains is a mystic calm that is incredibly deep; 
     It is neither light nor is it an all-pervasive gloom or darkness; 
     It is something un-nameable, inexpressible; something unmanifest, without form; 
     Indeed, it is Pure Existence alone that survives all efforts to negate It!” 

71 
evam vidhayā videhamuktyā sādṛshyah ukteh jīvanmuktau api 
   yāvad yāvad nirvikalpa atishayah,             tāvat tāvat uttamatvaṁ drashhṭavyam ||   

 
In the foregoing verses, the resemblance of Jivanmukti with Videhamukti is described. 
     As much as the Non-duality (Nirvikalpa) increases, so much greater is the experience! 

 

When everything that is not the Videhamukta is negated, we finally ask ourselves, 
“What else is there then that could be the Videhamukta?” We have negated everything that 
we can think of – the causal, subtle and the gross worlds. In fact, whatever we have negated 
can only be the Unreality, the appearance. The Reality that remains can never be negated. 
That is the Truth that now stares us in the face. 

70 Is there a way of describing what remains? Yes, but only in mystical language, 
such as Stimita Gambhiram – “that which is utterly calm and unfathomably deep”. 
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As though that were not enough, Sage Vasishtha rubs salt into our intellect by 
adding, Na Tejah Na Tamastatam - “it is neither Light, nor a pervading Darkness”. 

And he teases us yet again with Anaakhyam, Anabhivyaktam – “un-nameable”, 
“unmanifest”. With no equipment to delve deeper into the Truth, we can catch only the tail 
of Truth: Satkinchid – “Pure Existence”; it is that which survives all efforts by Sage Vasishtha 
to negate the falsity that surrounds Truth. When all the wrappers are stripped off the prize, 
what remains is the raw Truth and nothing but the Truth. 

71 In a commentary which contains not a single word of the original verse 
commented upon, Sri Vidyaranyaji, by that very manner, pays the highest tribute to Sage 
Vasishtha’s power of selecting only the best words that do justice to the job. Sri Vidyaranya 
is left trying to catch a Sage who has simply raced away from his intellect! 

Unable to catch up with the Sage, Sri Vidyaranya gives up the chase and turns 
around to get a glimpse of the journey he has covered since the Chapter began. Evam 
Vidhayaa – “In the foregoing verses covered”, from Section 4 to the present Section 17. An 
exhausted Vidyaranyaji dusts his garments and tries to figure out the trail left behind for 
him to wrap up the Chapter.  

What was it all about? Sri Rama had asked about the resemblance of Jivanmukti with 
Videhamukti. Yes, that was indeed described and described well. But what is the final 
answer? Vidyaranya dishes out a most inspiring summary of the Sage’s parting message: 

“Nirvikalpa is the state where there is no differentiation; it is where Duality ends and 
Non-duality begins. The closer we get to that Non-dual state, the better is the attainment.” 

The first lesson he teaches us is that Jivanmukti is a graded accomplishment. It 
ranges from Bhumika 4 to Bhumika 7. Along the way the journey “tends towards” the Non-
dual Truth. In mathematics we have the expression of ‘x’ tending towards infinity, but never 
getting there. The progress of the Jivanmukta is similar. As much as he tries to reach the 
Truth, he finds that he is just short of the finishing line. Nevertheless, every inch closer he 
gets to the boundary wall of Non-duality, has to be considered as being to his credit; it is 
that much closer to perfection. 

“When he finally drops his body and becomes a Videhamukta, he actually touches 
the boundary wall. What a joy it must be just to touch the boundary, let alone dive over the 
wall and into the bosom of Non-duality!” 

This then is the relationship between the Jivanmukta and Videhamukta. The latter is 
in the ultimate state, free forever from the fetters of his body and mind. He is plunged in 
Infinity itself. The former, gets closer and closer to that goal, but never actually reaches it 
until his body drops off. The merging of Jivanmukti with Videhamukti, which we know by the 
term ‘Death’, is the life-breath of Immortality to the spiritual giant who reaches it. 

For this little understanding of Truth, we are indebted to Sri Vidyaranyaji for giving 
up his chase, turning around and gasping out the Truth to us. If we have not kept pace with 
him, what little chance have we of keeping pace with Sage Vasishtha! This whole narration 
of Sri Vidyaranyaji leaves us wondering whether we will ever fathom the boundaries of that 
intangible gem called Gratitude! “Thank you” barely scratches the surface of this treasure. 
 

 
END OF PART 1B, CHAPTER 4  

ON “JIVANMUKTI & VIDEHAMUKTI” 
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PART 1B,  CHAPTER 5    

THE STHITAPRAJNA 
 

Sections 1-12  (Textbook Pages 42-52)  

 
 

Section 5.1:  Steady & Unsteady Knowledge  
 

1 pÉaÉuÉªÏiÉÉxÉÑ Ì²iÉÏrÉÉkrÉÉrÉå ÎxjÉiÉmÉë¥ÉÈ mÉœiÉå - 
 

2 AeÉÑïlÉ EuÉÉcÉ -  

   "ÎxjÉiÉmÉë¥ÉxrÉ MüÉ pÉÉwÉÉ xÉqÉÉÍkÉxjÉxrÉ MåüzÉuÉ | 

   ÎxjÉiÉkÉÏÈ ÌMÇü mÉëpÉÉwÉåiÉ ÌMüqÉÉxÉÏiÉ uÉëeÉåiÉ ÌMüqÉç" CÌiÉ || 54 || 
 

3 mÉë¥ÉÉ iÉ¨uÉ¥ÉÉlÉqÉç | iÉSè Ì²ÌuÉkÉÇ ÎxjÉiÉÇ-AÎxjÉiÉÇ cÉ CÌiÉ | 
4 rÉjÉÉ eÉÉUå AlÉÑU£üÉrÉÉ lÉÉrÉÉïÈ xÉuÉåïwÉÑ AÌmÉ urÉuÉWûÉUåwÉÑ  

   oÉÑÎ®È eÉÉUqÉåuÉ krÉÉrÉÌiÉ, mÉëqÉÉhÉmÉëÍqÉiÉÉÌlÉ  

   Ì¢ürÉqÉÉhÉÉÌlÉ AÌmÉ aÉ×WûMüqÉÉïÍhÉ xÉ± LuÉ ÌuÉxqÉrÉïliÉå; 
5 iÉjÉÉ mÉUuÉæUÉarÉ EmÉåiÉxrÉ rÉÉåaÉÉprÉÉxÉmÉÉOûuÉålÉ AirÉliÉuÉzÉÏ- 

   M×üiÉÍcÉ¨ÉxrÉ EimÉ³Éå iÉ¨uÉ¥ÉÉlÉå oÉÑÎ®È eÉÉUqÉç CuÉ  

   lÉæUliÉrÉåïhÉ iÉ¨uÉÇ krÉÉrÉÌiÉ; iÉÌSSÇ ÎxjÉiÉÇ mÉë¥ÉÉlÉqÉç | 
6 E£üaÉÑhÉ-UÌWûiÉxrÉ MåülÉ AÌmÉ mÉÑhrÉÌuÉzÉåwÉåhÉ  

   MüSÉÍcÉSè EimÉ³Éå AÌmÉ iÉ¨uÉ¥ÉÉlÉå  

   aÉ×WûMüqÉïuÉiÉç iÉ§É CuÉ iÉ¨uÉÇ ÌuÉxqÉrÉïiÉå;  

   iÉÌSSÇ AÎxjÉiÉÇ mÉë¥ÉÉlÉqÉç | 
 

1 bhagavadgītāsu dvitīyādhyāye sthitaprajnah paṭhyate - 

 In the Bhagavad Geeta, Chapter 2 (last 18 verses), the Sthitaprajna is described as follows: 

2 arjuna uvācha -  
   "sthitaprajnasya kā bhāshhā samādhisthasya keshava | 
   sthitadhīh kiṁ prabhāshheta kimāsīta vrajeta kim" iti || 54 || 

 Arjuna said: 
“How do you describe a sage of steady wisdom when he is in Samadhi, O Keshava? 
And how does he who is of stable intellect speak, how does he sit and how does he walk?” 

3 prajnā tattvajnānam |                            tad dvividhaṁ sthitaṁ-asthitaṁ cha iti | 

 
‘Prajna’ – means the Supreme Knowledge, the knowledge of the Reality. 
It is of two types: i) one is steady, abiding; ii) the other is unsteady, it comes and goes. 

4 yathā jāre anuraktāyā nāryāh,                        sarveshhu api vyavahāreshhu  
   buddhih jārameva dhyāyati,                          pramāṇa pramitāni  
   kriyamāṇāni api gṛhakarmāṇi                      sadya eva vismaryante; 
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Example: Just as a woman who is having an illicit love affair,        even in all her housework, 
     her mind is thinking only of her lover;          the means of knowledge are still functioning, 
     the household chores are uninterrupted,    but soon she starts forgetting; 

5 tathā paravairāgya upetasya, 
   yogābhyāsapāṭavena atyantavashī-kṛtachittasya  
   utpanne tattvajnāne buddhih jāram iva  
   nairantaryeṇa tattvaṁ dhyāyati;  
   tadidaṁ sthitaṁ prajnānam | 

 Even so, one who attained the highest degree of detachment,  
     and, through expert practice of Yoga, has fully controlled his mind, 
     in him dawns the knowledge of the Highest and, like the lover, 
     he constantly contemplates on the Highest Reality – 
     this is what it means to have a steady intellect. 

6 uktaguṇa-rahitasya kena api puṇyavisheshheṇa  
   kadāchid utpanne api tattvajnāne  
   gṛhakarmavat tatra iva tattvaṁ vismaryate;  
   tadidaṁ asthitaṁ prajnānam | 

 Even without the required qualities, someone with unusually good Karma, 
     may sometimes be blessed with a glimpse of the Truth; 
     But then, like the lover who forgets her housework, he soon forgets the glimpse – 
     this is what it means to have an unsteady intellect. 

 

Out of the eighteen verses on the Sthitaprajna in Chapter 2 of the Geeta, eleven of 
them, from 54 to 64, have been selected for discussion in this Chapter. 

2 In general, Bhaashaa means language, but here it means “description”, a 
description of a Sthitaprajna. Two distinct phases are requested to be explained: 

i) Samaadhi (Ava)sthah: this is when the sage is in deep meditation; and 

ii) Vyuthaana Avasthah: this is when he has got up from his Samadhi. 

For the first phase, Arjuna’s question is, Q1 – “Please describe the sage in Samadhi?” 

For the second phase, there are three questions, referring to the three conditions 
that prevail during the waking state. These questions are not to be taken literally: 

Q2 – “How does he speak?” This question refers to the times when the sage is in the 
company of others, interacting and having discussions with them. How does he respond? 

Q3 – “How does he sit?” This is when the sage is alone, without any company. It can 
also mean when things come to him unasked, without any effort from his side. 

Q4 – “How does he walk?” This is when the sage is engaged in actions. It can mean 
when he has to make some effort to get things for himself.  

In the first line (Q1), the word Sthitaprajna is used, referring to the wisdom of the 
sage; i.e. when he is in meditation. In the second line (Q2-4), the word Sthitadhee is used, 
referring to the awareness of the knowledge of the Self, i.e. when his intellect is applied.  

 

Sri Vidyaranya’s Explanation 

3  The two types of knowledge are discussed in the rest of the commentary: 

4 Example of a Woman & her Lover: A lady has a secret lover (Anuraktaayaa 
Naaryaa). What is her condition? Externally she is engaged in her duties, but in her mind 
she thinks continually of her lover. As it is an illicit affair, she does not speak of it, or show 
any signs of it. This makes it difficult for us to know her mind. But soon she shows some sign 
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of her true condition. She becomes absent-minded in her work. Then we deduce that her 
mind is elsewhere, and assume that it is on her lover.  

This example can illustrate both the steady and the unsteady knowledge as follows: 

5 How the Example Shows Steady Knowledge: The woman’s attention on her lover is 
compared to the Knowledge of the Truth. Just as the lover’s thought is constant in the 
woman’s mind, even so the thought of the Knowledge is constant in the saint. 

This stage refers to the culmination of Vidvat Sannyasa when the Sannyasi has 
arrived at the highest state of Jivanmukti by eradicating all Vasanas and dissolving his mind. 
He is in Bhumika 7. 

6 How the Example Shows Unsteady Knowledge: The woman’s attention on her 
duties is compared to the attention of a novice-meditator on the Truth. The woman’s 
attention does not stay for long on her duties; even so, the novice’s attention does not stay 
for long on the Truth, which he has just chanced upon. 

This stage refers to the culmination of Vividisha Sannyasa when the Sannyasi has just 
arrived at Aparoksha Jnana, and had his first glimpse of the Truth at Bhumika 4. It is still 
unsteady. He yet needs to work on his Vasanas and his mind in order to make it steady. 

 

The Effect of Good Prarabdha Illustrated 

Swamiji explained the fructification of some special good Karma as follows: 

“Sometimes, by good fortune, a person gets to meet a Mahatma; 
not that he wanted to meet him, but some Prarabdha made them meet; 
not that he wanted to sit in his presence, but his Prarabdha made him sit there; 
not that he wanted to sit in the front row, but his Prarabdha placed him there; 
not that he wanted to listen, but the Mahatma was quite interesting; 
not that he wanted to understand, but the Mahatma kept looking at him; 
not that he wanted to abide in it, but the Mahatma’s power overtook him; 
and so he rose beyond his capacity and got the glimpse, all unplanned!” 

Swamiji then gave us another unusual example: “It is like a rocket that touches the 
last layer of gravity’s pull – the exosphere. It is almost free of gravity, but then it runs out of 
fuel, and it cannot go further. It gets pulled by gravity again and comes crashing down to 
earth once again, after having had just a glimpse of freedom from gravity!” 

This difference between steadiness and unsteadiness illustrates the difference 
between Vividisha Sannyasa and Vidvat Sannyasa. 

 

 

Section 5.2  Differentiating Outer from Inner Behaviour 
 

7 LiÉSè LuÉÉÍpÉmÉëåirÉ uÉÍxÉ¸ AÉWû - 

   "mÉUurÉxÉÌlÉlÉÏ lÉÉUÏ urÉaÉë AÌmÉ aÉ×WûMüqÉïÍhÉ | 

   iÉSè LuÉÉxuÉÉSrÉÌiÉ AliÉÈ mÉUxÉÇaÉUxÉÉrÉlÉqÉç      || 58 || 
 

8   "LuÉÇ iÉ¨uÉå mÉUå zÉÑ®å kÉÏUÈ ÌuÉ´ÉÉÎliÉqÉç AÉaÉiÉÈ | 

    iÉSè LuÉÉxuÉÉSrÉÌiÉ AliÉÈ oÉÌWûÈ urÉuÉWûUlÉç AÌmÉ" CÌiÉ  || 59 || 

   - sÉbÉÑ-rÉÉåaÉuÉÉÍxÉ¸å 27.58, 59) 
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9 iÉ§É ÎxjÉiÉmÉë¥ÉÈ MüÉsÉpÉåSÉSè Ì²ÌuÉkÉÈ, xÉqÉÉÌWûiÉÈ urÉÑÎijÉiÉÈû cÉ | 
10 iÉrÉÉåÈ EpÉrÉÉåÈ sÉ¤ÉhÉÇ mÉÔuÉï E¨ÉUÉprÉÉqÉç AkÉÉïprÉÉÇ mÉ×cNûÌiÉ -  
11 xÉqÉÉÍkÉxjÉxrÉ ÎxjÉiÉmÉë¥ÉxrÉ MüÉ pÉÉwÉÉ ?  
12 MüÐSØzÉæÈ sÉ¤ÉhÉ uÉÉcÉMæüÈ zÉoSæÈ xÉuÉæïÈ ArÉÇ pÉÉwrÉiÉå ? 
13 urÉÑÎijÉiÉÈ ÎxjÉiÉmÉë¥ÉÈ MüÐSØzÉÇ uÉÉaÉç-urÉuÉWûÉUÇ MüUÉåÌiÉ ? 

   iÉxrÉ EmÉuÉåzÉlÉç AaÉqÉlÉå qÉlSåprÉÉå ÌuÉsÉ¤ÉhÉå MüÐSØzÉå ? 
 

7 etad eva abhipretya vasishhṭha āha - 
   "paravyasaninī nārī vyagra api gṛhakarmaṇi | 
   tad eva asvādayati antah parasaṁgarasāyanam       || 58 || 

 Keeping these thoughts in mind, the Sage Vasishtha said: 
“A woman having affairs with a paramour, even though occupied in her housework,  
     inwardly goes on enjoying the lovemaking that she had in his company.” 

8    "evaṁ tattve pare shuddhe dhīrah vishrāntim āgatah | 
   tad eva asvādayati antah bahih vyavaharan api" iti || 59 || 
   - laghu-yogavāsishhṭhe 27. 

 “In the same way, in the supreme immaculate Reality, does the wise person ever abide 
     and inwardly goes on enjoying the inner bliss, even though he is engaged outwardly.”      

9 tatra sthitaprajnah kālabhedād dvividhah,                samāhitah vyutthitah cha | 

 There are two states of the Sthitaprajna; they are differentiated by time: 
     i) When fixed in Samadhi, (there is no time limitation); 
     ii) When out of Samadhi, (there is a time limitation). 

10 tayoh ubhayoh lakshhaṇaṁ pūrva uttarābhyām ardhābhyāṁ pṛchchhati – 

 These two types are being asked about in the 1st and 2nd lines respectively (of v.54) – 

11 
12 

samādhisthasya sthitaprajnasya kā bhāshhā ?  
   kīdṛshaih lakshhaṇa vāchakaih shabdaih sarvaih ayaṁ bhāshhyate?     

 i) How is a Sthitaprajna spoken of (described) when he is in meditation? 
     By what kind of descriptive words is he spoken of by all? 

13 vyutthitah sthitaprajnah kīdṛshaṁ vāg-vyavahāraṁ karoti?  
   tasya upaveshan agamane mandebhyah vilakshhaṇe kīdṛshe ? 

 ii) When out of meditation, how does the steady-minded sage speak, sit, and walk? 
     In what way is he different from ordinary people in his acts and behaviour? 

 

Whilst the first section differentiated the Samadhi state from the out-of-Samadhi 
state, this section differentiates the outer behaviour from the inner behaviour. 

7-8 The same example as before is looked at closely from the angle of outer action 
and inner action. The woman is acting as if she is engaged in her work, but inwardly she is 
thinking only of her lover. So also, the sage appears to be engaged in outer activities, but his 
mind is ever fixed on the Pure Reality within. 

9-10 The questions that are raised in the verse are now identified line by line. The 
two broad categories into which they may be classified are:  

11-12 i) When in Samadhi: In this case, there is no outer action. Hence, the problem 
of differentiating the outer from the inner does not arise. 

13 ii) When out of Samadhi: In this case, there has to be a careful differentiation of 
deed from thought. The two can be as apart as the woman’s mind from her duties. 
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Section 5.3:  The Lord Responds on Q1: the Samadhi State Question 
 

14 ´ÉÏpÉaÉuÉÉlÉÑuÉÉcÉ | 

   "mÉëeÉWûÉÌiÉ rÉSÉ MüÉqÉÉlÉç xÉuÉÉïlÉç mÉÉjÉï qÉlÉÉåaÉiÉÉlÉç | 

   AÉiqÉlrÉåuÉÉiqÉlÉÉ iÉÑ¹È ÎxjÉiÉmÉë¥ÉxiÉSÉåcrÉiÉå" CÌiÉ || pÉ.aÉÏ. 2-55 || 
 

15 MüÉqÉÉÈ Ì§ÉÌuÉkÉÉÈ, oÉÉ½É AÉliÉUÉ uÉÉxÉlÉÉqÉÉ§É-ÃmÉÉÈ cÉ CÌiÉ | 
16 EmÉÉÎeÉïiÉ-qÉÉåSMüÉSrÉÈû oÉÉ½ÉÈ, AÉzÉÉqÉÉåSMüÉSrÉ AÉliÉUÉÈ,  

   mÉÍjÉmÉÌiÉiÉ-iÉ×hÉÉÌSuÉiÉç AÉmÉÉiÉiÉÈ mÉëiÉÏiÉÉ uÉÉxÉlÉÉ-ÃmÉÉÈ cÉ | 
17 xÉqÉÌWûiÉÈ AzÉåwÉ-kÉÏuÉ×Ì¨É-xÉÇ¤ÉrÉÉiÉç xÉuÉÉïlÉç mÉËUirÉeÉÌiÉ | 
18 AÎxiÉ cÉÉxrÉ qÉÑZÉmÉëxÉÉS-ÍsÉÇaÉaÉqrÉ xÉÇiÉÉåwÉÈ | 
19 xÉ cÉ lÉ MüÉqÉåwÉÑ ÌMÇü iuÉÉiqÉlrÉåuÉ, MüÉqÉÉlÉÉÇ irÉYiuÉÉiÉç, 

   oÉÑ®åÈ mÉUqÉÉlÉlS-ÃmÉåhÉ AÉiqÉ-iÉ¨uÉ AÍpÉqÉÑZÉiuÉÉiÉç cÉ | 
20 lÉ cÉ A§É xÉÇmÉë¥ÉÉiÉ-xÉqÉÉkÉÉæ CuÉ AÉiqÉÉlÉlSÈ qÉlÉÉåuÉ×Ì¨É EÎssÉZrÉiÉå, 

   ÌMÇü iÉÑ xuÉmÉëMüÉzÉ-ÍcÉSè-ÃmÉåhÉ AÉiqÉlÉÉ | 
21 xÉÇiÉÉåwÉÈ cÉ lÉ uÉ×Ì¨É-ÃmÉÈ | ÌMÇü iÉÑ iÉixÉÇxMüÉU-ÃmÉÈ | 
22 LuÉqÉç ÌuÉkÉæÈ sÉ¤ÉhÉ-uÉÉcÉMæüÈ zÉoSæÈ xÉqÉÉÌWûiÉÈ pÉÉwrÉiÉå | 

 

14 shrībhagavānuvācha | 
   "prajahāti yadā kāmān sarvān pārtha manogatān | 
   ātmanyevātmanā tushhṭah sthitaprajnastadochyate" iti || bha.gī. 2-55 || 

 The Blessed Lord said: 
“When one experiences the ceasing of all mind-based desires, O Arjuna, 
     and is completely satisfied with the Self in the Self, then he is called a “steady sage”. 

15 kāmāh trividhāh, bāhyā āntarā vāsanāmātra-rūpāh cha iti | 

 Desires are classified into three types: external, internal and mere impressions. 

16 upārjita-modakādayah bāhyāh,                       āshāmodakādaya āntarāh,  
   pathipatita-tṛṇādivat āpātatah pratītā vāsanā-rūpāh cha | 

 i) the external type is that which has been already obtained; 
ii) the internal type is the hope for obtaining what one desires; and 
iii) the mere impressions are those just casually chanced upon, like the grass, etc 
     that we encounter on the roadside. 

17 
18 
19 

samahitah,    asheshha-dhīvṛtti-saṁkshhayāt,     sarvān parityajati |  
   asti chāsya mukhaprasāda-lingagamya santoshhah |  
sa cha na kāmeshhu, kiṁ tu ātmani eva, kāmānāṁ tyaktvāt; 
   buddheh paramānanda-rūpeṇa,  ātma-tattva abhimukhatvāt cha | 

 In intense meditation, due to total destruction of all thoughts, all three types are given up.  
     His contentment is known from the sign of his happy appearance.  
This is not due to fulfillment of desire, but to the Self alone, to the renunciation of desire. 
     The mind takes the very form of  Bliss, which signifies his closeness to the Self. 

20 na cha atra saṁprajnāta-samādhau iva                 ātmānandah manovṛtti ullikhyate, 
   kiṁ tu svaprakāsha-chid-rūpeṇa ātmanā |          

 Unlike what is described above, is the state of Samprajnata (Savikalpa) Samadhi. 
     In that state, the bliss of the Self is produced by a mental modification; 
     but here, the Bliss is self-effulgent; it is of the nature of Consciousness itself. 
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21  santoshhah cha na vṛtti-rūpah |    kiṁ tu tatsaṁskāra-rūpah | 

 Furthermore, the contentment, too, is not a thought-form, but just an impression of it. 

22 evam vidhaih lakshhaṇa-vāchakaih shabdaih samāhitah bhāshhyate | 

 Thus, by words denoting the peculiarities, the man in Samadhi is described. 
 

The Jivanmukta in Samadhi – that is the subject of this section. The first question put 
forward by Arjuna is being answered. 

14 It is not the Jivanmukta who abandons desires, but the desires that abandon him. 
The contentment from the Self is so great, that all other desires which originate in the mind 
are abandoned. 

15-16 Desires are grouped into three types, which represent their gross, subtle and 
causal levels respectively. Firstly, objects that are already obtained have become manifest in 
external reality, at the gross level. Secondly, if they have not been acquired, then they sit 
internally in the mind, at the subtle level, awaiting fulfillment. Thirdly, we have the ‘neutral’ 
desires. These are impressions in the subconscious mind at the causal level. For example, 
grass on the roadside, or pebbles on the sea-shore; these do not generate any desires at all. 

 

The Sage in Nirvikalpa Samadhi 

17-19 All the three types of desires require thoughts to give them form. In the man 
in Samadhi, there are no thoughts, hence none of these types of desires can survive in him. 

While the majority of people become happy and content when their desires are 
fulfilled, in the case of the Jivanmukta, the opposite is the case: He is happy and content 
when he renounces his desires. His mind is completely dissolved, and this gives him access 
to limitless Bliss and contentment within. The “no-mind” state experiences pure bliss. 

 

The Sage in Savikalpa Samadhi 

 The topic remains Nirvikalpa Samadhi, but Sri Vidyaranyaji turns our attention 
temporarily to Savikalpa Samadhi to make an important point. 

20-21 Bliss and contentment may be experienced in the mind during Savikalpa 
Samadhi; but their highest, purest form is experienced in Nirvikalpa Samadhi without any 
intervention from the mind in its causal form. This is the point of difference between the 
two experiences. Although both are of a very high level in spiritual life, ordinary people are 
not able to tell the two apart. It requires the purity and meticulousness of Sri Vidyaranyaji to 
point this out to us. Here is an example from offset printing technology: 

In a colour print we see blue as only a single colour. However when we look through 
a magnifying glass, we see that the blue is actually made up of tiny cyan and magenta 
coloured dots. Where the ordinary eye sees only Samadhi, Vidyaranyaji’s ‘magnifying 
intellect’ helps us to see it as two distinct stages of Samadhi!  

22 Indeed, words are inadequate to describe elevated spiritual states like Samadhi.  
 

 

Section 5.4:  Q2: Answer to “How he Speaks?” 
 

23    "SÒÈZÉåwuÉlÉÑÌ²alÉqÉlÉÉÈ xÉÑZÉåwÉÑ ÌuÉaÉiÉxmÉ×WûÈ | 

     uÉÏiÉUÉaÉpÉrÉ¢üÉåkÉÈ ÎxjÉiÉkÉÏqÉÑïÌlÉÂcrÉiÉå" CÌiÉ || 2-56 || 
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24 SÒÈZÉÇ UÉaÉÉÌS-ÌlÉÍqÉ¨É-eÉlrÉÉ UeÉÉåaÉÑhÉ-ÌuÉMüÉUÃmÉÉ  

   xÉÇiÉÉmÉÉÎiqÉMüÉ mÉëÌiÉMÔüsÉÉ ÍcÉ¨É-uÉ×Ì¨ÉÈ | 
25 iÉÉSØzÉå SÒÈZÉå mÉëÉmiÉå xÉÌiÉ "AWÇû mÉÉmÉÈ, kÉÏ‰ÉqÉç SÒUÉiqÉÉlÉqÉç" CÌiÉ 

   AlÉÑiÉÉmÉÉÎiqÉMüÉ iÉqÉÉåaÉÑhÉ-ÌuÉMüÉUiuÉålÉ pÉëÉÎliÉÃmÉÉ ÍcÉ¨É-uÉ×Ì¨ÉÈ E²åaÉÈ | 
26 rÉÌS AÌmÉ ArÉÇ ÌuÉuÉåMü CuÉ AÉpÉÉÌiÉ iÉjÉÉ AÌmÉ mÉÔuÉïÎxqÉlÉç eÉlqÉÌlÉ cÉåiÉç 

   iÉiÉç mÉÉmÉ-mÉëuÉ×Ì¨É-mÉëÌiÉoÉlkÉMüiuÉÉiÉç xÉmÉërÉÉåeÉlÉÈû pÉuÉÌiÉ, 

   CSÉlÉÏÇ iÉÑ ÌlÉwmÉërÉÉåeÉlÉ CÌiÉ pÉëÉÎliÉiuÉÇ Sì¹urÉqÉç | 
27 xÉÑZÉÇ UÉerÉ-mÉÑ§É-sÉÉpÉÉÌS-ÌlÉÍqÉ¨É-eÉlrÉÉ  

   xÉÉÎiuÉMüÐ mÉëÏÌiÉ-ÃmÉ,  AlÉÑMÔüsÉÉ ÍcÉ¨É-uÉ×Ì¨ÉÈ | 
28 iÉÎxqÉlÉç xÉÑZÉå xÉirÉÉaÉÉÍqÉlÉÈ iÉÉSØzÉxrÉ xÉÑZÉxrÉ MüÉUhÉÇ mÉÑhrÉqÉlÉç  

   AlÉÑ¸ÉrÉ uÉ×jÉ CuÉ iÉSè AmÉå¤ÉÉ iÉÉqÉxÉÏ ÍcÉ¨É-uÉ×Ì¨ÉÈ xmÉ×WûÉ | 
29 iÉ§É cÉ xÉÑZÉ-SÒÈZÉrÉÉåÈ  mÉëÉUokÉMüqÉï-mÉëÉÌmÉiÉiuÉÉSè urÉÑÎijÉiÉ  

   ÍcÉ¨ÉxrÉ uÉ×Ì¨ÉxÉÇpÉuÉÉiÉç cÉ iÉSè EpÉrÉqÉç EmÉmÉ±iÉå | 
30  E²åaÉxmÉ×Wåû iÉÑ lÉ ÌuÉuÉåÌMülÉÈ xÉÇpÉuÉiÉÈ | 
31 iÉjÉÉ UÉaÉ-pÉrÉ-¢üÉåkÉÉÈ cÉ iÉÉqÉxÉiuÉålÉ MüqÉïhÉÉ  

   mÉëÉÌmÉiÉiuÉ ApÉÉuÉÉlÉç lÉ AxrÉ ÌuÉ±liÉå | 
32 LuÉÇ sÉ¤ÉhÉ-sÉÍ¤ÉiÉÈ ÎxjÉiÉkÉÏÈ xuÉÉlÉÑpÉuÉ-mÉëMüOûlÉålÉ  

   ÍzÉwrÉ-ÍzÉ¤ÉÉjÉïqÉç AlÉÑ²åaÉ-ÌlÉÈxmÉ×WûiuÉÉÌS-aÉqÉMÇü  

   uÉcÉÈû pÉÉwÉiÉ CÌiÉ AjÉïÈ | 
 

23    "duhkheshhu anudvigna manāh sukheshhu vigataspṛhah | 
   vīta-rāga-bhaya-krodhah sthita-dhīh-munih uchyate" iti || 2-56 || 

 “In sorrows, he is without its inner pains; in joys, he is without any attachment; 
     He is also without likes (and dislikes), fear and anger – such is a sage of steady wisdom.” 

24 duhkhaṁ rāgādi-nimitta-janyā rajoguṇa-vikārarūpā  
   santāpātmikā pratikūlā chitta-vṛttih | 

 ‘Duhkham’ – is sorrow, having attachment, etc, as its cause, and is a Rajasic mental state 
     whose nature is to cause pain. It is not a conducive thought modification. 

25 tādṛshe duhkhe prāpte sati "ahaṁ pāpah, dhīngmām durātmānam" iti 
   anutāpātmikā tamoguṇa-vikāratvena bhrāntirūpā chitta-vṛttih udvegah | 

 One afflicted by sorrow commonly has the thought, “I am a sinner, fie upon me, I am evil.” 
     This pain that follows sorrow is Tamasic, a delusory thought-form called anxiety. 

26 yadi api ayaṁ viveka iva  ābhāti,                        
   tathā api pūrvasmin janmani chet tat pāpa-pravṛtti-pratibandhakatvāt 
   saprayojanah bhavati, 
   idānīṁ tu nishhprayojana iti bhrāntitvaṁ drashhṭavyam | 

 Even though this (thought) appears to be discrimination, it is not really so. 
     Had it come to one in previous lives, it would have effectively prevented the evil action, 
     and as such it would have served a useful purpose; 
     now it serves no purpose at all, and hence it is considered as a delusion. 
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27 sukhaṁ rājya-putra-lābhādi-nimitta-janyā  
   sātvikī prīti-rūpa;                     anukūlā chitta-vṛttih | 

 ‘Sukham’ – is happiness caused by gaining a kingdom, a son and the like;  
     it is a favourable mental state born of Sattwa;    It is a conducive thought modification. 

 28 tasmin sukhe sati āgāminah tādṛshasya sukhasya kāraṇaṁ puṇyaman 
   anushhṭhāya vṛtha iva tad apekshhā          tāmasī chitta-vṛttih spṛhā | 

 When he is happy, the happiness is the result of good deeds in the past. 
     It is vain to hope for more happiness without performing good deeds. 
     Such hankering is a Tamasic modification and is called attachment. 

29 
 

30 

tatra cha sukha-duhkhayoh  prārabdhakarma-prāpitatvād  
   vyutthita chittasya vṛttisaṁbhavāt cha tad ubhayam upapadyate |  
   udvegaspṛhe tu na vivekinah saṁbhavatah | 

 There (in a sage), due to Prarabdha Karma he, too, encounters joy and sorrow. 
     When not in meditation, thoughts of joy and sorrow are sure to arise. 
     But in a discriminating man, it is not possible to have the pain and attachment with it.  

31 tathā rāga-bhaya-krodhāh cha tāmasatvena karmaṇā  
   prāpitatva abhāvān na asya vidyante | 

 In the same way, passion, fear and anger, which are products of Tamas, 
     and are not brought by any actions, do not exist in him. 

32 evaṁ lakshhaṇa-lakshhitah sthitadhīh, svānubhava-prakaṭanena  
   shishhya-shikshhārtham anudvega-nihspṛhatvādi-gamakaṁ  
   vachah bhāshhata iti arthah | 

 Thus is the man of steady wisdom characterised. Drawing on his own inner experience, 
     he educates his disciples on how to avoid anxiety and attachment. 
     He speaks only of these things. This is the meaning. 

 

23 The verse is seen by Vidyaranyaji as how one responds to external stimuli: 

24 That which prompts one towards knowledge and peace is Sattwic; that which 
prompts one to action is Rajasic; and that which arises due to ignorance and delusion is 
Tamasic. Sorrow prompts one into action, hence it is said here to be Rajasic. The point made 
here is that, in general, we encounter Sattwic (joys) or Rajasic (sorrows) experiences in life. 
If our response is based on ignorance or delusion, it will always be Tamasic. If the response 
is based on enlightenment, it will always be Sattwic. This is being explained below. 

 

Response to Sorrow – Usually Pain 

25 The thought arises “What kind of sin I must have done to deserve this!” We find 
such sentences in every language and every culture. In fact, it is this inner thought that 
causes us more problem than the outer one.  

Swamiji said, “If the outer sorrow stuns you into inaction, the inner pain butchers 
you into damnation.” Swamiji followed this with an example: “If someone asks ‘How are 
you?’, the only safe answer to give is ‘Fine thank you.’ If you say ‘I am not fine’, you are a 
fool. And if the other person asks ‘Why, what happened?’ he is also a fool. Both are in for 
big trouble! The two get stuck in conversation for the whole morning!” 

Taapa is sorrow; Anutaapa is the pain that follows it into your very life. It is a sort of 
regret. It is considered to be a Tamasic Vritti as it arises from ignorance. 

26 Why is such regret regarded as Tamasic, even though it appears to be wise? The 
regret is too late; the damage has already been done. At the right time it would have been 
Sattwic, but now when it is too late it is Tamasic. It is a delusion. 
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Response to Joy – Usually Attachment 

27-28 When joys come, the ignorant person makes another mistake. He does not 
realise that the joy comes because of his good Karma. Instead of feeling grateful, he gets 
attached to it, meaning he yearns  for more and more of it, without thinking of doing any 
further good deeds to deserve it. This leads to a depletion of all his good Karma, and soon 
he is beset with sorrow. For this reason his response of attachment is considered Tamasic. 

29-30 In the case of a Sthitaprajna, he understands fully that all joy and sorrow come 
to him because of his Karma. Hence, he is able to remain indifferent to them. He does not 
respond to them by feeling pain or getting attached. He uses his discrimination and wisely 
steers clear of Tamasic reactions.  

31 The same applies when he encounters experiences that usually prompt people 
into feelings of likes, fear and anger. The sage is free from such Tamasic responses. 

32 Vidyaranyaji summarises the message in the light of Arjuna’s question: “How does 
he speak?” The sage speaks only of that which educates his disciples to avoid making 
Tamasic responses to whatever life may throw at them.  

 

 

Section 5.5:  Q3: Answer to “How he Sits?” 
 

33    "rÉÈ xÉuÉï§ÉÉlÉÍpÉxlÉåWûxiÉ¨ÉimÉëÉmrÉ zÉÑpÉÉzÉÑpÉqÉç | 

     lÉÉÍpÉlÉlSÌiÉ lÉ ²åÌ¹ iÉxrÉ mÉë¥ÉÉ mÉëÌiÉÌ¸iÉÉ" CÌiÉ || 2-57 || 
 

34 rÉÎxqÉlÉç xÉÌiÉ AlrÉSÏrÉå WûÉÌlÉuÉ×®Ï xuÉÎxqÉlÉç lÉ AÉUÉåmrÉåiÉå 

   iÉÉSØzÉÈ AlrÉ ÌuÉwÉrÉÈ iÉÉqÉxÉ-uÉ×Ì¨É-ÌuÉzÉåwÉÈ xlÉåWûÈ | 
35 xÉÑZÉ-WåûiÉÑÈ xuÉMüsÉ§ÉÉÌSÈ zÉÑpÉÈ ÌuÉwÉrÉÈ | 
36   iÉSè aÉÑhÉMüjÉlÉÉÌS-mÉëuÉÌiÉïMüÉ kÉÏuÉ×Ì¨ÉÈ AÍpÉlÉlSÈ | 
37 A§É aÉÑhÉMüjÉlÉxrÉ mÉU-mÉëUÉåcÉlÉ AjÉïiuÉ ApÉÉuÉålÉ  

   urÉjÉïiuÉÉiÉç iÉSè-WåûiÉÑÈ AÍpÉlÉlSÈ iÉÉqÉxÉÈ | 
38 AxÉÔrÉ EimÉÉSlÉålÉ SÒÈZÉ-WåûiÉÑÈ mÉUMüÐrÉ-ÌuÉ±ÉÌSÈ  

   LlÉÇ mÉëÌiÉ-AzÉÑpÉÈ ÌuÉwÉrÉÈ | 
39    iÉSè ÌlÉlSÉ-mÉëuÉÌiÉïMüÉ kÉÏuÉ×Ì¨ÉÈ ²åwÉÈ | 
40 xÉÈû AÌmÉ iÉÉqÉxÉÈ, iÉSè ÌlÉlSÉrÉÉ ÌlÉuÉÉUhÉ AjÉïiuÉ ApÉÉuÉålÉ urÉjÉïiuÉÉiÉç | 
41 iÉ LiÉå iÉÉqÉxÉÉ kÉqÉÉïÈ MüjÉÇ ÌuÉuÉåÌMüÌlÉ xÉÇpÉuÉårÉÑÈ ? 

 

33    "yah sarvatra anabhisnehah tattat-prāpya shubha-ashubham | 
   na abhinandati, na dveshhṭi, tasya prajnā pratishhṭhitā" iti || 2-57 || 

 “He who is without attraction on all fronts; whatever he encounters, be it good or evil, 
     he neither rejoices nor does he have distaste for it – his wisdom is firm and steady.”  

34 yasmin sati anyadīye hānivṛddhī svasmin na āropyete 
   tādṛshah anya vishhayah tāmasa-vṛtti-visheshhah ‘snehah’ | 

 In ‘Snehah’, the ‘ups and downs’ of others are superimposed on oneself; 
     that which depends on another is a particular Tamasic formation called ‘attachment’. 
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35 
36 

sukha-hetuh svakalatrādih shubhah vishhayah |  
tad guṇakathanādi-pravartikā dhīvṛttih abhinandah |   

 ‘Shubhah’ – means something that is the cause of pleasure, like wife, etc.  
‘Abhinandah’ – is the extolling of another’s virtues by which we  endear them to us.  

37 atra guṇakathanasya para-prarochana arthatva  
   abhāvena vyarthatvāt tad-hetuh abhinandah tāmasah | 

 The extolling or glorification is not aimed at genuinely inspiring the other person. 
     In the absence of such useful purpose, such extolling is considered to be Tamasic. 

38 
39 

asūya utpādanena duhkha-hetuh parakīya-vidyādih;    enaṁ prati-ashubhah vishhayah |  
   tad nindā-pravartikā dhīvṛttih dveshhah |   

 ‘Asuya’ – is jealousy, and causes sorrow when one sees another with more knowledge. 
     ‘Ashubha’ – is something that brings displeasure and is considered to be evil.  
     ‘Dvesha’ – is that which produces a loathing which makes one criticise others. 

40 sah api tāmasah, tad nindāyā nivāraṇa arthatva abhāvena vyarthatvāt | 

 This is also Tamasic, as it is futile to criticise another without the desire to correct him. 

41 ta ete tāmasā dharmāh kathaṁ vivekini saṁbhaveyuh ? 

 These, being Tamasic in nature, how can they exist in one who possesses discrimination? 
 

33 The previous verse listed five Tamasic reactions that follow the experience of joy 
and sorrow. This verse continues with the same theme, and lists a further three reactions: 
namely, Abhisneha, Abhinandati and Dveshti (or Asuya), i.e. attraction, rejoicing and 
distaste (or jealousy). The next four verses answer the question, “How he sits?” This is when 
he is alone or when he experiences a thing unsought for, which comes of itself. He does not 
make any effort to obtain these experiences.  

34-37 Normally, when one is alone, one’s inborn nature come to the fore. Two things 
happen: he experiences Snehah or emotional attraction (or repulsion) towards objects. This 
is termed Haani-Vriddhi, “hate-love”. In English we would rather say “love-hate” or “ups 
and downs”. We superimpose these qualities onto others or other objects. Such super-
imposition is based on ignorance.  

If it is emotional attraction it produces feigned love, which manifests as Abhinandah, 
the extolling of a person to get something out of him. The driving impulse is selfishness. 

38-40 If the emotion is repulsion, it produces feigned hatred or dislike, which 
manifests as Dveshti. An extreme case of Dveshti is Asuya or jealousy. This arises when a 
person meets another who has more of a certain desirable item than him. He then vents his 
dislike in the form of Nindaa or criticism of the other person. Criticism itself is not a bad 
thing in itself. Criticism can be constructive and help another to avoid falling into error. But 
when it arises out of jealousy, it is destructive. The driving impulse is again selfishness. 

Whether it be extolling or criticisng, if they produce ill-effects that confirms that 
both are of a Tamasic nature with selfishness as their springboard. 

41 In the final summary, simple logic helps us to deduce that a sage cannot react in 
these Tamasic ways. He, too, may extoll or criticize others, but his motive will be pure as he 
has no selfishness. Thus it is concluded that in a sage, the various types of Tamasic reactions 
do not arise. Due to discrimination between the Real and the unreal, the sage is incapable of 
reacting negatively towards any experience. 

The real lesson taught by the last two verses is that the sage’s attitude is very 
different from that of an ordinary man. He acts not from selfishness, but only selflessness. 
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Section 5.6:  The Secret Behind a Sage’s Equipoise 
 

   "rÉSÉ xÉÇWûUiÉå cÉÉrÉÇ MÔüqÉÉåïÅ…¡ûÉlÉÏuÉ xÉuÉïzÉÈ | 

   CÎlSìrÉÉhÉÏÎlSìrÉÉjÉåïprÉÈ iÉxrÉ mÉë¥ÉÉ mÉëÌiÉÌ¸iÉÉ" CÌiÉ || 2-58|| 
 

urÉÑÎijÉiÉxrÉ xÉqÉxiÉ-iÉÉqÉxÉ-uÉ×Ì¨É ApÉÉuÉÈ mÉÔuÉï-zsÉÉåMüÉprÉÉqÉç AÍpÉÌWûiÉÈû | 

xÉqÉÉÌWûiÉxrÉ iÉÑ uÉ×¨ÉrÉ LuÉ lÉ xÉÎliÉ, MÑüiÉÈ iÉÉqÉxÉiuÉ zÉƒ¡åûÌiÉ AÍpÉmÉëÉrÉÈ | 
 

42    "yadā saṁharate chāyaṁ kūrmah angānīva sarvashah | 
   indriyāṇīndriyārthebhyah tasya prajnā pratishhṭhitā" iti || 2-58|| 

 “When, like a tortoise withdrawing his limbs, he is able to effortlessly withdraw 
     his senses organs from the sense objects, then his knowledge is unshakeably set.” 

43 vyutthitasya samasta-tāmasa-vṛtti abhāvah             pūrva-shlokābhyām abhihitah | 

 For a sage who is not in Samadhi, there is the absence of all (8 no.) Tamasic reactions,  
     which are enumerated in the previous two verses. 

44 samāhitasya tu vṛttaya eva na santi, kutah tāmasatva shangketi abhiprāyah | 

 (If that is the case when he is not in Samadhi) then what doubt can there be that there are 
no Tamasic reactions even when he is in Samadhi, when there are not even any thoughts! 

 

42 Where does the sage derive the strength to remain so balanced and equipoised 
under all the conditions described above? This verse gives the answer – total sense control. 

 Sarvashah: This word has three meanings in this context: 

i) It refers to all the five senses being withdrawn; 
ii) They are withdrawn totally, not partially; and 
iii) They are withdrawn from all sides, leaving no loophole for objects to enter. 

The simile of the tortoise is excellent in many ways except one. The tortoise 
withdraws its limbs because of fear – to protect itself from dogs or other creatures. But in 
the case of a Jnani, the withdrawal is because the mind has linked itself to the Self. It has 
reached a higher level where it remains undisturbed. 

43 In Vyuthita Avastha: When the sage has come out of Samadhi, thoughts that 
arise in him compel him to encounter joys and sorrows, but these are not followed by the 
phase common to the rest of mankind – namely, the onset of Tamasic reactions. 

44 In Samadhi Avastha: Then does the sage have Tamasic reactions in Samadhi? 
How can he? For in Samadhi, there are not even any thoughts, where then are there any 
occasions to encounter any disturbing experiences? 

If the tortoise is not disturbed by anything with its legs stretched outside, how can it 
be disturbed when its legs are withdrawn into its body! That is the implied meaning. 

 

 

Section 5.7:  Renouncing the Lower for the Sake of the Higher 
 

45    "ÌuÉwÉrÉÉ ÌuÉÌlÉuÉiÉïliÉå ÌlÉUÉWûÉUxrÉ SåÌWûlÉÈ | 

      UxÉuÉeÉïÇ UxÉÉåÅmrÉxrÉ mÉUÇ SØwOèuÉÉ ÌlÉuÉiÉïiÉå" CÌiÉ || 2-59 || 
 

46 mÉëÉUokÉÇ MüqÉï xÉÑZÉ-SÒÈZÉ-WåûiÉÔlÉç-MüÉÇÍ¶ÉÌ²wÉrÉÉÇ¶ÉlSì  
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   ESrÉ AlkÉMüÉUÉÌS-ÃmÉÉlÉç xuÉrÉqÉåuÉ xÉqmÉÉSrÉÌiÉ, 

   AlrÉÉÇxiÉÑ aÉ×Wû¤Éå§ÉÉSÏlÉç mÉÑÂwÉ E±ÉåaÉ-²ÉUåhÉ | 
 

47 iÉ§É cÉlSì ESrÉÉSrÉÈ mÉÔhÉåïlÉ CÎlSìrÉÉÌS-xÉÇWûÉU   

    sÉ¤ÉhÉålÉ xÉqÉÉÍkÉlÉ CuÉ ÌlÉuÉïiÉliÉå, lÉ AlrÉjÉÉ | 
48   aÉ×WûÉSrÉxiÉÑ xÉqÉÉÍkÉ-qÉliÉUåhÉ AÌmÉ ÌlÉuÉiÉïliÉå |  
 

49 AÉWûUhÉqÉç AÉWûÉU E±ÉåaÉÈ | ÌlÉÂ±ÉåaÉxrÉ aÉ×WûÉÌS  

   ÌuÉwÉrÉÉ ÌlÉuÉiÉïliÉå, UxÉxiÉÑ lÉ ÌlÉuÉiÉïiÉå | UxÉÉå qÉÉlÉxÉÏ iÉ×whÉÉ |  
50 xÉÉû AÌmÉ mÉUqÉÉlÉlS-ÃmÉxrÉ mÉUxrÉ oÉë¼hÉÉå SzÉïlÉå xÉÌiÉ 

   xuÉsmÉÉlÉlS-WåûiÉÑprÉÉå ÌlÉuÉiÉïiÉå, 
51 "ÌMÇü mÉëeÉrÉÉ MüËUwrÉÉqÉÉå rÉåwÉÉÇ lÉÈ ArÉÇ AÉiqÉÉ ArÉÇ sÉÉåMüÈ" 

   CÌiÉ ´ÉÑiÉåÈ || oÉëç.EmÉ 4.4.22 
 

45    "vishhayā vinivartante nirāhārasya dehinah | 
   rasavarjaṁ, rasah api asya, paraṁ dṛshhṭvā nivartate" iti || 2-59 || 

 “From him who has renounced all objects, the objects themselves turn away, 
     leaving the longing behind. But the longing also ceases on beholding the Supreme.”  

46 prārabdhaṁ karma sukha-duhkha-hetūn- 
   kāṁshchid vishhayā chandra udaya andhakārādi-rūpān svayam eva sampādayati, 
   anyāh tu gṛhakshhetrādīn purushha udyoga-dvāreṇa | 

 Prarabdha Karma is the cause for one’s joys and sorrows. 
     Some events like the rising moon or onset of darkness are created by Prarabdha alone. 
     Other events such as (owning) a house or a farm come through human effort. 

47 
 

48 

tatra chandra udayādayah pūrṇena indriyādi-saṁhāra    
   lakshhaṇena samādhina iva nivartante, na anyathā |  
   gṛhādayastu samādhi-mantareṇa api nivartante | 

 For the former type such as the moonrise, etc: only when all the senses are withdrawn, 
     as happens during the practice of Samadhi, does it cease, and in no other way.   
     But for the latter type such as the house, etc: they can cease even without Samadhi! 

49 āharaṇam āhāra udyogah | 
   nirudyogasya gṛhādi vishhayā nivartante,  
   rasah tu na nivartate |    rasah mānasī tṛshhṇā |  

 Things obtained by self-effort can be forcibly taken away (by a stronger effort). 
     When the self-effort is withdrawn, the objects begin to withdraw, 
     But by that, the desire does not cease; for desire is a thing that belongs to the mind. 

50 sā api paramānanda-rūpasya parasya brahmaṇah darshane sati 
   svalpānanda-hetubhyo nivartate, 

 Even this desire – when the greater joy of the Bliss of the Self is beheld, 
     it becomes the cause of terminating the little joy of the objects.  

51 "kiṁ prajayā karishhyāmah yeshhāṁ nah ayaṁ ātmā ayaṁ lokah" 
    iti shruteh || br.upa 4.4.22 

 The Upanishad has this to say: “What shall we achieve through children, 
     we who have attained this Self, this world of the Self.” 

 

The conditions are traced behind renunciation of objects, and renunciation of desire. 



 

138 

 

45 For external objects to be renounced, the process is quite simple – just abandon 
them using the ‘lock and key’ method. However, that deals only with the gross problem. At 
the subtle level, the desire still remains. That, too, can be removed when a higher joy takes 
its place. Then it falls off on its own. 

46 The explanation begins by considering the two means available to man to obtain 
his wishes: 

i) The first is what Nature provides. This comes under the category of Prarabdha 
Karma. This comes with us at birth. It is what God provides for our growth. This factor does 
not lie in our control. We can do nothing about it.  

ii) The second factor is the effort we add to obtain our needs successfully. Our effort 
augments that of God in providing our needs. It augments the provision made by Nature to 
supply our needs. It has a significant place in the overall scheme. 

47-48 We are helpless to alter the first provision. We cannot fathom what Nature 
has in store for us. Thus, only when we are withdrawn, as in meditation, does this factor 
cease its operation. However, that which comes from self-effort, can be snatched away from 
us even in broad daylight! It means that we have even lesser control over the results of our 
own effort’s success than over that which is provided by Nature. 

In this verse, the Sadhaka acknowledges that the fruit of his self-effort can be taken 
away from him. He can choose to stop the self-effort, by which the objects will of their own 
accord withdraw from him. 

49 However, the desire in the mind still remains. That does not go away by merely 
stopping the senses from making self-effort. Another method is required to remove the 
craving in the mind. What is that method? 

50 The method is to find refuge in a greater power than the mind. When the 
Sadhaka experiences the bliss within then he finds that it is far superior to what the mind 
gives him access to. He then willingly turns to that higher Bliss. The grip of the mind on its 
desire now gets weakened until it finally loses the grip altogether. 

51 The achievement of this higher Bliss thus becomes the central purpose of 
Sadhana. All other desires are willingly abandoned for the sake of the higher Bliss. This is the 
idea. Hence, sages are willing to renounce common pleasures in order to gain the higher 
reward of tasting the Divine Bliss within. 

In this way, the verse answers the question on “How he sits?” The sage sits in deep 
silence. He finds quietness within himself and is completely contented with it. He no longer 
hankers for external objects to find happiness. 

 

 

Section 5.8:  The Test of Mind-Control is Being Alone 
 

52   "rÉiÉiÉÉå ½ÌmÉ MüÉæliÉårÉ mÉÑÂwÉxrÉ ÌuÉmÉÍ¶ÉiÉÈ | 

    CÎlSìrÉÉÍhÉ mÉëqÉÉjÉÏÌlÉ WûUÎliÉ mÉëxÉpÉÇ qÉlÉÈ" CÌiÉ || 2-60 || 
 

53  "iÉÉÌlÉ xÉuÉÉïÍhÉ xÉÇrÉqrÉ rÉÑ£ü AÉxÉÏiÉ qÉimÉUÈ | 

    uÉzÉå ÌWû rÉxrÉåÎlSìrÉÉÍhÉ iÉxrÉ mÉë¥ÉÉ mÉëÌiÉÌ¸iÉÉ" CÌiÉ || 2-61 || 
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54 E±ÉåaÉirÉÉaÉ oÉë¼-SzÉïlÉ mÉërÉ¦ÉÇ MÑüuÉïiÉÈû AÌmÉ 

   MüÉSÉÍcÉiMü mÉëqÉÉS-mÉËUWûÉUÉrÉ xÉqÉÉÍkÉ AprÉÉxÉÈ | 
 

55 iÉSè LiÉiÉç ÌMüqÉÉxÉÏiÉ CÌiÉ mÉëwlÉ E¨ÉUqÉç | 
 

52    "yatatah hyapi kaunteya purushhasya vipashchitah | 
   indriyāṇi pramāthīni haranti prasabhaṁ manah" iti || 2-60 || 

 “Even though, O son of Kunti, the discerning one ever strives earnestly for perfection, 
     his turbulent, troublesome senses violently carry off his mind.” 

53    "tāni sarvāṇi saṁyamya yukta āsīta matparah | 
   vashe hi yasyendriyāṇi tasya prajnā pratishhṭhitā" iti || 2-61 || 

 “Having brought all his senses under control, one should yoke his mind to the Lord; 
     But in a sage, all the senses are in full control, as he is firmly set in knowledge.” 

54 udyogatyāga brahma-darshana prayatnaṁ kurvatah api 
   kādāchitka pramāda-parihārāya samādhi abhyāsah | 

 Even though the seeker makes all efforts to shun sense pleasures and realise the Truth, 
     there may be chance negligence; to avoid this he should practice intense meditation. 

55 tad etat kimāsīta iti prashhna uttaram | 

 This ends the answer to the question “How does he sit?” 

 

52 The “striving earnestly” refers to the effort of seeing the defects in the joys 
brought by one’s senses. That is a very difficult thing to achieve and can trouble Sadhaks at 
every stage of their spiritual journey. Hence, it deserves the attention it gets in this verse. 

Swamiji said that even one who is a Viveki, known to be discriminative about how he 
handles his senses, he can be subject to the most trying challenges. The advice given here 
does not apply to one who just pays casual attention to this matter, but to one who is a 
seasoned Sadhaka, striving earnestly on the path of Truth. 

The very nature of the senses is to be unpredictable. Strong words are used to 
describe this aspect of its nature. Pramathana means “to violently shake up something”;  
Haranti means “to steal away”; and Prasabham means “forcefully”. These words compel us 
to pay attention to the importance of sense-control. It is the most difficult part of spiritual 
Sadhana, and the advice is coming from Lord Krishna Himself! 

Swamiji painted the example of highway robbers who overpower even armoured 
vehicles to take away the cash being transported. Robbers cannot be resisted when they 
come with guns and rifles. The senses behave in a similar manner. They do not respect our 
aim to progress spiritually, and use arms to overpower us! They give us no opportunity to 
escape from their clutches. They try to rob us of the wealth of good Karma. 

53 What are we to do in a ‘robbery’ of this magnitude? The Lord Himself tells us that 
the only way is to take refuge in Him and pray to Him for protection against the senses. 
When we fix all our devotion on God, we get a special divine energy to control the senses. If 
love for God is not present, it is next to impossible for a seeker to control the senses. 

When sense objects are given up, the vacuum created has to be filled by love for 
God, otherwise the objects will return to fill it. 

So much for ordinary seekers. But what about the Jnani, the Sthitaprajna? For one 
who clutches the Lord, the senses become helpless. They cannot ply their trade of robbing. 
They leave the mind unharmed. Such is the mind of a Sthitaprajna or firm wisdom. 
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54 In this verse we see that the most difficult part about being alone is to keep the 
senses under control. The real test of how adept we have become at controlling the senses 
is seen when we are alone. 

This verse teaches us something else, too: The value of knowledge. The 
Sthitaprajna’s success lies in him being fixed firmly in knowledge. The implication of this is 
that true knowledge is what quietens the senses. We don’t often realise the value of 
knowledge until we observe its power to control our senses.  

Recall the tortoise, trying to protect itself from its enemies by retracting its legs. That 
is perhaps the only way to succeed in controlling the wild senses. The tortoise does so out of 
fear; the Sthitaprajna does so out of knowledge. 

The test of mind-control is that the intellect should be obeyed implicitly. If the mind 
cannot obey it, it has to resort to Matpara, surrender to the Lord. 

55 This is the last of the four verses that answer “How he sits?”  
 

 

Section 5.9:  What Happens When Samadhi is Not Practised 
 

56    "krÉÉrÉiÉÉå ÌuÉwÉrÉÉlmÉÑÇxÉÈ xÉ…¡ûxiÉåwÉÔmÉeÉÉrÉiÉå | 

      xÉ…¡ûÉixÉgeÉÉrÉiÉå MüÉqÉÈ MüÉqÉÉi¢üÉåkÉÉåÅÍpÉeÉÉrÉiÉå"  CÌiÉ || 2-62 || 
 

57    "¢üÉåkÉÉ°uÉÌiÉ xÉqqÉÉåWûÈ xÉqqÉÉåWûÉixqÉ×ÌiÉÌuÉpÉëqÉÈ | 

      xqÉ×ÌiÉpÉëÇzÉÉSè oÉÑÎ®lÉÉzÉÉå oÉÑÎ®lÉÉzÉÉimÉëhÉzrÉÌiÉ" CÌiÉ || 2-63 || 
 

58 AxÉÌiÉ xÉqÉÉÍkÉ AprÉÉxÉå mÉëqÉÉS-mÉëMüÉU EmÉlrÉxiÉÈ | 
 

59 xÉ…¡ûÈ krÉårÉ-ÌuÉwÉrÉ-xÉÇÌlÉÍkÉÈ, xÉÇqÉÉåWûÈ ÌuÉuÉåMümÉUÉ‰ÑZÉiuÉqÉç, 

   xqÉ×ÌiÉÌuÉpÉëqÉÈ iÉ¨uÉ AlÉÑxÉÇkÉÉlÉ ApÉÉuÉÈ, 

   oÉÑÎ®-lÉÉzÉÈ ÌuÉmÉËUiÉ-pÉÉuÉlÉ EmÉcÉrÉSÉåwÉåhÉ 

   mÉëÌiÉoÉlkÉxrÉ ¥ÉÉlÉxrÉ qÉÉå¤ÉmÉëSiuÉ-xÉÉqÉjrÉï ApÉÉuÉÈ | 
 

56    "dhyāyatah vishhayānpuṁsah sangasteshhūpajāyate | 
   sangātsanjāyate kāmah kāmātkrodhah abhijāyate"  iti || 2-62 || 

 “When sense objects are pondered on, attachment to them arises; 
     From attachment springs longing, and from longing anger is produced.” 

57    "krodhādbhavati sammohah sammohātsmṛtivibhramah | 
   smṛtibhraṁshād buddhināshah buddhināshātpraṇashyati" iti || 2-63 || 

 “From anger comes bewilderment, from bewilderment loss of memory; 
     from loss of memory proceeds the ruin of discrimination, and from that he perishes.” 

58 asati samādhi abhyāse, pramāda-prakāra upanyastah | 

  In the absence of the practice of Samadhi, how negligence takes place is being explained. 

59 sangah dhyeya-vishhaya-saṇnidhih,                  saṁmohah vivekaparāngmukhatvam, 
   smṛtivibhramah tattva anusaṇdhāna abhāvah, 
   buddhi-nāshah viparita-bhāvana upachayadoshheṇa 
   pratibandhasya jnānasya mokshhapradatva-sāmarthya abhāvah | 
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 ‘Sangah’ – means attachment; it is the vicinity of the object of thought; 
‘Sammohah’ – means bewilderment; it is turning away from discrimination; 
‘Smriti-vibhramah’ – means loss of memory; this is want of seeking the Truth; 
‘Buddhi Nashah’ – means ruin of discrimination; it is the inability of knowledge to liberate, 
     due to obstacles formed out of contrary thoughts. 

 

In the case when one does not practice Samadhi regularly, inadvertence is sure to 
creep in. Then the following scenario is to be expected: 

56 There is a gradual plunge outlined in verse 62. It goes from i) Rumination; ii) 
Attachment; iii) Desire; and, since desire is not always fulfilled, iv) Anger. 

57 The plunge now becomes more and more rapid. This is described in verse 63. 
From Anger, the steps that follow are v) Delusion (bewilderment); vi) Loss of memory; vii) a 
disabled intellect; and lastly, viii) utter ruin.  

58-59 Sri Vidyaranya’s comments are brief but very significant. Swamiji particularly 
noted his view on attachment; it is defined as “being in the vicinity of the thought”. It does 
not have to be in actual contact with the object. Just the thought of it is sufficient to 
produce attachment. Thought means Rumination. In the light of this explanation, 
rumination can be clearly recognised as the very source of the tumbling fall. 

Sri Vidyaranyaji defines each step of the fall in terms of the intellect.  

Delusion is ‘turning away from discrimination’. Swamiji expressed what happens 
when discrimination is not present: “One can even shout at one’s own Guru!  

Again, we have an insightful interpretation of loss of memory. It is seen as a ‘want of 
seeking the Truth’, i.e. a lack in one’s Mumukshutwa. From our early study, this would mean 
lack of dispassion from worldly pleasures. 

And yet again, Sri Vidyaranya sets our minds working when he uses the expression 
“inability of knowledge to liberate”. Knowledge alone can liberate. Clearly, Vidyaranyaji is 
speaking of a knowledge that is only mental, not something that has sunk in deep into the 
heart. If knowledge is only at the superficial level, it will not have the power to liberate. It 
will be like a sword that is still in its scabbard – it cannot cut anything. 

Swamiji also quoted the possibility of ‘dislike’ (rather than ‘like’) having a greater 
power of disengaging one’s intellect. A dislike absorbs the mind far more than a like. 

 

 

Section 5.10:  Q4: Answer to “How Does he Move?” 
 

60    "UÉaÉ²åwÉÌuÉrÉÑ£æüxiÉÑ ÌuÉwÉrÉÉÌlÉÎlSìrÉæ¶ÉUlÉç |  

      AÉiqÉuÉzrÉæÌuÉïkÉårÉÉiqÉÉ mÉëxÉÉSqÉç AÍkÉaÉcNûÌiÉ" CÌiÉ || 2-64 || 
 

61 ÌuÉkÉårÉÉiqÉiuÉÇ uÉzÉÏM×üiÉ-qÉlÉxiuÉqÉç | mÉëxÉÉSÈ lÉæqÉïsrÉÇ oÉlkÉ-UÉÌWûirÉqÉç | 
 

62 xÉqÉÉÍkÉ AprÉÉxÉ rÉÑ£üÈû iÉSè-uÉÉxÉlÉÉ-oÉsÉÉSè urÉÑijÉÉlÉ-SzÉÉrÉÉqÉç 

   CÎlSìrÉæÈ urÉuÉWUlÉç AÌmÉ mÉëxÉÉSÇ xÉqrÉMçü mÉëÉmlÉÉåÌiÉ | 
 

63 iÉSè LiÉiÉç ÌMÇü uÉëeÉåiÉ CÌiÉ mÉëzlÉ E¨ÉUqÉç | 

   EmÉËUiÉlÉålÉ AÌmÉ oÉWÒûlÉÉ aÉëljÉålÉ ÎxjÉiÉmÉë¥ÉÈ mÉëmÉÎgcÉiÉÈ | 
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60    "rāgadveshhaviyuktaistu vishhayānindriyaishcharan |  
   ātmavashyairvidheyātmā prasādam adhigachchhati" iti || 2-64 || 

 “Being free from love and hate, and moving among sense objects with senses controlled; 
     a man whose mind is well-disciplined, attains tranquillity.” 

61 vidheyātmatvaṁ vashīkṛta-manastvam | prasādah nairmalyaṁ bandha-rāhityam | 

 ‘Vidheyatma’ – means the mind which has been disciplined; it is a controlled mind; 
‘Prasadah’ – means purity; it is being free from any hindrance. 

62 samādhi abhyāsa yuktah tad-vāsanā-balād vyutthāna-dashāyām 
   indriyaih vyavaharan api prasādaṁ samyak prāpnoti | 

 One practising Samadhi, due to the strong Vasana to do so, even when not in Samadhi,  
     i.e. while transacting with the senses, he remains in a state of perfect purity. 

63 tad etat kiṁ vrajeta iti prashna uttaram | 
uparitanena api bahunā granthena sthitaprajnah prapanchitah | 

 This answers the question, “How does he move?”  
     Even in the remaining (8) verses, the same concept of Sthitaprajna is explained further. 

 

60 It is one of the characteristics of Lord Krishna’s style that He always juxtaposes a 
problem with its solution. Here, the Lord turns to the solution to the downfall described 
above. Self-discipline and a strong mind are the key to prevent the landslide. 

61 Discipline is identified as the key to the solution. Purity is the fruit of discipline. 
The word Vidheya means “to place” ; the mind has to be ‘placed’ in the Self, that is the key 
to self-discipline. How does discipline work? – by cleaning out the dirt in the mind. Discipline 
is the process of dusting, sweeping and re-arranging the mind! 

62-63 The practice of Samadhi establishes a good Samskara in the mind that repels 
bad habits. This Samskara comes to our aid in the tussle with evil tendencies, which are 
bound to come sooner or later in every Sadhaka’s life. The Samskara serves as a weapon 
against the onslaught of attacks on the mind that produce its landslide. 

 

 

Section 5.11:  Objection: The Place of Raga & Dvesha 
 

64 lÉlÉÑ mÉë¥ÉÉrÉÉÈ ÎxjÉirÉÑimÉÌ¨ÉprÉÉÇ mÉëÉaÉç AÌmÉ xÉÉkÉlÉiuÉålÉ 

   UÉaÉ²åwÉÉÌS-UÉÌWûirÉqÉç AmÉåÍ¤ÉiÉqÉç | 
 

64 nanu prajnāyāh sthiti-utpatti-bhyāṁ prāg api sādhanatvena 
   rāgadveshhādi-rāhityam apekshhitam | 

 Objection:  I disagree, even before the ‘rise and steadiness’ of knowledge by these means, 
     the conquest over Raga and Dvesha was necessary.  

 

64 Objection: The Objector makes a valid point here. The conquest of Raga and 
Dvesha (likes and dislikes) has been made an essential defining characteristic for the state of 
Jivanmukti in the above verse. The objection is that even before Jivanmukti is attained, for 
obtaining Aparoksha Jnana itself it was necessary to have mastery over likes and dislikes. If 
that is so, then how can the same condition now define the state of Jivanmukti. It is not 
logical to make this a precondition for Jivanmukti. There must be some other condition, or 
we have to accept that obtaining knowledge of the Self is the highest state, and nothing 
further is needed. 
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Section 5.12  Control of Raga & Dvesha Becomes Effortless 
 

65 oÉÉRûqÉç; iÉjÉÉ AÌmÉ AÎxiÉ ÌuÉzÉåwÉÈ, xÉ cÉ ´ÉårÉÉå-qÉÉaÉïMüÉUæÈ SÍzÉïiÉÈ - 
 

66    "ÌuÉ±ÉÎxjÉiÉrÉå mÉëÉarÉå xÉÉkÉlÉpÉÔiÉÉÈ mÉërÉ¦É-ÌlÉwmÉÉ±ÉÈ | 

      sÉ¤ÉhÉ pÉÔiÉÉÈ iÉÑ mÉÑlÉÈ xuÉpÉÉuÉiÉÈ iÉå ÎxjÉiÉÉÈ ÎxjÉiÉmÉë¥Éå || 
 

67    "eÉÏuÉlqÉÑÌ£üÈ CÌiÉ CqÉÉÇ uÉSÎliÉ AuÉxjÉÉÇ ÎxjÉiÉ AÉiqÉ-xÉÇoÉÉåkÉÉqÉç | 

      oÉÉÍkÉiÉ-pÉåS-mÉëÌiÉpÉÉqÉ oÉÉÍkÉiÉç-AÉiqÉÉæ AuÉoÉÉåkÉ xÉÉqÉjrÉÉïiÉç" CÌiÉ || 
 

65 bāḍham; tathā api asti visheshhah, sa cha shreyo-mārgakāraih darshitah - 

 Reply: We agree.  But there is some distinction. It has been pointed out in “Shreyomarga”: 

66 
   "vidyāsthitaye prāgye sādhanabhūtāh prayatna-nishhpādyāh | 
   lakshhaṇa bhūtāh tu punah svabhāvatah te sthitāh sthitaprajne || 

 
“For firm abidance in knowledge, *they are certainly the means, brought about by effort. 
     But then, in the Sthitaprajna, they become his defining marks, his very own nature. 

67 
   "jīvanmuktih iti imāṁ vadanti avasthāṁ sthita ātma-saṁbodhām | 
   bādhita-bheda-pratibhāma bādhit-ātmā avabodha sāmarthyāt" iti || 

 
“This state is called ‘Liberation in Life’, wherein the Self-knowledge is firm; 
     in it all sense of separateness is falsified as a result of the unhindered Self-knowledge.”      

• ‘They’ here stands for conquest over Raga and Dwesha 
 

65 The Vedantin  agrees that likes and dislikes have to be controlled even at the 
Sadhana stage. However, he points out a key difference in this control. It requires effort 
during the Sadhana stage, but becomes effortless when perfection is attained. In the early 
stage the Sadhaka still sees Raga-Dvesha; but later in Oneness, that disappears. 
 

 

***** 
 

END OF PART 1B, CHAPTER 5 
ON “THE STHITAPRAJNA” 
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PART 1B,  CHAPTER 6    

THE BHAGAVAT BHAKTA 
 

Sections 1-6  (Textbook Pages 52-54)  

 
 

Section 6.1:  Indifferent in Samadhi & Out of Samadhi 
 

1 pÉaÉuÉ°£üÈ ²ÉSzÉÉkrÉÉrÉå pÉaÉuÉiÉÉ uÉÍhÉïiÉÈ -  
 

2    "A²å¹É xÉuÉïpÉÔiÉÉlÉÉÇ qÉæ§ÉÈ MüÂhÉ LuÉ cÉ | 

     ÌlÉqÉïqÉÉå ÌlÉUWûƒ¡ûÉUÈ xÉqÉSÒÈZÉxÉÑZÉÈ ¤ÉqÉÏ" CÌiÉ || 12-13|| 
 

3    "xÉliÉÑ¹È xÉiÉiÉÇ rÉÉåaÉÏ rÉiÉÉiqÉÉ SØRûÌlÉ¶ÉrÉÈ | 

     qÉrrÉÌmÉïiÉqÉlÉÉåoÉÑÎ®rÉÉåï qÉ°£üÈ xÉ qÉå ÌmÉërÉÈ" CÌiÉ || 12-14|| 
 

4 DµÉUÉÌmÉïiÉ-qÉlÉxiuÉålÉ xÉqÉÉÌWûiÉxrÉÉlrÉ AlÉÑxÉÇkÉÉlÉ ApÉÉuÉÉiÉç, 

   urÉÑÑÎijÉiÉxrÉ AÌmÉ ESÉxÉÏlÉ AlÉÑxÉÇkÉÉlÉålÉ WûwÉïÌuÉwÉÉSè ApÉÉuÉÉiÉç cÉ xÉÑZÉSÒÈZÉxÉÉqrÉqÉç | 
 

5 LuÉÇ uÉ¤rÉqÉÉhÉåwÉÑ AÌmÉ ²l²åzÉÑ Sì¹urÉqÉç | 
 

1 bhagavadbhaktah dvādashādhyāye bhagavatā varṇitah - 

 The true devotee of God has been described in the 12th Chapter of the Geeta. 

2    "adveshhṭā sarvabhūtānāṁ maitrah karuṇa eva cha | 
   nirmamah nirahangkārah                 1 samaduhkhasukhah kshhamī" iti || 12-13|| 

 “He who hates none, and is friendly and compassionate towards all; 
     Who is free from the sense of mine, and free from egoism; 
     who is even-minded in pleasure and pain, and patient.” 

3    "santushhṭah satataṁ yogī yatah ātmā dṛḍhanishchayah | 
   mayyarpitamanobuddhiryah madbhaktah sa me priyah" iti || 12-14|| 

 “Who is ever content, steady in meditation, self-controlled, resolute; 
     with his mind and intellect fixed in Me – thus devoted to Me, he is dear to Me.” 

4 īshwarārpita-manastvena samāhitasya anya anusaṇdhāna abhāvāt, 
   vyutthitasya api udāsīna anusaṇdhānena  
   harshhavishhād abhāvāt cha sukhaduhkhasāmyam | 

 His mind is fixed on Ishwara during the Samadhi state, hence no other thought arises. 
     Even when not in Samadhi, his indifference to sense objects 
     makes him feel no happiness or sorrow, and hence he feels no pleasure or pain. 

5 evaṁ vakshhyamāṁeshhu api dvandveshu drashhṭavyam | 

 In the following stanzas, too, the pairs of opposites are to be understood in the same way. 

 

1-3 The discussion now turns to the devotee of God. Once again the point being 
made is that the devotee who is merged with the Lord, i.e. has brought to a culmination his 
devotion to God, is ever steady in the contemplation of God whether he is in Samadhi or 
whether he is out of Samadhi. 
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4 When he encounters the pair of opposites out of the Samadhi state, then he is not 
swayed by them. He is able to remain balanced due to his absorption in the thought of God, 
under every circumstance. 

5 The same explanation applies to all the remaining pairs of opposites that are 
described in the verses that follow this one. There are another 11 pairs of opposites 
mentioned in them. They are marked in superscript (1 ) in the transliteration. 

 

 

Section 6.2:  Pairs of Opposites 2 & 3 
 

6    "rÉxqÉÉ³ÉÉåÌ²eÉiÉå sÉÉåMüÉå sÉÉåMüÉ³ÉÉåÌ²eÉiÉå cÉ rÉÈ | 

     WûwÉÉïqÉwÉïpÉrÉÉå²åaÉæqÉÑï£üÉå rÉÈ xÉ cÉ qÉå ÌmÉërÉÈ" CÌiÉ || 12-15|| 
 

6    " 2 yasmānnodvijate lokah lokānnodvijate cha yah | 
   3 harshha-amarshha-bhaya-udvegair-muktah yah sa cha me priyah" iti || 12-15|| 

 “He by whom the world is not troubled, and who is not troubled by the world; 
     who is free from joy and envy, fear and anxiety – he is dear to Me.” 

 

Section 6.3:  No Pairs of Oppsites Here 
 

7    "AlÉmÉå¤ÉÈ zÉÑÍcÉSï¤É ESÉxÉÏlÉÉå aÉiÉurÉjÉÈ | 

      xÉuÉÉïUqpÉmÉËUirÉÉaÉÏ rÉÉå qÉ°£üÈ xÉ qÉå ÌmÉërÉÈ" CÌiÉ || 12-16|| 
 

7    "anapekshhah shuchih dakshha           udāsīnah gatavyathah | 
   sarvārambhaparityāgī                            yah madbhaktah sa me priyah" iti || 12-16|| 

 “Independent, pure-hearted, very capable of delighting in Brahman, 
     indifferent or untroubled, and whom all sorrows have left; 
     who gives up all undertakings (not having any desire to act in order to get joy); 
     he, My devotee, is dear to Me.” 

 

Section 6.4:  Pairs of Opposites 4, 5 & 6 
    

8    "rÉÉå lÉ ™wrÉÌiÉ lÉ ²åÌ¹ lÉ zÉÉåcÉÌiÉ lÉ MüÉXç¤ÉÌiÉ | 

      zÉÑpÉÉzÉÑpÉmÉËUirÉÉaÉÏ pÉÌ£üqÉÉlrÉÈ xÉ qÉå ÌmÉërÉÈ" CÌiÉ || 12-17|| 
 

8    "yah 4 na hṛshhyati na dveshhṭi,            5 na shochati na kāngkshhati | 
   6 shubhāshubha-parityāgī bhaktimānyah sa me priyah" iti || 12-17|| 

 “He who neither rejoices nor hates,        neither grieves nor desires; 
     who has renounced good and evil, and who is full of devotion.” 

 

Section 6.5:  Pairs of Opposites 7, 8, 9, 10 & 11 
 

9    "xÉqÉÈ zÉ§ÉÉæ cÉ ÍqÉ§Éå cÉ iÉjÉÉ qÉÉlÉÉmÉqÉÉlÉrÉÉåÈ | 

      zÉÏiÉÉåwhÉxÉÑZÉSÒÈZÉåwÉÑ xÉqÉÈ xÉ…¡ûÌuÉuÉÎeÉïiÉÈ" CÌiÉ || 12-18|| 
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10    "iÉÑsrÉÌlÉlSÉxiÉÑÌiÉqÉÉæïlÉÏ xÉliÉÑ¹Éå rÉålÉ MåülÉÍcÉiÉç | 

      AÌlÉMåüiÉÈ ÎxjÉUqÉÌiÉpÉïÌ£üqÉÉlqÉå ÌmÉërÉÉå lÉUÈ" CÌiÉ || 12-19|| 
 

9    "samah 7 shatrau cha mitre cha tathā 8 mānāpamānayoh | 
   9 shīta-ushhṇa,     10 sukha-duhkheshhu samah,     sangavivarjitah" iti || 12-18|| 

 “He who is alike to foe and friend; as also to honour and dishonour; 
     who is alike in cold and heat; and in pleasure and pain; who is free from attachment.” 

10    "tulya- 11 nindā-stutih maunī santushhṭah yena kenachit | 
   aniketah sthiramatih bhaktimān me priyah narah" iti || 12-19|| 

 “He to whom censure and praise are equal, who is silent, content with whatever he gets; 
     homeless, steady-minded, full of devotion – that man is dear to Me.” 

 

Section 6.6:  The Effortless State of Virtues 
 

11 A§É AÌmÉ mÉÔuÉïuÉSè ÌuÉzÉåwÉÈ uÉÉÌ¨ÉïMüÉUæÈ SÍzÉïiÉÈ - 
 

12    "EimÉ³ÉÉiqÉ-mÉëoÉÉåkÉxrÉ ½²å¹ØiuÉÉSrÉÉå aÉÑhÉÉÈ | 

      ArÉ¦ÉiÉÉå pÉuÉlirÉxrÉ lÉ iÉÑ xÉÉkÉlÉÃÌmÉhÉÈ" CÌiÉ || 

        - lÉæzMüqrÉïÍxÉ®Éæ 4.69 
 

11 atra api pūrvavad visheshhah vārttikāraih darshitah - 

 In this case, too, the difference is shown by the Vartikakara, (Sri Sureshwaracharya): 

12    "utpannātma-prabodhasya,           hyadveshhṭṛtvādayah guṇāh | 
   ayatnatah bhavantyasya,               na tu sādhanarūpiṇah" iti || 

   - naishkarmyasiddhau 4.69 

 “For a person in whom Self-knowledge has arisen, 
     for him, indeed, the merits obtained by absence of hatred, etc, 
     are present without any effort,      not as a result of any Sadhana (as in a Sadhaka).” 

 

11 The sequence of developing knowledge of any text (like the Geeta) is this: i) The 
Sutrakara (like Vyasa) composes the Sutras; ii) the Bhashyakara (like Shankaracharya) writes 
a Bhashya or commentary on it; iii) the Tikakara (like Ananda Giri) writes a Tika, a more 
elaborate commentary, on the Bhashya; and iv) a Vartikakara (like Sureshvaracharya) writes 
a Vartika, an even more detailed commentary on the Tika. 

12 This last section sums up the entire Chapter. An inspiring remark by Swamiji was 
made: “A Sadhaka practises these qualities; a Jnani or Siddha possesses them. This means 
that the Sadhaka puts effort into them; whereas the Siddha abides effortlessly in them.” 

Thus ends the Chapter dealing with the Bhagavad Bhakta based on the Geeta. 
 

 

***** 
 

END OF PART 1B, CHAPTER 6 
ON “THE BHAGAVAT BHAKTA” 
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PART 1B,  CHAPTER 7    

THE GUNATEETA 
 

Sections 1-5  (Textbook Pages 54-57)  

 
 

Section 7.1:  Introduction: The Source Text 
 

1 aÉÑhÉÉiÉÏiÉÈ cÉiÉÑSïzÉç AkrÉÉrÉå uÉÍhÉïiÉÈ | 
 

1 guṇātītah chaturdash adhyāye varṇitah | 

 Introduction: One who has gone beyond the three Gunas is colourfully described in the 
14th Chapter (of the Bhagavad Geeta). 
  

The word Varnita has a special meaning here. Varna means “colour”. From this 
Varnita means “painted with colour”. It is a colourful use of words which Swamiji described 
as being ‘architecture with words’. It immediately makes us look forward to yet another 
facet of the life of a Jivanmukta. 

 

 

Section 7.2:  The Principle of the ‘Gunateeta’ Explained 
 

2 AeÉÑïlÉ EuÉÉcÉ - 

   "MæüÈ ÍsÉ…¡æûÈ §ÉÏlÉç-aÉÑhÉÉlÉç LiÉÉlÉç AiÉÏiÉÈ pÉuÉÌiÉ, mÉëpÉÉå? | 

   ÌMüqÉç AÉcÉÉUÈ? MüjÉÇ cÉ LiÉÉlÉç §ÉÏlaÉÑhÉÉlÉç AÌiÉ uÉiÉïiÉå?" CÌiÉ || 21 || 

   - ´ÉÏqÉ°aÉuÉSè aÉÏiÉÉrÉÉqÉç, 14.21 
3 §ÉrÉÉå aÉÑhÉÉÈ xÉ¨uÉ-UeÉxÉç-iÉqÉÉqÉç AÍxÉ;  
 

4 iÉåwÉÉÇ mÉËUhÉÉqÉ-ÌuÉzÉåwÉÉixÉuÉïÈ xÉÇxÉÉUÈ mÉëuÉiÉïiÉå; 

   AiÉÈ aÉÑhÉÉiÉÏiÉiuÉqÉç AxÉÇxÉÉËUiuÉqÉç; eÉÏuÉlqÉÑ£üiuÉqÉç CÌiÉ rÉÉuÉiÉç | 
5  ÍsÉXûÉÌlÉ mÉUåwÉÉqÉç LiÉSÏrÉ aÉÑhÉÉiÉÏiÉiuÉ-oÉÉåkÉMüÉÌlÉ |  
6  AÉcÉÉU AÉcÉUhÉqÉç, iÉSÏrÉqÉlÉÈ-xÉÇcÉÉUmÉëMüÉUÈ | 
7   MüjÉqÉç CÌiÉ xÉÉkÉlÉ-mÉëMüÉU-mÉëzlÉÈ | 
 

2 arjuna uvācha - 
   "kaih liṇgaih trīn-guṇān etān atītah bhavati, prabho? | 
   kim āchārah? kathaṁ cha etān trīnguṇān ativartate?" iti || 21 || 

   - shrīmadbhagavad gītāyām, 14.21 

 Arjuna said: “By what marks (signs) is known he who has gone beyond the three Gunas? 

     What is the movement of his mind? How does one achieve that state?” 

3 trayo guṇāh sattva-rajas-tamām asi;  

 ‘Trayo Gunaah’ – means the three constituents known as Sattwa, Rajas and Tamas. 
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4 teshhāṁ pariṇāma-visheshhātsarvah saṁsārah pravartate; 
   atah guṇātītatvam asaṁsāritvam;                             jīvanmuktatvam iti yāvat | 

 From their modifications, proceed all the various manifestations that make up the world. 
     Therefore, to be beyond the Gunas means being beyond the reach of all worldliness; 
     This is the full implication of being a Jivanmukta, a liberated sage. 

5 liṇgāni pareshhām etadīya guṇātītatva-bodhakāni |  

 Q1: ‘Lingani’ – means the signs by which others can know the state of the Gunateetah. 

6 āchāra ācharaṇam, tadīya manah-saṇchāraprakārah | 

 Q2: ‘Aacharah’ – means the conduct or manner in which his mind will react. 

7 katham iti sādhana-prakāra-prashnah | 

 Q3: ‘Katham’ – means asking about how or the ways that will lead to achieving this state. 
  

2 Arjuna asks three questions in order to understand a Gunateetah: 

Q1: “What are the outer signs of this internal state?” 
Q2: “What are the internal signs by which this state is known?” 
Q3: “How is this state to be achieved by a seeker of Truth?” 

3 Firstly we are introduced to the three Gunas: 

i) Sattwa – this is the quality of goodness, lightness or purity; 
ii) Rajas – this is the quality of activity, passion or movement; 
iii) Tamas – this is the quality of dullness, heaviness or delusion. 

4 We are then explained what they are responsible for – they form the constituents 
of everything in creation; this entire world is composed of the three Gunas. This shows the 
great significance of the Gunas. To transcend them is no mean achievement. It represents 
the highest state of Jivanmukti. 

5-7 The three questions are then clearly stated, thus completing the introduction. 
 

  

Section 7.3:  The Reply of Lord Krishna – Verses 22-26 
 

8 ´ÉÏ pÉaÉuÉÉlÉç EuÉÉcÉÈ - 

      "mÉëMüÉzÉÇ cÉ mÉëuÉ×Ì¨ÉÇ cÉ qÉÉåWûqÉç LuÉ cÉ mÉÉhQûuÉ | 

      lÉ ²åÌ¹ xÉÇmÉëuÉ×¨ÉÉÌlÉ lÉ ÌlÉuÉ×¨ÉÉÌlÉ MüÉXç¤ÉÌiÉ || 22 || 
 

9      "ESÉxÉÏlÉç AuÉSÉxÉÏlÉÈ aÉÑhÉæÈ rÉÈ lÉ ÌuÉcÉÉsrÉiÉå | 

       aÉÑhÉÉ uÉiÉïliÉ CÌiÉ LuÉ rÉÈ AuÉÌiÉ¸ÌiÉ lÉ C…¡ûiÉå || 23 || 
 

10     "xÉqÉSÒÈZÉxÉÑZÉÈ xuÉxjÉÈ xÉqÉsÉÉå¹-AzqÉ-MüÉgcÉlÉÈ | 

       iÉÑsrÉÌmÉërÉ AÌmÉërÉÈ kÉÏUÈ irsrÉ-ÌlÉlSÉ AÉiqÉ xÉÇxiÉÑÌiÉÈ || 24 || 
 

11     "qÉÉlÉ AmÉqÉÉlÉrÉÉåÈ iÉÑsrÉÈ iÉÑsrÉÈ ÍqÉ§ÉÉËUmÉ¤ÉrÉÉåÈ | 

       xÉuÉÉïUqpÉ-mÉËUirÉÉaÉÏ aÉÑhÉÉiÉÏiÉÈ xÉÈ EcrÉiÉå" CÌiÉ || 25 ||   
 

12     "qÉÉÇ cÉ rÉÈ AurÉÍpÉcÉÉUåhÉ pÉÌ£ü-rÉÉåaÉålÉ xÉåuÉiÉå | 

       xÉÈ aÉÑhÉÉlxÉqÉiÉÏirÉæiÉÉlÉç oÉë¼pÉÔrÉÉrÉ MüsmÉiÉå" CÌiÉ || 26 || 
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8 shrī bhagavān uvāchah - 
   "prakāshaṁ cha pravṛttiṁ cha moham eva cha pāṇḍava | 

   na dveshhṭi saṁpravṛttāni na nivṛttāni kāṇgkshhati” || 22 || 

 “The mind is sometimes bright, sometimes active and sometimes in delusion, O Arjuna. 
     (The Gunateetah) neither despises these nor longs for them when they come and go.” 

9    "udāsīnavad āsīnah, guṇaih yah na vichālyate | 
   guṇā vartanta iti eva yah avatishhṭhati na iṇgate” || 23 || 

 “Seated like one unconcerned, unshaken by the Gunas (as they come and go), 
     ‘The Gunas are playing,’ saying thus, he stands apart and does not waver.” 

10    "samaduhkhasukhah svasthah samaloshhṭa-ashma-kāṇchanah | 
   tulyapriya apriyah dhīrah tylya-nindā ātma saṁstutih” || 24 || 

 “Equally at ease in joy and in sorrow, seeing a clod of earth, a stone and gold alike; 
     equal to things pleasant or unpleasant, resolute, and equal in censure and praise.” 

11    "māna apamānayoh tulyah tulyah mitrāripakshhayoh | 
   sarvārambha-parityāgī guṇātītah sah uchyate" iti || 25 ||  

 “Alike in honour and dishonour (disgrace), alike to friends and foes; 
     who has given up all undertakings (free of desire) – such is the Gunateetah.  

12    "māṁ cha yah avyabhichāreṇa bhakti-yogena sevate | 
   sah guṇānsamatītyaitān brahmabhūyāya kalpate" iti || 26 || 

 “He who serves Me with unflinching love and devotion arising from knowledge of Yoga; 
     he transcends all these Gunas, and makes himself fit for attaining Brahman.” 
  

The explanation on these verses was kept to a minimum: 

8   Verse 22:  All the three states are likely to arise at their appointed time. The 
Gunateetah observes them as a witness, knowing that they are temporary states. He 
remains unaffected by their play. 

9   Verse 23:  His attitude is “The qualities are playing; let them play. What have I got 
to do with them?” One Guna suppresses another and comes into power, just as the 
politicians do. Then another has his term of office, and then the third. This is called 
Abhibhava; the Gunas just come and go. Their reign is ephemeral. The Jivanmukta keeps 
guard over his mind and does not allow them to sway him. 

He is like the riverbed, which is independent of the water that flows on its surface. 

10 Verse 24:  The even-mindedness here implies that one is well-established in 
himself, he is anchored within to the Truth. Seeing the three types of objects alike does not 
mean he does not tell them apart. He knows what they are, yet he remains indifferent. The 
point here is that he does not attach value to the appearance of things, but to their intrinsic 
value. This makes him resolute (Dheerah), balanced, neutral and independent. 

11 Verse 25:  Abandoning all activities means abandoning their fruits. He does his 
work without attachment to its results. The prompting to act arises because we feel unful-
filled. The sage is ever fulfilled, so he has no need to act. 

12 Verse 26:  The Sadhana to be practised is the subject of this verse. The way to 
achieve the accomplishment of a Gunateetah is to serve the Lord untiringly with love and 
devotion. There has to be a single-pointed firmness and dedication of all work to the Lord. 

The Questions: Verses 22 & 23 answer Question 2; verses 24 & 25 answer Question 
1; and verse 26 answers Question 3. 
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Section 7.4:  Explanation of the Three Questions 
 

13 mÉëMüÉzÉ-mÉëuÉ×ÌiÉ-qÉÉåWûÉÈ xÉ¨uÉ-UeÉxÉç-iÉqÉÉå aÉÑlÉÉÈ | 

   iÉå cÉ eÉÉaÉëixuÉmlÉrÉÉåÈ mÉëuÉiÉïliÉå;  

   xÉÑzÉÑÎmiÉ-xÉqÉÉÍkÉ-zÉÔlrÉ ÍcÉ¨É-uÉ×Ì¨ÉiuÉ AuÉxjÉÉxÉÑ ÌlÉuÉiÉïliÉå | 
 

14 mÉëuÉ×Ì¨ÉÈ cÉ Ì²ÌuÉkÉÉ, AlÉÑMÔüsÉÉ mÉëÌiÉMÔüsÉÉ cÉ CÌiÉ | 

   iÉ§É qÉÔkÉÈ eÉÉaÉUhÉå mÉëÌiÉMÔüsÉ-mÉëuÉ×Ì¨ÉÇ ²åÌ¹, AlÉÑMÔüsÉ-mÉëuÉ×Ì¨ÉqÉç AÉMüÉXç¤ÉÌiÉ | 
 

15 aÉÑhÉÉiÉÏiÉxrÉiuÉlÉÑMÔüsÉ-mÉëÌiÉMÔüsÉ AkrÉÉxÉ ApÉÉuÉÉSè,  ²åwÉÉMüÉXç¤Éå lÉ xiÉÈ | 
 

16 rÉjÉÉ ²rÉÉåÈ MüsÉWÇû MÑüuÉïiÉÉåÈ AuÉsÉÉåMüÌrÉiÉÉ MüÍ¶ÉiÉç  

   iÉOûxjÉÈ xuÉrÉÇ MåüuÉsÉqÉç ESÉxiÉå, 

   lÉ iÉÑ eÉrÉ-mÉUÉeÉrÉÉprÉÉqÉç CiÉÈ iÉiÉÈ cÉÉsrÉiÉå, 
 

17 iÉjÉÉ aÉÑhÉÉiÉÏiÉÈ ÌuÉuÉåMüÐ xuÉrÉqÉç ESÉxiÉå | 

   aÉÑhÉÉ aÉÑhÉåwÉÑ uÉiÉïliÉå, lÉ iÉÑ AWûqÉç CÌiÉ ÌuÉuÉåMüÉSè AÉæSÉxÉÏlrÉqÉç | 
 

18 AWûqÉç LuÉ MüUÉåÍqÉ CÌiÉ AkrÉÉxÉÈ ÌuÉcÉsÉlÉqÉç, lÉ cÉÉsrÉ iÉSè AÎxiÉ | 

   iÉSè CSÇ ÌMÇü AÉcÉÉUÈ CÌiÉ AxrÉ mÉëzlÉxrÉ E¨ÉUqÉç | 
 

19 xÉqÉSÒÈZÉxÉÑZÉÉÌSÌlÉ ÍsÉ…¡ûÉÌlÉ  
 

20 AurÉÍpÉcÉÉËU pÉÌ£ü-xÉÌWûiÉ ¥ÉÉlÉ 

   krÉÉlÉ AprÉÉxÉålÉ mÉUqÉÉiqÉ xÉåuÉÉ cÉ CÌiÉ  

   aÉÑhÉÉirÉrÉxÉÉkÉlÉ-mÉëzlÉxrÉ E¨ÉUqÉç || 
 

13 prakāsha-pravṛti-mohāh sattva-rajas-tamo gunāh |  
   te cha jāgratsvapnayoh pravartante;  
   sushupti-samādhi-shūnya chitta-vṛttitva avasthāsu nivartante | 

 Question 2: [Most of the commentary addreses this Question, as it is the most important.] 
‘Sattwa, Rajas and Tamas’ – these three Gunas stand for brightness, activity and delusion. 
     They are active during the waking and dream states only. 
     In deep sleep, Samadhi or in vacant-mindedness, they cease to act.  

14 pravṛttih cha dvividhā, anukūlā pratikūlā cha iti |  
 tatra mūdhah jāgaraṇe pratikūla-pravṛttiṁ dveshhṭi, anukūla-pravṛttim ākāṇgkshhati | 

 Activity is of two kinds: i) That which is agreeable, and ii) that which is disagreeable.  
    In the waking state, the unwise hates the disagreeable, and is attached to the agreeable. 

15 guṇātītasya tu anukūla-pratikūla adhyāsa abhāvād,         dveshha-ākāṇgkshhe na stah | 

 But the Gunateetah does not carry an impression of agreeable and disagreeable actions; 
     Hence he has neither hatred nor desire for them. 

16 yathā dvayoh kalahaṁ kurvatoh avalokayitā kashchit  
   taṭasthah svayaṁ kevalam udāste,        na tu jaya-parājayābhyām itah tatah chālyate, 

 Just as in a fight between two opposing parties, some bystander who is witnessing it while 
     standing apart, is himself utterly unconcerned (with the fight); 
     for it matters not to him who wins and who loses; the result does not agitate him. 



 

151 

 

17 tathā guṇātītah vivekī svayam udāste | 
   guṇā guṇeshhu vartante, na tu aham iti                       
   vivekād audāsīnyam | 

 So also, the discerning Gunateetah remains utterly unconcerned himself; 
     “The Gunas act upon themselves and not upon me”,  
     This is the understanding that produces the indifferent attitude. 

18 aham eva karomi iti adhyāsah vichalanam, na chālya tad asti |  
   tad idaṁ kiṁ āchārah iti asya prashnasya uttaram | 

 The notion “I am the doer” is a false idea, and this is absent in a Jivanmukta. 
     Thus, to the question “What is his mental state?” this is the answer. 

19 sama-duhkha-sukhādini liṇgāni  

 Question 1: The signs (of liberation) are evenness in joy and sorrow, etc. 

20 avyabhichāri bhakti-sahita  
   jṇāna dhyāna abhyāsena paramātma sevā cha iti  
   guṇātyayasādhana-prashnasya uttaram || 

 Question 3: Serving in an unfailing, unswerving manner along with devotion, 
     and the meditation which follows the practice of knowledge (Yoga) is Seva. 
     To the question on the Sadhana to go beyond the Gunas, this is the answer.  
  

Sri Vidyaranyaji’s treatment of the three questions teaches us something through 
the length of the discussion on each question. Most of the discussion is on Question 2. This 
tells us that the mental state is far more important than the physical signs of a Jivanmukta.  

13 The Gunas are active during the waking state. Only in this state can we do 
Sadhana to rebuild our life. Indirectly, Sri Vidyaranyaji hints at the importance of Question 3.  

14-15 In the waking state, the focus of our life is invariably on some activity. That is 
what we have to pay our attention to. That is the only state in which we can make changes 
to our life. This is the significance of the waking state in this context. The Gunateetah stands 
back from his activity and observes it; he does not allow his mind to get coloured by it. He 
remains a witness to the two types of activity that are available to him. 

16-17 The neutrality that he applies to his activities is now illustrated with an 
example. He places himself in the position of a spectator watching a game between two 
sides. The very same thing is applied to his mind when it engages itself in action. He watches 
his mind when the disagreeable and the agreeable fight for victory. He stands apart and just 
observes them as a spectator. 

18 In this way he brings to bear upon his experience the full weight of the knowledge 
he has gained about the Self. It is the knowledge which comes to his aid as a spectator. 

19-20 As mentioned earlier, the outer signs are not important unless matched with 
the inner signs. And the Sadhana is dealt with in great detail in the next two chapters. 
Hence, not much is said about these two questions. 
 

 

***** 
 

END OF PART 1B, CHAPTER 7  
ON “THE GUNATEETA” 
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PART 1B,  CHAPTER 8    

THE BRAHMANA 
 

Sections 1-28  (Textbook Pages 57-68)  

 
 

Section 8.1:  No Attire for Brahmana in Samadhi State  
 

1 oÉëÉ¼hÉÈ urÉÉxÉÌSÍpÉÈ uÉÍhÉïiÉÈ - 

   "AlÉÑ¨ÉUÏrÉ-uÉxÉlÉqÉç AlÉÑmÉxiÉÏhÉï-zÉÉÌrÉlÉqÉç | 

   oÉÉWÒû EmÉkÉÉÌrÉlÉÇ zÉÉliÉÇ iÉÇ SåuÉÉ oÉëÉ¼hÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - qÉWûÉpÉÉUiÉå zÉÉÎliÉ-mÉÎuhÉï-qÉÉå¤ÉkÉqÉåï 261.29 || 
 

2 oÉë¼hÉ-zÉoSÈû oÉë¼ÌuÉSè uÉÉÍcÉ CÌiÉ "AjÉ oÉëÉ¼hÉÈ" CÌiÉ ´ÉÑirÉÉ uÉÍhÉïiÉqÉç,  

   oÉë¼ÌuÉSÈ cÉ ÌuÉ²iÉç-xÉÇlrÉÉxÉ AÍkÉMüÉUÉiÉç | 
 

3 "rÉjÉÉ eÉÉiÉ-ÃmÉkÉUÈ"   (eÉÉoÉÉsÉ EmÉÌlÉwÉÌS 6), 

   "lÉ AÉcNûÉSlÉÇ cÉUÌiÉ mÉUqÉWÇûxÉÈ" (mÉUqÉWÇûxÉ EmÉÌlÉwÉÌS 1-2)  
4 CÌiÉ AÉÌS ´ÉÑirÉÉ mÉËUaÉëWû-UÉÌWûiÉxrÉ qÉÑZrÉiuÉ AÍpÉkÉÉlÉÉSè  

   AlÉÑ¨ÉUÏrÉiuÉÉÌSMÇü iÉxrÉ rÉÑ£üqÉç | 
 

1 brāhmaṇah vyāsadibhih varṇitah - 
   "anuttarīya-vasanam anupastīrṇa-shāyinam | 
   bāhu upadhāyinaṁ shāntaṁ taṁ devā brāhmaṇaṁ viduh" iti || 
  - mahābhārate shānti-parvṇi-mokshhadharme 261.29  

 On the topic of “Brahmana”, Vyasa and other sages have given colourful descriptions: 
     “He who has no upper or lower garments; sleeps without a blanket; 
     who uses his arm as his pillow; is ever calm – him the gods call a ‘Brahmanah’”. 

2 brahmaṇa-shabdah brahmavid vāchi iti  
   "atha brāhmaṇah" iti shrutyā varṇitam,  
   brahmavidah cha vidvat-saṇnyāsa adhikārāt | 

 ‘Brahmanah’ – means a knower of the Supreme Self; 
     “Then, is the knower of Brahman” – thus does the Shruti introduce him. 
     Being a knower of Brahman, the Vidvat Sannyasi is eligible for this name. 

3 "yathā jāta-rūpadharah"                                                        - jābāla upanishhadi 6, 
"na āchchhādanaṁ charati paramahaṁsah"                   - paramahaṁsa upanishhadi 1-2  

 “Having the attire of one who is just born”                          
“The Paramahamsa roams about without any attire.”    

4 iti ādi shrutyā parigraha-rāhitasya mukhyatva abhidhānād  
   ‘anuttarīyatvādikaṁ’ tasya yuktam | 

 Such Shruti texts as the above show the importance of not having any attire. 
     Hence, it is quite appropriate to use descriptions like “wearing no garments at all”. 
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1 We begin the description of a Brahmana by considering him in Samadhi Avastha, 
i.e. while he is engaged in deep meditation and is quite unconscious of the world. In this 
state, he is unconcerned about his body and surroundings. A picture is created in this 
Mahabharata verse of someone who is unconcerned about his basic physical needs. This is 
just to introduce the mental state of the sage being described. It is the sage’s mind that is of 
real interest to us; the physical signs being described are a point of entry into his mind.  

2 The word Brahmana is used in the sense of a realised person, a “knower of 
Brahman”, not a person of a particular caste. Mention of this immediately swings the 
pendulum of our own mind to the other extreme. We make a full sweep from gross material 
signs of poverty to the highest flights of spirituality. Yet we are talking of the same person. 

3 The total absence of clothes symbolically represents the total absence of all 
worldliness. It may be that certain realised souls may actually choose to live in this simple 
manner. But, here, there is a symbolic meaning to every word. The bare body represents the 
bare mind, a mind shorn of all ego-centricity, pride and arrogance; of all cunningness and 
crookedness; of all pretence and status and self-importance. We are clearly in the company 
of a rare breed of men of giant spiritual stature. 

4 These are scriptural lines. Scriptures have the licence to write in the most symbolic 
language. Indeed, when their subject is a sage who revels in God all the time, the mode of 
communicating such ideas is beyond the reach of ordinary language. This is the spirit that is 
conveyed by such descriptions of utter disregard for one’s clothing. 

 

 

Section 8.2:  No Preference for Attire Out of Samadhi State 
 

5    "rÉålÉ MåülÉÍcÉSè AÉcNûlÉç lÉÈ rÉålÉ MåülÉÍcÉSè AÉÍzÉiÉÈ | 

     rÉ§É YuÉcÉlÉç AzÉÉrÉÏ xrÉÉiÉÇ SåuÉÉ oÉëÉ¼hÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - qÉWûÉpÉÉUiÉå 5.97.14 || 
 

6 SåWû-ÌlÉuÉÉïWûÉrÉ AÉzÉlÉÉiÉç cÉÉSlÉ-zÉrÉlÉÉ-xjÉÉlÉ-AmÉå¤ÉÉrÉÉqÉç AÌmÉ  

   AzÉlÉÉÌS aÉiÉÉæ aÉÑhÉSÉåzÉÉæ lÉ AÎluÉwrÉåiÉå, 
 

7 ESUmÉÔhÉïmÉÑwšÉÌS-ÃmÉxrÉ ÌlÉuÉÉïWûxrÉ xÉqÉiuÉÉiÉç ÌlÉwmÉërÉÉåeÉlÉxrÉ  

   aÉÑhÉSÉåwÉ-ÌuÉcÉÉUxrÉ ÍcÉ¨ÉSÉåwÉiuÉÉiÉç | 
 

5    "yena kenachid āchchhan nah, yena kenachid āshitah | 
   yatra kvachan ashāyī syāt, taṁ devā brāhmaṇaṁ viduh" iti ||  - mahābhārate 5.97.14  

 “Covering himself with any cloth; feeding himself with any food; 
     Lying down to rest in any place – him the gods call a Brahmana.” 

6 deha-nirvāhāya āshanāt chādana-shayanā-sthāna-apekshhāyām api  
   ashanādi gatau guṇadoshau na anvishhyete, 

 He eats, dresses and sleeps merely to sustain his body, treating them as non-essential;  
     he does not concern himself over the good or bad qualities that pertain to them. 

7 udarapūrṇapushhṭyādi-rūpasya nirvāhasya samatvāt  
   nishhprayojanasya guṇadoshha-vichārasya chittadoshhatvāt | 

 To fill the stomach (satiety) and to sustain oneself – in these all foods are equal; 
     It serves no purpose to consider good or bad qualities; for this is a defect of the mind. 
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5 A verse like this, taken literally, would make every beggar a Brahmana. God-
realisation would become commonplace as any number of people would qualify on the 
grounds of poverty. Material concerns are immaterial to a sage. Loftier things occupy his 
mind. We may see a beggar in him, but the gods see something much more precious than 
that. We are able to see only the outer skin; the gods see what is in his mind. 

6 When we get up from bed, the first thing we think of is our body and how best we 
can adorn it to emphasise our importance; then we think of something to eat; and gradually 
we line up a string of comforts for it. Our minds get into action, busily deciding what is good 
for us and what is bad. Our judgements are based on likes and dislikes. Is the purpose of 
food and clothing just to entertain us? Swamiji mentioned how much time and effort people 
take over making the food appear appealing. There are many courses offered just on how to 
make food look good. 

The sage has other things to keep his mind engaged. When he awakens out of 
Samadhi, and begins to take in the impressions of his surroundings, his response is totally 
different: 

7 A sage does not divide what he sees into good and bad categories. His mind sees 
things with equanimity. All foods have the same power to fill the stomach and bring 
nutrition. Instead of seeing good and bad in foods as we do, to a sage that itself is a defect, 
and he scrupulously avoids passing judgement on them. 

 

 

Section 8.3:  The Real Defect and the Real Good 
 

8 AiÉÈ LuÉ pÉÉaÉuÉiÉå mÉœiÉå - ´ÉÏqÉSè pÉÉaÉuÉiÉå 11.19.45 || 
 

   "ÌMÇü uÉÍhÉïiÉålÉ oÉWÒûlÉÉ sÉ¤ÉlÉÇ aÉÑhÉSÉåwÉrÉÉåÈ | 

   aÉÑhÉSÉåwÉSØÍzÉÈ SÉåwÉÈ aÉÑhÉÉxiÉÑ EpÉrÉ uÉÎeÉïiÉÈ" CÌiÉ || 
 

8 atah eva bhāgavate paṭhyate – shrīmad bhāgavate 11.19.45 
   "kiṁ varṇitena bahunā lakshhaṇaṁ guṇadoshhayoh | 
   guṇadoshhadṛshih doshhah guṇāh tu ubhaya varjitah" iti ||  

 For this reason, it is said in the Srimad Bhagavata 11.19.45: 
     “What purpose does it serve to pay attention to details of good and bad qualities? 
     To see good and bad qualities is a defect; to give up that habit is meritorious!”  
  

8 A citation from the Bhagavatam is given to support the last section: 

This verse simply goes to prove that tastes differ. “What is food for one is poison for 
another”. Likes and dislikes on matters of food can never be resolved. There is no solution 
for them. They do not follow any pattern of logic by which they may be eliminated. 

 

 

Section 8.4:  Ever Immersed in Bliss of the Self 
 

9    "MüljÉÉMüÉæmÉÏlÉç AuÉÉxÉÉxiÉÑ SlQûkÉ×akrÉÉlÉ iÉimÉUÈ | 

     LMüÉMüÐ UqÉiÉå ÌlÉirÉÇ iÉÇ SåuÉÉ oÉëÉ¼hÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - ÌuÉµÉåµÉUM×üiÉå rÉÌiÉkÉqÉïxÉÇaÉëWåû mÉ×.37 || 
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9    "kanthākaupīn avāsāh tu, danḍadhṛgdhyāna tatparah | 
   ekākī ramate nityaṁ taṁ devā brāhmaṇaṁ viduh" iti || 
   - vishveshvarakṛte yatidharmasaṁgrahe (pg 37) 

 “Even though dressed in a worn-out loincloth and bearing a staff, he is absorbed in the Self; 
     ever immersed in the bliss of the Self – him the gods call a Brahmana.” 

  

9 Yet another citation is given, this time focussing on the positive side of the saint’s 
attitude. Why is he able to practice such indifference to food and clothing? The answer is 
simple: He absorbs himself in the “Bliss of the Self.” That is the only way in which the 
attitude of indifference towards food and clothing can prevail effortlessly and ungrudgingly. 

Sri Vidyaranyaji now puts together a string of more citations to buttress his point. He 
takes all this trouble because he knows how great a problem this is for all humanity. 

 

 

Section 8.5:  More Citations on Simplicity of Attire 
 

10 oÉë¼È EmÉSåzÉÉÌSlÉÉ mÉëÉÌlÉ AlÉÑÎeÉbÉ×¤ÉÉrÉÉqÉç E¨ÉqÉiuÉ ¥ÉÉmÉlÉålÉ  

   ´É®ÉqÉç EimÉÉSÌrÉiÉÑÇ SlQûMüÉæmÉÏlÉÉÌS-ÍsÉ…¡Çû kÉÉUrÉåiÉç, 
 

11 "MüÉæmÉÏlÉÇ SlQûqÉç AÉcNûÉSlÉÇ cÉ xuÉzÉUÏU EmÉpÉÉåaÉÉjÉÉïrÉ 

   sÉÉåMü EmÉMüÉUÉjÉÉïrÉ cÉ mÉËUaÉ×WåûiÉç" CÌiÉ ´ÉÑiÉåÈ - mÉUqÉ. EmÉ 1 
 

12 AlÉÑÎeÉbÉ×¤ÉrÉ AÌmÉ xuÉrÉÇ iÉSÏrÉÉÇ aÉ×WûM×üirÉÉÌS uÉÉ¨ÉÉïÇ lÉ MÑürÉÉïiÉç, 

   ÌMÇü iÉÑ krÉÉlÉmÉUÈ pÉuÉåiÉç |  
 

13 "iÉqÉåuÉæMÇü eÉÉlÉjÉ AÉiqÉÉlÉqÉlrÉÉ uÉÉcÉÉå ÌuÉqÉÑgcÉjÉ" CÌiÉ ´ÉÑiÉåÈ 

   - qÉÑhQûMü EmÉ. 2.2.5 
 

14 "iÉqÉç LuÉ kÉÏUÈ ÌuÉ¥ÉÉrÉ mÉë¥ÉÉÇ MÑüÌuÉïiÉ oÉëÉ¼hÉÈ | 

   lÉ AlÉÑkrÉÉrÉÉSè oÉWÕûgzÉoSÉlÉç-uÉÉcÉÈÌuÉasÉÉmÉlÉÇ ÌWû iÉiÉç" CÌiÉ ´ÉÑiÉåÈ || 

   - oÉ×WûSÉUhrÉMåü EmÉ. 4.4.21 || 
 

10 brahmah upadeshādinā prāni anujighṛkshhāyām uttamatva jṇāpanena  
   shraddhām utpādayituṁ danḍakaupīnādi-liṇgaṁ dhārayet, 

 To impart the knowledge of Brahman, to inspire among people his pre-eminence and 
      build full faith in them, he should bedeck himself with stick, loincloth and other signs. 

11    "kaupīnaṁ danḍam āchchhādanaṁ cha svasharīra upabhogārthāya 
   loka upakārārthāya cha parigṛhet" iti shruteh,   parama. upa 1 

 “The loincloth, staff and ochre cloth – these he should bedeck himself with 
     in order to benefit the people and for his personal benefit.” 

12 anujighṛkshhaya api svayaṁ tadīyāṁ gṛhakṛtyādi  
    vārttāṁ na kuryāt,  kiṁ tu dhyānaparah bhavet |  

 Though intent on being compassionate in his ministry to the householders, 
     he should not entertain worldly discussions with them, but be firm in his meditation. 

13    "tamevaikaṁ jānatha ātmānamanyā vācho vimuṇchatha" iti shruteh - muṇḍ up. 2.2.5 

 “You should know the one Truth alone; give up all other talks.” 
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14    "tam eva dhīrah vijṇāya prajṇāṁ kurvita brāhmaṇah | 
   na anudhyāyād bahūṇshabdān-vāchahviglāpanaṁ hi tat" iti shruteh || 

   - bṛhadāraṇyake upa. 4.4.21  

 “A wise Brahmana, after knowing the Truth, should strive for the superior wisdom; 
     He should not indulge in too many words; they merely tire the tongue (organ of speech).” 

  

Why is Vidyaranyaji paying so much attention to this matter of simplicity of attire? It 
is because this matter lends itself to a lot of criticism from people who have improper 
motives for coming to spiritual life. Perhaps it creates an easy avenue to pass off as a saint! 
It is a very human weakness that follows all fields of human endeavour. 

10-11 Attire has its place in society. Swamiji gave the common example of a 
policeman and his uniform. In his uniform, a police officer carries more authority with him. 
People trust him as one who would help them when they are in trouble. But without his 
uniform, he does not have the same authority. So also, with a Sannyasin in his “uniform” of 
loincloth, staff and ochre cloth. 

True, anyone could put on a policeman’s uniform and pass off as a policeman. But 
that does not stop the law from insisting that a policeman should always wear his uniform. 
The same happens to a Sannyasin’s uniform as well; it is open to abuse. But for that reason, 
it cannot be made a general rule to avoid the uniform. 

 

The Code of Conduct Supercedes the Uniform 

12-14 Just as a policeman’s uniform does not guarantee good service, so also the 
Sannyasin’s uniform does not guarantee genuine guidance. Character supercedes uniform. 
He has to deliver the goods that society expects from him. This theme is now opened up. 

The Sannyasin should not become so involved with people that he loses himself and 
begins to behave like them. He has to maintain distance, else he can easily get swallowed by 
the people he aims to help. A Sannyasin should never indulge in worldly talks with worldly 
people. That rule supercedes his Sannyasa uniform. 

To make the warning hit hard, the Brihadaranya Up citation goes as far as to say that 
talking too much “merely tires the tongue”! All scriptural passages have to be read within 
the context of the problem being addressed. 

Having said this, here is a typical reaction from people who don’t see context: “Does 
not talking about Brahman also ‘tire the tongue’?” Here is Sri Vidyaranyaji’s reply to that:  

 

 

Section 8.6:  The Brahmana Always Favours Solitude 
 

15 oÉë¼È EmÉSåzÉÈ iÉÑ AlrÉÉ uÉÉXèû lÉ pÉuÉÌiÉ CÌiÉ lÉ krÉÉlÉÌuÉUÉåkÉÏ | 
16 iÉiÉç cÉ krÉÉlÉqÉç LMüÉÌMüiuÉå ÌlÉÌuÉïblÉÇ pÉuÉÌiÉ AiÉÈ LuÉ xqÉ×ÌiÉ AliÉUå AÍpÉÌWûiÉqÉç - 
 

17 "LMüÉå ÍpÉ¤ÉÑÈ rÉjÉÉ E£üÈ xrÉÉSè ²ÉE LuÉ ÍqÉjÉÑlÉÇ xqÉ×iÉqÉç | 

   §ÉrÉÉå aÉëÉqÉÈ xÉqÉÉZrÉÉiÉ FkuÉïÇ iÉÑ lÉaÉUÉrÉiÉå || 
18 lÉaÉUÇ lÉÌWû MüiÉïurÉÇ aÉëÉqÉÈ uÉÉ ÍqÉjÉÑlÉÇ iÉjÉÉ | 

   UÉeÉÉÌS-uÉÉ¨ÉÉï iÉåwÉÉÇ xrÉÉSè ÍpÉ¤ÉÉ-uÉÉ¨ÉÉï mÉUxmÉUqÉç" CÌiÉ || 

   - S¤ÉxqÉ×iÉÉæ 7.35-37 || 
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15 brahmah upadeshah tu anyā vāṇg na bhavati iti na dhyānavirodhī | 

 But talks on Brahman do not constitute “other talks”. They are not opposed to meditation. 

16 tat cha dhyānam ekākitve nirvighnaṁ bhavati |   atah eva smṛti antare abhihitam |  - 

 True, meditation becomes unimpeded when one is enjoying solitude.  
   This point is emphasised in another Smriti where it is enjoined: 

17    "eko bhikshhuh yathā uktah syād,   dvāu eva mithunaṁ smṛtam | 
   trayo grāmah samākhyāta,               ūrdhvaṁ tu nagarāyate || 

 “A true Brahmana is when he is alone;  with another, he becomes a pair (like a householder); 
     when there are three, it is a village; and more than that it becomes a city! 

18   “nagaraṁ nahi kartavyaṁ grāmah vā mithunaṁ tathā | 
   rājādi-vārttā teshhāṁ syād bhikshhā-vārttā parasparam" iti ||  dakshhasmṛtau 7.35-37  

 “The Brahmana should avoid making a city; as well as a village, or even a pair. 
     For in such company, talks on politics will persist, and soon dwindle down to ‘food-talk’.” 

  

The previous section may have aroused the following objection: “Is not talk about 
Brahman also tiring to the organ of speech?” No, there is a difference. That is explained: 

15 The initial response is to differentiate between ‘worldly talk’ and ‘spiritual talk’. It 
is made clear to us that these two are opposite each other. The former retards meditation; 
the latter enhances or aids meditation.  

16 Having clarified that point first, it is now asserted that solitude has no substitute 
in the life of a Brahmana. This implies that even talks on Brahman need to be limited so as 
not to affect one’s period in solitude. 

17-18 Now Sri Vidyaranyaji turns to a most interesting point raised in Daksha Smriti. 
An inspiring comparison is drawn to highlight the solitude which best suits a Brahman.  

i) If he keeps company with one other person, he becomes a pair, i.e. a couple. That 
opens him up to the same difficulties as faced by a householder. The word Mithuna is 
suggestive of the household life of togetherness. The Brahmana can face the same difficulty 
when he adds one to his company. 

ii) If he goes further and keeps another companion, it is like being in a village, where 
one cannot avoid the routine chit-chat about the day’s happenings. 

iii) If he then adds more to his “Chats” list, he is as good as a city-dweller! Now the 
whole range of distractions open up to him. Soon he gets ruined just by his company. 

This is truly an eye-opening example of how careful a Sannyasi has to be when 
mixing with people. It reminds us of the story of the Sadhu who was troubled by rats; so he 
got a cat; then a cow to feed milk to the cat; then a shed to house the cow; then a wife to 
look after the holding; then children to help him with his work! 

Companionship simply has to be checked. How? That is our next theme . . . 
 

 

Section 8.7:  The Six Marks of a True Brahmana 
 

19 "ÌlÉUÉÍzÉwÉqÉç AlÉÉUqpÉÇ ÌlÉlÉïqÉxMüÉUqÉç AxiÉÑÌiÉqÉç | 

   AÍ¤ÉhÉÇ Í¤ÉhÉMüqÉÉïhÉÇ iÉÇ SåuÉÉ oÉëÉ¼hÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - qÉWûÉpÉÉUiÉå qÉÉåYzÉ-kÉqÉï-mÉuÉïÍhÉ 237.24 || 
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19    "1 nirāshishham 2 anārambhaṁ 3 nirnamaskāram 4 astutim | 
   5 akshhiṇaṁ 6 kshhiṇakarmāṇaṁ,  taṁ devā brāhmaṇaṁ viduh" iti || 
  - mahābhārate moksha-dharma-parvaṇi 237.24 

 “He who neither blesses nor initiates any action; who neither salutes nor praises anyone; 
who is never dejected, and who has no desire for work – him the gods call a Brahmana.” 
  

“Solitude” – Theme of the Next Ten Verses 

19 This verse serves as the “Contents” for the next ten sections, from 8.7 to 8.16. It 
covers six modes of behaviour which may be observed in the life of a Brahmana-Jivanmukta: 

1. Nirashisham:  He does not bless;    # 8.8 
2. Anarambham:  He does not initiate any actions;  # 8.9 
3. Nirnamaskaram:  He does not offer salutations;  # 8.10-13 
4. Astutim:   He does not praise anyone;   # 8.14 
5. Akshinam:   He is never dejected;    # 8.15 
6. Kshina-Karmanam: He is free from the desire to work.  # 8.16 
 

 

Section 8.8:  Sign 1: He Does Not Bless 
 

20 ÌuÉÍzÉ¹æÈ xÉÇxÉÉËUÍpÉÈ mÉëhÉqÉiÉÉÇ mÉÑÂwÉÉhÉÉqÉç AÉzÉÏuÉÉïSÈ mÉërÉÑerÉiÉå | 
21 rÉxrÉ rÉSè AmÉåÍ¤ÉiÉÇ iÉÇ mÉëÌiÉ iÉSè AÍpÉuÉ×Î®-mÉëÉjÉïqÉÉzÉÏÈ | 
22 iÉjÉÉ cÉ mÉÑÂwÉÉhÉÉqÉç ÍpÉ³ÉÂÍcÉiuÉÉiÉç iÉSè AÍpÉqÉiÉÉluÉåwÉhÉå  

    urÉaÉëÍcÉ¨ÉxrÉ sÉÉåMüuÉÉxÉlÉÉ uÉkÉïiÉå | xÉÉ cÉ ¥ÉÉlÉÌuÉUÉåÍkÉlÉÏ |  
23 iÉjÉÉ cÉ xqÉ×irÉliÉUqÉç -  

    "sÉÉåMüuÉÉxÉlÉrÉÉ eÉliÉÈ zÉÉx§ÉuÉÉxÉlÉrÉ AÌmÉ cÉ | 

     SåWûuÉÉxÉlÉrÉÉ ¥ÉÉlÉÇ rÉjÉÉæ A³ÉæuÉ eÉÉrÉiÉå" CÌiÉ || 

   - qÉÑÌ£üMü EmÉ. 2.2;      - ÌuÉuÉåMücÉÔQûÉqhÉÉæ 202 

   - xÉÔiÉxÉÇÌWûiÉÉrÉÉqÉç rÉ¥É-uÉæpÉuÉ-ZÉlSå mÉÔuÉÉïkÉåï 14.15; 
 

20 vishishhṭaih saṁsāribhih praṇamatāṁ purushhāṇām āshīrvādah prayujyate | 

 The celebrities of this world give their Blessings to those people who prostrate to them. 

21 yasya yad apekshhitaṁ taṁ prati tad abhivṛddhi-prārtham āshīh | 

 Whatsoever one wishes for,  to say a prayer for its success is called a Blessing.  

22 tathā cha purushhāṇām bhinnaruchitvāt tad abhimata anveshhaṇe  
   vyagrachittasya lokavāsanā vardhate,  sā cha jnānavirodhinī | 

 Since people desire different and contrary things, in him who has to know this it creates  
     great mental tussle, increases the worldly inclination, and is opposed to knowledge. 

23    tathā cha smṛtyantaram - muktika upa. 2.2;       - vivekachūḍāmṇau 202. 
         - sūtasaṁhitāyām yajṇa-vaibhava-khande pūrvārdhe 14.15; 
   "lokavāsanayā jantah shāstravāsanaya api cha | 
       dehavāsanayā-                  jṇānaṁ yathā-vat naiva jāyate" iti ||    

 There are various other Smritis which have the following to say: 
“The inclination towards worldly matters; the inclination towards study of scriptures; 
     the inclination towards (the comforts of) one’s own body;  
     with distractions like these, one can never realise the Truth.” 
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20-21 Speaking of the secular realm, it is common to see great celebrities, successful 
men of the world, called to functions to make prize presentations and bless those receiving 
prizes. Celebrities would love this and feel greatly honoured to do so. And they bless each 
one with success. 

22 But a difficulty arises. A wife may come to him and ask for a daughter, her 
husband may ask for a son. Whose wish is the celebrity going to bless? A farmer may ask for 
more rains for his crops; a potter may ask for more sunshine to dry his pots. Again, whom 
does the celebrity bless? Two competing businessmen come to him. Whom does he bless? 
The one who gives him more Dakshina? Seeing these contradicting wishes of people, the 
one who is giving blessings is placed in a dilemma. 

23 All such interactions, that pull one outside of his own Self, are to be regarded as 
distractions. None of them help the Brahmana to remain fixed on the Self. 

 

 

Section 8.9:  Sign 2: He Does Not Initiate Activities 
 

24 LiÉiÉç cÉÉUqpÉ-lÉqÉxMüÉUÉÌSwÉÑ AÌmÉ SìzOûurÉqÉç | 
 

25 AÉUqpÉÈ xuÉÉjÉïÇ mÉUÉåmÉMüÉUÉjÉïÇ uÉÉ aÉ×Wû¤Éå§ÉÉÌS xÉÇmÉÉSlÉ mÉërÉ¦ÉÈ | 

   iÉÉæ LiÉÉæ AÉzÉÏuÉÉïSè AÉUqpÉÉæ qÉÑ£åülÉ irÉÉerÉÉæ | 
 

26 lÉ cÉ AÉzÉÏuÉÉïSè AÉpÉÉuÉå mÉëhÉqÉiÉÉÇ lÉ×hÉÉÇ ZÉåSÈ zÉƒ¡ûlÉÏrÉÈ, 

   sÉÉåMüuÉÉxÉlÉÉZÉåSrÉÉåÈ EpÉrÉÉåÈ mÉËUWûÉUÉrÉ ÌlÉÎZÉsÉÉzÉÏuÉÉïSè  

   AmÉëÌiÉÌlÉÍkÉiuÉålÉ lÉÉUÉrÉhÉ-zÉoS-mÉërÉÉåaÉÉiÉç | 
 

27 AÉUqpÉxiÉÑ xÉuÉï AÌmÉ SÒzOû LuÉ | iÉjÉÉ cÉ xqÉ×ÌiÉÈ - ´ÉÏqÉ°aÉuÉªÏiÉÉrÉÉqÉç 18.48 || 

   "xÉuÉÉï-UqpÉÉ ÌWû SÉåwÉåhÉ kÉÔqÉålÉÉÎalÉÈ CuÉÉuÉ×iÉÉÈ" CÌiÉ | 
    

24  etat cha ārambha-namaskāra-ādishhu api drashṭavyam |  

 The same applies to starting an activity, the offering of salutations, etc ( the other 5 items); 

25 ārambhah svārthaṁ paropakārārthaṁ vā gṛhakshhetrādi saṁpādana prayatnah |  
   tau etau āshīrvād ārambhau muktena tyājyau | 

 ‘Arambhah’ – is the initiative taken to acquire property and land  for oneself or others. 
     Blessing and initiative – these two are to be given up by a liberated sage. 

26 na cha āshīrvād ābhāve praṇamatāṁ nṛṇāṁ khedah shaṇgkanīyah, 
   lokavāsanākhedayoh ubhayoh parihārāya  
   nikhilāshīrvād apratinidhitvena nārāyaṇa-shabda-prayogāt | 

 It is not true that, by withholding a blessing, the man who salutes will feel offended. 
     For the removal of both his own Vasana and the sorrow of the other,  
     it is prescribed in scriptures that all blessings be done in the Name of “Narayana”. 

27 ārambhastu sarva api dushṭa eva | tathā cha smṛtih  -  shrīmadbhagavadgītāyām 18.48 
   "sarvā-rambhā hi doshheṇa dhūmenāgnih ivāvṛtāh" iti |  

 All sorts of initiatives have defects in them. Thus, it is said in the Smriti (Geeta): 
     "All enterprises are clouded by defects, as fire is clouded by smoke.” 
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24-25 The reasons given for avoiding giving of blessing applies to all the other five 
items in the list given in # 8.7. The case being considered now is initiating new ventures. 

New ventures in activities are undertaken by those desirous of receiving either 
wealth or some property as a result of the activities. If not for anything material, then some 
other favour or reward is sought. The totally-fulfilled Brahmana has no such desire, and so 
he needs no initiative to start any ventures. 

26 An important point is brought out here. Blessings need not be withheld; they just 
have to be done in the name of God. Then neither of the two parties gets tainted. 

27 The truth about all activities of man is that all have some defect or other in them. 
Walking on the road has the defect of killing little ants using the same road. Lighting a flame 
has the defect of killing moths flying around the flame. The list is endless. Listing itself has a 
defect – one is bound to leave out someone or something!  

 

 

Section 8.10:  Sign 3: Prescription for Vividisha Sannyasis 
 

28 lÉqÉxMüÉUÈ AÌmÉ ÌuÉÌuÉÌSwÉÉxÉÇlrÉÉÍxÉlÉÈ AÍpÉÌWûiÉÈ - 
 

29 "rÉÉå pÉuÉåiÉç mÉÔuÉï-xÉÇlrÉÉxÉÏ iÉÑsrÉÉå uÉæ kÉqÉïiÉÉå rÉÌS | 

     iÉxqÉæ mÉëhÉÉqÉÈ MüiÉïurÉÉå lÉ CiÉUÉrÉ MüSÉcÉlÉ" CÌiÉ || 

   - rÉ¥ÉÉuÉsYrÉ FmÉ. 1 
 

30 iÉ§É mÉÔuÉïiuÉ kÉqÉï-iÉÑsrÉiuÉ-ÌuÉcÉÉUå ÍcÉ¨ÉÇ ÌuÉÍ¤ÉmrÉiÉå |  
31 AiÉÈ LuÉ lÉqÉxMüÉUqÉÉ§É LuÉ oÉWûuÉÈ MüsÉWûÉrÉqÉÉlÉÉ EmÉsÉprÉliÉå | 
 

28 namaskārah api vividishhāsaṁnyāsinah abhihitah – 

 It is so even with Salutations.This is what is prescribed for Vividisha Sannyasis: 

29    "yo bhavet pūrva-sannyāsī tulyo vai dharmato yadi | 
   tasmai praṇāmah kartavyo na itarāya kadāchana" iti || 
   - yajṇāvalkya ūpa. 1 

 “It is said that a monk who is senior in age, or of one’s own Order, or senior in rank – 
     to him it is one’s duty to prostrate; but never to anyone else.” (Why is this so?) 

30 tatra pūrvatva dharma-tulyatva-vichāre chittaṁ vikshhipyate |  

 There, in ascertaining who is superior or who is one’s equal, the mind gets agitated. 

31 atah eva namaskāramātra eva bahavah kalahāyamānā upalabhyante | 

 Thus, we see that just in the matter of whom to salute, many a quarrel arises! 
 

Here is an interesting section on the third restriction: “Do not salute”. The act of 
doing Namaskara is one of the commonest acts among people. Does it, too, have its own 
characteristic defects? Yes, since it is an act, it has to have some defects:   

28-30 Among junior monks there often arises rivalry whereby monks seek to 
establish themselves higher up in the hierarchy among fellow Sannyasis. The Namaskara 
plays a pivotal role in establishing this hierarchy. The senior monk wants the junior monk to 
greet him first. The Kutichaka Sannyasi wants the Bahudaka Sannyasi to greet him first. The 
Vividisha Sannyasi wants the other two Sannyasis to greet him first. Where does it all end? 
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“It ends in jealousy, irritation, anger and rage!” says Sri Vidyaranyaji. 

If a mere salutation can be the cause of all such agitation of mind, why not simply 
give it up?  That is what some saints prescribe. That is the source of such injunctions about 
not greeting another. They are not meant to be rude to anyone, but simply to keep one’s 
peace of mind, due to the egoism that creeps into this everyday act. 

31 To avoid all problems from arising, Sannyasis are being asked here to simply stop 
saluting! Of course, this is a short-cut to a never-ending problem in human nature. 

 

 

Section 8.11:  Sign 3: Reason for Not Doing Namaskara 
 

32 iÉ§É ÌlÉÍqÉ¨ÉÇ uÉÉÌiÉïMüMüÉUæÈ SÍzÉïiÉqÉç - 
 

33  "mÉëqÉÉÌSlÉÉå oÉÌWûÈ ÍcÉ¨ÉÉÈ ÌmÉzÉÑlÉÉÈ MüsÉWûÉåixÉÑMüÉÈ | 

    xÉÇlrÉÉÍxÉlÉÈ AÌmÉ SØzrÉliÉå SæuÉxÉÇSÕÌwÉiÉÉzÉrÉÉÈ" CÌiÉ || 

   - oÉ×WûSÉUhrÉMü FmÉ. uÉÉÌiÉïMåü 1.4.1584 
 

32 tatra nimittaṁ vārtikakāraih darshitam – 

 The Vartikakara (Sureshwaracharya) explains the reason for not doing Namaskara: 

33    "pramādino bahih chittāh                     pishunāh kalahotsukāh | 
   saṁnyāsinah api dṛshyante daivasaṁdūshhitāshayāh" iti || 
   - bṛhadāraṇyaka ūpa. vārtike 1.4.1584 

 “Those who are negligent in Sadhana and thus inclined towards worldly matters, 
     who are backbiters and who find delight in the quarrel between others – 
     Such Sannyasins are also found. Their minds are vitiated (poisoned) by their Prarabdha.” 
  

32 One reason for this short-cut is now proposed by Sureshwaracharyaji, a disciple of 
Sri Shankaracharyaji. He places the blame directly where it belongs – on the shoulders of the 
Sannyasi himself! We cannot help sensing that the Acharyas are having some fun. 

33 He says that, due to negligence in their Sadhana, Sannyasis become worldly-
minded, take to back-biting, rank-mongering, quarreling, etc. If they kept themselves busy 
with Sadhana, where would there be time for such behaviour? 

Their ‘bad Prarabdha’ in not being able to handle their ego under such situations 
becomes the scapegoat for their endless agitated state of mind. This ‘bad Karma’ is given a 
euphemistic term, “God-endowed”, by Sureshwaracharya. He must have bit his tongue 
while writing this verse, with so much sarcasm pent up behind it!  

Indeed, few writers would be as straightforward, to the point and saying it as it is as 
Sri Sureshwaracharya. The flaw in salutations has its root in human nature. 

 

 

Section 8.12:  Sign 3:  Sri Shankaracharyaji’s View on Namaskara 
 

34 qÉÑ£üxrÉ lÉqÉxMüÉUÉpÉÉuÉÉå pÉaÉuÉiÉç-mÉÉSæÈ SÍzÉïiÉÈ - 
35  "lÉÉqÉÉÌSprÉÈ mÉUå pÉÔÎqlÉ xuÉÉUÉerÉå cÉåiÉç ÎxjÉiÉÉå A²rÉå | 

    mÉëhÉqÉåiÉç MÇü iÉSÉiqÉ¥ÉÉå lÉ MüÉrÉïÇ MüqÉïhÉÉ iÉSÉ" CÌiÉ ||   - EmÉSåzÉxÉÉWûxÉëçrÉÉqÉç 17.64 
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34 muktasya namaskāra ābhāvo bhagavat-pādaih darshitah – 

 “The liberated one has no concern with salutation.” This is Shankaracharya’s view. (Why?) 

35    "nāmādibhyah pare bhūmni svārājye chet sthito advaye | 
   praṇamet kaṁ tadātmajṇo na kāryaṁ karmaṇā tadā" iti || 
   - upadeshasāhasryām 17.64 

 “Beyond name and form is the infinite Beyond; if you are established in That Non-duality, 
     then to whom should that knower prostrate to? Actions then have no utility for him.”  
  

34 Sri Vidyaranyaji now brings in the viewpoint of Sureshwaracharya’s Guru, Sri 
Shankaracharyaji himself. While Sureshwaracharyaji dealt directly with the human defect in 
salutations, the element of falsehood in it, Sri Shankaracharyaji turns his attention to the 
other end of the spectrum, the Truth. He takes complete shelter in Non-duality! 

35 What business has a Vedantin to do with any actions, whatever they may be? A 
Namaskara is, after all, only an action. Why should the Non-dual Vedantin bother about 
such trivials! There is a mischievous chuckle behind Sri Shankaracharyaji’s stance. Not that 
there is no utility in salutations, but he wants to teach us that there is no utility in the ego 
element that creeps into it. None can fault the stand of the great Acharyaji. 

All keep a stunned silence. The matter is finally taken to Sage Vyasa himself . . . 
 

 

Section 8.13:  Sign 3: An Approved Form of Salutation 
 

36 ÍcÉ¨ÉMüÉsÉÑwrÉ-WåûiÉÉåÈ lÉqÉxMüÉUxrÉ mÉëÌiÉwÉåkÉå AÌmÉ  

   xÉuÉïxÉÉqrÉoÉÑSèkrÉÉ mÉëxÉÉS-WåûiÉÑÈ lÉqÉxMüÉUÈ AprÉÑmÉårÉiÉå | 
 

37 iÉjÉÉ cÉ xqÉ×ÌiÉÈ -    ´ÉÏqÉ°ÉaÉuÉiÉå 3.29.34-2, 11.29.16-2 

    "DµÉUÉå eÉÏuÉMüsÉrÉÉ mÉëÌuÉ¹Éå pÉaÉuÉÉlÉç CÌiÉ | 

    mÉëhÉqÉå¬hQûuÉSè pÉÔqÉÉuÉÈ uÉcÉhQûÉsÉaÉÉåZÉUqÉç" CÌiÉ || 
 

36 chittakālushhya-hetoh namaskārasya pratishhedhe api  
   sarvasāmyabuddhyā prasāda-hetuh namaskārah abhyupeyate | 

 Even though the Salutation which causes mental turmoil is prohibited, 
     by having the feeling “Everything is Brahman”, any salutation becomes permissible. 

37 tathā cha smṛtih -          shrīmadbhāgavate 3.29.34-2, 11.29.16-2 
   "īshvaro jīva-kalayā pravishhṭah bhagavān iti | 
   praṇamed-daṇḍavat bhūmāu ā-shva-chaṇḍāla-go-kharam" iti || 

 On this matter, the Smriti (actually the Bhagavat Purana) says:  
“Ishwara has entered each and every living individual soul as Bhagavan in him; 
  one should do the ‘stick-salutation’ to the Infinite in a dog, an outcaste, a cow or an ass.” 
  

Sri Vidyaranyaji has built up the discussion perfectly. He has brought us to the 
perfect moment to play his trump card of Vedanta.  

36 Rishi Vyasa is the compassionate grandsire in the Shankaracharya tradition. 
“Everything is Brahman” – that is his refrain. This Truth, which made Sri Shankaracharyaji 
prudently question the very need for salutation, had the opposite effect on Sage Vyasa. The 
great sage says that for that very reason, salutation should be done to any and everyone!  
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If the Lord is in all hearts, then how can one stop himself from prostrating to Him? 
The big overriding factor in salutation is finally driven home – “See the Lord in all.” 

37 The verse from the Bhagavatam expands on this blanket permit given by Sage 
Vyasa to prostrate to every creature. There is now no restriction whatsoever on who should 
be prostrated to and who not. In addition, there is no hierarchy to be concerned with in the 
matter of salutation. This is the ultimate solution to the ‘salutation problem’. 

Dandavat Pranam: Danda means “stick”; Dandavat means “like a stick”. This is very 
commonly practised before a personage who commands one’s reverence. This form of 
prostration is not just getting down onto one’s knees but lying flat on the ground like a stick. 
By this act one surrenders himself completely to the person being prostrated to. It is a 
prostration which is usually done to the most senior among monks. Doing this prostration to 
creatures ranging from dogs to asses, is possible only when we are able to see the Divine 
Presence equally in all of them, and this is possible only by a true Brahmana. 

Clearly, the point being impressed in our mind is that the knowledge of the Lord’s 
Omnipresence is the vital factor in deciding whether or not we do Namaskara. Without 
knowledge, the precautions prescribed in # 8.10-12 are needed to protect one from the 
dangers inherent in the human ego. With knowledge, no such precautions are necessary as 
the ego is no longer there, and the prostration can be done to everyone and everything 
alike, reflecting the omnipresence of the Lord. 

We now move on to the fourth sign of a Brahmana . . .  
 

 

Section 8.14:  Sign 4: He Does Not Praise People 
 

38 xiÉÑÌiÉÈ qÉlÉÑwrÉ-ÌuÉwÉrÉÉ mÉëÌiÉÌwÉkrÉiÉå, lÉ iÉÑ DµÉU-ÌuÉwÉrÉÉ |  
 

39 iÉjÉÉ cÉ oÉëÑWûxmÉÌiÉ-xqÉ×ÌiÉÈ -  uÉUÉWû EmÉ. 3.13; aÉÃQû mÉÑUÉhÉå 225.50 cÉ || 

   "AÉSUåhÉ rÉjÉÉ xiÉæÌiÉ kÉlÉuÉliÉÇ kÉlÉåcNûrÉÉ | 

   iÉjÉÉ cÉåSè ÌuÉµÉ-MüiÉÉïUÇ MüÉå lÉ qÉÑcrÉåiÉ oÉlkÉlÉÉiÉç" CÌiÉ || 
 

38 stutih manushhya-vishhayā pratishhidhyate, na tu īshvara-vishhayā |  

 Glorifying a human being is forbidden; but not that of Ishwara (God).  

39 tathā cha brihaspati-smṛtih -         - varāha upa. 3.13; garūḍa purāṇe 225.50 cha 
"ādareṇa yathā staiti dhanavantaṁ dhanechchhayā | 
   tathā ched vishva-kartāraṁ ko na muchyeta bandhanāt" iti || 

 Thus the Brihadaranyaka Upanishad says: 
“With full respect, a man praises a wealthy man, wanting to become as rich as him. 
     If in the same way, the Lord is praised, who would not be liberated from bondage?” 
  

Again, the question you and I are bound to ask is, “What is the problem in praising 
someone?” It is considered to be a praiseworthy thing to praise someone. This is true in one 
sense, but for a seeker who is engaged in the most arduous task of weeding out all traces of 
the ego’s play, there are dangers – even in praising others: 

38 The human being in this context represents that being who is subject to “the 
frailties of human nature.” We are not speaking here of the perfect person, but of one in the 
process of becoming one. Hence, the glorification should be only of the Divine Being. 
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39 The common tendency in man is to praise the rich man, the successful man, the 
man of knowledge, expertise, great skill, and so on. We do this so that we can imbibe some 
of his qualities. That upon which we place value, is praised when we see it in another. 

Similarly, if we value virtue and divine wealth, then we will praise the Divine in 
whom resides all virtue. The Brahmana, in his march towards perfection, seeks to acquire 
divine virtue by venerating the Supreme Being. That is the point about Astutih. 

 

 

Section 8.15:  Sign 5: He Does Not Get Dejected 
 

40 A¤ÉÏhÉiuÉqÉç ASÏlÉiuÉqÉç |  
 

41 AiÉÈ LuÉ xqÉ×ÌiÉÈ - 

   "AsÉokuÉÉ lÉ ÌuÉwÉÉSÏ xrÉÉiMüÉsÉå rÉ±zÉlÉÇ YuÉÍcÉiÉç | 

   sÉokuÉÉ lÉ ™wrÉåSè-kÉ×ÌiÉ-qÉÉlÉÑpÉrÉÇ SæuÉiÉÎl§ÉiÉqÉç" CÌiÉ || 

40 akshhīṇatvam adīnatvam |  

 ‘Aksheenatwam’ – (one who does not despair) implies not having self-pity. 

41 atah eva smṛtih - 
   "alabdhvā na vishhādī syātkāle yadyashanaṁ kvachit | 

   labdhvā na hṛshhyed, dhṛtimān-ubhayaṁ daivatantritam" iti || 

 For this there is a Smriti: (Source is untraced, but similar to Bhagavatam 11.18.33). 
“When he does not get, he is not sad; as sometimes in hunger he remains without food. 
     When he gets he is not elated. The steadfast accepts both as divine dispensation.” 
  

40 Sri Vidyaranyaji defines being dejected as one who has self-pity. This is not a 
desirable quality to have. Self-pity is a weakness that arises from a low estimation of 
oneself, a quality which an aspirant should try to avoid. We may have noticed that the 
general danger that these six points address is the effacement of ego at all costs. In this 
respect, self-pity also falls into the category of qualities that are driven by one’s ego. 

41 The test of remaining calm and balanced is most severe when a wandering 
spiritual aspirant who is hungry goes begging for his food. At such times, how hard it is to 
have balance of mind when we don’t get what we desire. The case of hunger is quoted 
because it represents the most common need faced by a mendicant on the spiritual path.  

 

 

Section 8.16:  Sign 6:  He Has No Desire to Act 
 

42 ¤ÉÏhÉMüqÉïiuÉÇ ÌuÉÍkÉÌlÉwÉåkÉÉlÉç AkÉÏlÉiuÉqÉç  

   "ÌlÉx§ÉæaÉÑhrÉå mÉÍjÉ ÌuÉcÉUiÉÉÇ MüÉå ÌuÉÍkÉÈ MüÉå ÌlÉwÉåkÉÈ" CÌiÉ xqÉUhÉÉiÉç | 
 

43 (zÉÑMüÉ¹MüÈ) LiÉSè LuÉ AÍpÉmÉëåirÉ pÉaÉuÉiÉ AÌmÉ E£üqÉç - 
 

44  "§ÉæaÉÑhrÉ-ÌuÉwÉrÉÉ uÉåSÉ ÌlÉx§ÉæaÉÑhrÉÉå pÉuÉÉeÉÑïlÉ | 

    ÌlÉ²ïl²Éå ÌlÉirÉxÉ¨uÉxjÉÉå ÌlÉrÉÉåïaÉ¤ÉåqÉ AÉiqÉuÉÉlÉç" CÌiÉ || 

   - ´ÉÏqÉSè pÉaÉuÉSè aÉÏiÉÉrÉÉqÉç 2.45 || 



 

165 

 

 

42 kshhīṇakarmatvaṁ vidhinishhedhān adhīnatvam,  smaraṇāt (shukāshhṭakah)   
   "nistraiguṇye pathi vicharatāṁ ko vidhih ko nishhedhah" iti | 

 ‘Ksheenakarmatvam’ – (literally “one in whom actions have decayed”) is one who is 
relieved from all scriptural do’s and dont’s. For the Smriti (Shukashtakam) has it: 
“To them that walk the path beyond Gunas, of what use are injunctions and prohibitions?” 

43 etad eva abhipretya bhagavata api uktam – 

 Keeping this in mind, the Blessed Lord has said (in the Geeta): 

44    "traiguṇya-vishhayā vedā,                                nistraiguṇyo bhavārjuna | 
   nirdvandvo nityasattvastho,                            niryogakshhema ātmavān" iti || 
   - shrīmad bhagavad gītāyām 2.45 

 “The Vedas apply only to things pertaining to the three Gunas; 
     therefore, O Arjuna, you should be free from these three Gunas. But to do this,  
you need to first be free from the pairs of opposites; then be ever steeped in Sattwa; 
     then rise above the cares of earning and maintaining yourself by abiding in the Self.” 
  

As a means to enhance the importance of the ego, actions are second to none. 
Conversely, Ksheenakarmatvam or the absence of desire to act indicates the absence of the 
ego, which in turn defines the state of a Brahmana. 

42 i) The Three Gunas: At the root level, actions are a manifestation of the play of 
the three Gunas in our life. Tamas, being laziness, tells us not to act; Rajas, being 
restlessness, prompts us to act; and Sattwa, being purity, is the neutral state in which we 
remain calm. Thus, the desire not to act, can also be defined in terms of rising above the 
Gunas or transcending them. 

ii) Do’s and dont’s. Injunctions and prohibitions apply to actions only. To someone 
who is not involved in performing actions, do’s and dont’s are not required. That is why Sri 
Vidyaranyaji defines the absence of desire to act in terms of do’s and dont’s, i.e. injunctions 
and prohibitions. 

43-44 The procedure to rise above the Gunas is given in this Geeta verse. The first 
step is to rise above the pairs of opposites. This takes one above Tamas and Rajas into 
Sattwa. Thereafter, even Sattwa has to be transcended by surrendering all cares to the Lord. 

 

 

Section 8.17:  The Only Injunction & the Only Prohibition  
 

45 lÉÉUSÈ -      lÉÉUS mÉÉgcÉUÉ§Éå 4.2.23 || 

   "xqÉiÉïurÉÈ xÉiÉiÉÇ ÌuÉwhÉÑÈ ÌuÉxqÉiÉïurÉÉå lÉ eÉÉiÉÑÍcÉiÉç | 

   xÉuÉåï ÌuÉÍkÉÌlÉwÉåkÉÉÈ xrÉÑUåiÉrÉÉåÈ LuÉ ÌMÇüMüUÉÈ" CÌiÉ || 
 

45 nāradah -                 nārada pāṇcharātre 4.2.23 
   "smartavyah satataṁ vishhṇuh,  vismartavyo na jātuchit | 
   sarve vidhinishhedhāh syuh etayoh eva kiṁkarāh" iti || 

 Narada, too, has said in the Narada Pancharatra: 
“Ever remember the Lord – (this is the only injunction);  
     never forget Him – (this is the only prohibition). 
     All (other) scriptural injunctions and prohibitions are subservient to these two.” 
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The previous verse did away with the need for injunctions and prohibitions in the life 
of a Brahmana because he does not engage himself in actions. However, there is another 
way to look at the very same commands. 

45 To one who does not engage himself in actions, there applies only one injunction: 
“Remember God always.” Similarly, there applies only one prohibition: “Do not forget God.”  

These two become the kingpins among injunctions and prohibitions. Every injunction 
in the scripture has the purpose of turning our attention to God. And every prohibition in 
the scripture has the purpose of making us not forget God. 

 

 

Section 8.18:  Three Things to be “Afraid” of 
 

46  "AWåûËUuÉ aÉhÉÉSè pÉÏiÉÈ xÉÇqÉÉlÉÉlqÉUhÉÉÌSuÉ | 

    MÑühÉmÉÉSè CuÉ rÉÈ x§ÉÏprÉxiÉÇ SåuÉÉ oÉëÉ¼hÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - qÉWûÉpÉÉUiÉå zÉÉÎliÉ-mÉuÉïÍhÉ qÉÉå¤É 237.13 || 
 

46    "aheh iva gaṇād bhītah saṁmānān-maraṇād iva | 
   kuṇapād iva yah strībhyah taṁ devā brāhmaṇaṁ viduh" iti || 
  - mahābhārate shānti-parvaṇi mokshha 237.13 

 i) He who is afraid of a crowd as of a snake; ii) of honour as of death; 
     and iii) of woman as of a dead body – he is known as a Brahmana.” 
  

This is a Vishaya Vakya, or a sentence that covers the subject of the next eight 
sections. It lists three points that are covered in the sections up to # 8.25.  

i) Fear of Crowds: The simile used is a snake. 
ii) Fear of Honour: The simile used is death. 
iii) Fear of Woman: The simile used is a corpse. 

These are now explained in detail, one by one, in the subsequent verses. 
 

 

Section 8.19:  The Fear of i) Crowds & ii) Honour 
 

47 "UÉeÉÉÌSuÉÉ¨ÉÉï iÉåwÉÉÇ xrÉÉiÉç" CÌiÉ E£üiuÉÉiÉç xÉmÉïuÉSè aÉhÉÉpSÏÌiÉÈ EmÉmÉ±iÉå,  
48 xÉÇqÉÉlÉxrÉ AÉxÉÌ£ü-MüÉUhÉiÉrÉÉ mÉÑÂwÉÉjÉï-ÌuÉUÉåÍkÉiuÉÉiÉç | 
49 qÉUhÉuÉSè WåûrÉiuÉqÉç | "lÉUMüÉAÉæSè CuÉ" CÌiÉ uÉÉ mÉÉPûÈ |  
 

47 "rājādivārttā teshhāṁ syāt" iti uktatvāt sarpavad gaṇābhdītih upapadyate,  

 “... indulge in politics” – this citation (see # 8.6) explains the fear of Crowds as of snakes. 

48 saṁmānasya āsakti-kāraṇatayā, purushhārtha-virodhitvāt | 

 Honour causes one to get attached. It is opposed to the “Four Aims of Life”,  

49 maraṇavad heyatvam | "narakādiva" iti vā pāṭhah |  

 Hence it should be shunned as ‘Death’. Shunned as ‘Hell’ is another reading of the text. 
  

1. The Fear of Crowds 

47 In # 8.6 the Daksha Smriti was cited. Why are crowds to be feared? 
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The greatest objection from spiritual aspirants to being in crowds is the danger of 
being drawn into “gossip on politics, etc”.  

 

2. The Fear of Honour 

48 The second fear is that of Honour. Honour causes one to get attached to those 
who bestow the honour, and to that achievement which leads to the honour. Both these 
attachments are here said to oppose the Four Aims of Life. 

Purushartha: Life is meant to ultimately attain Moksha, primarily by living it in 
accordance with the principle of Dharma or Righteousness; and secondly by the means of 
Artha and Kama, i.e. the material means and the fulfillment of legitimate desire. If we do 
not strive to attain this goal by the correct means, then such a life is as good as death. For 
this reason, honour is to be shunned as though it were death. 

Many Vedic passages have alternatives which are equally acceptable. This line has 
the acceptable meaning of “hell” for “death”. Hell is as good as death in terms of one’s 
evolutionary process – it does not take us an inch forward in evolution. 

 

 

Section 8.20:  Dishonour Reduces Demerit, Honour Reduces Merit 
 

50 AiÉÈû LuÉ xqÉ×ÌiÉÈ -   mÉ©mÉÑUÉhÉå xÉ×Ì¹ZÉhQåû 19.340 || 

    "AxÉÇqÉÉlÉÉiÉç iÉmÉÉåuÉ×Î®È xÉÇqÉÉlÉÉiÉç iÉÑ iÉmÉÈ ¤ÉrÉÈ | 

    AÍcÉïiÉÈ mÉÔÎeÉiÉÉå ÌuÉmÉëÉå SÒakÉÉ aÉÉæÈ CuÉ xÉÏSÌiÉ" CÌiÉ || 
 

50 atah eva smṛtih -             padmapurāṇe sṛshhṭikhaṇḍe 19.340 
   "asaṁmānāt tapovṛddhih saṁmānāt tu tapah kshhayah | 

   architah pūjito vipro,                  (a)dugdhā gauh iva sīdati" iti || 

 For this reason, the Smriti has said: 
“Dishonour increases the force of austerity; whereas Honour reduces it. 
     The Brahmana (Viprah), after having been worshipped and venerated, 
     Reading 1: becomes exhausted, even as a cow soon after it has been milked. Or,  
     Reading 2: becomes uncomfortable, even as a cow before it has been milked. 
  

2. The Fear of Honour (Contd.) 

This verse substantiates the second fear, that of Honour. 

50 The verse tells us that honour and dishonour are governed by our Karma. When 
we are dishonoured, it is said to increase the power of our austerity; as a corollary, when we 
are honoured, it is said to reduce our power of austerity. Honour eats away our good 
Karma; dishonour eats away our bad Karma. Every time we become happy, a little Punya is 
being spent; similarly, every time we are saddened or disappointed, our Paapa is reduced.  

An example is given to illustrate this. The example itself has two readings, due to 
different ways of looking at the Samskrit Sandhee, Viprodugdha. The first reads it as Viprah 
Dugdhaa; the second reads it as Viprah Adugdhaa. Both are possible in Samskrit. 

Reading 1: After a cow is milked, it becomes exhausted. This illustrates honour. 

Reading 2: Before a cow is milked, it is uncomfortable, due to the heavy udders. This 
illustrates dishonour. 
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Section 8.21:  How to Reduce Demerit Quickly! 
 

51 LiÉSè LuÉ AÍpÉmÉëåirÉ AuÉqÉÉlÉ EmÉÉSårÉiÉrÉÉ xqÉrÉïiÉå - 
 

52  "iÉjÉÉ cÉUåiÉ uÉæ rÉÉåaÉÏ xÉiÉÉÇ kÉqÉï-qÉlÉÑxqÉUlÉç | 

    eÉlÉÉ rÉjÉÉuÉqÉlrÉåUlaÉcNåûrÉÑÈ lÉæuÉ xÉÇaÉÌiÉqÉç" CÌiÉ || 

   - lÉÉUS mÉËUuÉëÉeÉMü EmÉ. 5.30 || 
 

51 etad eva abhipretya avamāna upādeyatayā smaryate – 

 In keeping with the above idea, the acceptability of dishonour is described in the Smriti: 

52    "tathā chareta vai yogī,                satāṁ dharma-manusmaran | 
   janā yathā avamanyeran,            gachchheyuh na iva saṁgatim" iti || 

   - nārada parivrājaka upa. 5.30 

 “A Yogi should behave in such a way – remembering the ways of the wise – 
     that people should treat him with contempt, and never go for his company!” 
  

2. The Fear of Honour (Contd.) 

51 Sri Vidyaranyaji is unparalleled in his treatment of a theme. He approaches it from 
all possible angles, and in detail that would be the pride of a scientist. Here we see him at 
his great art once again in trying to describe the ‘benefit’ of dishonour. 

52 The idea of seeing dishonour as something meritorious is quite alien to our 
modern civilisation. We keep in mind that we are now seeing it from the eyes of one who is 
striving for the state of ultimate liberation. How does he view dishonour? 

He tries to encourage it! In today’s society, perhaps it is not even necessary to 
attract it as it comes from our society of its own accord. But in case it does not come, then it 
has to be somehow attracted! This is the unusual approach of a Brahmana. He is asked to 
behave in such an odd way, that people will dishonour him. They are deliberately made to 
keep away from his company. By this behaviour, the saint gets the solitude he needs to do 
his Sadhana without interruption from the company of people. 

Swamiji warned us that texts of this type are not meant for people in general, but 
only for the few who wish to sit alone and meditate. They find ways and means of avoiding 
the needless company of people. Some are known to throw stones at visitors. One 
Mahatma kept two to three dogs with him to serve this purpose.  

It is most important to understand the context when interpreting such texts.   
 

 

Section 8.22:  The Fear of iii) Women: The Two Flaws 
 

53 x§ÉÏwÉÑ Ì²ÌuÉkÉÉå SÉåwÉÈ, mÉëÌiÉÌwÉ®iuÉÇ eÉÑaÉÑÎmxÉiÉiuÉÇ cÉ CÌiÉ | 
54 iÉ§É mÉëÌiÉÌwÉ®iuÉ-qÉÉ§ÉÇ MüSÉÍcÉSè UÉaÉÉiÉç mÉëÉUokÉ-oÉsÉÉiÉç EssÉXçbrÉiÉå | 
 

53 strīshhu dvividho doshhah, pratishhiddhatvaṁ jugupsitatvaṁ cha iti | 

 In women, the flaw is of two kinds: i) Prohibitory, and ii) Detestability. 

54 tatra pratishhiddhatva-mātraṁ,  kadāchid rāgāt prārabdha-balāt ullaṇghyate | 

 i) Prohibition : Sometimes, due to strong inclinations or being attracted, he violates the rule. 
  



 

169 

 

 

THE CONTEXT OF SEXUAL DESIRE 
 

In this section especially, it is all the more important to understand the context. For, 
out of context, one is likely to make the most absurd criticism of what is meant here by the 
text. Swamiji reminded us that the scriptures are meant equally for men and women: men 
should see women in the manner described; and women should equally see men in the 
same manner. The context is the “Conquest of the Sex Urge”. No other context is to be read 
into these passages. 

The sex urge is so strongly ingrained in human beings that on the spiritual path, 
when one is making a conscious effort to overcome one’s natural tendencies, such 
measures as prescribed here are necessary aids to succeed in the conquest. If this is not 
seen, the texts will be needlessly criticised, and, alas, the critics will be the greatest losers! 

This is how scriptures need to be read. A literal translation is most dangerous and is 
detrimental to the student of scripture. A scripture is intended for self-introspection, not for 
finding fault with others. 

 

 

3. The Fear of Women 

53 We now move on to the third fear mentioned in # 8.18 – that of Women. The text 
begins by seeing two “flaws” in women: 

i) the flaw of being prohibited, due to their power of attracting man; and 
ii) the flaw of being despicable or revolting in their power of mesmerising man. 
 

The First Flaw: PROHIBITION 

54 For man, the problem is not in the woman, but in himself. Similarly, for woman, 
the problem is not in the man, but in herself. What is this problem? It is the excessive 
attraction that may be latent in one’s own subconscious mind. Due to this tendency, the 
man gets attracted even by a relatively unattractive woman, and vice versa for a woman.  

It is not the woman who is prohibited, but the excessive attraction in the man that is 
prohibited. Since the woman ignites the impulse of attraction in man, she is ‘prohibited’ to 
him, just as smoking is prohibited in a place where gas cylinders are stored. In the latter 
case, it is not the smoking that is dangerous, but the potential inflammability of the gas 
cylinders due to a leak. The very same principle applies to the presence of a woman if the 
potential for an inflamed desire is strong in man. She is the ‘cigarette’ that can spark off an 
explosion in the man of strong inherent sexual desire. 

Thus the advice of prohibition takes into account the inflammability of the sexual 
urge in man. To such a man, a woman should be avoided as a cigarette has to be kept away 
from inflammable gas cylinders! And that is for his own safety, not that of the woman! 

 

 

Section 8.23:  The Second Flaw: Detestability 
 

55 iÉSè LiÉSè AÍpÉmÉëåirÉÉWû xqÉ×ÌiÉÈ -    qÉlÉÑ 2.215 || 

    "qÉÉ§ÉÉ xuÉxÉëÉ SÒÌWû§ÉÉ uÉÉ: 1. lÉæMüzÉrrÉÉxÉlÉÉå pÉuÉåiÉç | 
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                          2. lÉ ÌuÉÌuÉ£üÉxÉlÉÉå pÉuÉåiÉç | 

    oÉsÉuÉÉlÉç CÎlSìrÉaÉëÉqÉÉå ÌuÉ²ÉÇxÉqÉÌmÉ MüwÉïÌiÉ" CÌiÉ ||   
 

55 tad etad abhipretyāha smṛtih -             manu 2.215 
   "mātrā svasrā duhitrā vā,                   1. na ekashayyāsano bhavet | 
                                                                      2. na viviktāsano bhavet | 
   balavān indriyagrāmo,  vidvāṁsam api karshhati" iti || 

 ii) The Detestability Flaw : Regarding this flaw the Smriti guides as follows: 
“With one’s mother, sister or daughter, 1. one should not be seated on the same couch; 
                                                                  or, 2. one should not be in a lonely place together. 
For,   a) the senses (both of knowledge and of action) are too strong; and 
          b) even a wise man can easily be dragged down.” 
  

The Second Flaw: DETESTABILITY 

55 There is a queer characteristic that belongs to the mind of man: If I like you, I will 
not see any of your bad points; and if I do not like you, I will not see any of your good points. 
This rule applies to features, appearances, talents, knowledge, and so on. It is a trait of the 
mind that is blind to reason; it only follows the sniff of likes and dislikes. 

 

 

MIND BEYOND THE REACH OF DISCRIMINATION 
 

The scripture here makes powerful use of the above trait of the human mind. As we 
mentioned earlier, to a lustful man, a woman will always appear beautiful for no other 
reason than the presence of lust. Therefore, if the seeker’s purpose is to bring a check on his 
lustful propensity, the most ‘logical’ way is to see woman as being detestable. By this device, 
he aims to uninstall the program that was earlier installed by lust. 

This is the discriminative explanation of this verse, which otherwise does not go 
down well with modern civilisation. Let there be any number of critics who will rant and 
rave against this verse, but to the sincere spiritual seeker, it is a fortress for his mind to 
protect it from the wiles of lust. 

The most distinctive feature of lust is that it freezes the power of discrimination. 
When that happens, a woman is a woman, not a mother, sister or daughter. That fact is 
being brought out graphically by this verse in a seemingly unkind way. If we keep “mother, 
sister and daughter” out of it, the verse would reduce to “any woman, regardless of age and 
regardless of what the existing relationship is with her”. Then it is easier to see that the 
point being made is that sex does not have the ability to discriminate. Sexual attraction does 
not have intelligence; it is primarily mental and secondly biological. 

Detestability is one way a seeker has of handling this need while his intellect is still 
enabled. Once it has been disabled, there is no chance of this method working. The seer in 
Sri Vidyaranyaji takes full account of the nature of sexual attraction when he prescribes such 
a method to check lust in its tracks before it gets too late and out of his control. 

Modern television media cleverly utilise the above fact. They are fully aware that the 
sexual urge cannot discriminate when a critical point is reached beyond which the mind 
loses the defence that the intellect provides for it. That point is relentlessly pursued by the 
creators of films knowing that their customers are helpless to defend themselves beyond it.  
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Section 8.24:  Detestability: More Citations 
 

56 iÉjÉÉ cÉ xqÉ×ÌiÉÍpÉÈ eÉÑaÉÑmxÉÉ uÉÍhÉïiÉÉ -  lÉÉUS mÉËUuÉëÉeÉMü EmÉ. 3.29 || 

   "x§ÉÏhÉÉqÉç AuÉÉcrÉ-SåzÉxrÉ ÎYsÉ³É-lÉÉQûÏuÉëhÉxrÉ cÉ | 

   ApÉåSå AÌmÉ qÉlÉÉåpÉåSÉiÉç eÉlÉÈ mÉëÉrÉåhÉ uÉgcrÉiÉå" CÌiÉ || 
 

57  "cÉqÉïZÉhQÇû Ì²kÉÉ ÍpÉ³ÉqÉç AmÉÉlÉ EªÉU kÉÔÌmÉiÉqÉç | 
58   Reading 1: rÉSìqÉliÉå lÉUÉÈ iÉ§É xÉÉWûxÉÇ ÌMüqÉiÉÈ mÉUqÉç" CÌiÉ || 

       Reading 2: rÉå UqÉliÉå lÉUÉÈ iÉ§É Ì¢üÍqÉiÉÑsrÉÉÈ lÉ iÉå" CÌiÉ uÉÉ mÉÉjÉ | 

   - uÉÑµÉåµÉU M×üiÉå rÉÌiÉkÉqÉïxÉÇaÉëWåû, mÉ× 93 || 
 

56 tathā cha smṛtibhih jugupsā varṇitā -             nārada parivrājaka upa. 3.29 
   "strīṇām avāchya-deshasya klinnanāḍīvraṇasya cha | 
   abhede api manobhedāt janah prāyeṇa vaṇchyate" iti || 

 ii) The Detestability Flaw (contd): 
“Between the unmentionable part of a woman and a fistulous sore, although there is 
     little difference, the mind of man see it differently and gets deceived again and again.” 

57 
58 

   "charmakhaṇḍaṁ dvidhā bhinnam apāna udgāra dhūpitam |  
Reading 1 : yad ramante narāh tatra sāhasaṁ kimatah param" iti || 
Reading 2 : ye ramante narāh tatra krimitulyāh na te" iti vā pātha | | 
                                                  - vushveshvara kṛte yatidharmasaṁgrahe, pṛ 93  

 “The piece of skin with an aperture in between, stinking with foul air from the posterior – 
     Reading 1:   The men who become fond of it - Can there be greater impudence? 
     Reading 2:   The men who become fond of such things – are they not like worms?” 
  

56-58 Swamiji thoughtfully refrained from explaining this verse in the class, and 
asked us to read the textbook for ourselves.  

One point needs to be said to differentiate the Indian scriptural ethos from that of 
modern civilisation. Modern psychologists have utilised every law of the mind to heighten 
the entertainment value of sex. In contrast, the ancient writers of Indian scriptures, utilising 
the very same laws, have attempted to heighten the seeker’s protection from the cruel 
enslaving power of sex. 

Discrimination between these two agendas will resolve any doubt about the 
usefulness of such verses to the spiritual fraternity. These verses are for the serious 
aspirant, not for the trendsetters and patrons of material civilisation.  

 

 

Section 8.25:  Why the Example of a Human Carcass 
 

59 AiÉÈ mÉëÌiÉwÉåkÉ eÉÑaÉÑmxÉrÉÉåÈ EpÉrÉÉåÈ ÌuÉuÉ¤ÉrÉÉ  

   MÑühÉmÉSØ¹ AliÉÈ A§É AÍpÉÌWûiÉÈ | 
 

59 atah pratishhedha jugupsayoh ubhayoh vivakshhayā  
   kuṇapa dṛshhṭa antah atra abhihitah | 

 Therefore, in order to elucidate both flaws, namely Prohibitory and Despicability, 
     the example is given of the human carcass. 
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This is the last verse on the third point of # 8.18, namely, “The Fear of Woman”.  

59 In the Vishaya Vakya # 8.18, it was said that woman should be feared as one fears 
a dead body. This point is now taken up in order to conclude the discussion on “the fear of 
woman”. No new point is raised in this verse; it is essentially a conclusion, bringing us back 
to the original statement. The intervening discussion clearly justifies why the physical 
appearance of a woman ought to be equated to a Kunapa, “a human carcass”.  

 

 

Section 8.26:  The Solitude of a Brahmana 
 

60  "rÉålÉ mÉÔhÉïqÉç CuÉ AÉMüÉzÉÇ pÉuÉÌiÉ LMåülÉ xÉuÉïSÉ | 

    zÉÔlrÉÇ rÉxrÉ eÉlÉÉMüÐhÉÇ iÉÇ SåuÉÉ oÉëÈqÉhÉÇ ÌuÉSÒÈ" CÌiÉ || 

   - qÉWûÉpÉÉUiÉå zÉÉÎliÉ-mÉuÉïÍhÉ qÉÉå¤É-kÉqÉåï 237.11 || 
 

60    "yena pūrṇam iva ākāshaṁ bhavati ekena sarvadā | 
   shūnyaṁ yasya janākīṇaṁ taṁ devā brahmaṇaṁ viduh" iti || 

  - mahābhārate shānti-parvaṇi mokshha-dharme 237.11 

 “To him who is always alone, the (empty) sky appears to be all-full; 
     and a place full of people appears to be empty – him the gods call a Brahmana.” 
  

Very early in this Chapter, in # 8.6, we discussed the importance to a Brahmana of 
being alone. There was the thought-provoking build-up of the company kept by a 
Brahmana: If he joined one other person, he became a pair, not unlike a household couple; 
if a third joined in, it became a gossiping village; and with a fourth joining in, it became a 
crowded city, where peace and quiet are not possible to find! In addition to this warning 
came # 8.18 where we learnt that crowds had to be shunned in the same way that snakes 
were. This once again stressed the value of solitude. 

From this point to the end of the Chapter, solitude returns to the limelight. We 
explore more of its benefits and identify the qualities we need to develop in order to 
successfully live in solitude. 

60 There is a peculiar characteristic seen in a person who loves solitude. He sees a 
fullness in that which is apparently materially empty; and he sees emptiness in that which is 
normally regarded as being full. For example, a crowded place appears empty of any 
inspiration to him; whereas an open space with no people around is something in which he 
sees the intense presence of Consciousness. 

 

 

Section 8.27:  Eligibility for Solitude 
 

61 xÉÇxÉÉËUhÉÉqÉç LMüÉÌMüiuÉålÉ AuÉxjÉÉlÉÇ pÉrÉÉsÉxrÉÉÌS-WåûiÉÑiuÉÉSè uÉerÉïqÉç | 

    eÉlÉxÉqÉÔWûÈ iuÉÉiÉjÉÉ-ÌuÉkÉiuÉÉSè-AprÉÑmÉårÉÈ |  
 

62 rÉÉåÌaÉlÉxiÉÑ iÉSè-ÌuÉmÉËUiÉiuÉqÉç | 

    LMüÉÌMüiuÉå mÉëÌiÉ-AÌuÉblÉålÉ krÉÉlÉÉlÉÑ-uÉ×¨ÉÉæ mÉËUmÉÔhÉåïlÉ  

    mÉUqÉÉlÉlSÉiqÉlÉÉ xÉuÉïqÉç AÉMüÉzÉÇ mÉÔhÉïqÉç CuÉ AuÉpÉÉxÉiÉå | 
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63 AiÉÈ pÉrÉÉsÉxrÉ zÉÉåMü-qÉÉåWûÉSrÉÉå lÉ pÉuÉÎliÉ, 
 

64   "rÉÎxqÉlÉç xÉuÉÉïÍhÉ pÉÔiÉÉÌlÉ AÉiqÉæuÉ ApÉÔSè ÌuÉeÉÉlÉiÉÈ | 

     iÉ§É MüÉå qÉÉåWûÈ MüÈ zÉÉåMü LMüiuÉqÉç AlÉÑmÉzrÉiÉÈ" CÌiÉ ´ÉÑiÉåÈ || - DzÉ.EmÉ. 7 
 

61 saṁsāriṇām ekākitvena avasthānaṁ bhayālasyādi-hetutvād varjyam |  
   janasamūhah tu ātathā-vidhatvād-abhyupeyah | 

 For the worldly-minded people, the state of solitude is the cause of fear and sloth. 
     They should lead a gregarious life free from fear etc, and avoid living alone. 

62 yoginah tu tad-viparitatvam |  
   ekākitve prati-avighnena dhyānānu-vṛttau paripūrṇena  
   paramānandātmanā sarvam ākāshaṁ pūrṇam iva avabhāsate | 

 But the case of a Yogi (Brahmana) is entirely different. 
     He, being totally absorbed in unhindered, unbroken meditation, 
     experiences the supreme Bliss of the Self, which is like the all-pervading space. 

63 atah bhayālasya shoka-mohādayo na bhavanti, 

 Hence, to him fear, sloth, grief, delusion etc, cannot occur. 

64    "yasmin sarvāṇi bhūtāni ātmaiva abhūd vijānatah | 
   tatra ko mohah kah shoka ekatvam anupashyatah" iti shruteh || - īsha.upa. 7 

 “All beings verily appear as his own Self to the wise one who knows; 
     then, what delusion and what sorrow can there be for him who sees Oneness in all!” 
  

Solitude is not meant for everyone. One has to have the eligibility for solitude in 
order to benefit from it. 

61 The case of the worldly-minded person is considered first. Usually, when such 
people are alone, they become afraid of the loneliness. They are so used to having people 
around them that solitude appears fearful. To escape from the fear, they turn to sleep, thus 
becoming slothful and lazy. They have not learnt how to benefit from being alone. 

62 But the aspirant has many ways of keeping himself engaged when alone. He reads 
something useful for his growth. He spends time pondering over the direction of his life. He 
is quite comfortable just to sit in meditation. He enjoys solitude because it brings him in 
touch with that which is most peace-giving within himself. 

63 The thought of fear and sloth does not enter his mind. There are no negative 
experiences for him in solitude, only healthy moments devoted to the Lord. 

64 There is a solitude in the sage even when he is among people. This is because he 
has learnt the art of seeing the one Lord in all beings. It is an unusual experience to enjoy 
“solitude in a crowd”. Thus, Vidyaranyaji covers the full spectrum from crowds to solitude 
and then returns to crowds-cum-solitude. The Brahmana finds himself in a unique position; 
he is at peace in both cases, for he sees the Oneness in all.  

 

 

Section 8.28:  Summary on the Brahmana 
 

66 eÉlÉÉMüÐhÉïÇ xjÉÉlÉÇ UÉeÉuÉÉiÉïç iÉÉÌSlÉÉ krÉÉlÉ ÌuÉUÉåÍkÉiuÉÉSè 

   AÉlÉlSÉiqÉ mÉiÉÏÌiÉ UÌWûiÉÇ iÉiÉç zÉÔlrÉqÉç CuÉ ÍcÉ¨ÉÇ YsÉåzÉrÉÌiÉ, 

   eÉaÉiÉÉåÍqÉjrÉÉiuÉÉiÉç AÉiqÉlÉÈ mÉÔhÉïiuÉÉiÉç cÉåÌiÉ AjÉïÈ | 
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66 janākīrṇaṁ sthānaṁ, rājavārt tādinā, dhyāna virodhitvād; 
   ānandātma prati iti rahitaṁ tat shūnyam iva chittaṁ kleshayati, 
   jagatah mithyātvāt ātmanah pūrṇatvāt cha iti arthah | 

 A crowded place, due to all sorts of talks on politics, acts as an obstacle to meditation. 
     The absence of the Bliss of the Self is felt like a void which afflicts the mind; 
     “From the unreality of the world to the fullness of the Self” – this is the progression. 
  

The description of the Brahmana’s state ends with a final comment on Solitude, or 
rather the absence of it in crowds. The Brahman will keep away from crowds as they do not 
allow him to spend time in meditational practice.  

The final message conveyed by a Brahmana’s life is: “Crowds represent the Unreality 
of the world; whereas solitude represents the fullness of the Self. Where there are many 
external distractions, one finds it to be not conducive to long hours of meditation. Where 
there are no distractions, there the spiritual aspirant is truly in Bliss in the company of his 
own Self. 
 

 

***** 
 

 

END OF PART 1B, CHAPTER 8  
ON “THE BRAHMANA” 
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AÌiÉuÉhÉÉï´ÉqÉÏ 

PART 1B,  CHAPTER 9    

THE ATIVARNASHRAMI 
 

Sections 1-26  (Textbook Pages 68-74)  

 

 

1. THE DEFINITION OF AN ATIVARNASHRAMI 
 

Section 9.1:  Introduction to the Ativarnashrami 
 

AÌiÉuÉhÉÉï´ÉqÉÏ xÉÔiÉ-xÉÇÌWûiÉÉrÉÉÇ qÉÑÌ£üZÉhQåû mÉgcÉqÉç-AÉkrÉÉrÉå  

   ÌuÉwhÉÑ mÉëÌiÉ mÉUqÉåµÉUåhÉ uÉÍhÉïiÉÈ - 
 

1 ativarṇāshramī  -                       sūta-saṁhitāyāṁ muktikhaṇḍe paṇcham-ādhyāye  
   vishhṇu prati parameshvareṇa varṇitah - 

 Ativarṇāshramī – means one who has transcended the four castes and four stages of life. 
     In the 5th chapter of the section on Liberation in the Suta Samhita, 
     this has been explained by the Supreme Being (Shiva) to Lord Vishnu Himself. 
  

It may interest readers to know that Sri Vidyaranyaji has written a commentary on 
the Suta Samhita. In Vedic times, Brahman the Supreme Reality was named Shiva. The 
Creator, Ishwara, is a single step away, and is Brahman associated with His Maya. Ishwara is 
called as Lord Vishnu, the creator and protector of the Universe.  

1 Thus, this teaching is directly from the No.1 to the No.2 in the hierarchy. It cannot 
get more top-level than that! 

 

 

Section 9.2:  Beyond the Four Stages of Life 
 

   "oÉë¼cÉÉUÏ aÉ×WûxjÉÈ cÉ uÉÉlÉmÉëxjÉÉå AjÉÈ ÍpÉ¤ÉÑMüÈ | 

   AÌiÉuÉhÉÉï´ÉqÉÏ iÉå AÌmÉ ¢üqÉÉiÉç ´Éå¸É ÌuÉcÉ¤ÉhÉÉÈ" CÌiÉ || 9 || 

   - xÉÔiÉ xÉÇÌWûiÉÉ 5.9 || 
 

2    "brahmachārī gṛhasthah cha vānaprastho athah bhikshhukah ativarṇāshramī | 
   te api kramāt shreshhṭhā vichakshhaṇāh" iti || 9 ||    - sūta saṁhitā 5.9  

 “Brahmachārī – is the one who is in the student stage of life; 
Gṛhasthah – is one who is in the household stage of life; 
Vānaprasthah – is the one who is in the retirement stage of life; and 
Bhikshhukah – is the one who is in the Sannyasa stage of life. 
Ativarṇāshramī – is the one who transcends all the above stages. 
     Their respective duties are in ascending order of superiority.” 
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2 Te Api denotes “even though”, i.e. even though they are well-versed in the duties 
pertaining to their respective social order. This is to say that the last named is superior to all.  

 

 

Section 9.3:  The Guru of All Ashramas 
 

   "AÌiÉuÉhÉÉï´ÉqÉÏ mÉëÉå£üÉå aÉÑÂÈ xÉuÉÉïÍkÉMüÉËUhÉÉqÉç | 

   lÉ MüxrÉÉÌmÉ pÉuÉåiÉç ÍzÉwrÉÉå rÉjÉÉWÇû mÉÑÂwÉÉå̈ ÉqÉ" CÌiÉ || 14 || 
 

3    "ativarṇāshramī prokto guruh sarvādhikāriṇām | 
   na kasyāpi bhavet shishhyo yathāhaṁ purushhottama" iti || 14 || 

 “The Ativarṇāshramī is the rightful preceptor of those in all the previous four stages. 
     Like Me, He never becomes a disciple of anybody, O Purushottama!” 
  

3 The Ativarnashrami is a teacher of men in each of the four Ashramas of society.  
 

 

Section 9.4:  The Guru of All Other Gurus! 
 

   "AÌiÉuÉhÉÉï´ÉqÉÏ xÉÉ¤ÉÉSè aÉÑÂhÉÉÇ aÉÑÂÂcrÉiÉå | 

   iÉixÉqÉÉå lÉÉÍkÉMü¶ÉÉÎxqÉ-ssÉÉåMåüÅxirÉåuÉ lÉ xÉÇzÉrÉÈ" CÌiÉ || 15 || 
 

4    "ativarṇāshramī sākshhād guruṇāṁ gururuchyate | 
   tatsamo nādhikashchāsmi-lloke astyeva na saṁshayah" iti || 15 || 

 “The Ativarṇāshramī is verily the Guru of all other Gurus, too. 
     There is none equal to or superior to him – of this there is no doubt. 
  

4 In each Ashrama, the teachers are superior to the rest of the people in that 
Ashrama. The Ativarnashrami is the most superior among teachers in all the Ashramas.  

So much for the status of the Ativarnashrami in relation to others in human society. 
He stands out head and shoulders above the rest of humanity. 

 

 

2. THE QUALITIES OF AN ATIVARNASHRAMI 
 

Section 9.5:  Identical With the Truth 
 

   "rÉÈ zÉUÏUåÎlSìrÉÉÌSprÉÉå ÌuÉÍpÉ³ÉÇ xÉuÉïxÉÉÎYzÉhÉqÉç | 

   mÉÉUqÉÉÍjÉïMü-ÌuÉ¥ÉÉlÉÇ xÉÑZÉÉiqÉÉlÉÇ xuÉrÉÇmÉëpÉqÉç CÌiÉ || 16 ||  

   mÉUÇ iÉiuÉÇ ÌuÉeÉÉlÉÉÌiÉ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

5    "yah sharīrendriyādibhyo vibhinnaṁ sarvasākshiṇam | 
   pāramārthika-vijṇānaṁ sukhātmānaṁ svayaṁprabham iti || 16 ||  
   paraṁ tatvaṁ vijānāti so ativarṇāshramī bhavet" | 

 “i) Different from the body and senses – he who is the Witness of all of that.  
ii) He who is the Absolute Truth, the Bliss Absolute, self-effulgent; 
iii) and who is the Supreme Truth Himself – he becomes an Ativarnashrami.” 
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5 Now we come to the description of the Qualities possessed by an Ativarnashrami: 

i) The first point to be clarified is that he, the Ativarnashrami, is not what others see 
as the body and senses. He is much more than that.  

ii) He does not need a body or sense organs to see the Absolute Truth because that 
Truth is self-luminous; the Truth is known by Its very radiance and by Its blissful nature.  

iii) These are not just his qualities, but he in fact is the Supreme Truth Itself. He is 
identical with the Truth, not just like It. 

 

 

Section 9.6:  The Identity Between Jeeva and Ishwara 
 

   "rÉÉå uÉåSÉliÉqÉWûÉuÉÉYrÉ-´ÉuÉhÉålÉæuÉ MåüzÉuÉ || 17 || 

   AÉiqÉÉlÉqÉç-DµÉUÇ uÉåS xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

6    "yo vedāntamahāvākya-shravaṇenaiva keshava || 17 || 
   ātmānam-īshvaraṁ veda so ativarṇāshramī bhavet" | 

 “He who by hearing the great sentences of Vedanta, O Keshava, 
     Knows the identity between Jeeva as Ishwara – he is an Ativarnashrami. 
  

6 Whenever Sravana is mentioned, we must take it that a Guru’s teaching is behind 
it. What is the essence of that teaching? 

It is “Jeeva-Brahma-Aikya”, here described as Aatmaanam Eeshwaram, the Oneness 
between the Jeeva and Ishwara, i.e. the oneness between the individual soul and the 
Universal Soul. 

 

 

Section 9.7:  Free from the Castes and the Stages 
 

   "rÉÉå uÉhÉÉḯ ÉqÉ-ÌlÉqÉÑï£üqÉç-AuÉxjÉÉ§ÉrÉ-xÉÉÍ¤ÉhÉqÉç || 18 || 

   qÉWûÉSåuÉÇ ÌuÉeÉÉlÉÉÌiÉ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

7    "yo varṇāshrama-nirmuktam-avasthātraya-sākshhiṇam || 18 || 
   mahādevaṁ vijānāti so ativarṇāshramī bhavet" | 

 “He who is free from the four castes and stages, who is the Witness of the three states; 
     and who knows the Supreme Lord – he is known as an Ativarnashrami. 
  

7 The very name given to such a sage is one of the qualities he possesses, i.e. beyond 
the four castes and stages. In addition, he is also described as being beyond the three states 
of waking, dreaming and deep sleep. That state is called the “Fourth State”, or Turiya. 

 

 

3. THE ROOTS OF ATIVARNASHRAMA 
 

Qualities, such as being free from castes and stage of life, indicate something about 
the state being described. They are effects, not the cause, of the state of Ativarnashrama. 
They do not tell us how the state originates. The nine verses from this one up to # 9.16 
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identify what actually brings about this wonderful state of being beyond all man-made 
boundaries and barriers. We take a look at the very cause of Ativarnashrama. 
 

Section 9.8:  The Roots of Ativarnashrama 
 

   "uÉhÉÉï´ÉqÉÉSrÉÉå SåWåû qÉÉrÉrÉÉ mÉËUMüÎsmÉiÉÉÈ || 19 || 

   lÉÉiqÉlÉÉå oÉÉåkÉÃmÉxrÉ qÉqÉ iÉå xÉÎliÉ xÉuÉïSÉ | 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" || 20 || 
 

8    "varṇāshrama ādayoh dehe māyayā parikalpitāh || 19 || 
   na ātmanah bodha-rūpasya mama te santi sarvadā | 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" || 20 || 

 “Varna and Ashrama, etc, are imaginary things imposed on the body through Delusion; 
     they have nothing to do with Me, who am ever the Absolute Intelligence. 
     He who knows this through practice of Vedanta, he is an Ativarṇāshramī 

  

8 Caste and the various stages of life are, in a way, very relative ideas. They do not 
describe the unchanging Truth, but only the ever-changing manifestations which are 
superimposed on the Truth. For example, one’s caste can change if one makes a concerted 
effort to raise oneself to a more Sattwic nature. The stages of life, too, are dependent purely 
on the march of time. We cannot stop the clock to remain in everlasting youth. For this 
reason, they are considered to be “imaginary”. 

What is the unchanging Reality that we need to identify ourselves with? It is ‘Me’, 
the true state of our being beyond all change. Something in us is ever constant throughout 
our life and beyond it. That ‘something’ is the very foundation of Ativarnashrama. 

 

 

Section 9.9:  His Oneness with the Universal Source 
 

   "AÉÌSirÉxÉÇÌlÉkÉÉæ sÉÉåMüÈ cÉå¹iÉå xuÉrÉqÉåuÉ iÉÑ | 

   iÉjÉÉ qÉixÉÇÌlÉkÉÉlÉålÉ xÉqÉxiÉÇ cÉå¹iÉå eÉaÉiÉç || 21 || 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

9    "ādityasaṁnidhau lokah cheshhṭate svayam eva tu | 
   tathā mat-saṁnidhānena samastaṁ cheshhṭate jagat || 21 || 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" | 

 “In the activating presence of the sun, all beings in the world start functioning by themselves.  
     Similarly, due to My Presence, the  whole universe itself becomes active. 
     Such a one who knows this through the practice of Vedanta is an Ativarṇāshramī .” 

  

9 The Ativarnashrami becomes so due to being at One with the Universal Presence. 
That elevates him to the level of a Universal force like the sun. He is not to be considered as 
a limited being any longer, governed by limited dividing factors like caste and stage of life.  

It is not that the Ativarnashrami makes a conscious self-effort to make things happen 
as a CEO has to do when running a business operation. The former does so effortlessly, and 
he may not even be aware that his influence is so vast and so dynamic. 
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Section 9.10:  As Gold in Ornaments, So I Am in the World 
 

   "xÉÑuÉhÉåï WûÉUMåürÉÔU-MüOûMüxuÉÎxiÉMüÉSrÉÈ || 22 || 

   MüÎsmÉiÉÉ qÉÉrÉrÉÉ iÉ²eÉç-eÉaÉlqÉrrÉåuÉ xÉuÉïSÉ | 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" || 23 || 
 

10    "suvarṇe hāra-keyūra-kaṭaka-svastika ādayah || 22 || 
   kalpitā māyayā tadvat-jagat mayi eva sarvadā | 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" || 23 || 

 “Made of gold are the varieties of ornaments such as garland, armlet, bangle, nose-ring, etc; 
     even so, through the influence of Maya, the whole Universe is ever projected from Me. 
     Such a one who knows this from Vedanta is an Ativarṇāshramī  .” 

  

10 The variety of gold ornaments represents the variety in the objects of the 
universe. The common factor in all ornaments is gold; so also the Lord pervades all objects 
of the universe. He who knows this to be the Truth due to his study of Vedanta, he is an 
Ativarnashrami. 

 

 

Section 9.11:  As Pearl in Shell, So is World in Brahman 
 

   "zÉÑÌ£üMüÉrÉÉÇ rÉjÉÉ iÉÉUÇ MüÎsmÉiÉÇ qÉÉrÉrÉÉ iÉjÉÉ | 

   qÉWûSÉÌS eÉaÉlqÉÉrÉÉ-qÉrÉÇ qÉrrÉåuÉ MüÎsmÉiÉqÉç || 24 || 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

11    "shuktikāyāṁ yathā tāraṁ kalpitaṁ māyayā tathā | 
   mahad-ādi jagat-māyā-mayaṁ mayi eva kalpitam || 24 || 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" | 

 “Just as through the delusion of Maya, a shell is mistaken to be a pearl; so also, 
     the whole universe, beginning with Mahat, is projected on Me by Maya. 
     Such a one who knows this from Vedanta is an Ativarṇāshramī  .” 
  

11 Here is one more example to show the projection of the universe. A shell seen on 
the sea-shore sometimes appears to be a piece of silver when it catches the sun at a 
particular angle. This illusion is used here to illustrate that this entire world of objects is an 
illusion of the same type; it is merely a projection by Maya. 

The last three verses are related step by step: 9.9 speaks of how the world is set into 
motion by the mere presence of the Lord, using His power of Maya. At this stage, we are not 
told what the relationship is between the Creator and His creation. 9.10 confirms that the 
world is actually made of the same ‘material’ as the Reality, giving us the impression that 
the world is something real. 9.11 throws light on and rectifies that erroneous impression. It 
tells us that the projection of the world is illusory, it is not really there; Reality alone is there. 
The projection cannot be said to have any reality.  

Seen another way, 9.10 depicts the world as being as real as the gold of ornaments. 
9.11 corrects this error by using a simile where the truth is accepted as soon as the falsity is 
recognised. The idea of silver is erased as soon as the shell is recognised.  
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Section 9.12:  The Lord Seated in All Beings  
 

   "cÉhQûÉsÉSåWåû mÉ¶ÉÉÌS-zÉUÏUå oÉë¼ÌuÉaÉëWåû || 25 ||  

   AlrÉåwÉÑ iÉÉUiÉqrÉålÉ ÎxjÉiÉåwÉÑ mÉÑÂwÉÉå¨ÉqÉ | 

   urÉÉåqÉuÉiÉç-xÉuÉïSÉ urÉÉmiÉÈ xÉuÉï-xÉÇoÉlkÉ-uÉÎeÉïiÉÈ || 26 || 

   LMüÃmÉÉå qÉWûÉSåuÉÈ ÎxjÉiÉÈ xÉÉåÅWÇû mÉUÉqÉ×iÉÈ | 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" || 27 || 
 

12    "chaṇḍāla-dehe pashchādi--sharīre brahmavigrahe || 25 || 

 “From the body of a Chandala and even bodies lower than it, up to that of a Brahmana – 

13    “anyeshhu tāratam yena sthiteshhu purushhottama | 
   vyomavat-sarvadā vyāptah sarva-saṁbandha-varjitah || 26 || 

 “and in all other bodies in between these (two), is seated the Supreme Being . . . 
     like the all-pervading space, He ever pervades all beings, small or big. 

14    “ekarūpo mahādevah sthitah so ahaṁ parāmṛtah | 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" || 27 || 

 “As the Great Lord who is One and established as ‘I am He, the Immortal One,’ 
     Such a one who knows this from Vedanta becomes an Ativarṇāshramī  .” 
  

12 A Chandala is one who has no culture in him at all. He could be born in a family of 
a certain caste, but he does not follow the duties of his caste. He is a pitiable human who 
can be thought of as being on the lowest rung of the development of man. Lower than a 
Chandala would be animals, etc. At the other end of the spectrum, we have the Brahmana 
who is a fully enlightened human being. 

13-14 Between these two lie all the levels of human development and culture. The 
point being made is that the Supreme Lord is seated in the hearts of them all as the unseen 
Reality. What we know to be the individual is a reflection of that Reality. 

 

 

Section 9.13:  What Changes When Knowledge Comes 
 

   "ÌuÉlÉ¹-ÌSapÉëqÉxrÉÉÌmÉ rÉjÉÉmÉÔuÉïqÉç ÌuÉpÉÉÌiÉ ÌSMçü | 

   iÉjÉÉ ÌuÉ¥ÉÉlÉ-ÌuÉkuÉxiÉÇ eÉaÉlqÉå pÉÉÌiÉ iÉ³É ÌWû || 28 || 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" | 
 

15    "vinashhṭa-digbhramasya api yathā pūrvam vibhāti dik | 
   tathā vijṇāna-vidhvastaṁ jagat me bhāti tat na hi || 28 || 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" | 

 “Just as though the delusion of direction is removed, the direction continues to appear; 
     So too, the world, even after ignorance of it is dispelled, continues to appear to Me. 
     Such a one who knows this from Vedanta becomes an Ativarṇāshramī  .” 

  

15 Suppose one is at sea and has no idea what the direction is. He will need to use 
the stars or a mariner’s compass to guide him regarding which direction is north, etc. 
However, even after he knows which is north, what he sees continues to appear as it did 
before. There is no change in what he sees in each direction. 



 

181 

 

In the same way, one’s knowledge of the world as being a delusion does not stop 
him from seeing the world as he did before. The only change is that now he understands 
that it is a delusion, and so he places due value (not too much value) on his experiences in it. 

 

 

Section 9.14:  The Waking State is Like Dream 
 

   "rÉjÉÉ xuÉmlÉ-mÉëmÉgcÉÉåÅrÉÇ qÉÌrÉ qÉÉrÉÉÌuÉ-eÉ×ÎqpÉiÉÈ || 29 || 

   iÉjÉÉ eÉÉaÉëiÉç-mÉëmÉgcÉÉåÅÌmÉ qÉÌrÉ qÉÉrÉÉÌuÉ-eÉ×ÎqpÉiÉÈ | 

   CÌiÉ rÉÉå uÉåS uÉåSÉliÉæÈ xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ pÉuÉåiÉç" || 30 || 
 

16    "yathā svapna-prapaṇcho ayaṁ mayi māyā-vijṛmbhitah || 29 || 
   tathā jāgrat-prapaṇcho api mayi māyā-vijṛmbhitah | 
   iti yo veda vedāntaih so ativarṇāshramī bhavet" || 30 || 

 “Just as this world of my dream is a product of Maya, 
     so too, the world of my waking state is also a product of Maya. 
     Such a one who knows this from Vedanta becomes an Ativarṇāshramī  .” 
  

16 This verse elaborates on the point made in the previous verse. We have no 
difficulty in accepting our dream world as being an illusion. When we realise that the 
elephant we saw was seen in a dream, it ceases to be taken as real. Similarly, if we consider 
our waking experience as being as unreal as our dream, then we would cease to place too 
much value on them; they will have the same value as we place on our dreams. 

Swamiji emphasised two points regarding this verse: In our ignorance we take the 
world to be i) real, and ii) outside. When the Truth about the world is known, then that 
changes. We now regard the world to be i) unreal, and ii) inside. 

One who has risen to the enlightened view of the world is called an Ativarnashrami.   
 

 

Section 9.15:  Caste & Stage of Life in an Ativarnashrami 
 

   "rÉxrÉ uÉhÉÉï´ÉqÉÉcÉÉUÉå aÉÍsÉiÉÈ     xuÉÉiqÉ-SzÉïlÉÉiÉç | 

   xÉ uÉhÉÉï´ÉqÉÉlÉç-xÉuÉÉïlÉç-AiÉÏirÉ xuÉÉiqÉÌlÉ ÎxjÉiÉÈ" || 31 || 
 

17    "yasya varṇāshramāchāro galitah                       svātma-darshanāt | 
   sa varṇāshramān-sarvān-atītya svātmani sthitah" || 31 || 

 “For whom the caste, stage of life and all conventions connected to them are dropped, 
     through the realisation one’s own Self; 
     transcending all such considerations of caste and stage of life, he is settled well in his Self.” 

  

Now the word ‘Ativarnashrami’ is itself used to explain the source of Ativarnashrami. 

15 Here one has to differentiate between dropping of a stage due to moving into the 
next stage, and dropping of a stage due to realisation of the Self. The two are quite different 
in nature. The first is like moving to another standard in the same school; the second is like 
moving out of school altogether, and entering a university. 

Like fruit that drops off the tree on its own when it gets ripe, so also one drops off all 
connection to his caste and the duties pertaining to his stage of life. 
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Section 9.16:  Concluding the Theme “Source of Ativarnashrama” 
 

   "rÉxirÉYiuÉÉ xuÉÉ´ÉqÉÉlÉç-uÉhÉÉïlÉç-AÉiqÉlrÉåuÉ ÎxjÉiÉÈ mÉÑqÉÉlÉç | 

   xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ mÉëÉå£üÈ xÉuÉï-uÉåSÉjÉï-uÉåÌSÍpÉÈ" || 32 || 
 

18    "yah tyaktvā svāshramān-varṇān-                ātmani eva sthitah pumān | 
   so ativarṇāshramī proktah sarva-vedārtha-vedibhih" || 32 || 

 “He who gives up all his connections with caste and Ashrama Dharma,  
     and gives himself to abide in the Self, 
     he is called an Ativarnashrami by those who know well the meaning of the Vedas.”  

  

The subject that was begun in 9.8 has now been concluded. It is a literary rule 
followed under a guide called “Shad Vidhi Lingas” that the conclusion repeats what was said 
in the introduction.  

Thus concludes the section on the Ativarnashrami. 
 

 

4. JIVANMUKTI: AN IDENTITY RESOLVED 

 

The few remaining verses of this Part of the book are general statements intended to 
make our minds reflect on some fundamental truths in life. Each one of them points the way 
to the achievement of Jivanmukti as it is declared in the sacred Upanishads. 

 

Section 9.17:  Who Am I? 
 

   "lÉ SåWûÉå lÉåÎlSìrÉÇ mÉëÉhÉÉå lÉ qÉlÉÉå oÉÑSèkrÉWÇûM×üiÉÏ | 

   lÉ ÍcÉ¨ÉÇ lÉæuÉ qÉÉrÉÉ cÉ lÉ cÉ urÉÉåqÉÉÌSMÇü eÉaÉiÉç || 33 || 
 

   lÉ MüiÉÉï lÉæuÉ pÉÉå£üÉ cÉ lÉ cÉ pÉÉåeÉÌrÉiÉÉ iÉjÉÉ | 

   MåüuÉsÉÇÇ ÍcÉixÉSÉlÉlSÉå oÉë¼æuÉÉiqÉÉ rÉjÉÉjÉïiÉÈ" || 34 || 
 

19    "na deho nendriyaṁ prāṇo na mano buddhi ahaṁkṛtī | 
   na chittaṁ naiva māyā cha na cha vyomādikaṁ jagat || 33 || 

 “I am neither the body, nor the senses; neither the mind nor the intellect-cum-ego sense; 
     neither the thought process nor Maya, nor space; but that which precedes the world; 

20    “na kartā naiva bhoktā cha na cha bhojayitā tathā | 
   kevalaṁ chitsadānando brahmaivātmā yathārthatah" || 34 || 

 “I am neither the doer nor enjoyer; nor am I that which causes these; 
     I am Satchidananda alone, I am Brahman alone – this is the Truth.” 

  

19 The first three Padas of this verse cover the Vyashti or individual level, and the 
last Pada covers the Samashti or universal level.  It is a brief statement of negation that the 
Ativarnashrami has practised to perfection until he is finally able to declare these truths. 

20 In the words of Sri Swami Sivananda of Rishikesh this verse can be written as, “I 
am neither mind nor body; Immortal Self am I!” 
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Section 9.18:  How Did the False “I” Arise? 
 

   "eÉsÉxrÉ cÉsÉlÉÉSåuÉ cÉgcÉsÉiuÉÇ rÉjÉÉ UuÉåÈ | 

   iÉjÉÉWÇûMüÉU-xÉÇxÉaÉÉï-SåuÉ xÉÇxÉÉU AÉiqÉlÉÈ" || 35 || 
 

21    "jalasya chalanād eva chaṇchalatvaṁ yathā raveh | 
   tathā ahaṁkāra-saṁsargād eva saṁsāra ātmanah" || 35 || 

 “Due to the movement of the (reflecting) water, the sun itself appears to move; 
     In the same way, due to identification with ego, the Self appears to have worldliness.” 

  

22 The Jivanmukta has long realised that there is something which has to be 
immobile around which everything else appears to be mobile.  

A classic example is that the sun remains still and effulgent. However, when it is 
reflected off the surface of water that has ripples in it, it too appears to be moving. This is 
the origin of the changing nature of the Jeeva or individual soul, as compared to the 
constant, true and unchanging Self that we really are.  

Whatever the reflection may appear as in our body and mind, or do through them, 
will always be less than what the direct rays of the sun can do. The reflection can never be 
stronger or greater than the original rays.   

 

 

Section 9.19:  The Self Remains Ever Detached 
 

   "iÉxqÉÉSè AlrÉaÉiÉÉ uÉhÉÉï AÉ´ÉqÉÉ AÌmÉ MåüzÉuÉ | 

   AÉiqÉlrÉÉUÉåÌmÉiÉÉ LuÉ pÉëÉlirÉÉ iÉå lÉÉiqÉ-uÉåÌSlÉÈ" || 36 || 
 

22    "tasmād anyagatā varṇā āshramā api keshava | 
   ātmani āropitā eva bhrāntyā te na ātma-vedinah" || 36 || 

 “Therefore, the Varnas and Ashramas belong to someone else, O Keshava; 
     They are superimposed on the Self by error alone; they do not concern the Self.” 
  

22 The Varnas and the Ashramas do not belong to us but to someone else, the 
Ahamkara, who is an impostor of the true Self. By some error of perception due to some 
unknown cause, we identify ourselves with this impostor. The Ativarnashrami does not 
make such an error. There is no mis-placed identification in him. 

At this point, Swamiji reminded us about the three identifications mentioned in 
another book by Sri Vidyaranyaji, namely, Drig-Drishya Vivekah. They are: 

i) Sahaja: This is the natural identification due to being born as a human being. With 
this identification we are able to survive and transact in the world. Nothing needs to be 
done to eliminate it. It is needed for us to function in the world. 

ii) Karmaja: This is identification due to our Prarabdha Karma, which accrues 
through actions done with our body and mind. It comes to us as a result of a feeling of 
‘doership’. It can be eliminated by eliminating the sense of ‘doership’. 

iii) Bhrantija: This is the fundamental erroneous identification due to delusion. We 
take ourselves to be limited entities, as individuals limited to one birth, one family, one 
body, etc. This can be removed only by knowledge of the Self. 
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Section 9.20:  Beyond the Do’s & Dont’s 
 

   "lÉ ÌuÉÍkÉlÉï ÌlÉwÉåkÉ¶É lÉ uÉerÉÉïuÉerÉï-MüsmÉlÉÉ | 

   AÉiqÉ-ÌuÉ¥ÉÉÌlÉlÉÉqÉç AÎxiÉ iÉjÉÉ lÉÉlrÉ‹lÉÉSïlÉ" || 37 || 
 

23    "na vidhih na nishhedhah cha na varjya-avarjya-kalpanā | 
   ātma-vijṇāninām asti tathā na anyat janārdana" || 37 || 

 “Neither injunction nor prohibition; neither idea of avoiding something nor not avoiding it; 
     In fact, for him who has realised the Self, nothing else ever exists, O Vishnu!” 
  

23 Why do do’s and dont’s not apply to a Jivanmukta? It is because even the thought 
of avoiding or not avoiding something does not arise in him. 

Swamiji explained that the scriptural do’s and dont’s are meant for those who are 
still inclined to do a wrong thing. But an Atvarnashrami is beyond such inclinations. He need 
not be governed from the outside by rules and regulations; he is governed by his own 
discriminative intellect. The Shastras are not required to govern such a person. 

Na Anyat: “Nothing else”. In other matters also, the Shastras do not apply to him. 
While he is growing, the Shastras protect him. Now that he has grown, he protects the 
Shastras! This is strictly only for those who have become Jivanmuktas. 

 

 

Section 9.21:  Ordinary Mortals Remain Ignorant 
 

   "xuÉÉiqÉ-ÌuÉ¥ÉÉÌlÉlÉÉÇ ÌlÉ¹èÈAÉqÉç DSØzÉÏqÉç AqoÉÑeÉå¤ÉhÉ | 

   qÉÉrÉrÉÉ qÉÉåÌWûiÉÉ qÉirÉÉï lÉæuÉ eÉÉlÉÎliÉ xÉuÉïSÉ || 38 || 
 

24    "svātma-vijṇānināṁ nishhṭhām īdṛshīm ambujekshhaṇa | 
   māyayā mohitā martyā naiva jānanti sarvadā” || 38 || 

 “Of such a state as abidance in one’s Self, O lotus-eyed One (Lord Vishnu), 
     the ordinary deluded mortals would never know, since they are under Maya’s spell.” 
  

24 Martyaa: “ordinary mortals”. These are people who are subject to the power of 
delusion. They can never understand the liberated state. Why is this so? . . .  

 

 

Section 9.22:  The Condition Required for God-Vision 
 

   "lÉ qÉÉÇxÉcÉ¤ÉÑwÉÉ ÌlÉ¸É oÉë¼-ÌuÉ¥ÉÉÌlÉlÉÉqÉç CrÉqÉç | 

   SìzOÒÇû zÉYrÉÉ xuÉiÉÈÍxÉ®É ÌuÉSÒwÉÉÇ xÉæuÉ MåüzÉuÉ" || 39 || 
 

25    "na māṁsa-chakshhushhā nishhṭhā brahma-vijṇāninām iyam | 
   drashṭuṁ shakyā svatahsiddhā vidushhāṁ saiva keshava" || 39 || 

 “Not by the fleshy eyes can the state of the Knowers of Brahman 
     be seen. But, O Keshava, to the Knowers of Brahman alone does it become visible.” 
  

25 The Divine Vision cannot be seen with the two fleshy eyes, but only by those who 
are knowers of Brahman, for they are equipped with the “Third Eye” of intuition. 
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Section 9.23:  When Night & Day Get Reversed 
 

   "rÉ§É xÉÑmiÉÉ eÉlÉÉ ÌlÉirÉÇ mÉëoÉÑ®xiÉ§É xÉÇrÉqÉÏ | 

   mÉëoÉÑ®É rÉ§É iÉå ÌuÉ²ÉlÉç-xÉÑwÉÑmiÉxiÉ§É MåüzÉuÉ" || 40 || 
 

26    "yatra suptā janā nityaṁ prabuddhah tatra saṁyamī | 
   prabuddhā yatra te vidvān-sushhuptah tatra keshava" || 40 || 

 “Where all beings are ever asleep, there the self-controlled one is awake. 
     Where they are awake, there the Knower is asleep.” 
  

26 A similar verse is present in the Geeta, Chapter 2 under Sthitaprajna Lakshana. 

Prabuddhah: “Awake”. To the worldly man this means the period when the senses 
are active. But to the saint, it means when the senses are controlled. 

Sushuptih: “Asleep”.  Similarly, to the worldly man this means ‘dead to the world’. 
But to the saint it means ‘alive to the Self’. 

 

 

Section 9.24:  Definitions of the Supreme Self 
 

   "LuÉqÉÉiqÉÉlÉqÉ²l²Ç ÌlÉUÉMüÉUÇ ÌlÉUgeÉlÉqÉç | 

   ÌlÉirÉzÉÑ®Ç ÌlÉUÉpÉÉxÉÇ xÉÎŠlqÉÉ§ÉÇ mÉUÉqÉ×iÉqÉç || 41 || 
 

   rÉÉå ÌuÉeÉÉlÉÉÌiÉ uÉåSÉliÉæÈ xuÉÉlÉÑpÉÔirÉÉ cÉ ÌlÉÍ¶ÉiÉqÉç | 

   xÉÉåÅÌiÉuÉhÉÉï´ÉqÉÏ mÉëÉå£üÈ xÉ LuÉ aÉÑÂÂ¨ÉqÉÈ" CÌiÉ ||42 || 
 

27    "evam ātmānam advandvaṁ nirākāraṁ niraṇjanam | 
   nityashuddhaṁ nirābhāsaṁ sachchinmātraṁ parāmṛtam || 41 || 

 “That Self is beyond the pairs of opposites; devoid of form and immaculate; 
     It is ever-pure, devoid of delusion and is the Absolute Existence and Consciousness. 

28    “yo vijānāti vedāntaih svānubhūtyā cha nishchitam | 
   so ativarṇāshramī proktah sa eva gururuttamah" iti ||42 || 

 “He who knows That from Vedanta, from direct experience and from being fixed in It, 
     he is called an Ativarnashrami, and he alone makes the best of Teachers.”  
  

27 The Self is to be known by the characteristics indicated herein. 

28 The status of one who knows the Reality in the manner described above, is that 
he is an Ativarnashrami, worthy to become the best among the spiritual guides of the world. 

 

 

Section 9.25:  The Summary of the Whole of Part 1 
 

iÉSåuÉqÉç "ÌuÉqÉÑ£ü¶É ÌuÉqÉÑcrÉiÉ" CÌiÉ AÉÌS´ÉÑiÉrÉÉå  
 

   eÉÏuÉlqÉÑ£üÈ-ÎxjÉiÉmÉë¥É-pÉaÉuÉ°£ü-aÉÑhÉÉiÉÏiÉ-oÉëÉ¼hÉ- 

   AÌiÉuÉhÉÉï´ÉÍqÉ-mÉëÌiÉmÉÉSMü-xqÉ×ÌiÉuÉÉYrÉÉÌlÉ cÉ eÉÏuÉlqÉÑÌ£ü-xÉ°ÉuÉå 

   mÉëqÉÉhÉÉÌlÉ CÌiÉ ÎxjÉiÉqÉç | 
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29 tad evam "vimuktashcha vimuchyata" iti ādishrutayo  

 In this way, from  Shruti passages such as “the especially liberated is liberated outright.” 

30 jīvanmuktah-sthitaprajṇa-bhagavadbhakta-guṇātīta-brāhmaṇa-ativarṇāshrami- 
   pratipādaka-smṛtivākyāni cha  
   jīvanmukti-sadbhāve pramāṇāni iti sthitam | 

 The Jivanmukta, Sthitaprajna, Bhagavad Bhakta, Gunateeta, Brahmana, Ativarnashrami – 
     by Smriti passages such as these, it has been conclusively proved  
     by tabling all the evidence, that “Jivanmukti is a reality”. 
  

29 The reference is to the beginning of Chapter 4, “Jivanmukti Lakshana”. That is 
where we began the discussion on the Jivanmukta. Now we are closing that discussion. 

30 The six chapters in between (from Chapter 4 to Chapter 9) are all named in this 
line. This is the usual way in which a major section is marked out in the text – closing by 
quoting the very words where it began. 

 

 

Section 9.26:  The Conclusion 
 

|| CÌiÉ eÉÏuÉlqÉÑÌ£ü-mÉëqÉÉhÉÉÌlÉ || 

|| CÌiÉ mÉëjÉqÉ mÉëMüUhÉqÉç xÉÇmÉÔhÉïqÉç || 
 

31 || iti jīvanmukti-pramāṇāni || 

 Thus ends the Portion of the text on the “Evidence of Jivanmukti” 

32 || iti prathama prakaraṇam saṁpūrṇam || 

 Thus ends Part 1 of this Prakarana text, “Jivanmukti Vivekah”. 
  

 

 

***** 
 

END OF CHAPTER 9 of 9, 
ON “THE ATIVARNASHRAMI” 

END OF PART 1B, THE GADYA (PROSE) 
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|| CÌiÉ eÉÏuÉlqÉÑÌ£üÌuÉuÉåM  mÉëjÉqÉÇ AkrÉÉrÉ 

“ eÉÏuÉlqÉÑÌ£ü mÉëqÉÉhÉ mÉëMüUhÉqÉç ” xÉqÉÉmiÉ ||  

THUS ENDS PART 1 OF JIVANMUKTI VIVEKA 
NAMED “THE EVIDENCE FOR JIVANMUKTI” 

 
 

|| Á iÉiÉç xÉiÉç || 

Om Tat Sat 
 

***** 
 

 
 

 

***** 
 


