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Commentaries upon the brahmi-sUtra

Owing to its importance, the brahma-sUtra has speavenrather large number of bhAshhya-s (commesdanibich seek to
amplify bAdarAyaNa's very terse writing. Some of tinore important bhAshhyakAra-s upon the brahmaaséle
shaMkara, rAmAnuja, Anandatlrtha, nimbAraka, vallabbaladeva, etc. Each of these scholars has Biseawn

interpretation of what bAdarAyaNa really meansdyg.sSince the two entities jlva, or the individsalf, and brahman, can

either be (i) identical; (ii) identical with spettyg (iii) non-identical; (iv) identical and non-@htical, one has four basic
schools of thought within vedAnta upholding thegaws.

shaMkara, the bhAshhyakAra of the advaita schagles that the individual soul and the brahmarirafact one and the
same, and that the world of experience is illusthrg;purpose of one's existence is to obtain rel&as the unreal world
and attain complete union with the brahman, who ks no attributes.

Shankara
(Sankara, Sankaram, Sankaracarya, Sankarachaniar8aArya)
(788-820)

Shankara was a great teacher of Advaita Vedantawasdikely born in the village of Kaladi in Keral@outh India, in 788
(although some list this date as the beginning®fife as a renunciate). Legend has it that hetened the Vedas at age
eight.

Shankara critiqued the philosophical and religivaditions of his day and singlehandedly brouglusia decisive cultural
renaissance. He (and other jnanis like him) gawswlielming testimony to the fact that spiritualuraiation is not
synonymous with an inactive, purely contemplatife |

Shankara wrote a large number of Sanskrit commiestan sacred Hindu literature and founded fivedrtgnt monasteries.

rAmAnuja, the bhAshhyakAra of the vishishhTAdvastzhool, argues that a state of qualifed doatity obtains between t
individual self and the brahman, who is identifigith vishhNu, and that release from the non-illysaorld consists of
obtaining a state of bliss similar to that of tiverliberated brahman, who is endowed with manydgpuaelities.

Anandatlirtha, the bhAshhyakAra of the dvaita schisoh thorough dualist who claims a complete aacdhally-unchanging
difference between the individual self, and brahpwenmich is due to their own immutable natures; brah is identified with
vishhNu, and release from the cycle of repeateativand deaths in the world is obtained by sendogshhNu, who alone
the Giver of mukti (liberation).

vallabha, the bhAshhyakAra of the shuddhAdvaitasthalso holds that the jlva and brahman are idahtut his brahma
is a personal Deity who is to be worshipped withadien.

nimbAraka, the bhAshhyakAra of the dvaitAdvaitaach tries to reconcile the views held by scholafrdvaita and advaita
into one framework.

baladeva, the bhAshhyakAra of the bhedAbheda schsm argues for simultaneous oneness and differdaut rejects the
advaitic view completely.

RECONCILING DUALISM AND NON-DUALISM

Advaita can also not be taught or read about in ordr to understand it.

Many Indoligists and Philosophers have tried to exfain it with their intellectual minds and many times

what they say are right, however you can tell by thir words they Havant the faintest idea about what
Advaita actually it.Likewise, we can read all the Biddhist Sutras and have a Million Buddhist Gurus tdling

us
things and chant a certain mantra five billion times.But we will still not know what Nirvana is!
Look at Dattreya, he had no Guru nor was he in coract with Advaitas, Vishvadvaitas or Dvaitas
and yet he could fully understand all faiths and tleir hidden truths as he had the Tool of experiencig
Brahman and hence knew all about Advaita.
The Upanishads and the Gita, the Tantras and Commearies about Indian Philosophies can obviously
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help us, however unless we become a Mahabhakta likghaitanya and experience what Pure Dualism is an
then Advaita Vedanta and experience Brahman as Ouedves, can we understand it.But even then, how
can we write about the experience, as “Neti Neti"lains it in full.Similarly, if we loose a limb by a knife,
how can we describe the pain in words to an audiea@nd make them feel the same pain?
Dvaita Faiths basically = Bhakti (Devotion) and hene are the Istha-Devata (Chosen Deity) aspect of
Advaita Vedanta.Hence, Dvaita is in reality a porton of Advaita Vedanta.
Likewise, Brahman of the Advaitan Mayavadis is théBrahmajyothi (Light of Brahman) which is the
Effulgence of the Dvaita-God.Ourselves as Separakorms of Vishnu/Krishna/Shiva in Dvaita
Cults is the same as in Advaita where Brahman is Gnand the Same, however takes differing aspects as
the Human, Fish, Deva, Asura,Tree, Mountain etc.Hete, rather than us as “Seperate Jivas” from Brahman
like the Dvaitans hold, Advaita reconciles this byidya (Wisdom) saying that “Brahman created himself
into many”.Hence, all is God anyway!
Also, Dvaitas hold that Vishnu himself manifests lmself within all Atoms and thus he become Durga
or Maya-Prakrithi (Nature Personified).As such, asthese “Atoms” are created as the *same as Vishnu,
they ARE Vishnu and hence Vishnu is the Creation (Mya) and God (Ishvara) and hence are not
really separate as Dvaitas hold, or rather it show#dvaita and Dvaita are the same, there are, in trth, no
opposing philosophies, as all is Advaita.
Then there is the question of Maya or Creation asnreal and illusionary.Dvaitas state it is real, itis
Brahman as Durga, the Goddess.Advaita state it idso Durga, but is unreal and dreamlike.
Both are correct.As noted, Vishnu expands himselhto atoms (hence “makes himself into many, whilst
remaining the ONE”").Thus, “All is Vishnu”, the All- Pervading One as he himself is everywhere, so where
infact is the separate “Maya” personality and alsaas all is Vishnu, all is God and hence the Creation
itself, in truth, does NOT exist, only Vishnu exist everywhere.hence we see Advaita and Dvaita are
again reconciled!
We also see Dvaitas such as Chaitanya were infaatting as Advaitas, Non-Dualists, as Chaitanya
through his strong Bhakti or Ishta-Devata Dualism ceated such a Fire of Devotion and Love towards
Krishna that he saw all as Krishna and he himself ecame Krishna himself.Hence his devotee lauded
him as an avatar of Krishna.Hence we see that Chaihya himself had Advaita Realisation-it is his
example we should follow.
However, his disciples make a grave mistake, statif‘Chaitanya was Krishna as we are his slaves” when
infact
this is Avidya (Ignorance), as Chaitanya BECAME Krishna,just as we can.He just taught Dvaita or Dualim
so that it acted as a “Divya Vahana” or Divine-Vehile, so that we thought of Krishna day and night by
Supreme-Devotion, so that when we died we becameiklna or God.It is as simple as that.
This derived from a verse in the Gita where Krishnahimself states “Whatever one thinks, verily that ae
becomes” and hence by Bhakti we think of Krishna atleath and we become Krishna.Similarly if we
are an Advaitan, we think “I am the Atma (Soul) which is Brahman” throughout life and at death we attan
Brahman, God or Krishna.

Thus, as Advaita is the Supreme Path, the Dvaita sts should not criticise it, as Advaitans themsehge
know Dvaita as a Path also leading to realisatiorthis is Vidya.But criticism is Avidya and not
productive in spiritual life.
Hence, we should thus see all paths as one and #zane and the same views reconciled into the one
sect, Sanatan Dharm, the Eternal Religion.This itdeis Brahman and the sects themselves are but his
expansions as the Devas or Jivas!

An Analysis of the Brahma Sutra
by
Swami Krishnananda
The Divine Life Society
Sivananda Ashram, Rishikesh, India
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Chapter |

THE FOREST OF THE BRAHMA SUTRA

The greatest truths available for human comprebareie supposed to be documented in the greatwespcalled the
Upanishads. They are exultations of masters whdeegly involved in the ultimate principles of t@smos. They are
realised souls, called Rishis, but these Rishthéir expressions through the Upanishads spokerins of their particular
vision of the Ultimate Reality.

A common student of the Upanishads is likely td &ebarrassed over apparently irreconcilable diffiees and
contradictions among the statements of these Ytasters. Every kind of philosophy you will find ihe Upanishads. There
are provisions for establishing the monism aspephtosophy, the dualistic aspect, the active agghe volitional aspect --
everything can be found. Even Sankhya and Mimarasa h reference.

What is it that you are supposed to take fromlidsforest of statements on the nature of Reality2larify the intention of
these sages and to reconcile these statementsaimenious manner, and to point out that diffeexmressions do not
necessarily mean contradictory presentations, Beaintras was written. They can be harmonised bghehperception of
what is there and what is happening. In order tonbaise these multifaceted statements, BhagavalriStina Dvaipayana
Vyasa wrote a new text called the Brahma Sutrasa$sia thread that connects different parts efvikion of Truth.

All the statements connected with Ultimate Reaktypwn as Brahman in the Sanskrit language, habe threaded togett
so that instead of the various statements of thenidpads being contradictory outbursts, they bedosaatiful pearls in the
garland of the knowledge of the Supreme Being, fuamious points of view. This act of reconciliatiisncalled Samanvaya.

We have problems like this in the Gita also. What that the Gita is telling us? 'Go ahead anttfigThink of Me always';
'I am doing everything' -- what is the point in wayall these things which seem to be negatingasmather?

When a Cosmic Perception enunciates a Truth, itloaly like a multiple proclamation of different hsjecolours and
emphases, which an ordinary person will not be tbteconcile. You cannot know which is the corngston and which is
lesser or higher. To obviate these difficultie® ¢iieat Master Krishna Dvaipayana Vyasa wrote thiederful interpretative
textbook called the Brahma Sutras.

'What do you want?' is the first question. 'l wtng ultimate Being, Brahman'. This is a terrifieegtion, and a statement.
Who is it that wants Brahman?

To avoid the quandary that may arise out of makisgatement of this kind, the Sutra - the first eagoids 'who', 'why' and
all that. It simply makes an impersonal statemiat Brahman should be known. Who should know Hp#s not say,
because if you ask such questions you will invglearself in some kind of preliminary contradictioftho are you to know
Brahman? What right have you? So, avoiding suckiplesobjections, the Brahma Sutra goes directly ihe main theme,
‘It has to be known'.

What is the meaning of 'knowing'? You know thaté¢his a meeting here, | know that many people idiaghere, you
know that | am speaking - this is a kind of knovgegdof course. Is it in this sense that you hayentowv Brahman? Or is
there any other way?

The word '‘Brahman' comes from a Sanskrit root,Brh to expand, to be comprehensive, to includel@nperfect. If the
thing that is to be known you call Brahman is tivhtch is inclusive and comprehensive, it must twuiding the knowing
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individual also. If the knowing person is outsitiesstcomprehensive Being, then that being wouldogotomprehensive,
because it has excluded the knower or the persanaspires for it. So, it should include even thgirasit for it. Here is a
knotty point before us.

If that which is to be known includes the knoweitaflso, then what is the answer to this questignahman is to be
known?" Known by whom? It is already told that ndpas there to know it. Yet at the very beginnitggelf is a statement,
has to be known'. Is Brahman knowing Itself? Brahisao be known - 'Athato Brahma Jijnasa' -- wttars it is said, does
it mean that Brahman is wanting to know ltself? Wfoa is this book which is to be read by peopleswlonly Brahman can
know Itself and no one else can know It? That isap, there is no passage to It with which youlmacquainted.

We are all in the world of dualistic perception. \&fe here seeing something and there is sometlsagvwhich we are
seeing. This is how we feel in this world. We canexen use the word 'world', unless it is seencamdronted by us,
because worldly perception which needs a dualitichotomy between the seer and the seen, whitieiworld, creates
another difficulty regarding the way in which wendaring together the seer and the seen. The seet the seen, the seen is
not the seer, is something very clear. You arahmivorld that is seen and the world which is searot yourself.

Such being the case, how would you bring togetherstate of harmony the seer and the seen? Wbaavigrk out this
mystery? This deep analytical process, which wilhghe mind of any person and debar anyone fraam @pproaching it;
this wonderful self-identical means of knowing Bmadm is called 'Jnana’, which cannot be translatiedinglish language
easily. People say 'Jnana’ means knowledge, wisbiointhey are all inadequate expressions of theatipe that is taking
place when Brahman is known.

You will be terrified at the very outset when fegliwithin yourselves the consequences that magvidiiom attempting to
know a thing which can be known only by Itself. Theaning of this situation, if it has entered ymind, would explain to
you what Knowledge is. It is not anything that yare thinking in your mind. It is not a degree dfigdition or a perceptu:
vision or empirical knowledge.

'‘Jnana’' may frighten away anyone even while appingdt. It can throw you out. You cannot go neaak it will happen if
you go near a powerful magnetic field. It will kighu back; you cannot go near. It is considering élspect of the nature
'‘Jnana’, that Bhagavan Sri Krishna mentions irie -- 'this is a difficult path'.

"Klesodhikataras Tesham Avyakta saktachetasam

Avyakta hi gatirdukham Dehavadbhiravapyate”

(BG XII.5)

Body-consciousness is the obstacle to understandiag all this means. Body-consciousness is jusvidual
consciousness, affirmation of this particular indiality, the 'me'. It contradicts that which iglinsive and is complete and
is itself, as it were. Brahman is also called Bhutha All-comprehensive Absolute, Plenum, includavgrything. Those
who are located in one body only, - ego - arerfamfthis Fullness.

Again the fear strikes us: Including everything@lliding me also? 'Oh! This is not for me, this@ for me!" Everyone will
say 'this is not for me’, 'l will not go near IBrahma-Sutrakara Krishna Dvaipayana Vyasa knoltbede problems, that
people will be turned away by the thought, the waught of the question regarding Brahman.

The Upanishads define Brahman. Let us see agaihkiridhof thing It is. What kind of thing is Brahm@a Satyam, Jnanam,
Anantam. This is what the Taittiriya declares relgag Brahman.

"Satyam Jnanamanantam Brahma. Yo veda nihitam gnay

Parame Vyoman. Soshnute sarvan kaman saha Brahfimaschiteti”

One sentence, this particular declaration in thggriméng of the Second Chapter of the Taittiriya bighad can make you so
happy, thrill you to the brim, if only you couldrse what depth of meaning this sentence contalresmioment you know
Brahman, the whole Universe of Bliss enters into gad simultaneously you enjoy the whole unive'Saha Brahmana
Vipashchita'.

You can enjoy so many things in this world. You ea, you can go on a tour, you can read bookscgaoilgo to a drama or
a cinema, you can dance - there are so many \exietienjoyment; but when one enjoyment is takiagey another cannot
come. They are all different things. So, succe$gie are enjoying different things in the worlditimot all things at one
stroke. Here is the differenc
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The joys of all kinds of pleasurable encountersateter the number of these be, innumerable, iefivdys of the
enjoyment of things in the world - when they alt gieibbed together into a melting pot of a singlg&tantaneous expression
of Oceanic Bliss - that will be your experience wly@u experience Brahman, perhaps.

You shudder even to think that such a Bliss is iptessEven the thought of such an unthinkable Bt&s cause terror and
tremor in our body. We can be in a state of tearad tremor by seeing fearful things, but here weleaave terror even by
imagining the superb Absolute -- Brahman, wherdiasHs a simultaneous completeness.

All disturbing and distracting notions in the mihdve to be obviated first before we try to plunge ithe nature of Brahmi
that is to be known.

The Brahma Sutra makes a statement '‘Brahman & kadown'. Commentators write pages after pagegglaiming the
meaning of one Sutra only, "Athato Brahma Jijna¥@lumes have been written, commentaries have beiten, and
commentaries on commentaries, and a third commeatathe second and the first! Sankaracharya, Rajaelmarya,
Madhvacharya, Vallabacharya, Nimbarkacharya, aftevgreat commentaries on the Brahma Sutras.

Sankaracharya's commentary was commented on byagpati Mishra in his exposition called 'Bhamatinef the
disciples of Sankara, Padmapada, wrote another emtamy. Another disciple of Sankara, Sureshwargehavrote a third
commentary, in his own way. They approached thigesii from three viewpoints. Together they preskrdge angles of
vision of Sankara's commentary. Of these Suresluoliarga treats the entire creation as a cosmidalisvhose nature
cannot be described by a person involved in thatidn. You cannot say Brahman creates the univegsause Brahman is
eternity, complete, indefinable, infinite, perfestistence par excellence. It has no necessitye@ter The appearance of
something being created is the result of a pecatianixture of confusion cosmically called Maya, amdividually Avidya.

Vachaspati Mishra's position is that your mind vbhig conditioned by what is known as Avidya or iganmtce distorts corre
perception and the world does not exist as it iappears to be existing according to the partidiolam of Avidya or
ignorance in which you are involved.

Padmapadacharya is more realistic in his naturéhdsenritten a commentary on the first four Sutcalied Panchapadika.
Generally people follow the trend of Panchapadikly,owith its great commentary called Vivarana.

Vedantacharyas and people who teach Vedanta ggnéoahot follow Bhamati's view or Sureshwarach&ya
Panchapadika's view is taken usually, with its camtary known as Vivarana. The whole text of Panabadritten by
Swami Vidyaranaya follows the line of Panchapadik®admapada. What is its speciality? The objeastivdd must be
existing. You cannot simply say your mind is cnegtihe world of trees and mountains and all thathSantastic statemel
should not be made. Supposing it is accepted thatyind is creating things by Avidya operationides then you have to
agree that the trees in the forest are createsbymind; the cows and the pigs and the dogs teatn@ving in the streets -
they are created by you only; the mountains, timeasid the moon and the stars are created by yout. iiou cannot accept
this view and you will be repelled by the very idbat your mind is creating the sun and the moahtha stars. You have
follow the dictum of the Upanishads that originalhe creation was effected by a Cosmic Being aridy@ny individual
human being. In the process of creation, man aseecbmer. There were the space-time manifestatierfive Mahabhutas -
earth, water, fire, air and ether; then the plantiees etc. Man came later on. How can the lateet, man, be regarded as
the originator of the universe? An objective creaishwara, is to be accepted and it is futileayp that the human mind
created the universe. This is Padmapada's schalobofiht: 'Srishiti-Drishti' -- creation first, 9ag afterwards.

One of the subjects or themes of philosophy whickhBia Sutra refutes vehemently is Sankhya, thetdudlconsciousne:
and matter, known as Purusha and Prakriti. We suially prone to accept the Sankhya doctrine sireeuwvselves feel that
consciousness is inside us and the world is outSidethere is a duality. Then, what is wrong v8dnkhya? Don't you
believe that the world is material in its naturel ou are conscious inside? This is what exact#ySankhya doctrine
proclaims. There are only two things in this unsesrconsciousness and matter.

What is the trouble with Sankhya, now? Why are gbjecting to its doctrine? The problem is this. €@ausness can never
become matter; matter cannot become conscioushiesg.are totally distinct things. If that is theseahow would
consciousness know matter? How would conscioussaae in contact with the material world, and knbattit exists at
all? Contact of dissimilar things is not possitidaly similar things will come in contact with eacther. There is a complete
disparity between consciousness and matter. Yqaadgy to be conscious is different in nature fribva objects that you s
in the form of the world. How could Sankhya expl#iis problem? Who brings consciousness and matjether? There is
no answer. This is a great defect in Sankhya. ffrady to save its own skin, the Sankhya says theycome in contact with
each other in another way. Ho
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Suppose there is a pure crystal which is radidigig from all sides. You bring a red rose flowean this crystal. You will
see the whole crystal is red because of the réflect the rose flower in the crystal. You may #aig is a form of contact ¢
the rose flower with the crystal. Crystal may benpared to consciousness, rose flower to matter'ton agree that they
have come in contact with each other? The factttteatrystal has not become the rose, but imagast is the rose, is the
bondage of the crystal.

That the matter of the world outside cannot toush §nd you are pure consciousness, and yet it eppeadf the objects
have entered your mind and tempt you and repeligdbge tragedy of the whole of life. This is ong@kanation the Sankhya
gives. Two things do not really meet each otheeyTéppear to meet so. If that is the case, bondagél be an appearance
only. There will be no real bondage. Here againr@radiction in the Sankhya. If bondage is not,rdean liberation also
will not be real.

What is all this great effort of Sankhya to attitieration? What is liberation? The freedom of tigstal from having any
contact with the red flower - that is Moksha. Ttieg red flower exists even when it is taken awayafvay from the crystal
so that the crystal does not appear any more cad you say that it is the freedom or the emanicipadf the crystal? Now,
what is emancipation? It is the establishment @fself in oneself, the establishment of consciousitesonsciousness.
What is consciousness? The Sankhya establishéathehat it is infinite in its nature. Consciogss cannot be divided ir
parts, something here, something there. Becauseteumagine a sub-division in consciousness, donsoess has to be
present in the division itself. So nobody can corea division of consciousness. That would belfacemtradiction. Then,

in that case, when the infinite consciousness ksites itself in itself, as the crystal would rempure and shining as it was,
the question arises: 'where is the rose at tha tiths consciousness is infinite, it is omnisciériknows everything, and
there is no rose outside it!

If this state of omniscience of consciousness ikda as the Sankhya says, does that omniscientioasaess know that
there is a rose flower outside it? The rose flowemly an example of matter, world, Prakriti. ifedto the omniscience of
consciousness, Purusha, it has to know everytthieg, it has to know Prakriti also, and even in ecifzation it will come in
contact with Prakriti. The bondage will be onceiadhere. Prakriti is eternally existing accordiiogSankhya, it does not
vanish in the liberation of a particular centrecohsciousness. What does all this mean, then?

Vyasa, in the Sutras connected with this subjeftites Sankhya philosophy vehemently and takesapegins to see that
nobody gets contaminated by Sankhya dualism.

You should not imagine that Brahma Sutra is as Erap | am explaining! | have sugar-coated it ardienit halwa-like.
Otherwise, as it is, you will not go near it. ltasery long subject.

Chapter Il

THE CRITIQUE OF ERRONEOUS DOCTRINES
'Atha atah Brahma-jijnasa.' ‘Atha’ is an auspiciwosd. You should utter 'Atha’, 'Om AuspiciousDm Auspicious!’, 'Om
Auspicious'.

'Om Atha', 'Om Atha’, 'Om Atha’' -- very auspiciousrds. These words came from the throat of Brahima¢if, the
Creator. 'Atha’, auspicious; now we discuss somgthiost auspicious. 'Om Atha’, 'Om Atha’, 'Om Atha'

Atha: Therefore. What is 'therefore'? 'Thereforeans after having equipped oneself adequatelynferiag into a
discussion on Brahman. The other day, we pointédhaudifficulty, who is to know Brahman? If | am know Brahman or
you are to know Brahman or someone is to know Beaafjrthat someone stands outside Brahman. So, a@raknown by
someone else cannot be a complete Brahman, beBealsman is inclusive. Bhuma is the name of thishBran, as the
Chhandogya Upanishad puts it -- the Full.

Where one does not see anything outside, where@@enot hear anything outside, where one doesnugirstand or think
anything outside - That Great Being, Plenum ofdiglis Brahma. But if there is someone to seer kea, hear and
understand and imagine that one is going to knaahBran, that Brahman would not be the real Brahnegause the point
to be remembered always is that Brahman is inolunsss.

'‘Brhmati iti Brahma'; Everything is inside It. Evédre one aspiring to know It is included in It. there is no such thing as
aspiring to know Brahman! This is the problem ddida Marga. Nobody can touch Jnana. It will closéa#it and people ce
go crazy because their mind cannot understand thisaterrible thing is; no one can know Brahman gedlt has to be
known. These apparently contradictory statemersapbefore a foolish mind, which is not readynderstand what th
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Truth is.

There was nobody before creation. Therefore wigat thas a subsequent created object to try to Bm@man, which is

prior to its existence? Yet It can be known. Saakharya in his commentary raises some questiofalsman a known

thing or an unknown thing? If it is a known thivghy are you worrying about It? If It is an unknotining, again why are
you worrying about It? So It is not a known thifigis not also a totally unknown thin

Why is It not an unknown thing? Because It is viagaly asserting Itself through the soul of eaclsper
'Aham asmi iti vijaniyat'.
No one says 'l am no

Nobody says 'l am not'. This affirmation of 'l dmactually the affirmation’ of Brahman. But isifié word 'I' a ven
intriguing thing because so many 'I's are theras T, this is I, that is I, this is | - whicH dre you referring to? It is the
supreme 'I' that is speaking as the 'I' of allvidlial beings.

'lha amutra vishaya tyaga' is necessary. If yowe mavdesire for anything outside; you have accejhtadthere is nothing
outside Brahman and you are therefore wanting takBrahman. You should not be dishonest to your seif) by saying "
want something else’, 'l have got a desire for sbimg else'. When Brahman is the Only existentghirow would you
allow the mind to long for another thing? This isearoneous attitude of the salled seeker of Brahman. Already a warr
is given. Unless the longings for the pleasuresisfworld as well as the other world are abolisard obliterated
completely, one cannot become fit for the knowledfjBrahman.

What are the joys of this world? So many senseyemgmts; beautiful things to see, beautiful thingsear, beautiful things
to taste, beautiful things to smell, beautiful tigrto touch - these are the attractions of thedv@verybody runs after these
attractions. Nobody is free from this longing fbetobjects of the world. Then you are unfit for kireg Brahman, you
should not even talk about that word. With thessirds that are longings of the earth, touching Bra would be like
touching a dynamite. It may burst on your face.réf@e 'vishaya tyaga’', abandonment of the lonpngxternal objects is
called for.

External things do not exist at all, really. Thathe whole point. They are scintillating apparigpshadows, deceiving
colours and sounds - therefore they do not exiskirfy for pleasures from nagxistent things is the worst of defects one
discover in one's own mind. Why not have the logdor the pleasures in heaven? 'Indra is enjoytieget; | will like to go

to heaven; wonderful, wonderful, wonderful joy! Gad the heaven do not eat; they have no hungey;dbn't wink; they
don't sleep; they don't perspire; they are notltiteey don't want anything; they are satisfiechwitemselves. Oh, that joy is
wonderful for me. Let me go!" - this desire alsodk be abandoned. Because the joys of the heaeeammdy rarefied forms
of sense pleasures, that desire also should gojoybhef this world and joys of the other worldalsust be rejected
completely, by discriminative understanding.

After having attained that, 'atah’, 'thereforeg should know Brahman. But the mind gets harasgdttaring so many
contrary things. This man is telling that, that nigtelling this - what am | to make out of all #&® You go to so many
places, read so many scriptures and so many ppiéss They are upsetting the mind.

Sankhya said something. The other day we discuSarkhya. It is a very famous philosophy. Most pe@acept it. The
presence of Purusha and Prakriti, consciousnesmatidr, is accepted and these words are usedlngseat texts like
Mahabharata, Bhagavad Gita, Manu Smriti etc. Swthentextbooks of highest authority are using wdilds Prakriti and
Purusha. So this will make us feel there is somth tin it. Why does the Bhagavad Gita go on usiregword Prakriti and
Purusha, when Sankhya is rejected by the BrahnrassuNow we shall not enter into the other sutgedb why they are
using these words.

The main objection against Sankhya is the assesfigiuality; One thing is different from anothemt). But the Samkhya
forgets it is not possible to know that one thisglifferent from another thing unless there isialtthing which knows the
difference. The one thing which is different frone tother thing cannot know that the other thingtsxat all. So there is a
flaw in the argument. The third thing is necessatyich the Sankhya does not accept. It is caughttyup vicious argument
of the selfsufficiency of Purusha and Prakriti. And even isicept of liberation is inadequate, because th&lganbelieve:
that separation of Purusha and Prakriti from cdrafeach other is liberation. But there is a defere. Purusha is liberated
- all right, okay, from contact with Prakriti, afirusha is accepted to be omniscient, all-pervactimgciousness. But
Sankhya contradicting this statement says Prakst exists. In liberation, Prakriti is not destdywhere does it exist? It
exists outside Purusha. Then where is the infiofitthe consciousness of Purusl
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Is Purusha omniscient, all-knowing? Yes, it ist I§ all-knowing, it must be knowing the existerafePrakriti also. The
moment it knows the existence of Prakriti, it gedsight in bondage. And bondage will be permanehdye. The idea of
liberation in the Sankhya is not acceptable foriobs reasons.

There are other schools which deny the existentieeoftman itself, like nihilism or Sunyavada, ertd in Buddhistic
philosophy. 'Nothing is'. This idea that nothingisse from another series of discourses givenugdBa himself. Buddha
did not say that nothing exists, but somethingofed from his standpoint. He said that everythsxmoving and nothing is
existing at any particular point, even for a momékeé the flow of the waters of a river. Not fossangle moment does the
water stand at one place. The river is not a staljlect; it is movement. That we are unable to @gecthe continuous
movement of the waters in a river is the reason wlymistake that the river is a solid water resgrvo

In the same way, the mind does not exist. The nsirhly an imagined centralisation of a point athespoint imagined in
the flow of a river. Not for a moment does anythegst to continue to see. But Buddha acceptedtheind samsara, from
which he advocated freedom. Now what is this temigng? Who will take rebirth? That person whmisakke rebirth does
not exist even for a moment, according to the aeckgoctrine.

Karma is the cause of rebirth. Karma is the repssicun produced by the action of someone. This samdoes not exist,
because existence is momentary. Momentarinesmissélequivalent to saying that it is non-exist&u.who will take
rebirth? How will suffering be explained?, whichdlha emphasised very much - there is sufferinghave to overcome
suffering.

This peculiar difficulty in understanding the r@alint behind what Buddha said created a discussiamother set of
Buddhists leading to nihilism. If everything is mentary, neither does samsara exist nor does kaxista Mon-existence is
the final word of nihilistic philosophy. But thehilists made the same mistake as the Sankhya dedigcame self-
contradictory.

Sankhya looked very logical, very acceptable, \mgutiful from outside, but inside it was vacuous tb the defects
already pointed out. So is this so-called boastahdnbration of nihilism, Sunyavada. Who is sayhmeg nothing exists?
Who is talking? Is the non-existence itself saytimat non-existence is there? Does the philosopheihdism exist? If the
philosopher of nihilism does not exist becauselisiii abolishes the existence of everyone, then iwieaking a declaratic
that nothing exists?

The Vedanta comes in and says this argument caenatcepted. Brahma Sutra refutes it. There musbimeone to know
that nothing exists. That someone must be existing something like the argument which the Wesrilosopher Rene
Descartes posed before himself. Everything maydubdul; the world may not be existing; | may netéxisting; nothing
may be there at all; all things are dubious. It hayso. Some devil might have entered my mind amdaking me think
erroneously. But he concluded as a wise one tleatdhsciousness that everything is doubtful caitself be doubted.

"Therefore "l am".

In a similar way, the Vedanta accepts that theoailshbe an awareness of there being nothing. Ify&wada accepts that
there is an awareness which alone can say 'no#lxists', then the doctrine of nothingness is deféatit and out.
Something is.

There are various schools of Buddhist philosoptnere is the Ethical Idealism of Buddha, which engiged the
momentariness of things though he was a very higtifical person. But the others went to extremelstla@re are four
extreme types, offshoots of Buddhist psychology @initbsophy. One of them is called Yogachara onafijavada. This is
totally refuted by the Brahma Sutras in the seadrapter.

All that you see outside is the creation of thednifhis is the basic principle of Vijnana-vada.ndpa is the consciousness
in the mind or consciousness itself as the mindchvprojects itself as an outside world of percaptiThe world actually
does not exist. The Vedanta refutes this posifitie Commentary of Acharya Sankara is long on thitiqular Sutra. "The
non-existence of the world cannot be accepted.”

Oh! Some people open their eyes. What is Sankangeisaying? What is Sutra telling? Is the worldlyeaxisting? Are yot
contradicting your own Vedanta doctrine that theld/altimately does not exist? Why are you fightinigh this Buddhist
psychology?

The Vedanta is a difficult subject. Very diffic@tibject. Any amount of probing into it can put yaut of gear. 'In whe
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sense is the world existing and in what sensenstiexisting?' - must be first clear to the mind.

That there is nothing at all outside, and it isydhle mind moving outside as is proclaimed by tljeahvada theory of
Buddhism, is refuted. Why is it refuted? Acharyal@aa's commentary is elaborate, worth readingnagyad again.
Beautiful! If there is nothing outside, if the caimusness appears to be outside according to yamirine, this doctrine
cannot be accepted because "how did the idea tsidemess' arise in the mind?" If the mind is whaikide and is not
outside, and it only projects itself as if it isteide, how did the idea of outsideness arise atAathon-existent idea, an
impossible idea cannot arise in the mind. Evera ildas some meaning. Nonsensical ideas cannotiratise mind. Even if
you agree that there is some appearance outsideealty things do not exist, the appearance hé toutside. Thi
outsideness must be accepted first. How did théqgeear 'outside’ even though they may be only rfiemtee mind is insid
you will see the whole world dancing inside youatieWhy does it not happen? Why is there the idleanmutside”

There is an outright condemnation and criticisrWiphavada that you cannot go on saying that therani appearance of
something being outside unless there is really sloimg outside. A rope appears as a snake but erahdt appearance, the
rope must be existing. If rope also does not ettist) the snake will not be there.

Now, the other side comes in. Does Vedanta acbepttiere is a world, when it says that Vijnanaviadarong? There al
two degrees of reality. One degree is called 'Vijavika satta’; another degree is called 'Parankargdtta’.

The object and the subject are on par with eackroftnything that is above your mental operationnza be known. by
you. Anything that is below your mental operatidsoacannot be known. You cannot know heavens bediey are abov
the operations of your mind. You cannot know heltduse it is below the operation of your mind. an see only
empirical existence because the mind is an emppleenomenon. Now, the question whether the worist® or not should
not arise at all, because the existence of a tkingthing but the acceptance by the mind that sloimg outside is existing.
When consciousness accepts that there is someth@gsts. You cannot deny its existence, becawse will deny it?
Consciousness accepts it. The world is seen; ndvichaconsciousness is accepting it? The empirieasciousness which
subjectively engaged in this physical body is atiogpthat there is something outside, because amythat is inside should
also accept that there is something outside. Youaiasay 'my mind is inside'. Who told you that thied is inside?
Because you have differentiated your mind from gbimg outside. If the outside thing does not extst, inside also cannot
exist. There is a clash between the inside andulsde in ordinary perception. The subject an@éctgontradict each othe
Therefore the mind cannot know the nature of thddvoorrectly, nor can the world enter into the thin

Chapter 111

ERRONEOUS NOTIONS REFUTED

Desires pertaining to the objects of the world caroe fulfilled for the reason that the mind acsepem to be outside. An
'outside’ thing cannot become an 'inside' thing.aBalesires are futile in their nature. They amill-of-the-wisp, a
phantasmagoria that you are pursuing. In the 'Viyarika satta’, in the practical and pragmatic stbexistence, the world
seems to be on par with you. You can shake hartttsitvBut you cannot shake hands with Brahman Absolute.

The world exists as an empirical, practical, pratienaality. Therefore Vijnanavada is not corretsaying that the world
does not exist at all in any way. It exists in somay, though not in all ways. 'Vyavaharika satahie accepted, empirical
reality of the world outside with which we comeciontact every day in our dealings of the world, telbusiness of the
world goes on.

Therefore, we have to take the doctrine of thetemi=e or non-existence of the world with a pinclsait, very carefully. We
should not go to extremes. Unpurified minds shawtigo for philosophy.

A Guru told the disciple, 'All is Brahman'. 'Vergad, very good', the latter said. He was walkindl@road one day. An
elephant was coming in front. The mahut said '@&tya get away, get away!" The student thought, "8tnyuld | get away?
The elephant also is Brahman, and the Guru hast8ditie disciple would not move. The elephantgfaiLhold of the man,
and threw him out, which broke his legs. The sttidan to the Guru and said, 'Guruji, what have tgdd me? You said
everything is Brahman and | thought that the elaphéso is Brahman. It broke my legs." 'Oh foolisan! Did you not
believe that the mahut also is Brahman? He toldnaito stand there. You have not understood timg tbroperly,' he said.

A partial understanding of Reality is no good. Maga-vasishtha warns us:

'‘Ardhavyutpannabuddhestu Sarvam Brahmeti yo vadet;

Mahanaraka-jaleshu sa tena viniyojitah'

If you speak the doctrine of Brahman to an unpreganind, you yourself will go to hell together witiat student! Do nc
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talk about that carelessly. It is mischievous tbae unprepared person that all is Brahman. Thatldruin the sanity of the
person and he will get nothing out of it, and hailddose whatever he has.

Again the warning -- Vedanta should not be studheithe beginning stage of learning. In the eadiages, there is Bhakti
Yoga and Karma Yoga, Upasana and other things fiibesc The Upasana method also will be mentiongtierBrahma
Sutra itself, in the third chapter. You have togtisough the Upasana stage, Bhakti as you calhit, the mind is purified
thoroughly.

We have seen how Brahma Sutra refutes the Buddhistiv of a fluxation of things, the momentarine$shings and the
nihilist aspect of Buddhism.

There are other doctrines like the atomic theowmerfthing is only atoms. The coming together ohadareates forms of
things and the qualities of the causes producequadities in the effect. Who created the world?rAsocreated the world.
Atoms joined one with the other and created theeei objectivity, solidity, perceptiveness etcislthoctrine is refuted in
the Brahma Sutra. Atoms cannot join one with theegtbecause atoms have no shape or dimensior\yidy&a and the
Vaiseshika who adumbrate this doctrine themselees that atoms have no shape and dimensiorerié ik no dimension
of one atom, how will that atom be joined with dr@atatom which has also no dimension? So, the ytafdhe joining of
atoms is not acceptable. Also, even supposing thexgossibility of one atom joining another atamho will make the
atom join with another? Who causes the coming tegetf two atoms into a dyad, a bi-atom or a toratas they call it?
Unless there is an impelling force beyond the dedactivity of the atoms, the activity cannotegilace. Accepting for the
sake of argument that atoms join together and eithé world, there must be some force to makatbms come together.
The atomic theory is not complete when it says #éitains are sufficient and everything is createthieyautomatic action of
the atoms. This theory is refuted. The Nyaya, ha@ughinally accepts the existence of an Extra-CesBod shaping
creation, but this extra-cosmicality would actugdhgvent God's interference with the world of cieat

There are other theories which hold that the Atimatihe Self or the soul or consciousness, is #goan atom -‘Anumatra’
This word used in the Upanishads is not to be wtded as atomic but as subtle. It means sometténgfine, incapable of
grasping; therefore, it is called 'Anu’, metaphalfic

'Anuh pantha Vitatah', says the Upanished. The fogpierfection is 'Anu’, atomic. Atomic does notandittle, little as
particles. You have to understand it in the praymemotation. It is extremely subtle, cannot be pedsby the senses or the
mind, therefore it is referred to as Anu, extrengiptle, imperceptible.

'Kshurasya Dhara Nisita Duratyaya

Durgam Pathasat Kavayo Vadanti'

(Katha Upanishad)

The path to Heaven, the path to the Gods, thetpdtie Absolute is sharp, subtle, incapable of aein@nsion as the edge
a razor, on which one has to tread.

Why does it say, then, that the Atman is inside® itlea that the Atman is inside gives the impres#iat it is not outside.

it so? The idea of the Atman, whether it is insd®utside, is to be cleared first. What do you mieathe Atman at all?
What is it? What is it made of? It is not a phyb&#stance, because all physical things are @ishThe Self is
imperishable, immortal. Every doctrine, every pbiphy accepts that the Self is imperishable.iff iinperishable, it should
defy dimension and temporality of every kind. lball be dimensionless. If the consciousness wisithd Atman has a
dimension, a limitation, then it will be finite amt be immortal. Finite things aspire to beconfaite. No finite thing can
remain satisfied with itself. There is a struggiewery finite centre to become the Infinite. THere the Atman cannot be a
finite centre. It is all-pervading consciousness.

The idea that the Atman is inside is also to besustdod properly in its proper connotation. 'Insilees not mean 'inside
me', 'inside you', etc.; rather it is inside evieiyg. A thing that is inside everything is everywhdnasmuch as it is
everywhere, it is safe not to use the word 'insdel 'outside’ in the case of the Atman. Do nottBayAtman is inside or
outside. It is everywhere, and so incomprehensibsamething is outside, you can comprehend it;ig inside also, you
can comprehend it to some extent. But if it is gwérere, who will comprehend it?

Again the same question of knowing Brahman ariges.hThat which is everywhere includes even thegrewho tries to
know It. So, That which is everywhere cannot bevkmainless the knower also becomes That. KnowingpiBem is being
Brahman. Knowing Reality is being Reality. Thoughtl Reality coalesce and become Absolute Beings,Tthe Atman is
not an 'Anu’ or a little spark as sometimes petiple&. The atomic doctrine or Anuvada of consci@smbeing inside only
also is refuted
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Very surprisingly, this is why the Brahma Sutradmot be read by all and everyone; -- it refiegesn theology like
Vaishnavism, Saivism etc. You will be surprised vitwefutes Vaishnavism and Savisism. Towards titka the second
chapter, the Brahma Sutra goes into detail ofriifgossibility of conceding validity to the Vaishnas@ncepts and Saiva
theology, wholesale. This is something unpleasahear for devotees. Philosophy is not religioiis the deep analysis of
the modus operandi of the attractiveness of ratigio

Why does the Brahma Sutra go to that extent ofidgfthe religious beliefs of people? Again, therpas that people are n
fit for the knowledge of Brahman, and they shouidt study the Brahma Sutra in the beginning of thacational process.
Prior knowledge of the logic of desires and emdimnecessary.

'Vyuha' means a group of divinities. These groupscalled Vasudeva, Sankarshana, Pradyumna anddsihia. Vasudeva
is Lord Krishna. Pradyumna is his son, Aniruddhedrandson and Sankarshana his brother. VasudankaiShana,
Pradyumna, Aniruddha - these are the categorids/iiities, compared to God, individual, mind argbeaccording to
Vaishnavism.

The Brahma Sutra says that there cannot be cagsgafrdivinities. It is one indivisible mass, ahasudeva produces
Sankarshana, Pradyumna, Aniruddha etc., each dhieenperishable. That which produces another hasnal. A cause that
transforms itself into an effect has already undeega transformation within itself and it has celasebe a cause; the effect
has destroyed the cause.

Brahman cannot become Vasudeva, Sankarshana, Rradyand Aniruddha unless it modifies itself intesdt gradations or
objects which we are worshipping religiously. Wheitk transforms itself into the thing called therdpit cannot be called
milk anymore. Then when curd is seen, milk ceasexist. If you accept this doctrine of the marté¢isn of vyuhas
according to Vasihnava theology, then it would méseat Brahman has modified itself into these vyulagsmilk has
modified itself into curd. Then as curd has desttbthe milk completely, these vyuhas will destragtBnan also.
Therefore, this theology cannot be accepted. Falogous reasons, the Pasupata and Saiva cosmoéogisst aside.

The Personality concept of God is prevalent irttedireligions of the world, whether it be Christtgiror Islam or
Zoroastrianism and all the Semitic religions. Idiam religions, God is considered as the SupremsoReYou may call Hir
Allah, you may call Him Father in Heaven, you mayl &lim Narayana, Vishnu or Siva - it doesn't mattbat the name is,
you are accepting the Personality of G

What do you mean by Personality? We must expldirsit Personality is a limitation you are impagiapon the all-
pervadingness of God. You have a personality, andaye only expanding the concept of your persgntian infinite
extent in order to conceive the Personality of Gadd looks like a huge human being. You cannotdttis defect in
thinking. Even if God is an infinitely extended Ben, there would be space and time outside Him.idé® of a person
cannot arise unless there is a space outsideatesplso goes inside the Person, the personalibeafonceived object will
become Impersonality. Brahma Sutra emphasisesritpersonality of God, and permits personality fe& purpose of
worship and contemplation.

The Brahma Sutra is not studied in the beginninthefVedanta Sastra. There are preliminary tekésAitma Bodha, Tattva
Bodha, Vedanta Sara and Panchadasi, etc., whidhtewductory texts meant to clarify the knotty pisi of the Vedanta
doctrine. You must go slowly. Never go to the Upaaids suddenly. Nowadays people say 'l study Upaaés and all that.
The mind is not clear, it is not purified, the hdarfull of desires, longings, prejudices, egoidusf, anger, greed --
everything is there. These distractions shouldthéaded before the longing for the All-Being, Braéum can arise.

Chapter IV

THE ORIGIN OF BONDAGE

The Brahma Sutra is a Moksha Sastra, dealing Wétstibject of the salvation of the soul. How did get into bondage a
how will you retrace your steps to the originakliated condition -- that is the main subject of thonderful scripture, the
Brahma Sutra. How do you geto bondage? This subject is dealt with in the &fdogya Upanishad and the Brhadaran
Upanishad under the chapter called the PanchagiyaVi

When a child is born, it enters into bondage. Alsmy does the child get into the womb of the md2tdow does it become
necessary for the child to enter the womb of théher® How does it know who is the suitable pard@ire is an endless
number of parents in the world. Why does it chawslg one particular set of parents?

When this subject is discussed, we must first Idfradw what we mean by the soul that takes birthai\is soul? What is
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made of? We have a wrong notion of the word, gélyespeaking. People imagine that the soul is @ kihsubstance -- a
little ball, mercury-like -- moving inside the badll sorts of funny ideas everybody has aboutdive, Atma, soul, and all
that. It is nothing of this kind, really.

Jiva or soul, for the purpose of our subject, éi®acentrated point of desire. The soul that wedareussing about here is not
the Universal Soul; it is rather the bound soul aadne can be bound unless there is a conceatratisof desire at a
spatio-temporal point.

It is desire that is born, not a child. The humaimb is a shape taken by a mass of desires. Eedirgfour body is made up
of desires. It vibrates with desires -- any nuntfedtesires. But since any number of desires capadtlfilled through a
single body, a certain set of desires is chosetligg:ntly for the purpose of fulfilling them thrgh a single incarnation.

The desire of a person is infinite in its natutevould like to swallow the whole world, if it isogsible. That it is unable to
do so is a different matter; but if it could be gibe, it would do it. It would swallow the wholkysalso! Such is the
rapacious, insatiable nature of desire.

What is desire? It is a concentration of consciessrat a finite point. Just as we can centraligeadrpoint of concentration
sunlight by allowing the rays of the sun to paseulgh a lens, and make it appear that the sunayteconcentrated through
the lens, in a similar manner, as it were, the ©rgal Consciousness arranges itself into a poioboéentration and finitise
itself. When it finitises itself, originally, it isaid in the Upanishads, that it looked like a kmdifire. As from a huge
conflagration several sparks may jet forth in @&éctions, so from this great conflagration of '‘Bmrea Fire', many little
sparks shot out which are the individuals. So éagmod. But creation did not end with that only.

The 'shot-off' sparks asserted individuality ofitlmevn, something like each appointed official ieentralised government
assuming independence. This is called secedingstAal collector may say ‘the whole district ismaionly. Don't talk to
me!' and so on. A patwari may say 'this villagenise'. Though they are all sparks of a central atpen called the
government, they can attempt to secede by an arcegdeveloped in themselves and wind themselves @pcocoon of
involvement in a little area of functioning -- itay even be a little mohulla you may say 'l am the lord of this mohulla'. |
similar manner, tragedy has befallen the indiviciall.

Desire is the nature of the soul that incarnatesdbsire is nothing but a necessity to fulfil &adean unfulfilled desire is a
malady. Desire is an intensely concentrated onwaarcth of a point of consciousness in some givegctdon, which is the
eagerness to fulfil desire.

What happens? Fulfilment of desire is possible dfrilyere is an object through which the desire loarfulfilled. The object
of the world are material in their nature. A mepark of the flame cannot come in contact with niat&bjects. So it
assumes simultaneously a materiality of bodily sao@ent also, for which purpose it draws particlematter, -- earth,
water, fire, air and ether into itself, -- and here are in this position, internally centralisednt® of desire for something or
anything outside. This physical embodiment assuisiedlled the body.

What are these physical embodiments? They arenpthit the segregated parts and formation of theediements. The fiy
elements are everywhere but particles of all tieésments are drawn in and centralised around & pbeoncentration like
magnetic point. The desiring centre which is travidual soul is a point which is like the centrfetloe eye of the magnet. It
pulls everything into itself. This centre is alsdled the ego. Its purpose is to pull everything itself and reject everything
else, which are the dual functions of desire, 6.eg

Having taken birth for the purpose of fulfiimentdgsires, the desiring centre forgets that the lmagyot last long since it
like material out of which a house is built. Homtpwill the house be standing? It will wear out alag. You whitewash it,
cement it and decorate it by taking bath, dressiraghing and cleaning -- so many things we aregdbirt how long? How
long can you decorate a house? One day it collapbesis called the death of the body.

The span of life, the length of the life of a persdepends upon the extent of the capacity of tiuy lbo tolerate the action
desire. This is very important to remember. A gaittr desire has a particular force attachedaadt the body will continue
to exist as long as the force continues, like thieage of an electric current. If it is 'high vat, the body will last longer; if
it is 'low voltage', it will be less. But desirercet be fulfilled merely by the breaking of the lppdesire is not meant to
come in contact with one object only. It wants gtleing. Inasmuch as this point of desire has lestyhing by
disconnecting itself from the Universal Being, nibartificially wants to possess everything. A persvho has lost
everything wants everything, in a negative way. @he has starved for months will have such raverpetite that he
will try to eat even stone
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You have lost the Infinite and therefore now yountan infinite desire to fulfil itself through catt with numberless finite
objects. This is a brief story of birth and death,endless chain of metempsychosis, -- Samsarabsilgss finites do not
make the Infinite.

When death takes place, what is actually the egpeei? The Panchagni Vidya is very interesting. dday becomes weak;
the house says '| am going to collapse!’; the brate weak, plastering is falling down; there &klag on the top --
everything will be gone completely. 'l am sneezitidiave got joint-pain’, 'Oh' -- it will go onying. These are the
symptoms of the coming of a time when the body isd shed.

What happens? When the impending time comes faimpshe hearing stops. The body and the indiviguare
constituted of the five elements. The elementsdvitv themselves one by one. Hearing is connectédspace. The
divinity of space will withdraw itself and then thearing stops. A person who is about to die vdtlimear what one is
saying. But then, what remains? The next elemedes€ent in the process of creation is Vayu, thehigrinciple. The
tactile sensation ceases. The hearing goes, tisatsmalso goes. Then the fire principle: the bbegomes cold; the feet .
chill, hands are chill; people say, 'Oh! he is goine is going.' 'He is becoming cold." Then theéybshrivels; the water
principle also gets dried up.

The Prana which was connecting itself to all tHagers of physical personality trembles inside.r€he an agony all over.
And the spark that was the individual now maniféseslf once again as a little glow at the tip ko theart. That glow is not
visible in ordinary life because of the cloud ofile covering it and the busy occupation of thespewith all kinds of
activities. The glow is covered over and we dokmaiw it. Now when all embodiment is going to bedhbe glow sparks
forth. At the tip of the heart, a glow illumineshdt is the symbol of the Jiva wanting exit from boely. With a jerk, the
flame -- the little spark -- leaves this body; diagvthe vital energies (Pranas) with itself.

Is there pain at the time of death or is there@aDThis can be known only by judging the extdrdesire that was
sustaining the body. Desires also are of variondsilntolerable longings are one kind of desirerrhal longings are anth
kind. A person who eats three times a day will tgelater agony when Ekadasi comes; a person wies taky two times
will feel less agony of Ekadasi; a person who tak@dyg one meal will feel still less. In a similammner, the desires which
are Sattvika (pure), Rajasika (distracted) and Tiaa(dark) will determine the feelings at the tiofgpassing.

The agony that is felt depends upon the intendith@desire that is entertained through the pedf#tgrduring lifetime.
Those who have been doing prayer, worship, meditagtic., throughout their lives and leading a Hiédyof goodness,
compassion and servicefulness will not feel thengiguf death as many others may feel. Those whaltéedy corrupt, those
who have swindled, smuggled, destroyed other psopé&ace and worked like dacoits and done the wbthkings in the
world will feel a terrible stroke on their head whibey die.

Why should you feel like that? If you lead a realyigious life of prayer, meditation, service, goess and compassion and
love of God primarily, that will act as a palliagiinfluence at that time of passing.

If you have served your Guru, Guru's Grace will kvat that time. It is said that if the Sadhana thatractised is intense,
expected tragedies may pass away in dream-experibpche Grace of God or the Grace of Guru. Suppgserson has the
prarabdha of falling from a tree and breaking otegs by the power of devotion, worship and praged Guru's Grace, that
event will take place in dream. In dream, you ¥all down and break the leg; actually when you wageyou will feel the
imaginary pain also. Instead of actually breakimg leg, a symbolic breaking takes place due t@ttaee of God, Grace of
Guru and the power of Sadhana. In a similar martheragony of passing will be mitigated if we hé¢ived a good life, a
God-loving life.

The Brahma Sutra, in the Panchagni Vidya discogses on describing the story of the passage @éith. Where does it
go? We do not want to know it! We eat well, sleeghand have a joyous life in this world; who bathabout what happe
afterwards?

The soul will go to that place or thing which itshizeen thinking in its mind throughout its life.\Wdet each one find out
what it is that you have been thinking throughaauirylife. You may say 'l am thinking many things/en then there is an
opinion about yourself; that will continue. Yournsavill gravitate like a jet to that place and ywill take birth there.

Chapter V

TOWARDS LIBERATION
What is birth? All the elements joining togetheiptoduce a form. But suppose a person has donensereharitable deel
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-- the good exceeds the bad -- seventy-five pemenimmensely good and twenty-five percent aregoot, such people
will go to the moon after passing and enjoy thetareof the gods, pitris (forefathers). When the reatm of the good
deeds gets exhausted, there will be a coming brack the moon, to rebirth into this world.

There is another interesting feature mentionetiénGhhandogya Upanishad. What happens to the leats dehich are
twenty-five percent? The seventy-five percent laken the soul to the Chandraloka and it enjoyesthil experience there
and after the exhaustion of the blissful experighege, subsequent to the exhaustion of the momeofuhose deeds, there
is a reversal, a coming back. Is it that the peis@xempted completely from the results of thentydive percent bad
deeds? No, there is no exemption. The next birthb@idetermined by the twenty-five percent balaotthe karmas.

But suppose you are a devotee of God primarilyrastdnerely a rich person doing charity and buildiogises and temples,
and planting trees on the roadside and diggingswidlilding choultries etc., -- not merely thabet you have been an
ardent worshipper of God, -- such a soul after dagadoes not go to the moon. Highly purified sobtight in their
behaviour, shining in their character, travel tlylothe rays of the sun to the orb of the sun. Blys of the sun are the paths
through which the soul travels higher and reachesSun. In order to go to the sun, the soul h&etas bright, as powerful,
as pure as the Sun. The soul gets purified in Suoka (Solar Region).

Surya Upanasa (Sun-worship) is a very importantns@f Sadhana because one day or the other youdaeeto the sun,
provided you are fit for attaining Moksha. Othergyigou will go somewhere else and come back; anybeu of births can
take place. The Upanishad goes on describing destages of ascent. There is no sudden jump i&tipreme Being. The
soul crosses through the worlds above, the fiveneres, the physical embodiment of the fourteendek@&8hu-loka, Bhuvar-
loka, Suvar-loka, Mahar-loka, Jana-loka, Tapo-lakato Satya-loka. It moves direct towards the bdeahd of the
Universal Being, -- Brahma-loka. The consciousr#sgsdividuality is maintained for sometime. Thaubknows that it is
moving in some direction. But at one point, it Ie$keat consciousness.

The nearer you go to the border of the Universah@ehe less you become conscious of your indiiityy You feel at that
time that you are withering away and vanishing Bkieurnt camphor. Yet the individuality in a veayefied form persists.
Only the individuality which is Rajasika (distradjeand Tamasika (dark) will have a consciousnestself. Pure Sattva-
dominated ‘jivatva' (individuality) will not be cenious of itself because it will be so transpatkan. It is like a clean glass.
The glass, if we imagine that glass has consci@ssmeay not know that it is existing because ofttaesparency of the
glass. The glass attains a transparency of theekigbattva-guna, and loses self-awareness, indiv@unsciousness. At that
time, says the Upanishad, the Great Creator sentssaenger. A being who is not human comes and teadsoul along tt
path of the Supreme Creator. This is the stag@shi consciousness but it is not liberation fullgcause to have cosmic
consciousness there must be some object of whielmust be conscious. Thus, it is still a lower stag

Saguna Brahma Upasana and Nirguna Brahma Upasahaatypes of meditation. In the third chaptethe Brahma Sutr.
the various types of Upanishadic meditations aeeiileed. It is a subject by itself.

The worship of God can take various shapes. It beagn individualised, particularised god locatedrie place or it may be
a devotion to multiple gods like Vishva-Devas amiy be devotion to One, Creative Power, whategaghb name that we
give to It. We cannot imagine what the Creator ddad. Saguna Upasana also is not an easy thingubed is
concentration on the Creator Himself. Who can thluhthe Creator? You cannot think even the worldsrentirety; it is so
big and so diverse. But by the purity of your puagand intention, if it is possible to expand ylowe to the dimension of
the Supreme Creative Principle, you will be thehleigf, most blessed person.

The Upasaka remains distinct from the Upasya Dewaid therefore it is called Saguna. What is thanimg of Saguna?
'Saguna’ means 'with attributes'; we conceive Gitld attributes. We, as human beings, can think asljnuman beings ev
in respect of God. We think of a vast dimensiothef comprehension of God's Existence.

'All-knowingness', All-power’, 'All-freedom’, 'Abliss’ -- these are the characteristics that wableto conceive and
attribute to God Almighty. Mighty God! Some religi® consider God as mighty; that is why he is cadledImighty. Every
religion considers God as a Mighty Being, suprenpelyerful; Indian religions or Western religionshatever they are,
maintain the concept of God as the supremely pawBeéing. This feeling is common to all.

But there are other ways of conceiving God, alsud Gan be the most beautiful Being. The aspecadh&na which
conceives God as the most powerful Bliss is cdiéshvarya-Pradhana' Bhakti -- Bhakti which taket®iconsideration the
Glory and the Might and Power of God for meditati@h Almighty! Oh Great One! Oh Almighty!' -- ydael stupefied
even by the word 'Almighty'. The emphasis is laédehon the Power and Glory of G¢
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But there is also beauty in God. Generally we caimagine that God is a beautiful person. It nexgers into our heart; v
think He is an old man with beard, etc. The beafitod is surpassing; it can melt your heart. Aeré beautiful things in
this world? You might have seen some beautifulghimhese are like distorted drops of the beautyaaf; they are not evi
real drops, they are distorted ones, shadows, atedildrops; and they look so beautiful; ‘Oh, hoautiéul!', you say
sometimes. There are many things in this world winiake you feel, 'Oh, how beautiful' Then what Wwé the beauty of
the Supreme Being!

The Power is stunning, the Beauty also is stunnikig!cannot tolerate excessive power, we cannatatelexcessive beauty
also. Mortal is our mind; stupid it is; it cannatji@y even Beauty; only broken beauty it can enjegause the mind is a
broken substance! So it reflects only broken beauty

God can be meditated upon as the Greatest of P@andrthe Greatest of Beauties. Truth, beauty andmgss are
considered as the highest characteristics of GndhTmeans not truth-speaking merely; It is anretly existing Principle.
A thing that passes away sometimes cannot be regas Truth; that is relative truth. The Goodnd<saml, the Power of
God and the Beauty of God, -- it is difficult torzeive these together!

How could you imagine the extremely powerful Gothlgecompassionate, good and loving also? This i w cannot
conceive God fully. But when we try to conceive Godur meditations, we segregate these quali#it®f these things do
not come to the mind simultaneously.

Madhurya-pradhana bhakti is the type of devotioertthe Beauty of God and the Bliss of God is thjea of meditation.
'‘Beautiful! Beautiful! Beautiful! Oh! Tasty, tasttasty! Honey, honey, honey!" There were some saihib used to call God
as honey; 'Oh Honey! Oh Honey! Oh Honey!" What yaun say? In what way do you call God? Becauseigwiorld, the
most delicious thing is supposed to be honey; y@moconsider God as most delicious. 'Honey, hoiighty honey!
Come, come, come, come!' 'Oh! My dear', people-cag a mother cries for her little child -- 'OhyMear! Oh, my
Beloved!" There are no words to describe God!

You can consider God as your Supreme Father. Mdigians consider God as Father; 'Father in Heakatlbwed be Thy
Name; Thy Kingdom come.' Some people consider Gdteir Mother-- 'Devi, Bhagavati, Virgin Mary'. God is Father ¢
Mother also. Protectively He is Father and lovingly is Mother.

He is also your Friend, and Arjuna and Krishna wadréhat relationship. You can ask Him to do sormggtior you, and He
will do it for you. 'My dear friend! Will you kindl do this service for me?' The friend will do it fgou. You will be amusec
can | tell God like that? He will sweep your flobte will do that also. You should not be amusebdar all these things.

In Maharashtra there was a saint, whom Sri Krisgeraed as a little boy, washing his clothes ancepimg the floor and
cleaning the vessels and the like. Another saimtwePandharpur to have Darshan. A voice toldhdit is not here! He is
serving the other saint there and washing his \&ddes name is Srikhandiya.' The saint ran to fand where Srikhandiya
was; by that time the boy vanished from that pl&@a can consider God as your friend, as your bedoas your father, as
your mother or as your mast

In the 'Song of Songs' that we have in the Bibke '&ita Govinda' of Jayadeva and in the 'Rasapaligfaga’ of the Srimad
Bhagavata, we have another type of devotion desgrilb is the lover and the beloved relation -- @sgible to describe.
They are not meant to be described at all becatea wou start describing things, they become maditieat like an
engineering expert describing a house and a prdjdeds no meaning. Beauty cannot be describetenatically. So this
kind of 'madhura’, 'rasa’ -- the beauty and taspeet of God's Love -- is incomparable.

All these come under what you call Saguna Bhalktere is an 'otherness' of God to some extent Wénether He is a fath
or a mother or a beloved or whatever He is, Hetieel' than you. A distinction is maintained foe time being. You attain
to Brahma Loka with this kind of devotion, -- yoteanot the Creator, Brahma, yourself.

At the end of the universe, when the universessalved; everything gets absorbed and the pursieedl which was living it
Brahma Loka as a scintillating part of the Cosméirig merges in the Absolute.

Chapter VI

THE CONTROVERSY OVER ACTION AND KNOWLEDGE
The Brahma Sutra throws light on the bondage obthé and its passage through various stages iifuspidevelopmen--
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one passage leading to enjoyments in heavenlymegid then subjecting oneself to rebirth; anothey of ascent through
the solar orb by the passage of the rays of thevglich is a blessing that is accorded to highlsiffpd souls, who are
shining inside in their purity, desirelessness arttnt love for God; such persons are chosenyelttrough the rays of tt
sun and gradually reach Brahma Loka, leading futihealvation.

What are the means to Moksha? What are we supposkdfor that? The age-old royal paths to spitifteedom have been
the paths of action and knowledge, traditionallpwn as Karma and Jnana. There have been histodo#ioversies and
endless discussions on the meaning of action aadlkdge, and even today we cannot say that peepie tome to a
conclusion as to what action means and what knayelésl

Among the six schools of philosophy, a prominetiost which advocates ritualistic sacrifices andkaifor the freedom of
the soul is called Purva Mimamsa or Karma Mimamseya, Vaiseshika, Sankhya, Yoga, Mimamsa or Piivaamsa
and Vedanta are the six schools of philosophy.

Purva Mimamsa is the system of the study of theaV@ambhitas, discovering the true meaning of thetraswof the Sambhit
and their application in sacrificial deeds as expimd in the ritualistic portion of the Vedas knoasithe Brahmanas. The
whole system is concerned with this subject, isBahg the gods in heaven for benefits of everydkiBrahma Sutra points
out the inadequacy of sacrificial rituals as meansltimate freedom, Moksha. Action is a processl process is not an
immutable reality. Action has a beginning, andtdtas an end. Action, Karma, or Sacrifice is pexigl, and the perishable
cannot lead to Moksha. Action is a purification qgess.

What is the purpose of the Veda and the Karma Kaffitlee Brahmanas? The satisfaction of the gottseipurpose. If the
gods are satisfied, we shall also be satisfied. Howld you satisfy the gods? By yajna. Referendhitis made in the
Bhagavad Gita also:

"God created -- Prajapati created -- human beirifsavsense of duty and proclaimed, "Worship thdsg®evas) and in
reciprocatory gesture, the gods will bless youreHs the seed of the Karma Kanda, which is adutatria great detail in
the Purva-Mimamsa.

But mere sacrifice in the form of pouring ghee itite fire is not what is intended, because the vidmda is used as an
intermediary principle responsible for the frudition of the results of the performance. We haenldiscussing earlier on
certain other occasions that the subject and tfexbéare related to each other by a third princgaled Adhidaiva, a divine
Superintending Principle.

The perceiving and cognising consciousness is Atiiigand the object that is perceived is Adhibhuthe world. How
does perception take place? It is effected by thieraof an intermediary principle which is thertsaendent consciousness
known as Adhidaiva. This Adhidaiva is what you ¢gdld' and there are endless gods as there camdless varieties of the
relationship between a subject and an object.

People sometimes ask 'Why are there so many gbke§'are not so many gods as crude village folk thak; it is not like
that. They are necessary interlinking processes$ciousness in every act of perception. If tlageeinfinite types of
perception of objects in the universe, there afiaite gods also, as there can be any numberafgies whose apex is like
the god and the two points of the base are theesubpd the object.

The varieties of perception are known to everyb®lg.do not perceive things in the world in a unmifamanner, and added
to this, there is another complication. There agrees of the ascent of perception. We are noheiowest and crudest
form of the perceptional process of the physicalldvdaNe know only the physical world and nothinddye or nothing
above. But there are seven planes of existenceionentin the Puranas and epics -- Bhu-loka, Bhinka; Suvar-loka,
Mahar-loka, Jana-loka, Tapo-loka, Satya-loka. Tleeeall higher degrees of Reality, where perceptiantinues in a more
and more ethereal form reducing the distance betitezsubject and the object until the subject eexgith the object in
Brahma-Loka.

But until that state is reached, the perceptuatgse continues and this intermediary principle atsttinues to act and there
are so many varieties of perception in varietiekeeéls of being. So, it looks as if there are esdigods.

However, the point made out by Bhagavan Sri Krishrthe Bhagavad Gita is that merely offering objety some sacred
stuff in the holy fire will not satisfy the godsh& gods will have to be invoked in the middle &f gerformance. 'l have to
grateful to the gods who are making it possiblenfierto perceive that you are sitting here.' Grdétto gods is the greate
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sacrifice. We cannot hear, we cannot sense anythiagannot breathe, we cannot eat, we cannotexishas individuals
unless the gods co-operate with us.

The gods are the cosmic counterparts of indiviflwattions. Meaningless chanting of some slokasthraving some ghee
into the fire does not mean sacrifice, accordinBuova Mimamsa or even the Bhagavad Gita. The pagpof the yajna
should be conscious of the divinity which is beingoked in the offering. The offering physicallytime form of charu, ghee
etc., is symbolic of a prayer offered to the ditynivhich is the presiding principle over the masatad the Veda. With this v
can reach celestial freedom is the contention @fhrva Mimamsa.

But the great commentator Sankaracharya, duringxpssition of the Brahma Sutra, while touchingmuius subject,
cautions us. Action can bind you and liberate yasp. The binding action is that which you do foe sake of somebody
else, or one's own personal benefit.

People do not like work! "Why should | do, unneeeig, drudging for the sake of somebody?' Thalifigeof dislike for the
performance of any kind of work which wrongly igerpreted as the work for somebody else is bindints nature. But
action is not always for the sake of other peopitgually, it is never for the other people becatlse are no other people
the world. This subject also we have been touchpmn earlier on different occasions.

The idea of the 'other' should be shed, first ameimost, while stepping into the spiritual path.d\ne the ‘other people'?
Are you not one of the 'other people'? Knowing tf@ait are one of the 'other people’, how would yallanybody as 'other'?
So when you say, 'l am working for othersiviho are the 'others'? You yourself are includetthénconglomeration of peog
called the 'others'. Everyone is an 'other' to sovaelf this principle is borne in mind and yourtt commit the mistake of
isolating yourself from people in the world whonmuyiegard as 'others' -- but include yourself atvorg the 'others' -- then
working for the sake of the 'others’ would meankiray for the total humanity. You are not doing therk for somebody
else because you are included in that ‘'somebody} &lsis is a subtle point.

A person performs sacrifice, serves people ascth#yt, for the sake of other people as it is saiith social welfare circles --
"you work for humanity"”. Who is the humanity? A pen who is working also is a part of humanity. Tikigever borne in
mind by any person. The externalising ferocitytwf sense organs is so intense that it always segs tas something
'outside’, and oneself as 'inside'. This is a tragperience which everybody passes through in igit@rance of not
knowing that one is also included in the objectpearteption.

Each one who seems to be perceiving objects issalsibject of perception. Therefore, there is rahghing as 'objects’;
there is only a total inclusiveness. This is whaa@avan Sri Krishna instilled into the mind of Arau-- 'Look at Me, who |
am!' -- all the objects were in the subject itself!

Action performed in this spirit of total objectiyits liberating. That cannot bind.
'Kurvanneveha karmani jijivishet satam samah

Evam tvayi nanyathetosti no karma lipyate nare'

(Isha Up. (2)

'Isavasyam idam sarvam' -- this is the first worthe Isavasya Upanishad. Based on the consciosisrfi¢ise all-
pervasiveness of Ishvara, if one starts actindpés not become an individual action.

The first two verses of the Isavasya Upanishadanescription for the combination of Jnana andnk@rkKnowledge and
Action. Thse two verses or mantras of the Isavalyanishad, we may say, sow the seed for the whst@drse in the
Bhagavad Gita. The entire Bhagavad Gita's Gospiéhaina Yoga is in these two mantras. Live a lofgy fior a hundred
years. The doer of the action is not me, is notgoanybody else. It is the total blending togeibfethe si-called 'perceiver’
and the so-called 'object' and the divinity comHbingerating; it is an unthinkable majesty of thegple of Action --
World-Action! There is only one thing that does giking.

When you act, when you speak, when you operaténangythrough the sense organs, all the three factmmbine together
and there is a Total Action taking place. Spiritdation is Total Action -- it is not your action amy action or anybody's
action. So, karma or action is not done for 'othedple. The idea must be shed immediately. Ifdtierness' is introduced
into the action performed, it will certainly binBut if the ‘otherness' is removed and it becom@gtal Action, it is
liberating. Thus, there is a grand connection betwaction and knowledge.

Mere intellectual, paroksha jnana, conceptual kedgé is not Real Knowledge. There are professocsamt'embodiment
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of knowledge. Well, it is beautifully said that thare professors only, not possessors. You caegsdiut not possess. So,
this professional knowledge is of no use. We megpaissessors of knowledge. That kind of knowlettgeretical, is
condemned in the Isavasya Upanishad as useldsgil-lead to further bondage because it instdsiem into one's nature
(Isa Upd. 9). Learned people -- panditas -- prafesssan be boasting of their knowledge while thraividedge is outside
their personal being and does not touch them aPedfessorial knowledge or intellectual compreimmsf the subjects of
philosophy and science and religion etc. -- alsthare something like a beautiful shirt that yotiggumaking you look
beautiful, but you know you are not the shirt; yava something else inside. Panditas are mostlyratikein their personal
lives; they complain more than you complain!

The Brahma Sutra has many things to tell us omalaionship between action and knowledge. Purvaduinsa is set aside
as an inadequate process of spiritual liberatioih lzass set aside Charvaka, Bauddha, Pasupatah@arand even the
personalistic conception of God. The prescriptibBimhma Sutra is very severe, severe in the staseyour notions of
God do not always coincide with God-Being.

Action and Knowledge are the two great paths, hetBhagavad Gita mentions that they are not twispatthey are one
and the same. Properly understood Action, Univekstibn, is the same as Contemplation or Meditation

People generally speak of ‘Contemplation in Actaord 'Action in Contemplation'. We are body-boumdividuals; we
cannot see 'Contemplation in Action'. ContemplaiAction in a universal sense and Action is Corghlation also in a
universal sense. The Path of the Spirit is Univdredusiveness.

| mentioned to you that the path of the gods lequttinBrahma Loka is marked with various stagessoéat through the
divinities of every element in the universe -- bawater, fire, air, ether; space, time, causatigrou have to traverse higher
and higher. Earth is a divinity; water is a diwnitire is divinity; Wind-air-Vayu is a divinity; Sace is divinity; Time is
divinity; Causation is divinity; the impulse to ete and be individual is a divinity -- all thesesédo be traversed. These are
the passages through Krama Mukti, ‘Gradationaleiain’, taking a long time.

But there is another way, the Path of Immediate&ain. It is a terrifying thing even to think whiatould be. You attain
salvation at once, not struggling through variaagss like the crawling of an ant. There are twihp&nown as 'Ant's Path'
and the 'Bird's Path', Pipilika Marga and Suka Maag they call it; Pipilika is the ant, Suka is tir@. If the ant is to reach a
particular destination, it has to crawl little biglé with its tiny legs, -- it will reach of couesbut it will take a lot of time; but
the bird will fly straight to that destination waht any obstacle. The 'Ant's path' is Yoga; thedBipath' is Immediate
Identity with Brahman.

A great passage in the Brhadaranyaka Upanishadhvidihe final instruction of sage Yajnavalky&iog Janaka, states
that those who have no desires, those who hav@ebtaverything connected with their desires, theke desire only the
Universal Self, -- their Pranas do not depart. Timeyge in Brahman at once. Where will the watdghefocean 'depart' in
order to find the water? If the wave or bubble loa surface of the ocean wishes to become the oséwat long a distance
has it to travel? No travelling is necessary!

'Atraiva samavaliyante' The dissolution of indivadity takes place just now, here itself. Being thaversal, one becomes
the Universal, with no time process and no spdi&thnce!

Can you understand what it could mean? Would inmake you feel a shudder inside yourself? The rsanik crack, the
muscles will twitch inside even to hear such adhivecause it is the liquefying process of the whwrdened ego and
individuality. These are great promises given toamsl we should be happy that the promises have d¢igen, and one day
we may reach that state!

But to desire It, to want It and to contemplateyohhat and to be merged in That thought day anbtnig spite of the
activities one is engaged in -- can anyone fedlBl@ssing is available to any one of us?

If there is anyone of us who has the time to tlink/ This and find only This in everything whichwaeall ‘external’ -- if we
can see the Universal in the internal as well asttiernal and also that which is in between ttermal and the external and
plunge into the Sea of such a Universality of Patioa even when we are busy in this world, eveyoii are selling
vegetables in the market -- then action does mat.yWe do not want to do any work; we will clobe teyes and merge."
There is no necessity to say such a thing. You needlose the eyes; you can open the eyes; yowatt You can do
anything but 'all these things are within Me, th@rass of this Oceanic Pervasiveness of Total Ac
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If anybody's heart is so pure as to understandTthith and feel a tremor in the whole system byvigy thought of It, such
a person will not take another birth; such wilbaitthe Supreme Being. This is called 'Sadyo Muktinmediate Salvation.

Great Blessing! Great Blessing! Even the hearing isfa great sadhana. What you have done nosvasana’' -- you have
heard; it has inundated you with the possibilityadsreat Achievement ahead of you. Go to your raamhsit; "What have |
heard today? Oh! Is it like this? Is it like thisfust think like this! | must do like this! OhMant this; | want this" -- go on
analysing what Krishna says, what Brahma Sutra, selyat Mimamsa says, what Isavasya Upanishad sd@h! Oh! Oh!"
-- Go on ruminating within yourself 'This is whais...!" "Oh! How happy! How happy | am! Wonderful'Go on thinking
That only, "Oh! How will | get It? How will | gett? | want It, | want It. How will | get It? How wiill get 1t? | want only
This; | want only This!" -- go on telling it to yoself. "Oh! What to do? What to do? How will | gét@w will | get?" Go on
with this affirmation until it sinks into your bejn

Chapter VII

SPECIMENS OF VEDANTIC MEDITATIONS
The third chapter of the Brahma Sutra is concemigid meditations. These meditations are differentirely from the
usually well-known types of meditation in Bhakti yaMarga. What is the difference?

You can consider Lord Krishna as standing in flaitou, Rama as pervading around or Krishna agimd&van, Rama in
Ayodhya, Devi in Manidvipa, Narayana in Vaikuntidl. these ideas are accepted in Bhakti Yoga meditat

But here is a uniqueness. Brahman is the centiat.dbis the God of meditation. It is not in Kadla or Vaikuntha. It is not
anywhere. That the object of meditation is not s@hre but is everywhere distinguishes Vedantic taédns from other
well-known meditations.

So, according to the technique advocated in thid tiiapter of the Brahma Sutra, which are allyedrd to conceive and
are based entirely on the Upanishads, the firagtthat a person should do is to expand the mirsduiversal,
comprehensive Inclusiveness. Then you bring angtpoiit; it will work.

'Taddha Tadvanam nama Tadvanam

iti upasitavyam'

(Kena Up.)

"That is Adorable; one should meditate on It asorathle'." This is one Upanishadic meditation, ia kKena Upanishad.
Brahman is the most adorable and we should con&aeman as the most adorable and you will bectraenost adorable
in the world. Can we imagine such a thing? Therething which Brahman cannot do. It does not take also to do a
thing. All gods may take time to act -- they hawedme from Vaikuntha, Kailasa, Brahma-Loka andtelt, but Brahman
does not take time to act. It is instantaneou®actiVvhen you meditate on Brahman as the most aléonaiiu must
remember you should not think Brahman as being sdraee, far away. This is the difference betweenav#id meditation
and other types of meditation. The All-pervadingnésclusiveness, Omnipresence is the centrakifiatthas to be borne in
mind when meditating on Brahman. Meditate on Ith@smost adorable.

'Most Adorable Being! | am contemplating on youoviNwho is contemplating? Rather, It is Itself conpéating on It. In a
Vedantic meditation, somebody does not meditateommething else, because an omnipresent thing chenoeditated
upon by anybody else. When the consciousness iisstdaed up to the Universal Omnipresence as &t adorable, that
meditator becomes the most adorable in the watkinyante asmai kamah' The world will prostratdfitsefore you. If you
want that the world should bow itself before yoa,tdis meditation. The world will fall at your fe®ut, beware, you are r
the meditator; the Universal is meditating on Hsel

There is another illustration in the Kena Upanistveltich is also a meditation. Gods and the demogaged themselves in
a war and the gods won victory. They celebrateit thetory with great eclat. The Great Brahman issd, 'these fellows a
thinking that they have won victory; let me tealklrh a lesson.' It appeared in a gruesome formamhsa tree. It made a
sound and all the gods were frightened. They rdndm; 'Oh! Something is sitting on the tree anétightening'; 'Go and
find out, Agni. Go, find out who he is', said Indra

Agni looked up. That Yaksha asked: 'Who are ydua&m Agni’; 'l see, Agni! What can you do?'; 'hdaurn the whole
earth’; 'Hm!" It placed a blade of grass, -- 'Bititrit was humiliating to Agni; 'l can burn the wie earth and you are telling
me to burn a blade of grass!"; 'Do it then'; Agm and tried to reduce it to ashes, but it wouleleén shake. Three times did
Agni try, but to no effect. Humiliated, Agni randda and told Indra, 'l don't know anything. You deanother persor
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Indra sent Vayu, the Winded. It asked, 'Who are you?'; 'l am Vayu'; 'Wkat gou do?’; 'l can blow the whole earth’; 'Bl
this grass'; 'Eh! You are asking me to blow adlitilade of grass; | will blow the whole earth!',dzd; "Do it!" When he
went, that grass would not move! Humiliated he weatk. This allegory is to show that any experiesd@rahman'’s
experience. If you have won success, Brahman hasswocess.

'‘Brahma ha Devebhyo Vijigye', says the Kenopaniskadthe sake of the gods, Brahman won victory.tke sake of the
Pandavas, Sri Krishna won victory. Arjuna was g \d@xterous man and nobody could stand before Randavas won
victory, -- even now we are saying Pandavas wotorit Nobody won victory; -- Sri Krishna won victar

Unless the Universal Being works through your stamaou cannot even digest your food. Don't sénave a stomach; |
will eat well'. You cannot even see, you cannothgau cannot do anything without It, -- That Beiftyery function,
apparently individual, is Its function. If thattise case, human egoism will vanish in a second.

The Kathopanishad has also a meditation:

'Ye Ye Kama durlabha martyaloke

Sarvan kaman chhandatah prarthayasva

Lord Yama speaks to Nachiketas: "All that you waol can ask; whatever you want! Any desire, amgiog that a human
being can conceive in the mind -- ask! It will baugted just now!" Great temptation before Nachigeta

Just as the gods felt that they won victory whilensbody else had done the work, here a dupingtisitulas arisen: 'All th
glory of the whole world is here before you; Takbut don't ask me any unnecessary question!" Katds asked a question
to which Lord Yama does not want to give the ansWé may say, "What is there? We will reject aligh offerings”. Even
the beauties and the glories of the world, nobaalydeen. Has anyone seen the entire glory of eréati

The Taittiriya Upanishad gives the gradations efjtys in the universe. Consider a human being iwlioe king of the
whole earth, very healthy, never falls sick, mestrhed, has every knowledge under his master, measttiful, handsome
youth, has control over the whole earth, is empefdne whole worlc-- what would be the joy of that king? This is amét
of joy we can conceive. There is no such king mlorld -- even conceiving such a thing is impadssi@ne hundred times
the happiness of such a conceived emperor of thikelwgthe happiness of the pitris (forefathershia astral realm). One
hundred times this happiness is the happinessraftgavas, the musicians in heaven. One hundred tineshappiness of
gandharvas is the happiness of the gods in he®mamhundred times the happiness of the gods isappiness of Indra, tt
ruler of the gods. One hundred times the happioebxlra is the happiness of Brhaspati, the Gurthefgods. One hundred
times the happiness of Brhaspati is the happinieBsagapati, the Creator of the Universe. Endlesslless is the Bliss of
Brahman, not multiplied in this manner. It is nahathematical total of the joys of the world theBrahman's Bliss. It is
super-computative, impossible to think.

‘Do you want the happiness of the whole world? IDtha gods?' That you cannot reject. Nobody can ‘t@o not want
these joys'. The joys of the world are so attracthat the thought of them, very sight of them wiglt the heart of a person.
Such glories and beauties and majesties are alaifathis world itself. Why talk of Gandharvas aaltithat? If you are
offered the kingship of the whole earth, -- whall wou feel at that time? Anyone of you -- a chacoenes for you to be the
ruler of the earth, not of one country or two coigst The whole world is your property. You canegist at that time; you
will melt away in the joy. Such a thing is rejectegdNachiketas, the seeker.

How much effort is necessary to conceive the usaditly of Brahman? 'As long as the universe lasidpng you can live' --
do you want this blessing? Nachiketas said "Alhtjg may live for as long a time, as long as theverse lasts, but when t
universe ends, | will also end. What is the googiair blessing?" "You have given me all the joysieaven and earth. But
they wear away the sense organs. The enjoymengthehof earth or heaven, are possible only ifsémese organs are
active. If they are worn and are drooping down, Whan? A corpse cannot experience the joys oéérth and heaven."
This is one meditation available from the Kathoghad.

"Tad Brahmanah parimara iti upasita

Paryenam mriyante dvishantah sapatnah’

(Taitt. Upd.)

What does this prescription mean? If you tune yelite the Universal and through the Universalatithink that someboc
should die, immediately that person will die; -eeries will perish. It is not however meant that gbiould try this practice.
| am just mentioning that there are techniquestliese, to achieve anything.

The varieties of meditations mentioned are almiosiiar to Patanjali's description of the various&alhis, -- Savitarka,
Nirvitarka, Savichara, Nirvichara, Sananda, Sasritdbija, Nirbija. Practically, all the scripturssy the same thing wi
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variations of emphasis and style.

The Kathopanishad says,

'Mahadbhayam Vajram udyatam

Ye etatdviduh amritah te bhavanti'

What kind of Brahman is this? Is it a sweet, dofitter-like thing? No, It is a thunderbolt! 'Maldtayam' -- It is the fear of
everyone. One cannot even think It without shuddgwithin. You know thunder? Have you heard thurideéhe skies?
What sound will it make? Such, as if the earth widareak. Your heart also will miss a beat at timaet The fear that is
instilled into the hearts of people by Brahmanfiamother kind. It is the thunder coming from adles. You have to love It,
it is already mentioned, you have also to dreaddu have to fear It because you are oppositestodture.

'‘Bhyayat agnih tapati', -- Fire burns due to the f&f Brahman. 'Bhayat tapati suryah' -- becaughefear of Brahman, Sun
shines. '‘Bhayat Indrascha Vayuscha' -- Indra andi\pe@rform their functions due to the fear of Thltrtyurdhavati
panchamah' -- even Death performs its duty dubdaddar of Brahman.

The Kathopanishad has some meditations like tfiise'sense-objects are above the senses; abovikj#iatsas the mind
which determines them; beyond the mind is the let&lbeyond the intellect is the Cosmic Intelldmyond still is the
Causal Source of the Universe; beyond all theieeiSupreme Being, -- Purusha. The Prashna Upahisisalso
meditations. When you are in deep sleep what hag®p€&he Tanmatras -- potential forces of earth, atew of fire, of air
and space -enter into the deepest recesses of your beirgatiine. They stand balanced, as it were, witlaoytdisbalanc
among themselves. This is unconscious activitynt@kiace in sleep. What happens unconsciouslegpshappens
consciously in meditation. This is the differen8teep is also analogous to meditation in a negatwse. There is no
externalised consciousness in sleep and thereasteonalised consciousness in meditation. Ingbase, they look, alike
strangely.

But there is a difference. A poor person who haséwerything does not want anything; he is so sargorrow. A king who
has everything does not want anything. These avaltfferent kinds of 'not-wanting'. One is not wiagtdue to the depth of
sorrow, the other is not wanting due to the hegghiy. So is the difference between sleep and tagdn. The Prasana
Upanishad says, Prithvi, earth, and the Tanmateadh; water and the Tanmatra of water and sityilarthe case of other
elements with their Tanmatras -- enter into theesth deep sleep, so that you do not know that #reyexisting at all. Thus
do consciously meditate now. Withdraw the eartb ydurself, the water-principle, the fire-principtbe air-principle, the
entire space itself into yourself.

Whenever you want a thing, ask for everything. Velhg you asking for little, little things? We shoulelver ask for 'one,
two, three, four, five..." -- then nothing will com¥ou are converting the Great Glory into fragmettsomeone says 'l am
going to give you everything', you say 'No, nophtl want everything'! There is poverty even in desire to fulfil desires.
What kind of mind is this? The Taittiriya Upanishaad Mundaka Upanishad both say it is Brahman wisidiruth,
Knowledge, Infinity, that is hidden in the deepestesses of the heart and in the highest Heavdroewer knows this
enjoys the world at one stroke. How much time dbtke? 'Saha Brahmana VipaschitaAs-Brahman has no time proce
it does not take time for one to enjoy the Blis®oéness with Brahman. A bursting of the joy ofénére cosmos takes
place and is simultaneously experienced withouptaal succession.

If you cannot conceive this grandeur and it ig@dl difficult, imagine that from this Great Souri®se Space; from space
came Vayu, from Vayu came Agni; from Agni came Apasd then below is the earth. From earth arisetplarees etc.,
vegetables, and foodstuff that we eat. The footitleaeat becomes the body that we have. Indivituatises out of the
action of superior forces, which are causativéh@irtnature -- all emanating from Brahman Itseleditate like this. It is a
potent prescription of the Taittiriya Upanishad &nel Mundaka Upanishad.

'Yatha nadyah syandamanah samudre

Astam gacchanti namarupe vihaya,;

Tatha vidvan namarupad vimuktah

Paratparam Purusham upaiti divyam'

(Mund. Upd.)

When you enter the Supreme Being, what happens® Asers of the world enter the Ocean, and stamited with the
Ocean, -- there is no Ganga, Yamuna, Sarasvatithing of the kind is there in the Ocean; in a #minanner, the
individual loses itself in the Ocean of All-Beirgrahman.

At the time of departure, the Pranas depart --Hatwve are hearing generally. But Sage Yajnavai&ls us, in his
instruction to King Janaki

file://G:\geniuscode\library\spiritual library\bratasutra.htr 07/08/0¢



brahmasutt Page2? of 36

'Yo'kamo Nishkamah Aptakamah Atmakamah

no tasya prana utkramanti;

Brahmaiva san Brahmapyeti'

That person who is 'Akamah’, who desires nothirgabse he has all things within himself; ‘Nishkamabt having any
further desire; 'Aptakamah’, who has fulfilledthké desires; 'Atmakamah’, who desires only the &sad Self. For such a
person, the Pranas do not depart; they dissolveahd there, as a bubble dissolves in the Oceas.igballed Sadyo Muki
Immediate Salvation.

There is another way of Mukti called Krama Mukti@radual Salvation; you go step by step, from staggage until you
reach Brahma-Loka. That is the result of Sagun&aBeaUpasana. Saguna Brahma Upasana is the wapnteheplation on
the Supreme Being as an object outside, as it viemen God Himself you may feel as something outga@le You cannot
suddenly think that He is pervading and is everyh€he 'outsideness' conceived in the mind prewsmt from entering It
directly. This is the fruit of Saguna Upasana, ibufill take you much time to attain That Statejdiiigh stages innumerable,
all which are detailed picturesquely in the Upaadsh

If that which you are trying to attain has becoienitical with you, and It Itself is meditating, th8adyo Mukti takes place -
- Immediate Salvation. Whether it is daytime orhtiime when you die, whether you die in a templén@a pariah's house,
it makes no difference. This is what Swami Vidyamateaches in his Panchadasi. Some people say yloatdie during the
'Northern Path' of the Sun, you will attain Mokshat if it is the Southern Path, you will come batke Brahma Sutra,
however, says; 'No such rule applies to a Jnatabse the solar effect is felt by the earth emghe night time. The sun is
shining on the earth during night also. The Sways flood the earth perpetually. For a Jnani whanis with Brahman, the
Northern and Southern movements of the Sun areare emconcerr

To a person who is entirely dedicated to the cafisiee Ultimate Reality, Brahman, 'Uttarayana’ (tkpand
'Dakshinayana’ (South) do not apply. But it appieethose who are mediocre types of sakhakas. Aratevshould you die?
People generally say, 'Die on Ganga bank, holyeplRBcayaga, Kashi'. This rule also does not appdymay die anywhere.
That Great Being will come and take care.

Chapter VIII

UPASANA -- UPANISHADIC MEDITATIONS

The method of Upasana -- meditatioras-prescribed in the third chapter of the BrahmtaaSollows the principle laid dov
in the Upanishad itself. What is that principle?

'Tam yatha yatha upasate, sa Tathaiva Bhavati'

As one adores, so does one become. Who will naeddom the deepest recesses of the heart theb#shgs conceivable,
which goes deep into the feelings, on which onetsdor ever and ever? That brooding, that deejkiting, creates an
impress on the mind, like a groove on the gramoplmate; we can sing the same song again and hgaeplaying it. This
impression created by continuous thinking, wanéind adoring whatever objective may be in one's mitidat concretises
itself into a form and presents itself before offegeénich is what we attain through meditation arytning.

Most people imagine that meditation is done to eahisomething. You ask any person, 'What do you thaough
meditation?'. 'l want to achieve peace of mindm8anay even meditate for acquiring wealth, progpemame, fame, long
life, but such achievements do not change the pefte purpose of meditation is the change thatlshtake place
thoroughly inside and outside. Acquisitions or agkiments will pass away one day or other. Weallhpass away, long
life also will have an end, name and fame will whniauthority passes away -- nothing lasts.

The Upanishadic meditations or the Brahma Sutragpitions should not be considered as recipeslferior
achievements. What else is it? It is the doctrinelmat you want to become and not what you wartctoieve. There is a
difference between achieving and becoming. Peapiecasily answer the question, 'What do you waatkeeve?', but
nobody can answer the question, 'What do you veabétome?'!

'Oh! You are asking this question -- what | wanbézome!' Nobody can give the answer. 'What dowant to become?'
Who can answer this question, 'What do you wabetmme?' Unless this point is clear, the meditatiwould not be finally
successful. There are two categories of meditatiome to achieve something, another to become thamge The latter
meditation will also help in achieving things; yoan achieve anything -- even up to the skies. Bugtwvould you like to
become? Here comes in the Upanishad, and the Br8hina. If you cannot answer this question, thenBra Sutra answers
the question
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You would like to be free from the shackles of liation of every kind. This attainment is called Mbk, Liberation.
Freedom from every kind of limitation or finitude Moksha. It is not just some achievement. Evgnoif achieve the
greatest authority and power in the world, that mdtt make you a different person -- you will be game mortal as you
were. There should be no mistake in this regardpleeare silly and childlike in thinking that itfisr the peace of mind.
They understand nothing, really.

Meditation, in the sense of the Upanishads andBeaButra, is to remove all conditioning factorsathinake you feel you
are finite, that you are localised in one placthis is one kind of limitation; you cannot be incywlaces at the same time;
you feel very much agitated over this ma-- 'you see | am stuck to one place only and thednisrso big! What is the gor
of this? | want to know all things and | want t@ sverything -- all places'! You would like to bew® as wide as the world
itself, and you would like to see everything in therld. You would like to know all things and bedaknow everything for
all time to come. This is possible only if you aiafy the limitation of space and the limitationtiofie.

The prescription of the Chhandogya Upanishad, wisichiscussed in the Brahma Sutra also, is 'Y@haima Tat Sukham' -
- Perfection, utter freedom is in that which is finite. The Infinite alone can be considered asruerfection, where every
kind of finitude is abolished. Can we imagine whidinitude is? You will have nothing to see outsidri, because that
which is Infinite is also that which is everywheYéhat is the point in 'seeing' and 'hearing' thiotige ears what is
everywhere, and what is the point in trying to wdtre brain in understanding what is everywhere® Whanishad discards
this situation: Yo vai Bhuma tat amirtam (The Rsalthe Immortal).

'Yatra na anyat pasyati, na

anyat srinoti,

No anyat vijanati, sa Bhumi

-- Infinity is that where you need not have to aagthing, nor hear anything or try to understangtliing through the mind.
But,

'Yatra anyat pasyati, anyat srinoti,

Anyat vijanati, tad alpam'

That is futile whereby you see something outside year something outside you and try to undersasadthink something
outside you.

The Infinite is not inside or outside, It being gmehere. Therefore these organs of perception, lwtdke you in the
direction of what is outside, are useless in suelditations. Meditation is not done by the sensexdosgActually, it is not
even the mind that meditates, because the mindrtuniately, is a principle of collecting informatiécom the sense-organs,
who give various kinds of reports, analysing theymthesising them and forming an organisation lahal reports that the
sense-organs bring to the mind. The mind, thusyaathink something more than what the sense-orgaes It is only an
organiser of sensory operations. If senses caretiidomeans of meditation, the mind is also nohikans. Then who
meditates? That which wants to become somethirigrdift -- That meditates.

You want to become different from what you are. {Thau' is what is meditating. Here in this coni@tiwe have to add
that it involves also the liberation from the sHaslof the five sheaths of the body. The physicalys a source of
limitation; the sense organs are a limitation;itiad, for the reason mentioned, is a limitatiore tinderstanding which is
only a judgement passed on what the mind thinkésis a limitation. All knowledge in this world istéicial knowledge, a
shadow of the Real Knowledge, a reflection of thigi@al Knowledge; and so, who meditates?

You meditate. Who are 'You'? Can you say you aétdy? 'My body is meditating'. Body does not rtadi Do the sense-
organs meditate? No, it is also ruled out. Is tliredns meditating? No, because for the same reaga, it is not the
meditator. Is the understanding, intellect meditg®i No, because it is only a co-brother of the mitilo meditates? You
meditate. Who are "You'? Neither the body, norstrese-organs nor the mind nor the intellect. Adt fou consider as what
you are, is not really what you are. There is dwsion in everybody's mind in regard to one's oeffl Fhis is callec
superimposition, Adhyasa, -- confusing one thinthwie other.

Look at it! All those things which you consideryamurself are not yourself. The 'I' that you refeid an important thing to
remember. When you say, 'l am here', do you mearthie sense-organs are here or the mind is hehe antellect is here?
You do not mean that. You would not like to sayy 'Mtellect is here', 'my mind is here'. You halready agreed to the
conclusion that the senses, the mind, the bodytlenihtellect are not you. Everybody knows it hiilt gou say 'l am here'.
This 'I' is the principle that really meditates.eTH is the meditating principle.

The little 'I' that oneself is wishes to transfatself into the bigger 'I', even the Infinite 4,this is the purpose of meditati
Otherwise, any amount of meditation sessions wiitidono proper result. The mind has to be clarifiest. You must know
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what you want, before saying 'l want something'atWou think and affirm about yourself, that whigtu are will come to
you; that which you are not will run away from y@g8arvam tam paradat yah anyatra atmanah sarvaa).

The cobwebs of mistaken thinking should be cleéiretl We must take enough time to do this. We #thoot say, 'l am
very busy; | am doing this work, that work'. Welen you go on doing the work and be what you\dke have already
mentioned that work and meditation are not conttady. The bogey that people bring before theranilso busy, | have no
time to meditate’ is meaningless. That is to dagy are neither doing right work nor doing rightditation. Mostly, the life
that people live is a confusion. It is neither ahiavement nor anything worthwhile.

To achieve this, to attain this path of Perfectidrich is what is known as meditation, continuotiskimg is necessary.
Close your doors in the room, put down the teleghadie not read any books, close your eyes or opengyes as the case
may be, go on thinking 'what kind of person amTRis subject also we have touched previously -atviind of person you
are. Nobody could answer this question. Now youdmest ask somebody what kind of person you are. &uyourself
'‘What kind of person am 1?'. Sincerely put thissiios from the bottom of your heart, 'What kindogfrson am 1?* Very
uncomfortable answer may come. 'l am certainlywiwdt | appear to be'. Dangerous is this answegkshg is the
conviction.

Are we leading a life which is contrary to what thenk we are? This is the reason why it is said gaust have a concourse
on this subject with people who are treading tlaighpin this world, where a single Guru is diffictd find and people run
from one to another, it is better to have a congfieg of wellmeaning people. We are all seated here and | wmlidve w
are all well-meaning people and | can understaatid¢ieryone here is wanting the same thing andifferent things.

Discuss among yourselves: 'My dear friend! Howyame progressing in your meditation?' | will ask ygou ask me, | ask
this man and that man -- like schoolboys, collegsatiscussing among themselves on subjects of agtion ensuing
tomorrow, let us discuss about this matter, thiash

'Tat chintanam tat kathanam

Anyonyam tatprabodhanam

Etadekaparatvam cha

Brahmabhyasam vidur Budhah'

[Panchadasi (7.106)]

Meditation is the practice of Brahman; in Sansikiig called 'Brahmabhyasa'. What does it mean?

‘"Tatchintanam' -- like a mother who has lost hdy child, like a husband who has lost his newly-wéte, like a wife who
has lost her newly-wed husband, like a person vamldst all his wealth -- what does he think? Thvetebe one thought
only at that time. So 'Tatchintanam' - thinkingyotilat. 'Oh! | want That; Oh! | want That'! Mothenies when the child is
dead: 'Oh! My dear! | want you; where have you go@h, my dear! Oh, where is my child? Where is mjd@' They won'
sleep, they won't eat, they will cry. Like that yleave to cry before the Almighty: 'Oh! Where ar@yd want you'! You
need not say like that before other people bectngsewill think that you are a little out of wit¥ou can do it within your
room only. 'My dear Almighty! Where are you?' Liechild, put this question to your own self. Crydve That; 'Where are
you?'; 'l want you only, | don't want anything elBen't forget me; Don't desert me; come now! leagerly wanting you
Like a bereaved person in the world, you speakdd.@ou have lost Him and so you are bereaved. \Whaetched
condition! You don't like to say anything; you domant any comfort in this world; you don't wanttédk to any person. ‘M
dear God, where are you? | have lost You'. Go onding, brooding. This is called 'Tatchintananthinking only That, the
which you have lost.

'"Tatkathanam' -- talking to people on this subgady; if you meet anyone, you speak only this safyjdon't chit-chat on
climate, country, how the country is going on, wisahe international system -- these chats areaafjood! You talk to
anybody, your friend, only this. 'How are you pregging? How are you getting on? All is well wittuyia this matter? Let
us discuss. Come on, let us sit, let us discussttiitter. What do you think? What is the diffic@ltfhis is 'Tatkathanam'.
Thinking deeply only That, speaking only about That

'Anyonyam Tat prabodhanam' -- awakening each ormautyal conversation. Sometimes people go for & walome three
four, five people go for a walk. Why don't you tkionly this at that time? 'Hello, how are you? ‘¢éeday | was thinking lik
this and | am feeling like this. What are you thimkabout this matter?' Instead of looking here thiede -- the shops and
market places and monkeys, etc. -- why don't ysaudis this even when you are walking? You must haweher thought.
'‘Anyonyam Tat prabodhanam' is the third method.

'Etadekaparatvamha Brahmabhyasam Vidur Budhakpentling entirely on That. What do you mean byeddmg
entirely'? You simply efface yourself. You have gedt your thought in It. You are going to sink ifttoYou have los
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interest in everything else because there is se''&d God Almighty. This is Brahmabhyasa, the ficacf meditation on
Brahman.

The Upanishad goes further: 'Sa eva adhastat,as&hfat' [Ch. Up. 7-25]. Where are you, God? \Gaalhastat' -- He is
below; 'sa uparishtat' -- He is above; sa purasthi is in front; 'sa paschat' -- He is behisd;dakshinatah’ -- to the right;
'sa uttaratah' -- to the left; 'sa eva idam sarvaeverywhere you are. Oh God! This is what yael ar

Whoever thinks like this, whoever understands fiks, whoever meditates like this, that person dadsvant a friend. He
or she, himself or herself will be the friend. 'Eén this state, | am my friend; | do not want doeotfriend; | do not want to
rejoice over something else; | rejoice over mydedin wonderful.' 'O Wonderful, O Wonderful', sake Taittiriya
Upanishad.

'Ha-a-a-vu, ha-a-a-vu, ha-a-a-vu' -- you go on mgusiounds like this; that is, ecstasy is boundiesdce any sound because
you don't know how to express ecsta

'‘Aham annam; aham annadah’

'I am the eater of food; | am also the food thaaten because this 'I' is sitting in the food alsbis not sitting on the plate;
| am the eater of the food; | eat myself as thelfobhese are Upanishadic statements. These desiessof great Masters
yore. This is something wonderful to hear for eeas who would like to meditate for the sake ofibalisation of
Brahman.

There are essentially two types of meditationne & Saguna and the other is Nirguna. Meditatm&od Almighty as a
Supreme Person is Saguna Upasana; 'Father in Hebleeayana, Vishnu, Rama, Devi, Jesus ChristAHawhatever be
the name you give to God -- this is the name of@gnality which is Cosmic in its nature. The Casmipansion of the
human concept of personality is the concept of &ed, usually. If you meditate on this concept ofiGyou will achieve
That. But the Infinite Personality is not sittingsf here; there is a distance involved in It. Sakes time for you to reach the
Personal God. Even when you consider God as afPerBoite in nature and most powerful, you stithisd outside It in
your meditation. You cannot involve yourself in faegeness of the Personality of God. AcharyasR&enanuja, Madhv
and the Vaishnava theologians tell us, "you pr@ied, meditate on God, worship God but keep youetedf distance from
Him, because under no stretch of imagination canigwgine you yourself will be like God. AccorditmVaishnava
scriptures, there are four types of salvation knewisalokya, Samipya, Sarupya, and Sayujya. Tipsray a devotee's
idea, of closeness to God by degrees of nearness.

To live in the same domain as God is one kind @fiminent. If God is in heaven, you also are in le@ayou may not be
very near God, you may be far away, but you ateensame kingdom; where the king rules, that cquatyour abode also;
you may not be able to see the king but you ar@yh#mmat you are in the same land which is ruledheyking. This is
Salokya Mukti. This is also a great thing. Aftelr gbu are in the Land of God though you may net Ged.

Samipya means nearness to God; you are livingojusite side of the Ruler of the country; you widef some elation -- the
King's Palace is just here and | am here. Thoughhave nothing to do with that Palace, you willngadthing by the
nearness, but the mind will say 'l am so near #lade of the King; He is here only!" Thus, nearriessod also is a stage in
liberation. This is Samipya, closeness.

Still greater freedom is Sarupya, assuming the dame of God; you become an ambassador of God.ltasdjiven you the
powers which He wields. The ambassador has prégtadathe powers of the kingdom which he reprdsehe can speak
for the whole country of which he is the ambassad@be Vaishnava scriptures say Sarupya means rmefyriecoming an
ambassador, because the ambassador does not Hoongkdike the king, though he can be adored andsted with all the
paraphernalia of the king also, there is somethinge here. In Vaikuntha, Abode of Vishnu, Naraydhay shine like
Vishnu Himself. When you see the attendant of God, cannot know whether He is God Himself or isttendant; he will
shine like God Himself, though he is not God. Tikisalled Sarupya. The last one is Sayujya, merwirigod, the Highest
attainment. All these come under what is knownagu8a Attainment, meditation on God as adorned alitthe good
qualities -- Kalyana guna sampanna; Ananta koyid@h guna sampanna -- all the blessed things ere i God. Here
'merging' is something like merging, union of malikd water, though looking one, still not one.

This is qualitative meditation but still you ardfdient from God. This is what the Acharyas of Yf@shnava cult emphasise
again and again. They consider the aspiration tore '‘one' with God is blasphemy. The Vaishnava®adaya follows
Dasa sampradaya. Dasas, Madhvacharya's follonarsider themselves as dasa, servants of God, andrRgacharya's
followers think they are 'seshatvam’; Sesha antirsesthese are the words they use to describesthdonship between the
individual and God, "You are a quality of God bot God Himself; you are an attribute of God'. Aétcells of the body al
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yourself in one sense and yet the cells are notWidon't feel ourselves as a bundle of cellmgithere. No! | am hert
why do you say 'cells'?!". Similarly, though yoe an attribute of God, like cells as it were in ioely of God, you are not
the same as God.

This is the Vaishnava doctrine of seshatva andtdasa'l am a dasa-dasa, servant, servant’; Vaisisiemphasise this type
of devotion.

Aham tu Narayanadasadasadasa-

syadasasyachadasadasah

the devotee says -- 'l am the servant of the senfahe servant of the servant of the servanhefdervant of Narayana', --
they will walk with lowered head, not with raisedad. So humble before God one has to be.

Such people who adore God in this manner will atthe Kingdom of God but will not become God. Iistbonnection, the
Brahma Sutra says they have all the glory of Gaoghjoy but they do not have the powers of God; taynot create the
world; they cannot sustain the world; they canresdty the world. You can live in the palace of Bresident and enjoy all
the goodies there in the President's palace, hutgonot do what the President does. You may bbrtiteer of the
President himself living in his palace, but you ao¢ the President. Enjoying the glories of Godifferent from being God.

This is the result of Saguna Bhakti, where accardinthe Brahma Sutra -- Jagat vyaparavarjaail things are yours exce
the Power of creation, preservation and destructi@mne a controversy is raised by commentatorherBrahma Sutra. It is
very good to hear all these things: God is great; lyave to be humble; love God as a master, albadok as the most high,
Glory of all glories -- 'Very wonderful! We shalbdhat', but some rational questions arise whiehaéso discussed in some
of the commentaries.

If you are not one with God, you maintain a diseafrom God even at that height of achievement. Théat will be your
future?! How long will you be in Vaikuntha-Loka, Kasa, Brahma- Loka or the Heaven where God abiti@s®?long will
you stay there? To be in that condition will beetgoy the contemplation of the Infinite but notoiecome the Infinite. Yo
have the happiness of contemplating the Infiniteylou cannot become the Infinite and do what ttimite can do. This is a
peculiar aphorism in the Brahma Sutra.

Sri Sankaracharya particularly, who comments orBitadama Sutra elaborately, is, as | could undedsteaught in the net
this kind of statement, because Acharya Sankarasgvhommentary is the best, cannot agree that Bmitetion continues
even in liberation! But he cannot say that the &igwrong. Sankaracharya finds himself often difficulty of this kind.
There are some places where he is between thetacpepthe Brahma-oka Attainment as the meaning of the Sutra an
insisting on the utter absorption in Brahman as loksha.

If the Sutra is correct, the Identity doctrine @fn®ara is not correct; if the Identity doctrineSznkara is correct, the Brahi
Sutra is not correct. But we must consider botbazgect. We cannot reject Sankara's idea or réjecBrahma Sutra.
Sankara reconciled himself to the feeling that lileeeBrahma Sutra is not concerned with NirgunahBran even when it
says in the end, Anauvrittih shabdat, Anavrittintsifet (no return); and that it just means attainiregCosmic Creator, but
not the Absolute.

A great difficulty arises here in understanding $wéra's intention. Ramanuja and the Vaishnava Aelsahave no
difficulty! They say 'Yes! It is like that onlylhecause you cannot become God. But Acharya San&aret accommodate
himself to it -- if you cannot become God, you \Via# finite again; if you are finite, then you hdeeeturn, having not
attained Moksha.

Chapter IX

THE CAUSAL LAW AS A LIMITATION

Inasmuch as we cannot forget that we are just paybbdies, however much we may theoretically bay e are not the
bodies, the inveterate feeling that we are jusbibay only situated in one place only does notlgésave us. That there is
something outside the body -- there is a big wotltside, -- this feeling also one cannot avoid.tThere is a world outside
is a feeling consequent upon the feeling that vedraside the body. So, if we feel that we are nside the body really, then
the world is not outside us. But who can say thatwe not in the body? Whatever be the learnirgymdrson -saint or sag
-- whoever he is, he will feel 'l am sitting hem@yd! No one can feel, 'l am everywhere'.

There is a devil catching hold of everyone. Thiedgt of attachment to the body as the only readynpels us to commit
many other mistakes. What is the mistake? Onédést am here, therefore the world must be outsidiéfollows. But the
third question arise-- from where has the world com
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There is a peculiar trait in the mind which hasrbdiscussed by all philosophers of East and Weshety that it can speak
only in terms of cause and effect; Everything nhzste a cause -- otherwise the question arises "foene has it come?'!
Why should the world come from somebody? Who tad that it must come from somewhere? But the cdagalwhich is
sitting inside the mind as the very texture offiad -- the very fabric of it -- without which theind cannot think, compels
the individual to feel on the one hand that ini®he place only, that the world is outside, arte¢hmust be somebody to
create the world. This unavoidable predicament khibel taken into consideration before we conclutiethver God is a
person or God is not a person.

'Are you a person?' -- you put a question to yaum self -- 'Am | a person or am | not a person?oWilill say, 'l am not a
person'? Therefore, a universally extended cowtgelative of this 'my existing here' projectelfsautomatically through
the causal law that there must be a world and av@udis above both. Nobody says that God is siffiisjhere -- He is far
away -- very far! If that is the case, to attaind@olot of time is necessary; one cannot reach jGsichow, because of the
distance involved between oneself and God. Whétieze is really such a distance or not is immalesiace it is confirmed
by the mind that there is a distance, then it stittk to it, just as there is what is known as imagy iliness; for reasons
which are many, one can feel one is sick. Befoeeration -- one day before -- the student maysiak; when war takes
place, a soldier may fall sick and take leave amdma similar manner, everybody is in a sortiokisess. So, when you say
'we want Moksha -- Liberation', liberation from viaVhere is the bondage? This, in spite of it bellugidated everywhere
in books and commentaries. Can anyone of us sayevliles the bondage? Has God created bondage?!\¢@ @h saying
that God created the world. If God created the eydré must have created the bondage of the wastd HIGod cannot be
attributed to have created bondage, who will createdage? We would not ourselves create a bondame own selves.
Will I imprison myself deliberately? God does no¢ate bondage, and it will be a blasphemy to saly®od created
bondage. Who else can create bondage? As this@ueannot easily be answered, one cannot alsty éasiw what
Moksha is. Howevermuch you may scratch your heathimg will come. The erroneous notion enveloping existence is
such that whatever we touch creates a difficultyufs

'sarvarambha hi doshena

dhumenagnirivavritah'

(B.G. 18.48)

"Anything that one does produces a cloud of reactiowill not bring satisfaction!"

Actually, liberation means liberation from the motiof cause and effect, that something comes famething. As the mind
is involved in the web of causal law, who will lifage the mind from the network of 'cause and effethis is why Jnana
Yoga path is considered difficult. It is like trgiro melt down one's own personality.

However, coming to the point, whether Moksha isatiainment of a personal God or it is somethiisg,a@he Brahma Sutra
does not clearly mention what kind of thing itiisaflly. If it had been clear, there would not hdpe=n so many
commentaries on the Brahma Sutra -- SankarachBeyaanujacharya, Madhvacharya, etc. Every Sutranewhat vague.
In some places, the Sutra says that the Jiva anttiddual is dependent on God. The dispensatigostice and the
retribution of the Karmic Law is done by God and g one's own self. Now, we have already got trtable by defining
God as a far-off Being. How does God touch us awklany relationship with us, if His distance framis infinite?

These kinds of problems have made Acharya Madhkia,wrote a commentary on the Brahma Sutra, totifeszk is no
connection between the individual and God. Thiscagsion is frightening even to hear. Madhva's uolghy is that the
individual soul, Jiva, is a servant of God, deperidmtirely.

The three Acharyas -- Sankara, Ramanuja and Madhave their own definitions of liberation. "Yoedbme one; -- that is
liberation. Now, what is the meaning of becoming @rnth another thing? When water is mixed with milie two join
together and become one substance as it were;ayowtsee water separately sitting in the milk water is not milk. The
existence of the water is merged in the existefickeeomilk, notwithstanding the fact that one ifefient from the other.
Ramanuja's view is some such thing; You may fealgm@ one with God as water may feel it is one witli or milk may
feel that it is one with water, but they are diéfiet; though for certain purposes, they look like.chhe intimate relationship
between God and the soul is such that one maytfisehe same as the other, though it is not. Raijsés conclusion is that
the soul does not get identified with God, justralk and water do not identify themselves with eatter.

Madhva's view of liberation is like loss of indivdlity which is possible by getting mixed up witther individualities. Say,
there are grains of rice and grains of sesame-{il) sesame seeds and rice seeds are mixechtrgetich seed may think
that it has lost its individual existence by comieating itself with other seeds -- til with ricedarice with til. This is
Madhva's idea of ‘union’ with Reality, but yetd#nnot become rice; rice is quite different fromlti the case of milk and
water at least, there is an appearance of idemtityn til and rice, there is no such questionllatere is the difference
between Ramanuja's opinion about Moksha, and Masll
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But in the case of Sankara, Moksha is like ‘watidimg with water’; It is total oneness. If hundrébps of water unite
themselves, they become one drop only. But, mixingne hundred rupee coins together would not agbtivem into one
big rupee -- they remain one hundred only. But lietee case of water, it is not like that. Any riaen of drops of water
mixed together will become just one big drop. Hindlcan become one huge drop like the ocean. iBhBankaracharya's
standpoint, basically.

What does Brahma Sutra say? It does not say claayfthing! Otherwise why are all these people difig like this?! There
are indications that all the three are correct fabfferent points of view. The Upanishads have agss corroborating all
these views.

Whether something exists really or not is not int@ot. Does the consciousness believe that somethigsting, or not, is
what is important. Bondage is the belief of congsitess in the existence of certain factors whietbarding. 'The world is
binding; all people are sources of trouble andthtion’ -- this notion of the individual has to weercome in order that the
'troublecreating' elements may depart from the soul thaisbled, which is possible if the individual citiself off from the
causal world completely or identifies itself withetworld totally. The individual cannot cut itseff from the world as it is a
part of the world; the only way is to unite itselith the world. The first attempt is ostensibly damus and unpractical. The
second is laudable, and is the proper way of sédfgiration.

Chapter X

VAISHVANARA VIDYA

The loftier aspect of meditation is the principfevaishvanara Vidya. Isolated meditations on déferconceptual entities
were considered by the great teacher, Ashvapatkitig, mentioned in the Chhandogya Upanishadegective. If you
meditate on any particular thing, you are excludinomething thereby. You cannot think one thing aithexcluding
something else. The thought that something is eetlu- you must be very careful to hear this --thmight that something
is excluded from the thought that something is eoncentrated upon is also a thought. Exclusidgh@thought of some
object from the thought on which the concentrattooarried on is not possible because the tholghtsomething is
excluded persists, while the intention is not oklof the excluded object. It is like a story: sewne told 'When you drink
milk, do not think of a monkey'; then every time tmilk was taken, monkey only came to the mind.

There is no such thing in the history of the costhas one thing can be excluded entirely from ttheen The idea of
exclusion is futile, because to exclude anothergliiom one thing, the mind that excludes shoulgfesent in that object
also which is excluded. This is a trick that isygld by the mind. This is why the great teacher Agladi mentions to the six
great sages who went to him for learning the arheflitation on the Atman that they are all defextide asked questions,
'O Great Sages!" On what do you all meditate?' aae different answers. Various, different, tgtédolated concepts we
the objects of their meditation. The king said,uYase all making two mistakes: one thing is thatttiing that you are
meditating upon is outside you; this is one mistdke other mistake is that the thing on which yo& meditating is in one
place only'.

That the object of concentration cannot be in daegonly becomes clear from the fact that the noanthot exclude
anything from the object of its meditation. If exding something is not possible because excludinglves the
consciousness of excluding, the only way of suctesencentration is to include everything and extlude anything.

If some idea arises during meditation that sometisroutside the object of meditation, bring thlajeat also into the point
of concentration. 'l am meditating on banana aeddtudes oranges'; you bring the orange alsothdanana and let them
sit together; now orange and banana have becomguwnenly; then you will see that jackfruit is exded; bring that also!
Whenever you feel that something is excluded, ttiiag which is seeming to be excluded -- bringaitk to the point of
concentration, so that the object of concentrabecomes wider and wider by the inclusion of evehepthing which
appears to be excluded. Then meditation becomesiColsecause there is nothing to exclude -- sotsa&idsreat King. 'Do
not meditate on any particular thing, because if yeeditate on any particular thing, you have exetugomething else. That
which you have excluded wrongly will disturb youeditation.' The world is made in such a way thahimg can be
excluded from the world. You cannot say 'l wansthinly and not that thing'; you cannot want onaghvithout the
interference of the other thing which you thoughtot wanted.

Very different is the art of thinking in this wa@ne question was answered by the King: 'never ttiiakthe object of your
meditation is in one place only, because if ini®he place then there is something else outsateothject of meditation,
which outsideness is impossible by the very psyaipobf thinking in wholes and not fractions.

Thus the entire thing conceivable becomes the bbjemeditatior-- even beyond the skies, the mind can go. You ta
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mind beyond, beyond the limit of conception anidl iéels there is something outsidebfing that outside thing also inside
so that there is a tremendously inclusive insides s how the location of the object in one placavoided. The second
thing: it is not inside; because if the object that think is inside your mind, then it cannot ladled an object -- it becomes
part of your subjectivity; nobody will want to hagehing which is inside the mind itself. So it hade outside, but truly no
object can be entirely outside the mind becauaething is outside, one cannot be even conscia@isttls outside. The
pervasion of the consciousness over the so-calgdrhal’ object is necessary in order that everctimcept of externality
may arise. If the consciousness has moved ouself iind pervaded the object outside, then thsitberiess' of the object
ceases -- it becomes part of the 'insideness';dieoeyou touch the cosmicality of things. Eithexywit becomes a Universal
Meditation -- very deep subject into which the sagere introduced by King Ashvapati.

This is a most potent way of meditation for meltdmvn the ego-consciousness, which locates itsalhe place and
considers God as something far away above the.SKigs also is, in one way, a Saguna Upasana. Evtitink everything
together is a qualitative meditation; even if yoiegtain in your mind the consciousness of the witoéation, it is still
Saguna only. This kind of meditation is supposemh&ie one reach the highest Creative PrinciplehfeaLoka, in the
language of the Upanishad.

Personality can be of two kinds -- one is the hupensonality; God appearing as a Huge Persongsittinthe throne of
Heaven, as is usually described by the religiorth@fworld. Whenever we think of God we think ohtHas some Person,
filling all space. The other personality consciaessof the Ultimate Reality is as Vaishvanara.

If this meditation through the Vaishvanara Vidyagess becomes intense, you will no more be theaenaeditator of the
Vaishvanara because of the Inclusiveness of the skns an AllConsuming Fire and you will not be there to beHbldou
will be reduced to the Fire Itself.

Then what remains? A big blaze of Self-ldentityjwénsal in its nature. We cannot speak much thezeabout this, but if
this Universal Conflagration of the Fire of Vaishaaa can engulf us, thrice blessed we would bedtamifl lead us to Sady:
Mukti; you become liberated at once.

Chapter XI

THE PRELIMINARIES TO SADHANA

That so many commentators and Acharyas who expauthgemeaning of the Brahma Sutra did not giveiform

definition of the nature of liberation should imphat the attainment of liberation is not an edsyd. It is not a joke. The
difficulty whether in understanding the meanindibération or in knowing the method of attaininigdration arises because
of our intricate involvement in the world of seng@erception and body-consciousness. These thirygpt us from
thinking rightly. Any amount of logical argumentlixfinally be based on the body-consciousness hadgerception of the
world through the sense-organs from which conditigmone is free.

Nobody will deny the value and validity of se-perception; none can also deny body-consciousiéisis.this kind of
impediment we are trying to understand BrahmannEke commentators are, after all, this kind oith all their good
intentions and well-meaning, the Acharyas alsotlseavorld through the sense-organs and they haegsanality, though
all these great ones have a special intuition @if thwn.

To divest ourselves from this inescapable impedimdrat kind of Tapas have we to perform in ordeattain liberation.
Our notions of value have no ultimate meaning eghth of the spirit. We have to decondition oundrfirst of all, and get
reborn. The idea is that we must be reborn intsgiet. We never belong to this world at all -~iaur mind at least; you
should not think in terms of your body or the waflglou wish to have an impartial opinion on anyii All the laws and
regulations are made by human beings. Anythingytbatsay, any law, regulation, discipline which pleospeak of, codes
of behaviour, have no final significance becausy tire born of certain basic wrong notions of ttiedmvhich is
conditioned and determined by sense-organs and-tausciousness. Great reason indeed why Yama wadldnswer the
crucial question to Naciketas: 'You little boy! Dot talk to me too much!'

But we want liberation. The arduous task beforesiadhana. What is Sadhana? It is not just merepting something
and reading a book and getting up in the mornimgpfayer. Sadhana is a slow and graduated disdetargt of the mind
from thinking in terms of the body and the worldotifjects..

God is not so easy to attain. He is easy to a#figio, in one sense but because of the obstructibady-consciousness, it is
hard to attain. Most educated people, most leamgredyt scholars, even saints and sages get angng iihsults them. There
were Visvamitra, Durvas-- great sage-- irritable types; Why are they irritable? Becaudatever big Tapasya they d
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they could not forget that they are in the bodyisTi# the vicious veil that has entered everyooessciousness.

Honesty with God is real honesty. Human honesth wiher people, shopkeepers -- that is one kirgboial honesty; To be
honest with God, that is a different matter altbget- it does not come under the ethics of thddv@pirituality is above
human ethics in the sense that God has no bindimcse To think like this is a veritable blow orethuman way of thinking
You cannot carry the human way of thinking and e@ed, and if you do not want to shed the human efahinking, be
happy here!

'| will give you everything that you want, all theauties, all the gold, silver, long life, goodtais!', Yama told, '‘Be happy!
Why are you worrying about the '‘Beyond’, and at®i Everybody should read the Kathopanishad.&'lbex some Ashrar
in India where it is made compulsory to recite Kaghopanishad every day. This is a brief presemaif the whole of

spirituality, right from the initial stage to thétimate; and in beautiful poetry; very sonorous atehsing to read and hear.

If any one of us is a student of liberation, wedéwvfind time to probe into ourselves. You arewbat other people think
you are. 'l am not what other people think | -- this must be accepted by everybody. Go to yatindieom, go to your
kitchen, go to your bedroom -- there is nobodyetbytou anything, there is nobody to praise yow goe alone -- at that
time, you assess yourself. '"What is the valuelthave in the eye of God?' Imagine that the Almygktlooking at you with
millions of eyes all around, He is seeing you; yoomscience can tell you what God would be thinkibgut you. You
should not say 'God may think anything, | do natwn-- How do | know?'. We can know it, because Gad planted
Himself in our heart. The Inner Voice will tell what God is thinking about us. We may be fear-g&true will not like to
see the face of God -- we will not like; we willtneish that He sees us; 'Oh! Let Him be a littledaay', because we know
that we have such stupid things inside that weatavant to expose them even before God.

Cleansing is necessary. What can we say? Peoptgtd hard with Gurus for years and years to kttesecret of
meditation on God; They rid themselves of entanglets, loves and hatreds, associations of every Kiesires, passions,
greed and hatred -- everything; they kept quietlared contented with whatever they received fa thaintenance of the
body; they didn't ask for anything else; they wopildfer to live alone. If God is an 'Aloneness',lveee to learn to be alone
in ourselves.

"The alone will go to the Alone', as it is welldaf society cannot reach God; a political orgatidsacannot reach God; a
corporate body cannot reach God. The alone godeetdlone. What is your 'aloneness'? 'l am alonfeel, -- 'Five hundred
miles around me, there is no human being' -- noltodgll you what you are. You cannot behave in jpasticular manner
because behaviour is in respect of somebody élaesomebody does not exist -- imagine withatiength of your mind *fc
five hundred miles around there is no human besngyhat kind of behaviour can | manifest?'; Thaaamnditioning goes
away immediately, because behaviour is a sociafaPeople say 'you must behave welif you are alone, then, what ki
of behaviour is it? Behave with yourself only.

It is necessary to live alone. It is not good ¥ lwvith a multitude of people, -- else man-mad#iciel ethics will catches
hold of you; 'What do people think about me andvghmauld | think about them? What are they sayimgua me?'! These
guestions will not arise when you are alone. Thiwlhy, in principle, as a preliminary exercisectesrs enjoin seclusion of
Sadhakas for sometime. Go to a distant place aadalone. Do not write letters to anybody. Donttdhaommunication wit|
any person; stay for three months alone somewhere.

Even if by the effort of the will, you live alonerfthree months, then the mind will revolt and makencomfortable for you
to exist; You will have unknown fears, the fearsated by the ego -- the ego which feels thatgbisg to lose itself.
Immediately it will kick up a row. Then people whee alone for a long time in fawéf places disentangling themselves fi
connection with anybody will have the fear of deédthey will shiver suddenly, 'Something is wronghwme'.

In order to avoid that kind of extreme step of éimlg oneself totally in some distant place riskamg's life, it is better to go
slowly, and do this exercise every day. Everyoredplace to stay; they have a room, they camgivlere. For one hour
you keep quiet and put this question to yourselidf\am | in the eye of the Almighty whom | wantatibain?' Youl
conscience will answer this question. You may amshie question to yourself and you may feel at thrme God's opinion
about you will be that you are a fool, you havenwoth -- this your conscience may tell you somesimim the eye of God,
am | a fool?' Is that so? In spite of the worldigirey you as a Nobel laureate, let it be anything,you may be a fool
basically. What is the use of a certificate givgrpeople? Let the certificate come from God. Howgeilfe¢he heart is pure
and honest, and the aspiration clear, there waailddosuch fear and there will arise a confidence.

Why is it that people cannot sit alone for somefirhifow is it that they are so fidgety? -- that thayst go away here, there,
see some people, talk something and chat sometihgt is the difficulty? Is it not necessary that should save ourselv
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from this perdition of rebirth? Why is it not pdsk& for a person to be alone to oneself withoutking of mental contact
and then practise selfivestigation? Due to poverty of one's soul andfitiieude of one's existence, such a helpless shaiy
befall very often.

Wanting the Ultimate Being, God Almighty, is notersome exercise. It is a way of flooding onegéi joy.
Contemplation on God in the true sense of the Uraléy of His existence, -- in one minute if itudd be done, will make
one feel that a world of forces are entering inmeself. The Power of God does not take time torergeThe subtle devil
will speak again, 'God? How long will it take, | dot know. | am not meant for that.' "When will E@me? We do not kno'
I am suffering.". The thought of God is not a fetriking exercise. If you feel that you are a nojpanonentity before Goc
you may have fear before Him, because of the westiless of your existence in the light of God's@dBut why shoul
you feel so? Why should you feel you are worthle

You put a question to yourself -- 'what is wronghane? | am a good person' -- you tell yourselfam really a good
person; | do not harm anyone and | do not speatharg/that is vicious. Close your eyes -- 'Am labd person? Have |
done any harm or have | an intention to do any Raou feel ‘No! | am really a good person’; Yol @&od 'l am a good
person; | am honest; | have no desires; | am rmbws; | am not greedy; | am not passionate; | atimitable; | want
nothing --God will open His eyes and shower His Grace upmnn $ince God is above time, He does not take tinshowe
His Grace. Do not doubt, do not lose faith. | asstou, -- one day you will change, even in a singlg, anyone of you; do
not feel miserable; do not feel that you are wedhlor 'this is not meant for you'; 'It is too &ithing, it is not meant for us' -
- do not say like that. You are not small, or feblpeople; tell yourself 'l am not a foolish persloamm honest; | am not
greedy, | am a good person' -- go on telling ydéirséd am a good person’; You will then be a gguetson only. It is a kind
of Mantra, and you will become that very thinganh really a good person; Yes! | know, | am su@nla good person, and
God is kind to me; | will get anything from Himwlant Him; | do not want anything else' -- Tell thasyourself a hundred
times. This is potent Sadhana.

All these general personal details are not in trehBia Sutra, but these instructions are impliedchdsty with God is the
Sadhana. To be honest with God, you have to tlitekGod. How does God think? In a Total fashionagiime; how does
God think? The whole Universe has engulfed itseti & single centre of experience. Immediately wdlfeel a sensation
in your skin; you will feel your skin vibrating;ké ants crawling on your body, you will feel somethhappening to you. O
Earth, Water, Fire, Air, Sky! You are my friendsBhartrihari in his 'Vairagya Satakam’, says, O otEarth! You have
sustained me for such a long time; O Brother Wated have sustained me for such a long time; O Bréard Agni, Fire!
You have sustained me for such a long time; O Vayalve breathed you for such a long time and yeueleen very kind
to me; O Akasa! O Space! You have given me peronsta stay here. Now | bid good-bye to you all'd-ree from these
obligations. Take all this that you have given telike a loan, | return the loan to you -- LeeyeaPBrahmani -- ‘Now |
enter the All-Being'. This is the concluding pragéBhartrihari.

There are verses of this kind in the Manu Smrigig a- very touching and noble sentiments. What Ifally saying is that
everyone should be able to sit alone for one holeast. It is not that it should be in the midsa@rowd of people; you mi
sit alone -- alone with God -- feel that you arena& with God and feel 'God is very kind to me ardi$ipleased with me'. If
you feel thus, He will be really pleased with yduwam feeling that God is pleased with me; He isitmy near me; He i
entering me; He has entered me; | am shudderingulsecof the vastness that is entering into myefiséif'.

This is Vaishvanara Vidya meditation, which is emgbked in the Upanishad and reiterated in the BaaButra. This is also
equal to Bhuma Vidya, which is interpreted in thatBna Sutra. This teaching appears in the Chharddggnishad: 'In
this entry of AllBeing into myself, | have nothing to think in thénah' It is Being engulfing Being, Light enteringght, the
'I' entering the 'I', bubble entering the Ocean.

Everyday sit and think deeply. This is briefly Braiviidya or Vaishvanara Vidya, the highest kind @&ditation one can
think of. The great trouble with us is that we fiéé$ not possible. ‘It is not possible for meanh not fit for this.' 'l have mai
problems; | have difficulties of many kinds.' Afig difficulties will melt away. Mountains of sinarm be destroyed by the
Flame of Knowledge, says the Bhagavad Gita:

Jnanagnih sarvakarmani Bhasmasat 'kurute tatha'

(B.G. IV.37)

As heaps of straw can be reduced to ashes by otohstiak, mountains of errors which you might haeenmitted in the
past in many lives will be wiped out by the entfitlas Knowledge of the All-Being.

There was a great saint called Raikvave-have this mentioned in the Chhandogya Upanidhadieveloped another type
meditation, a modified form of Vaishvanara Vidyadiciple went to this master and told him, 'Ple@seh me what you
know'. He taught a Vidya called Samvarga Vidya. Sanga Vidya means 'the Art of absorbing everythiig oneself'
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In the usual concept of the Vaishvanara Vidyaekercise is in identifying oneself with everythitdere we have a slight
modification; You absorb the sun into yourselfirth blazing like the sun; | am resplendent likeghr'; Absorb the moon
into yourself; Absorb all space into yourself; Abdsthe whole world into yourself; Absorb all thegpée in the world into
yourself; Absorb all the divinities in heaven intourself; Absorb all the fourteen worlds into yaelfs-- and stand like a
Mighty Emperor of the Universe. This is the Sameavtidya, the art of absorbing everything into oifese that one
becomes everything, and, as the Upanishad saygpttkdeeds of everyone converge into this peiwhanyone's virtue
his virtue.

Chapter XIlI

BRAHMAN AND ITS REALISATION

The point that | am touching upon here is the &ditne soul in the state of liberation. This hasrba controversial subject, -
- what happens to the soul when it attains liberatiearned people, professors of philosophy | reackthe occasion to
meet. Head of the Department of Philosophy in Clbtsheiversity, New York, came here long long agaridg Gurudev's
time. He stayed here for about twenty or twenity- days; everyday he would come and sit with ntle is Mrs., who was
doctor. All kinds of subjects he would discuss aedised to conduct daily lectures on Western thoingihe Satsanga in t
presence of Sri Gurudev.

In our discussion, the Professor asked me, 'Wleay@u aiming at, Swamiji, finally?!" | said, "Weeaaiming at the liberation
of the spirit in God'. 'What does it mean?'. | sdikntity with God'. "What happens when we attdentity with God?'. 'Yo
lose your individuality and become the All.' HedsdDh! | lose myself? If | am not there, as yoy, s@ho will be
experiencing God? The experiencer himself is nettetlas you are saying; then who is going to expeei¢he state of
liberation?' | said, 'God will experience the staftdiberation'. 'Oh! Then what about me?' "Youl\w# so attuned to God's
existence that there will be no question abougdia -- what will happen?' If the river Ganga estitre Ocean, then will the
Ganga ask the question 'What will happen to mbaénQcean? What answer will you give? Does Gangsigieo exist in th
Ocean as Ganga? And if you say Ganga will not bgigigng as Ganga in the Ocean, will it be any lafitbss to Ganga?

Ganga will become the Ocean. All right, but thei lme no Ganga there. Can you say Ganga is no¢®th8imilar is the ca
with everyone. We will not be there but it is nleat we will not be there. Ganga will be there ia @cean, yet Ganga will
not be there in the Ocean. Can you catch thisesyloiiht? He said, 'Very terrible!" Westerners canmalerstand this.
'Merging,' -- that word is terrifying.

You can attain God, ruling in the Kingdom of Heaveall these things are very interesting to hedrimerging' is a
disturbing word. The Brahma Sutra takes up thigesutbThere has been a lot of controversy; If yoatanest enough to
read the Sutras, you will find that right from theginning till the end there is controversy disedsand argued about.

One of the things that comes out on a close arsabfg¢he real meaning of the Sutras themselvésisitt seems to be
favouring Acharya Ramanuja's interpretation of @ad the world; it does not seem to be favouringk&eatharya fully, bt
Sankara is bent upon seeing that his thought re the

According to Ramanuja, the soul does not mergead. & enjoys the Glory of God. Our body is madeofiso many cells;
can you say the cells themselves are you? Or yoditferent from the cells? If the cells are nadrély your body will not be
there; but are you yourself the cells? When you'lsagve come from my room and am sitting herely,neho is this 'I'? Is i
the bundle of cells that is speaking? The body isting of cells is to be distinguished from thatisthembodies the cells.
And Ramanuja concludes that all the world, allvidlials are like cells or adjectives in the bodyGafd. You cannot
distinguish between yourself and the cells out biclv your body is made; yet you are not the c8ltsis the case with the
individuals attaining God; they are inseparablenfidarayana, Vishnu, God Almighty, but they are theimselves
Narayana. The cells out of which your body is madeinseparable from the body, but the body is soimg unique by
itself -- cannot be called a hotchpotch bundlehefdells. There is a distinction. Ramanuja's doeti$ that the relation
between God and the world is soul-body relation.

But Acharya Sankara does not agree with this datisVe should not bring here the word 'relatiordlbt- this is his point.
'Relation' means accepting the existence of twierdint things. If there are two different thingsgy cannot become one; If
the two cannot become one, duality will persisguglity persists, there will be no universal expece. Therefore,
Ramanuja is not right and Sankara contends thaithlema Sutra says that the soul merges in God Idemntity of
Universality.

The difficulty arises due to the definition of Gd&tahman, given in the Brahma Sutra, at the vegiriméeng. Who is God?
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does not say that God is the Supreme Absolutestinduishable, indivisible Eternal Being. The défon given is peculiar:
-- God is He who creates, sustains and dissolvesdhld. This definition is called 'tentative defiioih'. There is a distinctic
between 'essential definition' and 'tentative deédin'; Where is the house of Mr. John? If you S&ye house on which a
crow is perched, there, -- that is the house'; Byt that time the crow was perched but it doésmean that the crow will
perch always on the house; The definition of theseois not complete when you say that that is thusé where crow is
perched.

Likewise, the definition of God as the creator @ a satisfactory definition, because God is neirtabto be creating the
world always; He can cease from creation. Whendases from creation, what is His nature? The defimgiven in the
Brahma Sutra is what is known as ‘Tatastha Laksharen accidental attribute, which is not theee¢isl nature of God.
What is the purpose of defining God that way whgchot his true nature? But in India, the respectlie Sutra is so much
among the Pandits and the learned people thatcdmayot argue against the Sutra's meaning; whatieeeSutra says, must
be accepted; otherwise you risk being a heretid yau are contradicting the true meaning of the&sutll the
commentators repeat what the Sutra says. Andistii® beginning of the Sutras; what is the end@vittih shabdat,
Anavrittih shabdat' -- according to this scriptustdtement, one will not return from the stateilmédation after attaining
God, Brahman, Creator, Preserver, Destroyer.

The soul will not return if it attains identity withe Absolute Being, Brahman. But Acharya Sanksea pains to tell us th
the God who is described in the Brahma Sutra is@@th many attributes, Saguna Brahman, becausearnientioned that
God is He who creates, preserves, and destroyst 8oes not say who God is by Himself indepenadnibe activity of
creation, preservation, destruction; The esse@tial is missed, but nobody can dare to say thaBthkma Sutra is not
giving the correct information.

There is a difficulty felt by the orthodox commetieta He cannot agree with what the Sutra obvioisskaying, nor can he
say 'l don't agree'; If they do not agree it iskgr if they agree it is setlontradictory. Acharya Shankara knows this well
he holds that 'Anavrittih Shabdat' -- 'you will meturn' -- means you will not return until the &raf the dissolution of
Brahma-Loka, foundation of the universe. This wdogdconditional liberation, but not absolute liigma. What is absolute
liberation, then?

According to Sankara, the God described in the Ba@Butra is the Creator God, not the Absolute pestion that he
maintains which is opposed to every other Acharyééspretation -the Ramanuja, Madhva, Nimbarka, Vallabha, Chaa
Mahaprabhu, the Sakta and Saiva philosophersh@dig¢ have almost a uniform view; against all widahkara stands.

The difficulty is in the definition of Brahman. Braa Sutra could have said 'God is Existence-Consn&ss-BIiss,
Satchitananda'. What is the harm in giving thainin? 'Pure Being, Pure Consciousness, PuredBrae-- instead of that
why did the Brahma Sutra say God is He who cregteserves, destroys? According to this view, bgrkation, we have to
mean going to Brahma-Loka, having Cosmic Consciessiut not becoming Brahma Himself. There is aiip&utra,
'‘Jagat Vyaparavarjyam' -- the liberated soul inhBra-Loka will have all the freedom except the pouwfecreating the
world; It is like someone living in the White Housewith all the facilities, all the enjoyments whithe President has, but
he is not the President. If you are in Brahma-Lgkay will not be Brahma Himself: Attainment of Brah-Loka is subject
to return according to the Bhagavadgita. Then wigsdhe Sutra say that one will not return?

Sankara is caught in a difficulty. Like a shrewaiyar, he argues, 'you will not return' means 'ag las the creator contint
creating, and Brahma-Loka persists, you will bee¢tend you will not return -- Anavrittih. But whabout the state of this
liberated soul when the universe is dissolved?

The presence of a second beside you limits yoedfi. In a democracy, every person is free buabsolutely free; the
citizen of a country is free to the extent thatshene freedom is granted to other people alss;nibt Absolute Freedom to
the extent of denying freedom to other people. tistence of other people and the necessity toefuel freedom to other
people makes one's freedom limited. Everybodyexdiven is limited freedom due to the existence oéopeople, who also
have the same freedom; -- but that cannot be cAlbstlute Freedom.

'‘Absolute’ means no condition attached to it. Agylas you give freedom to other people, you arerietatively. But 'l want
Unconditional Freedom'. That is possible only ifimeless Existence. Timelessness does not meanltomgy long
duration; even if you live continuously for millisrof years, you are within time only. But if Freetds Timelessness, it is
Eternity. Inconceivable this State is; no humamgeaian conceive what Eternity is, because our rbodly complex is
involved in space and time. Anything that we thiskn space; anything that we think is in time. &Evieyou stretch your
imagination to the extent of affirming that thesenb space and no time, that thought also wilhbgpace and time only. So
it is a futile attempt to reject the consciousnefsspace and time; Thus, no one can imagine whahHy is-- that is to say
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no one can imagine who God is; -- then it means that no one can know what Liberation is, duéntogersistence of
egoism.

You should not be frightened that you will be abloéid in your attunement with God, in the same wagga, Yamuna,
Mississippi, Missouri, Volga rivers need not beasdrthat they are going to lose themselves in tbea@. They are not goil
to lose themselves in the Ocean; they are becothen@cean. Why are you afraid of the word 'losit@@ghga has not lost
herself in the bigness of the Ocean; she has beadarger being than herself. So the abolitiomdividuality is not a loss
of existence; it is enhancement of existence ine@dom which is incomparable. This is Moksha. Huileings are all
confused, because all conception is in space argl iound by space-time-causation.

The arguments, questions, controversies in thiarcegrise because of the impossibility of the humamrd to think Eternity
and Infinity. As thought cannot go beyond time apdce, nobody can understand what Moksha is.

Meditation is the way to Liberation. Controversas unnecessary, scholarship, disputation, pedantérmot necessary for a
spiritual seeker. Meditate according to the Upaadstidictum known as the Vaishvanara Vidya, or Bawfidya.

Chapter Xl

CONSIDERATION ON SOME ISSUES ARISING IN THE BRAHMBUTRA
The Brahma Sutra has some special things to tétl thee course of its varied discussions on almsesty topic forming part
of the Vedanta system of philosophy. Some of tlaeseas follows:

The realisation of Brahman is itself the liberatafrthe soul. Here, knowing Brahman is the samieefisg Brahman. This is
a kind of knowing where there is no process invdlas in the usual knowledge process of the knokmawledge and the
known. The known itself is the knower, and the keoig the known. It is a seiflentical experience without the intervent
of the apparatus of knowing. From this observatina can easily appreciate that knowledge of Brahitsalf is the being ¢
Brahman, and hence knowledge is not an action. Kedye is not 'doing' something, but 'being' sonmgthin this context
the Brahma Sutra defines Brahman as that from wiobeed the creation, preservation and destrucfidime universe. It i
also said, towards the end of the Brahma Sutrathlesknower of Brahman will not return to mortalstence. When we
read the initial statement as the definition areldbncluding statement as the result thereof, wegetgher what the Sutra is
actually intending to say. It is evident that tietes of Brahman is eternal and unchanging, notli@ebin the space-time-
cause complex. Thus, the authorship of the uniyéssustenance and destruction do not fit wethwhe non-spatial and
eternal nature of Brahman. The promise that thevierige of Brahman puts an end to the transmigratatyre of the soul
would easily demonstrate that the soul that att@é@esdom in Brahman is not going to be entanglettiénprocess of creatic
preservation and destruction, etc. Moksha or liti@nehas necessarily to be the realisation of flimate Absolute which is
non-relative in nature. Creation, preservation éestruction etc. are relative processes involvespate and time and hence
it could not be that the soul finds its liberatiarthe God who creates or the Brahman that is busiye world process.
Considering this difficulty in understanding theywé@tention of the Brahma Sutra, commentators Alcharya Sankara we
driven to accept that the non-return from Brahmamtioned in the Sutra, and the immortality attaitifestein concerns the
creative Brahman and not the absolute Brahman.aariad to adopt this procedure of interpretatioorder to synthesise
the characteristics of liberation with the defimitigiven in the beginning of the Brahma Sutra. 8tisl of the Brahma Sutra
will realise that there is something very unsatiday in understanding the relationship betweenstihd and Brahman,
which is the crucial question arising at all tim&ke Brahma Sutra, in its large coverage, toucpes @lmost every school
of Vedanta, accommodating the purely non-dualigtie,qualified non-dualistic, and even the dualia8pects of Vedantic
interpretation. The dualism arises when the Sutmatedly says that the Creator Brahman is supéoitie individual soul,
which implies that the soul is somewhat subsenti@®@rahman and it cannot take for granted itsti@iahip with Brahman
so easily.

There is another difficulty which suddenly eruptghie Sutra when it speaks of the liberation ofsthel. The Sutra makes
out that the liberated soul is free only in sodaiit can enjoy the bliss of perfection equallBeshman, but it cannot have
the power of creation, preservation, destructi@n @ftthe universe. This categorical statement dioukan that even in the
state of liberation the soul is not fully liberatétere the Sutra seems to be landing itself omtlaified monism of Acharya
Ramanuja, according to whom the soul is an orgpaitof Brahman but not identical with Brahmanw# persuade
ourselves to believe that the Sutra is sympathétit the Vaishnava theology of Ramanuja, we cafilyeasderstand why
the soul in liberation cannot have the power of Gadself. Acharya Sankara here has practically ingtlo tell us except
interate that if the soul is given the power ofatien, etc., there would be a clash of purposesantize liberated souls. He
again arises the question: are there many libesiels in the state of Brahman? Acharya Ramanujddumot disagree wit
this proposition, but Acharya Sankara would findehe hard nut to crac
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A very pertinent issue arising in the Brahma Signahen it defines Anandamaya Brahman, statingAnandamaya is
Brahman. The word Anandamaya occurs in the textgeatanta philosophy, indicating that it is oneluf sheaths covering
the soul, there being five sheaths, the other li@img the physical, the vital, the mental and ttteliectual. Inspite of the
fact that the covering of the soul cannot be thé,g¢be Sutra seems to emphasise that AnandamaégalisBrahman.
Commentators generally bypass this issue and wuatltike to enter into any controversy for fearcohtradicting the
obvious intention of the text and the reasoned lesiins spontaneously coming out of the issue alt wcharya Sankara
alone who had the courage to disagree with theaSurtd declare that the Anandamaya cannot be Bralirharreason is th
the Anandamaya sheath is the one into which thigitheal enters in the state of deep sleep. ButiéAdamaya which
causes sleep is itself Brahman, the individual miéirge in Brahman in the state of sleep itself ciiiowever is not the
case. It is seen that after sleep, the individuakeg up to ordinary waking experience and invoitgesf in world
consciousness. Now, what doctrine is the BrahmeaSuieaching, since Ramanuja would certainly behap fully agree
with the statement that Anandamaya is Brahmarf.itdéuld a commentator stand against the obviouasmng of the Sutra
and contradict it by insisting on a non-dualistiterpretation? Here again comes in the quandatyibiemation cannot be
complete unless the soul enters into the unqudlBihman and not the one with relative charadiesisf any kind.

The Sutra refutes the Buddhistic doctrine of thmafiavada or Yogachara which teaches that theretteould is a mental
creation. The question is, why does the world apfiebe external to the thinking mind. What ishiéat projects the world as
an outside element independent of the mind, nostatiding the insistence of the Vijnanavada thatwbed is a projection
of the mind. When the Sutra refutes the doctringnefmind itself being the world, it would meanttitas corroborating the
well-known feeling of everyone that the world igside the mind. Is the Sutra here saying that tbedais real in itself?
Often it is said that the world is an illusion, titds the body of God, that it is the reflectiohGod or that it is the
appearance of God. All these considerations waadd Us to believe that there in an objective reabtled the world, and
no human mind can conceive or produce such a widdde comes in the great distinction made betwsleviara Srishti
(creation by God) and Jiva Srishti (creation byittddvidual). The point here is that the world ip@jection of God's Mind,
and not a creation of the individual mind. Worl@ation is Ishvara Srishti and interpretative exgreze of the world is Jiva
Srishti or individualised viewpoint. There is a seiin the famous Panchdasi of Swami Vidyaranya:

Ikshanadi-praveshanta srishtir Ishana kalpita;
Jagradadi-vimokshantah samsaro Jiva-kalpitah;

which states the correct view of the relation & ittdividual to God and the world to God. The indials do not create the
world, rather they are involved in the world. Afsaparation of the individual from the Universak@tion of Ishvara or Go
the individual receives such a shock that it becoatepefied and finds itself in a state of deliriwmereby it sees itself as
cut off from the world outside and totally helpléssnterfering with the affairs of the world. Tlseverance of the soul from
universal inclusiveness drives the individual iatetate of unconscious sleep (Anandamaya), frorasiwihslowly wakes up
through the apertures of the components of the damraya to its conditioned perceptual instrumentkmas Buddhi or th
intellect, and Manas or mind, Prana or the vitatéo and finally the physical sheath, the bodis through the waking
consciousness conditioned by physical existendeoti@interprets the world as if its conclusiore famal and the only
things to be known. But the intellect is a puppdtanl by the strings of conditioning potentialsdeh deep behind in the
mental and the unconscious levels, particularlyAhandamaya. The individual thus has a blinkersibwi of the world, to
which is added a distortion of perception, so thatindividual can never know what exactly the wasl and what its own
relation is to the world. By a reversal procesthefperceptual procedure, drawing in the sensooyvledge into pure
intellection and further down into the very souaténdividuality itself, one can have a glimpsetioé borderland of
Brahman, the Absolute, by crossing the Anandamaglgpéercing through its veil.

When the Brahma Sutra refutes the Yogachara dedtnit the world is a mental creation, it doesse&m to be intending
say that the world is real in itself, independemttyits own. There are levels of existence, peredph their nature, which
are usually known as Vyavaharika or empirical, pratic and workable, different from the world of @ne where also one
beholds a world through the impressions createddking experiences. There is further a totallysitity experience as in
the case of seeing a snake in a coiled rope igtwitue to insufficient cognition. The levels afigirical reality are (1) the
totally illusory one as the rope snake, (2) thedittonal world seen in dream, and the (3) practieatld of waking
experience. The highest level, however, is the labsexperience of Total Being (Paramartha-satya).

The Brahma Sutra
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