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INTRODUCTION TO PART 5

WE HAVE SEEN IN Part 1 that Vividisha Sannyasa is aimed at acquiring the
knowledge of the Self (Tattwa Jnana) for which Sri Vidyaranyaji has especially written the
Panchadashi, a compendium of 15 independent Prakaranas on Tattwa Jnana.

Further progress on the spiritual path is available to the seeker only through
effacement of Vasanas (Vasana Kshaya, Part 2) and dissolution of the Mind (Mano Nasha,
Part 3). In order to establish the great value of continuing the spiritual path up to its logical
conclusion of Jivanmukti or Liberation, we had discussed the five purposes served by
Jivanmukti in Part 4. All that now remains to be taken up is the present Part on Vidvat
Sannyasa. This Part completes every step that is necessary for the seeker to attain the goal
of Liberation.

At the outset, it is stated that Vidvat Sannyasa is explained through the full text of
the Paramahamsa Upanishad, from beginning to end. Sri Vidyaranyaji gives a detailed
explanation of every word of this Upanishad. It is a meticulous effort that takes the seeker
by the hand and leads him through the two avenues that comprise Vidvat Sannyasa: They
are, i) the outer “Way” that is to be followed by which society may be able to identify the
Vidvat Sannyasi; and ii) the inner “State” that is to be established by which alone the seeker
can know for certain that he has reached the desired goal.

The entire discussion is neatly divided into these two avenues of this final phase of
spiritual Sadhana. Chapter 1 presents the overview of both components in a brief form.
Thereafter, Chapter 2 goes into detail with the external symbols by which the “Way” of
Vidvat Sannyasa may be identified. Chapter 3 begins the shift of emphasis from the outer
symbols to what they actually represent in inner development.

In Chapter 4 we are given a clear grasp of the essentials of Vidvat Sannyasa. The
symbols give way to their spiritual counterparts. The whole emphasis is withdrawn from the
external symbols and laid on the Knowledge of Brahman on which is based the inner
development of the seeker. However, the outer symbols are not altogether relinquished,
because they still serve to remind the seeker of his goal, should he ever momentarily forget
it. The internal meanings of the symbols are emphatically established, while the outer
symbols recede into the background.

Chapter 5 takes a look at the Desirelessness in the life of a Vidvat Sannyasi. The
obstacles to this stage are discussed in great detail, taking the cue from the Paramahamsa
Upanishad. Every aspect of the Vidvat Sannyasi comes under the radar of Sri Vidyaranyaiji.
They are discussed from the common man’s level, the social level and the scriptural level.

In the final Chapter, Hiranya or Gold is identified as the king of all obstacles to the
successful completion of Vidvat Sannyasa. As far as the Vidvat Sannyasi is concerned he
should avoid all longing association with “Gold” — it should not be ‘seen, touched or taken’.
It stands for Materialism of every kind. It opposes Spirituality as darkness opposes light. For
this reason, it stands as a supreme obstacle on the spiritual quest. The world may adore it,
relish it, and hunger for it, but the spiritual seeker should shun it as he would “another
man’s wife” or as he would shun “excreta”.
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KRAMAMUKTI
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JIVANMUKTI

Liberation while Living

v
HAMSA PARAMAHAMSA
Indirect Means to Truth Direct Means to Truth

A 4

VIVIDISHA SANNYASI

Renunciation of the Seeker
Aims to acquire Tattwa Jnana;

Attains Videhamukti.

VIDVAT SANNYASI

Renunciation of the Knower
Aims for Vasana Kshaya & Manonasha;

Attains Jivanmukti.
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THE PARAMAHAMSA UPANISHAD

Partsisa commentary by Sri Vidyaranyaji on the entire Paramahamsa Upanishad.
Below, we present the whole Upanishad. It is divided into four portions. These portions do
not synchronize in any way with the six _Chapters of this Prakarana, which are shown
alongside the Upanishad passages below. In addition, Sri Vidyaranyaji has split the
Upanishad into small fragments having the thought-flow in mind. Each fragment is placed in
a Section of its own within a Chapter. These Sections with their respective numbers are
clearly shown below. The fragments appear in the same order as they do in the Upanishad.

The explanation of each word (or phrase) of each fragment follows immediately
after the Section in which it is quoted. These explanations form the Sections immediately
following the Section containing a fragment. In this way, is built up the entire Part 5.

Kindly read through the above layout details once more, so that you clearly grasp the
format of the presentation of this Part.

COMMON INVOCATION:
Used for all Texts from the SHUKLA YAJUR VEDA

3% g HUIY: U T Hrgrtrsamaﬁémm

G G | FRW dafkd I9g: |l
T 7 ST g | Tieq T QO e |

Wit Feareat afiwafd: | wfer 1 geefiden |
3% M= 20 A= g 3%

Il qIHSU.L I
PARAMA UPANISHAD - 1

Chapter 1:
ELIGIBILITY FOR VIDVAT SANNYAS

Section 1.2:
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3 RS T |

Section 1.12:
T 9TE 37E: |
Section 1.13:
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Section 1.15:
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Section 1.23:
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Chapter 2:
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Section 2.1:
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Chapter 3:
WHAT IS THE ESSENTIAL?

Section 3.1:
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PART 5, CHAPTER 1

ELIGIBILITY FOR VIDVAT SANNYASA

26 Sections (Textbook Pages 315-323)

Note on Sections from Paramahamsa Upanishad

THE SECTIONS FROM the Paramahaamsa Upanishad are presented differently. The
Section titles are highlighted in yellow. The Devanagari script is in red bold. The trans-
literation box has a solid yellow background. And the translation is in bright blue. These
sections have no commentary as Sri Vidyaranyaji explains the Upanishad word for word.
Throughout this book, the words being thus explained form the title of the sections.

Section 1.1: Introduction to the Subject of Part 5
o\ o o

12 Td EEU-YH- -y ey fefar |

-]

1b 379r g ST faged=are e |
lefoged e e E: SUMES gfqurfed: |

WF = SUMYSH S SAredredH: |

1 | a. evam svaripa-pramana-sadhana-prayojanaih jivanmuktih nirtpita |
b. atha tad upakarinam vidvatsamnyasam nirtipaydamah [

c. vidvatsamnyasah cha paramahamsah upanishadi pratipaditah |

d. tam cha upanishadam antdya vyakhyasyamah |

a. Up to here, the nature, evidence, means, and purpose of Jivanmukti has been defined.
b. Henceforth, we shall explain Vidvat Sannyasa, which is the step that takes us there.

c. Vidvat Sannyasa is comprehensively dealt with in the Paramahamsa Upanishad.

d. And by quoting every passage of the Upanishad, we shall explain (Vidvat Sannyasa).

1a Like someone who has swam a long distance in a river, then gets off at the bank
so that he can see what distance he has covered and what distance is yet to be covered
ahead of him, Sri Vidyaranyaji takes a final review of the ground that has been covered in
this book so far, and what has yet to be covered in this final Part of the book.

Vividisha Sannyasa is covered already. Vidvat Sannyasa is the only outstanding
process still to be covered. The two main Sadhanas in Vidvat Sannyasa are Vasana Kshaya
and Mano Nasha.

1b-d The Paramahamsa Upanishad is a text that appears in the Shukla Yajur Veda,
the same Veda in which we find the Brihadaranyaka Upanishad as well as a few other
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Upanishads of note. The special feature of this Upanishad is that its subject matter is solely
devoted to Vidvat Sannyasa, and to nothing else.

Rishi Narada is the student and Bhagavan Vishnu Himself is the teacher. Naturally,
since the text is going to take us to the ultimate goal, it has to be taught by one who has
already reached that goal. We also deduce that Narada, being the first student of this
knowledge, must have attained the goal; for he taught it to many others, and they in turn
have also become Jivanmuktas. Thus was founded the Parampara of Jivanmuktas.

Section 1.2: The Paramahamsa Upanishad — Opening Questions

2T e fascH AT ANE YR IEAdd - W @
"3rer AT THE AT Wt 31 Witz 2 ol o feufa e 3fa
R AR ST Sar 3f |

2 | tatra adau vidvatsamnyasa yogyam prashnam avatarayati - parama.upa.
"atha yoginar paramaharisanarm ko ayam margah? teSham ka sthitih? iti
naradah bhagavantam upagati uvacha" iti |

At the beginning of the text, a question relating to Vidvat Sannyasa is introduced:
“Then, for the Yogis who are Paramahamsas, what is the ‘Way’? What is the ‘State’?
Thus did Narada, approaching the Revered Lord (with humility), ask Him this question.”

Section 1.3: “Athah” — What Happens Before this Point?
3°3rer A U ST —ufa "I’
@fe o1fd) T = 1w o ufdwfa;
qer T gweg-3ref: o fagd-w=ra: |
vafen = fafda-dw: e-=gaen: fafgmwm:
At~ HHAE: e |
ST A AR -HuR -, ety Freg—aref: |

3 | 'atha’shabda apekshita anantarya-prati 'yogi'
(vadi api) na kah api atra pratibhati;
tatha api prashtavya-arthah atra vidvat-samnydsah |

We first consider he word ‘atha’, meaning “then”, placed before the word ‘Yogi':
Although it appears to have nothing preceding it to indicate what it means,
even so, the subject being Vidvat Sannyasa, the following may be deduced:

4 | tasmin cha vidita-tattvah, i) loka-vyavaharaih vikshipyamanah,
ii) manovishrantim kamayamanah, adhikari |

In the present context, the enlightened one —i) being distracted by worldly activities;
and ii) wanting to have tranquillity of the mind — becomes the fit person (for it).

5 | tatah tadrg "adhikara-sampatti-anantaryam”, 'atha’ shabda-arthah |

Therefore, the word ‘atha’ has to mean “after acquiring the appropriate qualifications” .
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CHAPTER 1

Not Eligible Not Eligible

I I
| |
| |
ONLY YOGI : YOGI-PARAMAHAMSA : ONLY PARAMAHAMSA
! | ! | !
| I
I I
I I
I I
| 1

DEFECT 1 PERFECTLY ELIGIBLE DEFECT 2

Not Dispassionate Enough Has Firm Abidance in Self — is DISPASSIONATE Has the Knowledge of Self
Attracted to Psychic Powers Has One-Pointed Mind — has SELF DISCIPLINE But not the Mental Discipline

CHARACTERISTICS OF THE PATH

1. MARGA THE EXTERNAL SYMBOLS THE SADHANA (Means)
“ ” 1. Tuft, 2.Sacred Thread > 1. Very Difficult to Tread
(The WAY ) 3. Loincloth, 4. Staff, 5. Ochre Cloth 2. Not for the Many
THE INTERNAL QUALITIES THE SADHYA (Goal)
1. Firm in Tattva Jnana < 1. Total Abidance in Self
2. Vasana Kshaya, 3. Mano Nasha 2. Total Desirelessness
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3 Atha is to indicate what precedes the practice of Vidvat Sannyasa.

4 The answer is deduced from the attainment just prior to Vidvat Sannyasa. That is
the knowledge of the Self which was attained when Vividisha Sannyasa was completed.
Knowledge, then, becomes the qualification to begin Vidvat Sannyasa. The conditions that
still obstruct a seeker even after he acquires knowledge are, i) distractions due to too many
Vasanas; and ii) the urgent need for more silence in order to still the mind.

5 Aspiring for these two, the enlightened person, i.e. the one who has knowledge of
Brahman, becomes ready to progress further to the goal of Jivanmukti.

THE YOGI & THE PARAMAHAMSA COMBINED

Section 1.4: “Yoginam-Paramahamsanam” — Both Necessary

ShaeT-ATNH HacT-TWE d o IRAIGH TS5 SHH |

6 | kevala-yoginam kevala-paramahamsam cha varayitum pada-dvayam uktam |

“Only Yogi” or “Only Paramahamsah” — to rule out these options, both terms are used.

More clarity is now given as to who the eligible person is. Is it the Yogi? Is it the
Paramahamsa? Is it either one of them, or is it both of them combined? This is now being
clarified.

6 The intention of Sri Vidyaranyaji is to ensure that we know who we are dealing
with when it comes to Vidvat Sannyasa. There are two backgrounds that candidates can
come from. The first is the Yoga background. This is the person who has followed the
Ashtanga Yoga as taught by Maharshi Patanjali. The second is a Vedantin who has practised
Shravana, Manana and Nididhyasana and arrived at the knowledge of Brahman.

The above two candidates are now looked at individually:

Section 1.5:  “Kevala Yogi” — Only Yogi

TSHaA—AN, ded—TT — 3THIa,
ARTA—FTT MRIRT-THATRY,
T —THRR-FATERY - |

SHaH fazre: o 97 3gSH |
T THgENTg -9 Wafd |

? YT 7ok o JaH U@ 3aedq - a@g
"I Tt Sue e st s 103.3¢ 0

7 | kevala-yogi, tattva-jnana-abhavena,
trikala-jnana akasha-gamanadishu,
yogaishvarya-chamatkara-vyavahareshu asaktah |
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Option 1 — “Only Yogi”: One who practices only Yoga, but who lacks the knowledge of Self;
to Omniscience (knowledge of all the three periods of time), space travel, etc —
to such spectacular Yogic displays of occult powers, does he get attracted.

8 | samyama visheshaih tatra tatra udyunkte |
tatah paramapurusharthad bhrashto bhavati |
By means of the prescribed concentration exercises, he endeavours to acquire them.
Fom the attainment of the true goal and purpose of life, he thus gets diverted.
9 | asmin arthe sutram ptirvam eva udahrtam - yo.su.
"te samadhau upasarga vyutthdne siddhayah" iti /] 3.38]]

This warning has already been sounded in an earlier Sutra (3.38) as follows:
“These, which are obstacles in Samadhi, are considered ‘Powers’ out of Samadhi.”

The “Only Yogi”

7-9 If the seeker practises only Yoga then, in the process of disciplining his mind, he
does not have the knowledge of the Self. In such a case, he will not know the end-point of
Yoga. He will get distracted by the intermediate attainments before the final goal is reached.

What are these intermediate attainments? We have come across them previously in
Part 3 — they are the miracles which are attained by using objects of the world as points of
concentration, instead of concentrating on the Self. The Yogi then gets tempted by psychic

powers in order to get name and fame. This is a defect in being a Yogi alone.

Normally people try to get some power through overpowering the minds of others.
These are considered with great wonder. How much more wonderful will supernatural
powers be considered! Spectacular powers such as flying through space, levitation, and

knowing the past and the future will leave one dumbfounded to say the least!

To one who does not know the Self, the world cannot but appear to him as Real!

Section 1.6: “Kevala Paramahamsa” — Only Paramahamsa

0 HaA-THE : § da—fadan,
T Y-SR -ggar,  fotsafd |

1ag 1 Saaq - AR
"R ST S TR 3T |

SARTYE Sey MRS e s Il R9.€9 |

10 | kevala-paramahamsah tu tattva-vivekena,
aishvaryeshu-asaratam-buddhva, virajyati |
Option 2 — “Only Paramahamsa”: Being able to discriminate Reality from unreality,
the Paramahamsa knows that occult powers are worthless, and remains detached.
11 | tad api udahrtam - la.yo.va
" ‘chidatmana ima ittham prasphurantiha shaktayah’
ityasyashcharya jaleshu nabhyudeti kutihalam" iti [127.67]]

This also was cited earlier in this text:
“‘All these spectacular occurrences are but manifestations of Pure Intelligence’ —
understanding the wonders of creation to be this, he does not get excited over them.”
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The “Only Paramahamsa” — the Good Side

10-11 To begin with, Vidyaranyaji points out the good side of such a person. He has
knowledge of the Self. For this reason, he is not attracted by such displays of supernatural
powers. He is able to use his discrimination and see through the futility of psychic powers.

However, that is one side of the story. He, too, faces a problem unique to him . ..

Section 1.7: “Kevala Paramahamsa” — the Defective Side
23R T 3t FRrfae— Mo

fafer—fet soergafa | TE-IPH -
" ufYr faerar & fafe & e s

o

BT = Hgrera: RPen 9 ud F=f -
g ST afesaf~ WUt g et g |

rfasfs dwa el s 5

12 | viraktah api asau, brahmavidya-abharena,
vidhi-nishedhav ullarighayati | tad-uktam - shukashtakam
"nistraigunye pathi vicharatam, kah vidhih kah nishedhah" iti [/

Even though this person may be detached, yet due to his abundance of Self-knowledge,
he tends to be complacent in matters of scriptural injunctions and prohibitions, citing:
“To them who walk the path transcending the three modes of Nature,
what do they care for scriptural injunctions, or even prohibitions for that matter?”

13 | tatha cha shraddhalavah shishtah tam evam nindanti -
"sarve brahma vadishyanti samprapte, tu kalau yuge |
na anutishthanti maitreya, shishnodara pardayanah"iti [/

For this, the disciplined and faithful people censure them in the following words:
“Everyone speaks of and knows Brahman! What else can one expect in this Kali age!
They are not pursuing Brahman, O Maitreyi, lust and gluttony alone drive them.”

The Defect in the “Only Paramahamsa”

12 As we have seen above, knowledge of the Self makes the Paramahamsa very
dispassionate towards miraculous powers. However, the very knowledge that gives him
dispassion, can also tend to make him complacent when it comes to following the rules laid
down by the scriptures.

The scriptures have a purpose to serve at every stage of one’s growth. Rules are
prescribed with great wisdom in mind. One has to be very careful under what conditions
one rule drops off and another takes its place. The condition for dropping all rules is nothing
short of attaining the final goal. In that state, no rules apply. The citation given here is for
such a person who has reached the goal.

If one prematurely discards the scriptural rules, or becomes lax in following them
before the time for that is due, then he invites all sorts of problems. For example, due to the
abundance of his knowledge, he tends to become carefree with regard to rules. This nature
expresses itself and the person ‘drops his guard’, as it were. Then he faces criticism:
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13 Shishtas: “epitomes of good behaviour”. They see themselves as guiding lights to
the people on correctness of behaviour. Their aim is to live ‘to the tee’ when it comes to
following the injunctions of the scriptures. These people become indignant when they
behold any relaxation of the ideal. They cannot tolerate any departures from the norm.
When they see this transgression in such a knowledgeable person, they get offended. They
see it as ‘slackness’, and chide him for being injudicious in his behaviour. They can even go
to the extreme in their chiding and say unsavoury things like that which is cited.

These remarks may be a gross exaggeration of the actual transgression of a
Paramahamsa, but it gives us an idea of how criticism can mount up so easily in people who
do not mean well. One’s reputation then gets needlessly ruined.

Section 1.8: Conclusion on “Yogi-Paramahamsa”

LR T TR T TH A5 T A |

14 | yogini tu paramahamse, yatha uktam dosha-dvayam na asti |

But in a Paramahamsa who is also a Yogi as well, the above defects are both absent.

14 Sri Vidyaranyaji has pointed out a defect for each type of seeker. The only way to
avoid both these defects is to become a master of both fields, Yoga and Vedanta. One has to
be both knowledgeable of the Self as well as self-disciplined and in control of one’s mind.
Both qualifications are necessary to lead the life of a Vidvat Sannyasi.

The topic of eligibility for Vidvat Sannyasa closes on this note.

THE UNIQUE QUALITY OF A VIDVAT SANNYASIN

Section 1.9: Question: Unique Excellence of a Vidvat Sannyasin

15 3=} o1 arey faEE: Tt R - AR

16 s — "ud feudsft W Sfemges S
Srgat sfarar: iser WA o 12

15 | anyoh api asya atishayah prashnottarabhyam darshitah - la.yo.va.42

The Yogi-Paramahamsa’s unique excellence
is now described through a question and answer session (from Yoga Vasishtha).

16 | shriramah - "evam sthite api bhagavan  jivanmuktasya sanmateh |
aptrvo atishayah ko asau bhavatyatmavidam vara" /[1]]

Sri Rama Asks: “Even though this is his state (free of the two defects), O venerable Sage,’
of one who is a Jivanmukta, with mind absorbed in his being; still,
What is the unique excellence he possesses that is not seen in any other person?

O foremost among the enlightened ones, (I beseech Thee to tell this to me).”

15 The topic now turns to the unique quality seen in a Vidvat Sannyasi that
differentiates him from a Vividisha Sannyasi. What is the one quality that tells us clearly
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what the difference is between them? That point is now taken up by citing a question and
answer session between Sri Rama and Sage Vasishtha.

16 We note the reverence and humility with which this question is being addressed
to Sage Vasishtha. Sri Rama has no doubt that his divine teacher will clear his doubt on this
point, and tell him the one thing needful for realising God! That would quieten Rama’s mind
from the doubt, sure enough, but it would also quieten his mind once and for all!

Section 1.10: Answer: “A Desireless & Untainted Mind”

vafes: - "7 wieifaeder wafder 1 4t |

Reaqo: g & encera fasfa” R

18 efgewy: T, A sy qien |
ST — SR — 371, T 1 TG-Sl Il 3 1

19 U U RIS T A qegiaia |
HeAAT ST - TR - TR -3 /" 1 4

*  "udEg U we forg erferg -
TR -Egfd-ryw-fdasr |
-7 T{-FeA-Sa-fmg-Ae -
A MuE -3 e Fyger a3 s 1 & 1

17 | vasishthah - "jnasya kasmimshchidapyesha bhavatyatishaye na dhih |
nityatrptah prashdantdatma sa atmanyeva tishthati” [2]]
Vasishtah Answers: “The mind of that wise person never attaches itself to any excellence.
Ever content and tranquil, he ever abides in the Self alone.”
18 | "mantrasiddhaih tapah-siddhaih, yoga siddhaih cha bhtrishah |
krtam-akashayan-adi, tatra ka syad-apurvata” [/ 3/
“Through the power of Mantras, power of gusterity and power of Yoga, many
have gained occult power to fly in the sky (levitation), etc.
But what is so extraordinary about these attainments?”
19 | ‘"eka eva vishesho asya na samo mudhabuddhibhih |
sarvatra dastha-parityagan niragam-amalam manah” [|5]]
“There is only one excellence he possesses which the ignorant do not possess —
Brought about by renouncing everything,  he has a ‘desireless mind free of all taint’.”

20 | ‘etavad eva khalu lingam alinga-miirteh
samshanta-samsrti-chirabhrama-nirvrtasya |

taj-jnasya yan-madana-kopa-visShada-moha-
lobha-apadam-anudinam nipunam tanutvam" iti []6]]

“There is one and only one sign in him; he carries no other sign on his person:

It is his perfect tranquillity; his freedom from the age-old delusion of transmigration
through knowledge of That by which all desire, anger, grief, delusion,

and greed — all such distress — gets completely thinned out, every day.”
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17 At the outset, the Sage tells Rama that this excellence is no concern to the
Jivanmukta. He remains totally indifferent to all such things. His mind has become so clear
that even the excellence itself is not noticed! The answer to Sri Rama’s question is thus seen
to be of interest only to Sri Rama, the seeker, not to the Siddha or perfected being.

18 Excellence, in worldly eyes, is considered to be extraordinary powers by which
one can stun the world. The Sage eliminates that option by asking a rhetorical question:
“What is so extraordinary about such powers? One can get them by the dozen!” And they
are of no value to spiritual progress; they are merely hindrances.

19 The answer is now given — “a desireless, pure mind”!
How does one achieve it? Sarvatra Aastha Parityagan — by renouncing everything!

20 Brahman has no signs. So too, the Jivanmukta. Total tranquillity is the only sign to
recognise him. This can be possible only when all negative qualities have been destroyed.

For such a person, the whole of Samsara is completely eliminated through
knowledge. Externally, Samsara will still be there, but due to his knowledge of it being
Unreal, he is not dazzled, duped or deluded by it. This state persists, day after day, not just
occasionally, like a mood. It is a permanent ‘mood’ in the Jivanmukta.

THE TWO QUESTIONS

Section 1.11: “Ko Ayam Marga” & “Teshaam Kaa Sthitih”
27T NfARRET—SUaHT SY—5a— T
AT - feordt geadd |
23y-NIie-&0: & =gagr: qnt’ |

RA-SU—%0: =t o feufa:’ |

21 |etena atishayena-upetanam dosha-dvaya-rahitanam, marga-sthiti prchchyete |

Endowed with this excellence, and free from the two defects,
the “Way” and the “State” (of such a person) are being enquired after.

22 |vesha-bhashadi-ripah hi vyavahdrah 'margah’ |
chitta-uparama-riipah antarah dharmah 'sthitih" |

His manner of dress, his speech, etc — these modes of life, indeed, are meant by “Way”.
His mental tranquillity, etc — such internal qualities are meant by “State”.

21 Now that the two defects that stand in the way and the single excellence have
been identified, we can continue with the text cited from the Upanishad. The next words
relate to the two questions that were posed at the very outset of the Upanishad. These two
guestions encompass the whole of the Sadhana for Vidvat Sannyasa.

22 In brief, the Way deals with the externals concerning the Vidvat Sannyasi. The
State deals with the internals of his life. The State far exceeds the Way in importance. The
State is the actual meaning of all the externals of the Way. However, it is made clear later
that the Way also has a role to play, chiefly to serve as a reminder to the Yogi and also to
remind the general society of the ideal of Sannyasa, and to see a living example of one.
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At this point we note that the questions will be discussed in summary form in the
rest of this Chapter. The detailed discussion of both only begins from the next Chapter.

We also note that this summary is mainly intended to whet our appetite for the
detailed explanation that follows. It is to hold our interest in the subject till the very end.

Section 1.12: The Upanishad — “Bhagavan” Begins His Reply

Bagefieh YA TFArdrd - T Suheg R
" WA e i

230 [T TgH@: & |

23a | yathoktam prashnottaram avatarayati - paramaharisa upanishad 1
"tarm bhagavan aha" iti

The answer to the questions mentioned before is now set forth in the Upanishad:
“Bhagavan (the Lord Brahma) now replies to him (Narada):”

23b | ‘bhagavan’ chaturmukhah brahma |

By “Bhagavan” is meant the four-faced Lord Brahma, (to whom Narada addressed his question).

23 This section is basically a formality to tell us that it is the Lord Himself in the form
of the four-faced Lord Brahma who is answering the questions. Bhagavan does not refer to
Brahman here, but to the Creator of the world, even as Lord Vishnu is the Preserver, and
Lord Shiva is the Destroyer. This Trinity may also be called Ishwara in terms of Vedanta.

Why should it be Lord Brahma who answers, and not Shiva or Vishnu? It is because
Shiva and Vishnu are concerned with the manifested world, and Brahma with the causal,
unmanifested form of the world. As the Jivanmukta transcends the manifested universe,
and becomes one with the unmanifested Pure Brahman, hence, Lord Brahma alone can
answer these questions from the correct perspective.

THE “WAY” IN BRIEF

Section 1.13: The Upanishad - Difficulty of the “Way”

24 SRAIOT AT ofegT Afdarad SareRy & A wRiEfd - waw ¢
"H: 3 TWEHM A Ak gerwat: 7 g qged:” 3 |

24 |vakshyamana marge | shraddha atishayam utpadayitum

tam margam prashamsati - parama.upa 1
"sah ayam paramahamsanam margah loke durlabhatarah,
na tu bahulyah” iti |

The “Way” is yet to be discussed. (But before that) to intensify one’s faith in it,
it is praised in this prelude:
“This ‘Way’ of the Paramahamsa is very difficult to attain by people;
it is not found in abundance.”
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Section 1.14: A Prelude to Explaining the “Way”

B gY@~ 2 e |
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25

‘yah prshtah’ 'sah ayam' - iti yojana |

‘Yah Prshtah’, meaning “what was asked”, is added (yojana) to ‘sah ayam’ of the Upan.
(It now reads: “What — yah — was asked, the answer —sah —to it is this . . .”)

26

a. 'ayam’ iti uttara-granthe vakshyamana [
b. dchchadanadih svasharira, c¢. upabhogena loka-upakadrena cha
d. nirapekshah e. mukhyah margah paramrshyate |

a. ‘This’ —the meaning will be explained in the ensuing text of the Upanishad.
b. Items such as an upper garment, etc, meant for one’s own personal use,

c. which people of the world use to obtain some enjoyment or benefit,

d. he (the Vidvat Sannyasi) accepts them with total indifference.

e. The principal Way refers to this, (i.e it refers to the path of ‘indifference’)

27

tadrshasya paramakashtham praptasya vairagyasya adrshta charatvat
tasya margasya durlabha-taratvam |

Because the attainment of such dispassion taken to its extreme limit is very difficult,
the “Way” is also equally extremely rare in practice.

28

na cha etavat dtyanta abhavah sharikaniya
iti abhipretya bahulyam (see 29) eva pratishedhati - na tu iti |

However, being so rare, it should not be doubted that it is impossible.
To rule out impossibility posing as a deterrent, the words “not found in plenty” are used.

29

bahulyam iti vaktavye linga-vyatyayah chandasah |

N.B. The change from the regular neutral term ‘bahulyam’
to the masculine form ‘bahulyah’ (as used in the Upanishad) is a Vedic licence.

30

nanu ayam margo durlabha-tarah chet tarhi tad artham prayaso na kartavyah |
tena prayojana abhavad |

Objection: If the “Way” (indifference) is so difficult, why should one even bother to try it?
No purpose is served by it.
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25 The couplet So’yam is quite commonly used in Samskrit. Literally it means, “that
this”. It is a concise way of saying “that which was asked earlier, is this which we are
answering now.”

26 Ayam connects with Sah, and refers to the answer, as explained above. That
answer will be given in detail, but here it is given in brief. The brief answer is that it means
“indifference” to everything external. The Sannyasi is indifferent to all externals.

27 The rarity of the dispassion, is the reason for the rarity of the indifference to
externals, i.e. to the “Way” of the Vidvat Sannyasi. People in general simply do not have the
necessary dispassion for objects in order to be indifferent to them.

28 However, ‘rare’ does not equate to ‘impossible’. In order to bring out this fact, it
is said that the “Way” is ‘not to be found in plenty’. This is not conveyed by using the word
‘rare’.

29 This is a correction that will be of interest to Samskrit students only. The common
term for “in plenty” is the neutral form, Bahulyam. But the Upanishad uses the male form,
Bahulya, for which it has what is called ‘a Vedic licence’! It has been agreed not to challenge
Vedic grammar with Panini’s grammar; the two sometimes differ. Panini’s grammar is used
for conventional Samskrit.

30 This objection has already been answered indirectly by the Upanishad in 28.
However, now it gives the Upanishad a chance to elaborate on it. In the process of
elaboration, we learn some very significant facts about the true greatness and glory of the
Jivanmukta.

Section 1.15: The Upanishad - “Yes, It is Worth Trying?”
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31 | iti asharikya aha - parama.upa 1
"yadi ekah api bhavati, sa eva nityapiitasthah,
sa eva vedapurisha iti, vidushah manyante" iti [/

This objection is anticipated and answered by the Upanishad itself:
“Even if there be only one person who tries, then he alone will abide in the pure Self;
The Veda Purusha of the scriptures is he alone; and he shall be considered Brahman.”

31 This fragment of the Upanishad subtly introduces the next phase of the discussion
on the “State” of the Vidvat Sannyasi. It is like a bridge between the topic of the “Way” and
that of the “State”. It leads us from one to the other, as we shall see in Section 1.22.

Section 1.16: The Geeta Supports the Reply
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32 "manushyanam sahasreshu kashchid yatati siddhaye |
yatatam api siddhanam kaschin-mam vetti tattvatah” /| 7.3 || bhagi

“Among thousands of men, scarcely one strives for perfection;
and among those who strive and succeed, perhaps only one knows Me in Reality.”

32 This famous verse from the Geeta is a perfect citation to support the above
statement of the Upanishad.

Section 1.17: “Eva Nitya-Pootastha” — Abiding in the Ever-Pure Self
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33 | iti nyayena yatra kvapi yada kadachid yogi-paramahamsah
yadi kashchid labhyate tarhi sah ‘eva nitya-putasthah’ bhavati |
By a well-known maxim, it is said that at any place, at any time, a Yogi-Paramahamsa,
of this type, if he is found, then he abides in the Ever-Pure Self alone.
34 | nityaptitah paramatma, "yah atma-pahata-papma"” iti shruteh | cha.upa.8.1
‘Nitya-pootah’ — “the ever-pure”, here it means the Supreme Self.
The Chandogya Upanishad says, “the Self which is free from all evi
35 | 'eva’-karena kevala-yogi kevala-paramahamsah cha vyavartyete [
By the word ‘eva’, one who is only a Yogi, or only a Paramahamsa, is excluded.
36 | kevala-yogi nityapiitam na janati |
Only a Yogi: He is excluded because he does not know the ‘ever-pure’ Supreme Self.
37 | kevala-paramahamsah janan api chittavishranti abhavad
bahirmukhah brahmani na tishthati |
Only a Paramahamsa: He is excluded, although knowing, he does not have the tranquillity;
being extroverted, he is unable to abide in the Self.

|II

33 The tradition of the Vedas recognises any person in the world as a Jivanmukta
provided he meets the conditions asked for in a Yogi who is also a Paramahamsa. This is
very significant. It is a statement that tells us that the Jivanmukta is not necessarily a person
from the Indian tradition; he can be from any part of the world. In this we see the broad
application of the teachings of the Indian scriptures. They contrast sharply with the Semitic
religion scriptures which categorically state that liberation can be had only via their

particular prophet.
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34 The line comes from the famous chapter of Chandogya Up., where we have the
story of Virochana and Indra, an Asura and Devata respectively, who go to Brahma to study.
Each one returns with different ideas of Brahman, according to the nature of their mind. The
line quoted here is from that story.

35-37 The word Eva appears in 33. It tells us that “only the Yogi-Paramahamsa”
qualifies to abide always in the Pure Self. The implication is that ‘only Yogi’ and ‘only
Paramahamsa’ are excluded. This is the same as what we have already encountered in
Sections 4 to 8.

Section 1.18: “Eva Veda-Purushah” — as Defined Only in Vedas
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38 | veda-pratipadyah purushah 'vedapurushah'|

The ‘Veda-Purushah’ — here it means “the Purushah as ascertained in the Vedas”.

38 Clarification is given here that the Purusha being spoken of is the one who is
defined in the Vedas. This is necessary as there are many Purushas referred to in the Indian
texts. Of them, the one referred to here is Brahman, the Supreme Reality.

The word Eva again precedes ‘Vedapurushah’, for a reason similar to the Eva that
precedes ‘Nitya-Pootasthah’ explained in line 35. Here it excludes all other definitions of the
word Purusha.

Section 1.19: “Vidushah” — The Yogi-Paramahamsas

ofge’ e sE-sva  RR-R

Ufduresh 3MET Trrd A |
39 | 'vidushah'vidvamsah brahma-anubhava, chitta-vishranti
pratipadaka shastra paramgata yoginah |

‘Vidushah’ — “the learned” are those who have,
i) experienced Brahman; and
ii) who have a tranquil mind.
Thatis, both i) Paramahamsas well-versed in the scriptures dealing with Brahman,
and i) Yogis (who have perfect control over their mind).

39 Once again the term Vidusha is made very specific here by tying it down to the
“Yogi-Paramahamsa” mentioned earlier. Otherwise, many other meanings for Vidushah
could be applied, such as a person who is learned in any other field of study. A scientist or a
mathematician could also be considered a ‘Vidushah’. Vague meanings like that would not
permit an accurate definition of a Jivanmukta.

Looking back at what we have learnt, we see that special care has been taken to
identify who the person is who is practicing Vidvat Sannyasa and who becomes eligible to
become a Jivanmukta in the process. We have three terms to clarify this: i) Nitya Pootastha;
ii) Vedapurusha; and iii) Vidusha. All three of them are defined to be Yogi-Paramhamsas.
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Section 1.20: “Manyate” — the Vidusha’s Viewpoint
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40 | paramahamsasya brahmanishthatvam sarve jana 'manyante’ |

The Paramahamsa is one who “abides in Brahman”; this is the opinion of ordinary people.

41 | yatha ukta vidvamsah, tu tad api asahamana, brahmatvam eva manyante [

However, not satisfied with this, the above ‘learned’ ones (Vidushah or Vidvamsah),
are of the opinion that he is verily “Brahman Himself”!

40 Here again we see the attention given to detail in the definition of terms. Even a
word like Manyate, which means “he is of the opinion of’, is hemmed in by specifying
whose opinion it should be. It cannot be any Tom, Dick or Harry’s opinion. Here it
specifically excludes the common opinion of ordinary Vedantins who are content to concede
that the Jivanmukta is one who ‘abides’ in Brahman always. This is not sufficiently accurate
in the view of those who have actually experienced Brahman.

41 In the view of the Vidvamsah (a fourth term!), the “learned” one, who has direct
experience of Brahman, he does not hesitate to raise the definition to read: “One who does
not just abide in Brahman, but is Brahman Himself. There is a huge difference between
these two viewpoints.

Section 1.21: “Prayojana Abhava” — Vidusha’s Viewpoint
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42 | tatha cha smaryate - paricha. 4.68; muktika upa 2.64
"darshana-adarshane hitva svayam kevalartpatah;
yah tishthati sa tu brahman-brahma na brahmavit svayam" iti [/

The following is cited in the Smriti, Muktika Upanishad -
“The ‘seen’ and the ‘unseen’ being given up, he himself in his only Form
remains. O Brahmana, he is himself Brahman, not merely a ‘knower of Brahman’.”

43 | atah na 'prayojana abhavah' shankitum api shakyate |

That being the case, it cannot even be doubted that it “serves no purpose”. (See Section 15)

42 The conclusion drawn in 41 above (that the Jivanmukta is Brahman Himself) is so
controversial in the eyes of worldly people, that a citation from the Shrutis is given to
uphold it. It categorically repeats the same truth.

Let us take an example: When a box is unpacked of its contents, we say it is an
‘empty’ box. We are used to calling a thing with reference to what our minds can engage
with. But is the box really empty? Isn’t it back to what it was originally, when it was just
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manufactured? It still has the same space in it. Nothing has changed. We changed it by
putting things in it. When we take them out, it remains exactly the same as before.

In the same way, our minds have been cluttered by us with lots of things. When
these are ‘unpacked’, the mind returns to its original state. What is that state? The
Nityapootastha, the Vedapurusha, the Vidusha, who has experienced this state tells us it is
simply Pure Consciousness. That is no different from the Reality. From being a garbage bin,
the mind has returned to its original clean state of Pure Consciousness.

The meaning of Darshana-Adarshana can be interpreted in two ways:

i) It could mean the ‘seen’ and the ‘unseen’, in which case it would refer to the gross
and the subtle respectively, the physical and the mental realms.

ii) Or, it could mean the ‘experienced’ and the ‘non-experienced’, in which case it
refers to the gross and subtle together as the ‘experienced’, and the causal being the ‘non-
experienced’. The causal consists of the Vasanas or deep hidden impressions that have not
yet manifested on the subtle plane (in the mind), and so they are not experience-able. This
interpretation takes the meaning a step higher than the first.

In the third Pada of the citation, we see ‘Sa Tu Brahman’. Here Brahman means “O
Brahmana”, it does not mean Brahman. It is Sambodhana Vibhakti, the vocative case used
when addressing a Brahmana.

43 This line concludes the Objection that was raised in Section 14, Pada 30, about
abandoning the whole effort of practising Vidvat Sannyasa as serving no useful purpose. If
the ultimate fruit is to become Brahman Himself, then how can such a purpose be regarded
as useless? In brief, the teaching is that we should always hold before us the ultimate goal,
however far away from us it may be at present. That is the “compass North” for us. It cannot
change.

We have thus seen in brief the Marga or the “Way”. Now we shall see in brief the
Sthitih or the “State” of a Vidvat Sannyasi.

THE “STATE” IN BRIEF

Section 1.22: Introduction to the “State”
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44 | nityaputasthatvam vedapurushatvam cha, mukhato vishadayan arthat
"ka sthitih?”

The state of abidance in the ever-pure Self and the state of the Vedapurushah —
these two have already been directly elucidated.
In the process, we have indirectly come to answer the question “What is the State?”

The “Way” and the “State” may have taken up two questions in the Upanishad, but
they are far from being two separate things, like an apple and a cauliflower. They are more
in the nature of two sides of the same coin. The “Way” deals with the outer side, and the
the “State” with the inner. Hence, to come to the second question, it merely required us to
turn the coin around! That is what has just happened from Section 16 to Section 21.
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By digging deeper into the meanings of Nityapootastha, Vedapurusha, the Vidusha
and Vidvamsa, the coin has flipped — we are about to discover the Mahapurusha! . . .

Section 1.23: The Upanishad — On the “State”
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45 | iti prashnasya uttaram sutrayati - paramahamsa upa.1
"mahapurushah yat-chittam tat-sarvada mayi eva * avatishthate,
tasmad aham cha tasmin eva **avasthitah” iti [[1]]

[ pathaveda - *avasthapayati; ** avasthiyate]|

The Paramahamsa Upanishad gives the following brief overview:
“The great soul places (causes to be placed) whatever is in his mind, in Me;
Therefore, | also ever abide (cause Myself to abide) in him.”

We have just been introduced in rapid succession to a fifth term for the Jivanmukta —
namely, Mahapurusha. It joins the ‘club’ of four terms listed at the end of the last section.

Section 1.24: “Mahapurusha” — the Great Soul
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46 | vaidika-jnana-karma-adhikarishu purusheshu madhye, yoginah-paramahamsasya
atyantam uttamatvat mahapurushatvam |

Among the rightful claimants of Vedic knowledge and rituals, the Yogi-Paramahamsa,
being the very best of them, is in the state of the Mahapurusha.

The Mahapurusha’s Range of Influence

The Mahapurusha needs no introduction — we have already introduced him through
four terms in the last five sections. This itself is something unusual enough to strike us of its
importance. The Mahapurusha is the latest and crowning term, meaning “the Great Soul”.
He is someone who has influence over a vast number of people. The extent of his influence
exceeds his village, it exceeds his state, it extends to the whole country, and makes its great
impact on the whole world. He is a Purusha (man) of no mean size — he transcends all the
limitations that people are normally subject to. He has expanded his personality to such an
extent that he has become of value to the world at large.

To have such influence requires a very special development, a spiritual development,
a growth or widening of one’s spirit from a narrow individuality to a universality that
encompasses everything. He has a “barrierless” personality!

Such a development, when seen in an individual, is the greatest proof possible of the
universal concept of Brahman. He takes Brahman out of the shelves of the library and into
the hearts of millions of seekers of Truth all over the world.
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The Mahapurusha is a living embodiment of Jeeva-Brahma Aikya, the identity of the
individual with the Supreme Reality. The deduction is that the Mahapurusha has grown to
such an extent that he identifies himself with every detail of creation. His consciousness is
not just limited to his own individuality, although that is also still present and used for what
it is intended. He exceeds his individual consciousness and identifies himself with all of
humanity — nay, all living creatures and even all inert objects.

Thus, the Mahapurusha is naturally a very rare living being. He is a saint, a prophet, a
true humanitarian, a leader of mankind —in short, he is a priceless living entity of enormous
value to all mankind.

Section 1.25: “Mayi Eva Avatishthate” — His Mind Rests in Me
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47 | sa cha mahdpurushah ‘yat chittam’ svakiyam
‘tat sarvada mayi eva avasthapayati’ |

samsdara-gocharanam tadiya chitta-vrttinam
abhyasa-vairagyabhyam niruddhatvat |

And that ‘great soul’s’ own mind itself
is the cause for always keeping it in Me alone.

The cognition of Samsara, from which arises all thought fluctuations,
is completely rooted out from him through practice and dispassion.

48 | atah eva bhagavan prajapatih, shastra siddham paramatmanam
svanubhavena paramrshan ‘mayi’ iti vyapadishati |
For this reason alone, Lord Prajapati, proved in the scriptures as the Supreme Self,

referring to such a Mahapurusha’s Self-experience, identifies with it as being ‘in Me’.

The Magnitude and Magnanimity of the Concept of Brahman

47 The thoughts expressed in this Section have one and only one root — they all arise
from the fact that a Mahapurusha is in no way different in essence from the universal
Reality or Pure Consciousness. Only when such an identity is accepted, do all the above
statements make sense. In fact, the above statements are being made solely to draw our
attention to this precious identity we have with the Supreme.

This is the unblemished style of the Upanishads, which are the crest-jewel of
scriptures in the East. They are not just a historical record of the life of a prophet, but a
teaching on how to identify great spiritual luminaries regardless of their geographical origin.
“Whoever he be, wherever he be” are crucial conditions that capture the broad outlook
fostered by the Upanishads. The only condition attached to prophethood is the presence of
a “peaceful, tranquil mind”.
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48 It is due to this breadth of outlook, that Indian spirituality steers clear from
narrow definitions of religion, which breed enmity and animosity towards those who follow
other prophets. There is no such idea conveyed by the Upanishads. They uphold anyone and
everyone who has shattered the narrow chains of individuality and raised themselves to
universal citizenship.

In this sense, the prophets and saints of the whole world are regarded by the
Upanishads as leaders of mankind. The Upanishads do not see one prophet as a threat
against another prophet. There is no such competition in the eyes of Reality. The outlook
that “All is One”, is a genuine philosophical article of Truth. It cannot be a cause for any
conflict in this world. It is the most peace-producing concept the world has ever known.

Section 1.26: “Tasmin Eva Avasthitah” — | too Rest in Him Alone
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49 | yasmad yogi mayi eva chittam sthapayati,

‘tasmad aham’ api paramatma-svartipatvena ‘tasmin eva’ |
yogini avirbhiito ‘avasthito’ asmi

netareshu ajnanishu, tesham avidyavrtatvat |

Since the Yogi fixes his mind in Me,
so | also, in the form of the Supreme Self, am in him alone.
| manifest Myself in the Yogi, as | remain in him,
but not in any others who are unenlightened due to their being veiled by Ignorance.

50 | tattvavit svapi ayogishu, bahya-chitta-vrttibhih avrtatvat,
na asti avirbhavah |

One may be enlightened (be a knower of the Self) but lack training in Yoga — even he,
since his mind is still subject to the distractions of outer activities,
| cannot manifest Myself in him.

In this final Section of the Chapter, we are given a clearcut description of the
conditions to be found in one’s mind and intellect before the Lord is satisfied and agrees to
accept our invitation to come and “rest in us”.

The “Only Yogi” Case:

49 Here we have a description of a Yogi who has brought his mind under control by
the practice of all the Yogic disciplines. He is one-pointed enough to be able to fix his mind.

We note that there is another condition he has to fulfil before inviting the Lord to
come and “rest in him”: He has to fix his mind on the Supreme Self, not on any other object
as described in the Yoga Sutras. To be able to do that, he has to have knowledge of the Self.
Thus the conditions he has to fulfil before inviting the Lord are twofold: i) a controlled mind
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(which he has through Yoga); and, ii) focus on the Self as the object of concentration (for
which he needs to undergo the disciplines of Vedanta and become a Paramahamsa).

In the last line of 49, we are told that if he does not have knowledge of the Self, i.e. if
he remains unenlightened, then, despite being a qualified Yogi, the Lord will not accept his
invitation to “rest in him”. In other words, he has to be a Yogi and a Paramahamsal!

The “Only Paramahamsa” Case:

50 Here we are looking at a Tattvavit, one who knows the Self. He has all the
knowledge of the Self. However he is an Ayogi, i.e. he has not undergone the disciplines of
Yoga that would enable him to have mastery over his mind. So he has the second condition
mentioned above, but not the first. What happens in his case when he invites the Lord to
“rest with him”?

In such a case, the Lord is happy that at least he has got the correct phone number
to call Him, but the Lord cannot answer the call, because the caller is too busy talking to
other people or doing other things while he is on the line with God! So God has to put the
phone down, because he is not listening!

A glorious opportunity is lost if the caller is a Paramahamsa, but not a Yogi.

The lesson we get in this excellent summary Section is that Vidvat Sannyasa can be
successful only if one is both a Yogi and a Paramahamsa. This is now forcefully injected into
our head in quite a dramatic way by Sri Vidyaranyaji. We shall never be able to thank him
enough for taking such care and detail in his instructions.

Conclusion

It is true that all people have equal potential to manifest God in their lives, but they
do not all have equal capacity to do that. The conditions to ensure capacity are:

i) Obtain knowledge and use it efficiently to remove ignorance.
ii) Undergo the Yogic discipline to train the mind to be still.

If these two conditions are fulfilled, then God will surely accept our invitation to visit
us without fail. He will “rest in us” in our own mind and be very comfortabe there.

The stance of the Indian scriptures is that Liberation or salvation is not determined
by which teacher one follows, but what principles one follows in life. Of course, one would
try to get the best teacher, but even then it is the principles that he teaches that are more
important. There are many other channels which can bring the principles to us. The
important point is that the principles have to be practised. That is the key condition. The
choice of teacher is secondary.

Seen this way, the whole problem of religious tension in the world is given a
knockout blow when the underlying principles of every religion are brought to the fore,
rather than the prophets in whose name a religion starts. The principles have no conflict
with each other, nor in fact the prophets. But the people who follow them have a conflict
with those who go to another school where the prophet is different from theirs!

The most ideal foundation stone is laid in this Section for the Religious Integration of
Mankind. This has far-reaching implications and is worth being researched well to save
mankind from an impending ‘religious genocide’.

%k %k %k *k Xk
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PART 5, CHAPTER 2

INJUNCTIONS — THE OUTER “WAY"

23 Sections (Textbook Pages 323-330)

INTRODUCTION

|N THE FIRST CHAPTER, the Paramahamsa Upanishad has just introduced the
subject matter. An overview of this whole Part was given. The two major streams of
discussion have emerged as the “Way” concerning the externals, and the “State” concerning
the internals. Both were given brief window-displays of their wares.

We now go into details of the first stream, the “Way”. For a Sannyasi, what are the
externals? Very little! Not much to make a big story of . . .

i) There is a short tuft of hair on his head called — the Shikh3;

ii) There is a string necklace worn over his shoulder — the Yajnopavita;
iii) A small piece of cloth is tied around his loins —a Kaupinam;

iv) He carries a wooden stick or staff wherever he goes —the Danda; and

v) He keeps an ochre-coloured shawl to wear over his body — the Acchadanam.

Even a spare set of these items, if needed, do not require a wardrobe to keep them.
The Sannyasi does not even need a home to store them, as he lives homeless. There is no
need for any security, alarm, dogs, etc, to look after them. He does not have a family to care
for, nor any bills or instalments to pay. So what is there so much to write, about so little?

Well, well, well . . . a whole philosophy, a whole spiritual tradition, a whole symbolic
lifestyle can be written about these few externals. Just as a country’s flag is only a piece of
cloth, but carries with it a huge story of its history, life, people and achievements, so also it
is with these few, apparently paltry items of a Sannyasin. The richness of the Indian spiritual
tradition is wrapped around these few items of a mendicant.

A mendicant dressed in such simplicity commands the respect of a whole nation!

The story that is about to unfold is sure to make a textile industrialist scratch his
head and say, “How am | going to survive among people like these?” It would make the
jewellery trader close his doors on the very first day. It would make the furniture magnate
wish that he had never set up his factory. Perhaps the only person who would make a good
living would be the barber; no Sannyasi has yet discovered a way to stop his hair growing.

But now it is time to get seriously stuck into this subject. The chapter will open our
eyes to a rare world of simplicity, a world of trying to do with the bare minimum of needs, a
life that opens its doors to asceticism of the highest kind, and closes them to luxury of every
kind. This is India, where spiritual life oozes in the blood. Versions of it have existed in other
parts of the world, but India is the capital of this lifestyle, adopted by its greatest sages!
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Section 2.1: The Upanishad — The “Way” Laid Bare
Lgat "@isd A2 gfd gF A sufdafd - wwoww e
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1 | idanim "ko ayam marga?" iti prShtam margam upadishati -  paramaharisa upa.1

Now the Lord instructs the “Way” which was enquired as “What is the Way?”

2 "asau,

svaputra-mitra-kalatra-bandhu-adin,

shikha-yajnopavite svadhyayam cha

sarvakarmani samnyasyayam brahmandam cha - hitva,

kaupinam dandam achchadanam cha

svasharira upabhogarthaya, lokasya-upakararthaya cha - parigrahet” iti

“He (the one who wishes to be a Vidvat Sannyasi) —

having renounced: his wife, children, friends and other relatiives; (the householder)
his tuft of hair, the sacred thread and his scriptural study; (the Vividisha Sannyasi)
all activities, and even the whole Universe itself —

should accept: a loincloth, staff and ochre shawl,
for his own bodily use, and for the benefit of other people.”

The discussion of this fragment of the Upanishad continues for the whole of this
Chapter. Before going into it, a broad outline is given here that shows that there are two
routes that can be taken before arriving as a candidate for Vidvat Sannyasa. They are:

i) Type 1 - Via the Enlightened Householder:

This route, which could arise for various reasons, is discussed in Sections 2 to 12. The
circumstances for this route are expanded in Section 2. The renunciation of “wife, children,
friends and relatives” applies to persons who follow this route.

i) Type 2 - Via Vividisha Sannyasa:

This is the more usual route that is prescribed in the scriptures for a person who is
able to commit himself to Vividisha Sannyasa early in life, before marriage. This route is
discussed in Sections 13 to 16. It may not be the ‘possible route’ for all, but is certainly the
more ‘direct’ route. The renunciation of “tuft of hair, sacred thread and study” applies to
persons who follow this route.

Type 1 & 2: The common purpose that has to be achieved in both the above routes
is that the person obtains full knowledge of the Self either as a Typel or Type 2 seeker.

From Sections 17 to 23, the end of the Chapter, the focus changes to what the Vidvat
Sannyasi should accept, after renouncing the above items and after acquiring knowledge of
the Self. The acceptance of these symbols officially begins the Vidvat Sannyasa journey.
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CHAPTER 2

ENLIGHTENED HOUSEHOLDER

Give up Wife, Children, Relatives, Friends

VIVIDISHA SANNYASI

Give up All Studies, Shikha, Yajnopavita

} |

Give up All Duties, Activities

\ 4 \ 4

Give up the Whole BRAHMANDA (Universe)

A 4

Accept Kaupina, Danda, Acchadana
Loincloth, Staff, Ochre Covering to Upper body

¥
Undergo Formal — Informal Ceremony

As per Previous Vividisha Ceremony Rites.
Symbols are no longer considered Essential, but Optional.

|

VIDVAT SANNYASI
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Section 2.2: Type 1: The Route of the Enlightened Householder
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3 | yo grhasthah pirva-janma-samchita-punya-punje paripakve sati,
matr-pitr-ajnadina nimittena,

vividisSha-samnydsa riipam paramahamsa ashramam asvikrtyaiva,
shravanadi-sadhanani anushthaya, tattvam samyag avagachchati;

The householder who, owing to the maturity of virtues acquired in previous lives,
but, being restrained by the wishes of his mother and father,
he does not take up Vividisha Sannyasa and enter the Paramahamsa Order;
yet, by such practices as study, reflection and meditation,
he gains perfect awareness (knowledge) of the Supreme Reality —

4 | tatah grhasthasya praptaih, laukika-vaidika-vyavahara sahasraih,
chitte vikshipte sati vishranti-siddhaye vidvatsamnyasam chikirshati;

Then, such a householder, after making all the above spiritual progress,
but, due to the thousands of activities, both secular as well as scriptural,
his mind is scattered —in order to gain some tranquillity,
he wishes to take to Vidvat Sannyasa (to continue pursuing his spiritual goal).

5 | tam prati 'svaputra-mitra’ iti adi upadeshah,
purvam eva vividisha-samnyasam krtva tattvam viditavato
vidvat-samnyasam chikirshoh 'putra-kalatra’ adi prasariga abhavat |

To him is given the instruction to renounce “his wife, children, etc”.
He who has already taken Vividisha Sannyasa and acquired knowledge of the Self,
when he wishes to take Vidvat Sannyasa, the same instruction does not apply to him.

The enlightened householder is in many ways also the ideal householder, as per
Indian tradition. A person who has the spiritual inclination in him, is sure to lead an ideal life
as a householder which will serve to assist his spiritual progress, and prepare him for the
Vidvat Sannyasa stage.

The Ideal Householder

3 There are pious householders who do an equivalent of Vividisha Sannyasa called
“Karma Phala Sannyasa”. They renounce the fruit of their activities and acquire purity. This
enables them to gain sufficient one-pointedness of mind to enable them to study deeply
and acquire Tattva Jnana, just as the Vividisha Sannyasi does. This is the alternate route to
Vidvat Sannyasa.
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Of course, it may be rare to find such souls, but it is possible with very good
Samskaras from previous births, the householder can live a controlled and disciplined life
which will not hinder his spiritual growth. Sri Mahendra Nath, a householder disciple of Sri
Ramakrishna, was one such blessed soul. He later wrote the spiritual classic “The Gospel of
Sri Ramakrishna”.

It may be asked, if he were so interested in spiritual life, then why did he not take
Vividisha Sannyasa? There can be a number of genuine practical reasons:

i) He may not get the consent of his parents, or even his wife to do so. Parental
consent in Indian culture carries great weight in making decisions that affect the whole
family. So does consent from one’s spouse, and in some cases from the eldest son!

ii) It may also be that the Samskara to get married ripened before the spiritual
Samskaras to lead the spiritual life.

iii) The natural inclination to study, reflect and meditate sees such a person through
the householder phase without any hindrance.

iv) The householder keeps himself free from gossip, avoids all activities that scatter
the mind, and has a natural desire to remain alone and silent.

All these qualities prepare his way to have the ultimate desire for God. Such is the
kind of person who is finally being asked to “renounce wife, children, etc”. Internally he has
all the ‘green lights’, though external circumstances may not provide the best for him.

4 How is the mind of such a householder? Even though it is engrossed in “thousands
of activities”, when the time is ripe, his mind wants to tear away from the engrossment and
seek a quiet place where he can immerse himself in Sadhana. The yearning for God soon
drives him to take up Vidvat Sannyasa.

Example 1: Ramana Maharishi

In his case, he did not have to go through Grihastha life, but as a Brahmachari itself
he had a tremendous yearning for silence and solitude. He abandoned his studies and went
to Arunachala Hill. School life, homework, etc, were a nuisance to him. His elder brother
took exception to his behaviour, and one day he told him to go away to the forest and do
what he wants. The young Ramana reflected on this instruction from his brother and agreed
to himself, “Yes, | should go to a forest!” He followed it up with action and renounced home
once and for all. He left a short note for the family, asking them not to go in search of ‘this’.

Example 1: Papa Ramdas

Papa Ramdas was already in Grihasthashrama when the call came to him. He felt the
same yearning as the Maharshi. He had the intense desire to go on repeating the name of
Rama. He just abandoned his household and wandered away as a Sadhu, chanting Ram
Nam. His story is told in his books, In Quest of God and In the Vision of God. His thirst for
God was unquenchable.

5 The two types are now brought to the meeting point of their respective paths,
namely Vidvat Sannyasa. The clarification is given that the instruction to renounce wife and
children is only for the householder, although it is hardly necessary.

The above arrival to Vidvat Sannyasa via either the household life or Vividisha
Sannyasa, does not alter the eligibility mentioned in Chapter 1 that the person should be a
Yogi as well as a Paramahamsa. That clause stands unaffected by this section.
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INJUNCTIONS FOR THE ENLIGHTENED

We now have an objection that is brought in by Sri Vidyaranyaji at a critical juncture
of the discussion. The externals of the “Way” are governed largely by scriptural injunctions,
and to some extent by scriptural prohibitions as well. A very important place is given to
injunctions at this point, although later on we shall be drifting away from the importance
placed on them.

Swamiji warned us in class that the householder should take these injunctions more
seriously than the Vividisha Sannyasi. These injunctions are to ensure that his transition
away from the household life is clearcut and ‘non-returnable’. The householder, should
never feel that he is above the need for such injunctions (rules) to govern his life. The
householder could easily mislead himself by not giving due importance to these injunctions.

He is likely to say, “Oh, | don’t have to take Sannyasa. | can realise God here at home
itself.” If intense yearning is not there, he can easily slip into lassitude. He will just do a little
Sadhana and spend the rest of his time idling away. (Mr TV is a good companion for that.)

We begin with a rather long well-thought-out ‘discourse’ from the Objector . ..

Section 2.3: Objection 1: Format for Taking Vidvat Sannyasa
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6 | nanu ayam vidvat-samnydsah (sampdadaniyah) -
1. kim itara samnyasavat
praishah uchcharana adi vidhi-ukta-prakarena ?
2. kim va jirnavastra sopadrava gramadi tydgavat
laukika-tyaga matra-ripah ?

Objection 1: This Vidvat Sannyasa . . . how is it to be formalised?
1. Is it as in the case of the former Vividisha Sannyasa,
where one chants the Praisha Mantra, etc and formally takes the Sannyasa vows?
2. Or, is it as one just casts off his old clothes for new, or flees from a plagued village —
a renunciation that requires no particular formality, i.e. it is an informal act?

40



7 | 1. na adyah;
tattva-vidah kartrtva-rahityena,
vidhi-nishedha anadhikarat |

1. The Formal: It can’t be the first. Being a knower of Brahman already,
he has given up his doership to participate in such ceremonies,
and thus renders himself ineligible to take up any injunction or prohibition.

8 ata eva smaryate = jabaladarshana upa
"indnamrtena trptasya krtakrtyasya yoginah |
naivasti kimchit-kartavyam asti chenna sa tattvavit”iti [[ 1.23 ||

For this case alone does the Smriti, Jabala Darshana Upanishad, say:
“He who is satisfied by the nectar of knowledge, has fulfilled all his obligations;
with nothing further to do. If he still has, then he is not a knower at all.”

9 | 2. na dvitiyah;
kaupina-danda-adi ashrama-linga vidhan-ashravanat |

2. The Informal: It can’t be the second (informal manner) either.
For one cannot just don the loincloth, staff, etc without due ceremony; it is improper.

The Objector has presented a thorough case that perplexes the Vidvat Sannyasi,
especially the one who is arriving to it via the householder’s life. Unlike the Vividisha
Sannyasi, he has never before undergone any formal ceremony for Sannyasa. How is he
expected to meet the requirements of Vidvat Sannyasa?

6 The Objector examines two options for the process of making the transition; in his
opinion, both of them are flawed:

7-8 The Formal Process: The problem with the formal method is that he already has
the knowledge via an informal process, while still remaining a householder. What need is
there now for him to go through a formality? Besides, having got the knowledge, he
becomes ineligible to participate in any formal process that entails scriptural rites, etc.
Technically, as a knower he gets classified as one “who has done all that needs to be done”.

9 The Informal Process: Even this is flawed. No one can simply don the ochre-cloth
without undergoing the due ceremony which makes it permissible. If they did, then the
cloth will lose all its value. Every person could simply start wearing it, and that will make the
cloth meaningless. Scriptural consent is required for these things.

The Objector has put the Vedantin in a fix . .. or has he? Let us see.. ..

Section 2.4: Example: “Horn of a Black Antelope” for Scratching!
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10

naisha doshah; pratipattikarmavat, ubhaya-ripatva upapatteh |
tatha hi - jyotishtome dikshitasya dikshanga-niyama
anushthanakale kandiyitum hastam pratishidhya |

Reply: That is not a problem. Like the Pratipattikarma, the concluding rite in a Yajna,
this Vidvat Sannyasa ceremony also has both forms — formal and informal.

Example: In the Jyotishtoma rite, a rule that applies to the performer of the rite,
during the observance of the rite, is that scratching with the hand is forbidden.

11

krshna-vishana vihita - taittiriya samhitayam 6.1.3
"yad hastena kandtiyeta, pamanam-bhavukah prajah syuh;
yat-smayet nagnam-bhavukah" iti |
“krshna - vishanaya kandtiyate" iti cha [

The horn of a black antelope is prescribed (to do the scratching) as follows:
“Should the hand be used to scratch, his children will be born with some skin disease.
and if he should smile, his children would remain naked.”
And so “he should scratch with the horn of a black antelope.”

10-11 The Vedantin’s reply is very interesting, indeed. He says it is both formal and
informal, i.e. it is Laukika and Shastreeya. Is this merely an ingenious play of words? No, the

Vedantin gives an unusual example to illustrate his reply:

The example is self-explanatory. There is no need to give it more significance than

just to treat it as an example. The discarding of the Horn is the heart of the example . ..

Section 2.5: Discarding the “Horn” is Both Formal & Informal
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12

tasyah cha krshna vishandayah samapte, niyame prayojana-abhavad,
vodhum-ashakyatvat cha tyagah svata eva praptah |

The horn of the black antelope, after the completion of the rite,
since it serves no further purpose, nor can it be carried along,
so presumably it can only be discarded.

13

tam cha tyagam saprakaram vedo vidadhati - tait.sam 6.1.3
"nitasu dakshindsu chatvale krshnavishanam prasyati” iti

Now this discarding (of the used horn) has to follow a rule prescribed by the Veda:
“After the gifts have been distributed, he throws the said horn into the chatvala.”

14

tad idam pratipatti-karma laukikam vaidikam cha iti ubhaya-riapam [
evam vidvat-samyadsah api ubhaya-rtipah |

Thus the ‘discarding rite’ has the nature of both an ordinary and a scriptural act.
In the same way, the Vidvat Sannyasa ceremony also has both these natures!
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12-14 The point about this example is the act of discarding the horn. The act is an
ordinary one — it has to be done; a used thing has to be discarded. However, it is given a
prescribed way to be discarded. A rule is laid down in the scriptures on how this should be
done. That gives it a scriptural touch. So it is both an informal as well as a formal act.

In the same way, Vidvat Sannyasa need not stand on ceremony. It is something that
has to follow naturally once knowledge of the Self is acquired. In that sense, there is an
informality about it. However, due to the socially imposed condition of making the process
accepted by society, a formality is introduced to “seal the deal”, as it were.

A Modern Example: This procedure is unconsciously applied in so much of our day-
to-day life. At the annual shutdown, businesses have to give their staff bonuses and gifts.
These can be given in an ordinary way, as long as they are given; that is all that matters. But
management will not allow it to be done without ceremony. There will be a party arranged.
The staff will be called to come in their best outfits. Speeches will be made and the gifts will
be beautifully wrapped. In the midst of all these formalities, the bonus cheques and gifts will
be handed over, with smiles all around. And the ceremony will conclude with a big party!

Section 2.6: Why the Nature of “Doership” Persists
1827 o T-fafe wd e ARG FEHE:,
156 fRereAfe ST sdae  faemr smifeaw e1ft
eI -BraT SUdswT: et fafshar-Tew-go
BT - Fdaw a9g G- Wifaqdr sEdifedw |

15 | a. na cha tattva-vidi kartrtvasya atyantabhavah shankaniyah,
b. chidatmani aropitasya kartrtvasya vidyaya apohitatve api
c. chit-chdya upete antahkaranah upadhau vikriyd-sahasra-yukte
d. svatah-siddhasya kartrtvasya yavad dravya-bhavitaya anapohitatvat |

a. Moreover (cha), it is not that the enlightened person (i.e. a knower of Brahman),
should be supposed to be absolutely free from all sense of “doership”.

b. The sense of “doership” is a superimposition on the Pure Consciousness (the Self).
Even after its removal through knowledge,

c. the notion of “I” (Chit-Chaya) remains in the disguise of the mind (the Antahkarana),
due to which (the “I”-thought) there arise thousands of thought transformations.

d. This sense of “doership” is naturally present, as long as the mind exists;
for the mind-stuff (Dravya) which enables all experiences, cannot be removed.

The impropriety of donning the ochre cloth and the other symbols without due
ceremony was the objection for the informal procedure in Section 3. That has just been
addressed. The other objection is for the formal procedure. It is this: the enlightened
candidate for Vidvat Sannyasa is absolved from doing any rituals as he no longer has a sense
of “doership”. This objection is now being taken up here.

15 Stage 1 of the reply is to clearly spell out the actual situation about “doership”. It
is not that it just suddenly dissappears upon enlightenment. That is only partially true. On
enlightenment it is significantly reduced so as not to be troublesome. However, as long as
the mind is there, “doership”, too, will be there. “Doership” ends only with Jivanmukti.
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Section 2.7: Contentment Determines Absence of “Doership”
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16 | na cha "jnanamrtena” iti adi smrti virodhah | - jabala-darshana upanishad 1.23

There is no contradiction between Section 6 and the citation of Section 3.

17 | sati api jnane vishranti-rahitasya trpti abhdvena |
vishranti sampadana lakshana kartavya shesha sad-bhavena,
krta krtyatva abhavat |

Even after Knowledge, without tranquillity of mind, there can be no contentment.
While the need to bring his mind to a peaceful state still remains felt by him,
he is not able to experience the state of having discharged all his duties.

16 Now we return to the citation produced by the objector (See Pada 8 in Section 3),
which seems to agree with the objector’s viewpoint. The condition under which that citation
is valid is being examined. Sri Vidyaranyaji pulls out his magnifying glass and points it at the
enlightened state to show us where the objector has erred, and to put our mind at ease that
there is no contradiction between the two.

17 The citation from the Jabala Darshana Up. is emphatic that there is no “doership”
for one who is “contented with the nectar of knowledge”. Sri Vidyaranyaji has no argument
against that; he accepts it wholeheartedly.

What he is concerned with is this: At which exact point in one’s spiritual growth does
this contentment occur? Is it when one gets Tattva Jnana (referred to as ‘enlightenment’
here); or is it when one gets Jivanmukti (Liberation)? To find out the exact point, Sri
Vidyaranyaji pulls out his magnifying glass.

Usually, when we see the spiritual path as a whole, the terminal point appears to
many as being the point at which one gets enlightened with knowledge of the Self. For all
practical purposes there is no problem with that being taken as the point of “contentment”
as well. But when we are searching for the exact point, we look closer with the magnifying
glass and find that there are actually two points there:

i) the Point of obtaining Knowledge or Tattwa Jnana; and
ii) the Point of being truly Enlightened or Jivanmukti, the ultimate goal.

The first occurs after Vividisha Sannyasa. If that was the point of complete
contentment, then whence comes the desire to still undertake Vidvat Sannyasa?

The second occurs at the culmination of Vidvat Sannyasa. This is the true point at
which a seeker becomes 100% contented and desires nothing more. It is the point cited in
the Jabala Darshana Up as being the point of Tripta. At this point, all three Sadhanas —
Tattwa Jnana, Vasana Kshaya and Mano Nasha — are brought to a culmination, to produce
Jivanmukti. At that point alone does all sense of “I” disappear, and one can truly be said to
be ‘free from all obligations’, or ‘having discharged all his duties’.
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Section 2.8: Objection 2: “Unseen Merit” Will Lead to Rebirth?

187 qwa-fag: 1t fafer srgten af
T ST E - ST AR |

18

nanu tattva-vidah api vidhi angikdre sati
tena apurvena deha-antaram arabhyet |

Objection: If the enlightened one is also asked to perform scriptural rites,
by that act, the resulting “unseen merit” will cause him to take rebirth!

18 The previous objection was resolved by permitting the Vividisha Sannyasi and the

householder to perform the formal rites for Vidvat Sannyasa. As a consequence of this
permission to perform rites, a rule that is a corollary to it comes into play: The rule is that
merit is acquired by performing any scriptural injunction. If that is so, then surely there will
be some merit gained from performing this Sannyasa ceremony.

The merit earned, will lead one to take another birth in order to work itself out. That

would violate the scriptural promise that an enlightened soul does not take any future birth.

The Vedantin comes up with a perfectly logical explanation that is to the point . ..

Section 2.9: Reply: Trangquillity of Mind is the Fruit of the Merit
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19 | ma evam | tasya aptrvasya chitta-vishranti pratibandha nivarana |
lakshanasya drshtaphalasya sambhave sati, adrshta phala-kalpanaya anyayyatvat;
No, it is not like that —
The merit does come, in the form of ‘removal of obstacles’ to tranquillity of mind.
This is evidently a result of the action. To imagine an ‘unseen’ result is not justified.
20 | anyatha shravanadi-vidhishu api

brahmajnana utpatti pratibandha nivarana-ripam
drshtaphalam-upekshya janmantara-hetutvam kalpyeta |

Example: It is like performing the scriptural injunction to study, reflect and meditate.
The result of these acts is that obstacles to knowledge of Brahman are removed.
Ignoring this visible result, why imagine an ‘unseen’ result requiring a future birth?

19-20 Swamiji pointed out that this objection is due to falling into the trap of

thinking that all fruits of actions come to us in future births. This is not the case. Many fruits
are reaped in this birth itself. We should not create for ourselves an imagined future birth
for every act. This creates a “virtuous” cycle that becomes “vicious”, and never ends! The
‘future’ does not have to be future birth; it can be the future hour, even the next moment!
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Section 2.10: Conclusion on Injunctions
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21 | tasmad vidhi arigikare dosha-abhavad,
vividishuh iva, vidvan api grhasthah
nandimukha shraddhah upavasa jagarana-adi
vidhim-anusmrtyaiva samnyasyet |

Therefore, to perform injunctions without seeing faults in them,
as one does for Vividisha Sannyasa, so should the enlightened householder,
perform the Nandimukha Shraaddha, with the prescribed fasting and vigil, etc,
following all the prescribed rules, in order to increase his desire to renounce.

22 | yadi api atra shraddha-adikam na upadishtam,
tathd api asya vidvat-samnydsasya vividisha-samnyasa vikrtitvat

"prakrtivad vikrtih kartavya" iti nyayena
tadiya dharmah sarve api atra prapnuvanti;

Even though the Shraaddha ceremony, etc, are not mentioned here,
still, the Vidvat Sannyasa, being just a slight variation of Vividisha Sannyasa,
following the rule, “the modified form should be done just as the original form”,
all Vedic injunctions that apply to the earlier Sannyasa, should be applied here also.

23 | yatha agnishtomasya vikrtishu atiratradishu
tadiya dharma praptih tadvat |

Example: Just as the Atiratra rites, etc are a modification of the Agnistoma rites, all
obligations relating to the latter, should be applied for the former, with slight changes.

21-22 Swamiji said that the above may appear very complicated to us because we
are not used to the terms used for various Yajnas. For that reason, the examples used to
explain the original point are actually more difficult to understand than the point being
explained! Swamiji gave us a modern example to avoid the complication:

Making Dalia Upama: 23 The daughter-in-law wants to know how to make Dalia
Upama. So the mother-in-law explains, “Look, that’s easy — it is the same as making Rawa
Upama (the more common type). But ‘this’ is slightly less and ‘that’ is slightly more.”

Rawa is the Prakriti (the standard) and Dalia is the Vikriti (the modified), using a
different grain. The process is 80% the same, so only the 20% needs to be explained, not the
whole 100%. In this way the class was made to understand better!
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Section 2.11: Conclusion on the Format for the Ceremony
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24 | tasmad itara samnyasavad atra api 'praisha’ mantrena
putra-mitra-adi tyagam samkalpayet |

Thus, as with the ‘other’ (Vividisha) Sannyasa, here also the Praisha Mantra is chanted
before taking the vow of renouncing son, friends and the rest. (for the householder)

24 In this way, the Vedic rites are given the go ahead for use by the enlightened
householder, as well as the Vividisha Sannyasin, to take the formal initiation into Vidvat
Sannyasa.

We continue from where we left off in Section 2 with the explanations of the terms,
before the two Objections caused us to deviate in Sections 3-11.

EXPLANATION OF THE OTHER TERMS

Section 2.12: “Bandhu Adin” — Includes Servants, Animals, etc
s 'qRER, 3 A} T JI-TR-TE - A -3
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25 | '‘bandhavadin' iti 'adi’ shabdena
bhrtya-pashu-grha-kshetra-adi
laukika parigrahadi visheshah samgrhyante |

“Relatives, and the rest” — here by ‘and the rest’ is meant to include
servants, domesticated animals, the homestead, the farm, etc —
these being all the various worldly possessions one is leaving behind.

25 The point made is that by “renunciation of the people” is meant that all the
objects and property used in maintaining contact with these people are also renounced.

Parigraha: “possessions”. By this word all these items are included when the Praisha
Mantra is chanted. Using the Praisha Mantra, they are all renounced at one go. By this
renunciation all contact with the past associations is meant to be dropped in theory.

To remove them in practice from the memory as well is the big challenge.

Section 2.13: “Swadhyayam Cha” — Study of Vedic Literature
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26

'svadhyayam cha' iti 'cha’-karena
tad artha nirnaya upayuktani pada-, vakya-, pramdna- shastrani |

The word Cha that follows ‘Svadhyayam Cha’ stands for the following:
All that facilitates the understanding of that portion selected recitation from the 4 Vedas.
i) Pada-Shastra — this is Vyakarana which helps to understand the words;
ii) Vakya-Shastra — this is Meemamsa; sentences are understood from the words;
iii) Pramana-Shastra — this is Nyaya; the detailed connection of sentences to convey logic;

27

veda upabrmhakani, itihasa-, purana-adini cha samuchchinoti |
autsukya nivrtti-matra prayojananam kavya-nataka-adinam
tyagah kaimutika-nyaya siddhah |

All these serve to determine the meaning of the entire Vedic literature;
included are the epics and Puranas, etc, which elaborate them in greater detail.
It goes without saying (‘Kaimutika Nyaya’), the whole gamut of writings are given up.

The Full Vedic Literature:

4 no. Vedas: Rig-, Yajur-, Sama-, & Atharvana- Vedas;
These include all the Karma Kanda, Upasana Kanda & Jnana Kanda.

6 no. Vedangas: Shiksha, Kalpa, Jyotisha, Vyakarana, Nirukta, & Chandas;

4 no. Dharma Shastras: i.e. Manu-, Yajnavalkya- & Parasara- Smritis & Geeta;
Puranas: all 18 of them, the Srimad Bhagavatam being the largest of them;
Meemamsa: includes Vakya Shastras; Poorva & Uttara Meemamsa.
Nyaya: includes the Pramana Shastras; Vaiseshika, Yoga & Sankhya.

14 no. Total categories of texts.

In addition are the texts which ‘go without saying’ (Kaimutika Nyaya Siddhah). These
are too numerous to mention in detail. They cover the works on Poetry and Drama by

numerous literary geniuses like Kalidasa.

All this literature has to be given up in one go when taking Vidvat Sannyas. The

whole idea here is that the Vidvat Sannyasi is freed from all these intellectual activities.

Section 2.14: “Sarvakarmani” — All Activities
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28

'sarvakarmani’ iti 'sarva’ shabdena laukika-vaidika,
nitya-naimittika, nishiddha-kamyani - samgrhyante |

“All activities” — here the word ‘Sarva’ means “all”, which includes:

i) secular and scriptural activities.

ii) daily duties and occasional duties, (both are obligatory);

iii) acts which are prohibited and acts which are desire-prompted;
All these are now bundled together under one group — and renounced!

48




(Note that previously, each type of activity had separate rules to regulate them.)

29 | putradi-tyagena aihika-bhogah parihrtah |

By the renunciation of “son, etc”, all enjoyments of this world are renounced.

30 | sarva-karma-tyagena cha amushmika-bhoga-asha
chitta-vikshepa-karini parihrta |

By the renunciation of “all activities”, all enjoyments of the heavenly worlds,
which are distractions to the mind, are also renounced.

The reason for renouncing these has to be understood properly. Those activities
which are not conducive to the quietening of the mind, need to be given up first. Thereafter,
other activities in turn can be renounced in order of distraction to the mind. This is the main
consideration. Mano Nasha is the ultimate purpose of this renunciation.

28 Everything should be directed towards this purpose, little by little. No rule is to be
taken as hard and fast at first go, but according to one’s capacity, growth and progress. The
dropping or renunciation is not all of a sudden on the day of starting Vidvat Sannyasa. It
happens bit by bit.

29 Enjoyments on Earth: These refer to all the attachments to people, family,
friends, relatives; from that to one’s homestead, property, pets, animals, servants, etc.
These relate to one’s pleasures here on earth.

30 Enjoyments in Heaven: These refer to all the attachments to one’s activities as
listed in 28. One does things in order to earn merit. And merit is earned and reserved (not
spent here) so that the fruits may be enjoyed in the heavenly worlds. However, even these
cause the mind to get scattered, and so they too need to be renounced. Thus we have
Sarvakarmani, which is a blanket rule that covers here and hereafter.

Section 2.15: “Ayam Brahmandam” — Giving Up Virat Upasana
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31a | 'ayam’iti chandasa-vibhakti-lingavyatyayena, 'idam brahmandam'’iti yojaniyam [
31b | brahmanda tyagah nama tat prapti-hetoh virad-upasanasya-tyagah |

‘Ayam’ in the masculine is an old Vedic usage;
it should change to ‘Idam’, the neuter form.

The giving up of Brahmanda, the whole Universe (gross, subtle and causal) implies
the giving up of that by which Brahmanda is gained, i.e. the worship of Virat.

31a Firstly, we take the word ‘Ayam’ that precedes ‘Brahmandam’. There is to be
made a double change, in gender (Linga) as well as case (Vibhakti).

The masculine gender as Ayam should be changed to the neuter form as Idam.

Also Ayam is in the first case, while Idam is in the first and second case, but used
here in the second case.

31b Now the meaning. As Brahmanda is gained by the worship of Virat, the
Conscious associated with the manifested universe, this worship has also to be abandoned.
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Section 2.16: “Cha” — Giving up Hiranyagarbha Upasana
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32 | 'brahmandam cha'iti 'cha’-karena
sutratma prapti-hetoh hiranyagarbhah upasanasya
tattva-jnana-hetinam shravanadinam cha sam-uchchayah |

The word ‘Cha’ accompanying ‘Brahmandam Cha’ is to include
the worship of Hiranyagarbha, by which Sutratma is attained.
The Sutratma is the Total Mind by which the knowledge of the Self is attained,
which knowledge in turn is the net result of Shravana and Manana.
(The implication of this is that all these vital Sadhanas are also to be renounced in Vidvat Sannyasa.)

32 We see again the penetration of Sri Vidyaranyaji’s intellect.

Brahmandam already covered the Consciousness associated with the Gross Universe.
The single addition of ‘Cha’ is now interpreted to include the Consciousness associated with
the Subtle Universe as well. The subtle creation is the mental creation. Hiranyagarbha thus
refers to Sutratma, the Total Mind. Since it is the mind-intellect equipment which is used to
study the scriptures, studies will not be possible once worship of Sutratma is given up.

In addition to studies, the Mind is also used in the Sadhanas of Shravana and
Manana, to receive and ponder over the knowledge. These Sadhanas also will dissappear
when Sutratma worship is discontinued. All this is in preparation for the final Sadhana of
dissolving the mind in Vidvat Sannyasa.

We note that Swamiji did not include Nididhyasana in the Sadhana to be abandoned.
This is because the mind is still needed here, albeit to a lesser and lesser extent. The final
leap from Savikalpa to Nirvikalpa Samadhi is the culmination stage of Nididhyasana. The
Brahmakara Vritti, which is the last thought to be renounced, is still functional, for which the
mind has to be retained. When the leap is made, the mind completely dissolves.

If we think about the whole process in this detail, we see how precious is the input
from both Sri Vidyaranyaji and from Swamiji to our understanding! It is by Divine Grace
alone that we are able to have this knowedge served out to us in a silver spoon!

Section 2.17: “Kaupinam, Dandam, etc” — Their Acceptance
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33 | a. svaputra-adi hiranyagarbhah-upasana antam,
b. aihikam-amushmikam cha sukha-sadhanam sarvam
c¢. praishamantrah uchcharanena parityajya, d. 'kaupin-adikam’ parigrhniyat [
a. Beginning from his own son all the way to worship of Hiranyagarbha,
b. all the means to happiness in this world and the next,
c. having renounced them all by the utterance of the Praisha Mantra,
d. the Kaupinam, Dandam and Acchadanam (loincloth, staff and cloth) are accepted.
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33 The formal (scriptural) aspect of the initiation process into Vidvat Sannyasa is thus
concluded with the acceptance of the loincloth, staff and ochre robe. It could have been
informally done, but, as we have seen, there is much wisdom in doing it formally, for the
sake of being accepted in society as a monk, as well as to be reminded daily of the rugged
and austere life one is embarking upon.

Section 2.18: “Cha” — Padukas Added to the List
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34 | ‘achchadanam cha'iti 'cha’-karena padukadini sam-uchchinoti |

The word ‘Cha’ accompanying ‘Acchadanam Cha’ is to include a pair of sandals, etc.

35 | tatha cha smrtih - harita sarhhitayam 6.728; laghu-vishnu-smrtau 4.7
"kaupina-yugalam vasah kantham shita-nivarinim |
paduke cha api grhniyat kuryan-nani asya samgraham" iti [|

There is a Smriti reference to this addition:
“A pair of loincloths, and an upper, patched garment as protection against the cold,
and even a pair of sandals he may accept — but nothing else should he accept.”

34 Once again we have a significant ‘cha’ added to extend the list of items accepted.

35 The spirit behind such additions is to be maintained. In fairness to the wandering
Sadhu, he would certainly need footwear to protect his feet from stones, thorns and road
filth. But, to maintain the spirit of austerity, it is added in the citation, “nothing else”!

A modern Vidvat Sannyasi would want to add many more things with some
justification: for instance, a cellphone, wristwatch, a ruck-sack, an umbrella, etc. Perhaps,
even a small amount of cash would be needed for his travel and food, and none of these
things would violate the spirit of the injunction, since times have changed considerably from
centuries ago. Guidance on how far one can stretch the list has to come from one’s Guru.

In recent times, saints like Sri Ramakrishna Paramahamsa, Sri Ramana Maharshi,
Swami Ramdas and Swami Tapovanji have stuck rigidly to the old scriptural injunctions, and
have succeeded in reaching their goal. This is for all of us to think about before ‘adding more
flexibility to the rules’.

Section 2.19: “Swashareera Upabhogarthya Cha” — Personal Uses of Symbols
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36 | 'svasharira upabhogah' nama kaupinena lajjavyavrttih |
dandena gosarpadi upadrava-pariharah |
dchchadanena shitadi-parihdrah |

‘For his own bodily use’ means protecting one’s decency in the matter of using loincloth.
By using staff is meant protecting oneself from animals and snakes, etc.
The garment is meant to protect one from cold.

37 | 'cha’-karat padukabhyam uchchishta-desha-sparsha-adi pariharam sammucchinoti |

The ‘Cha’ is added to include a pair of sandals as protection against roadside filth, etc.

36-37 The practical uses of the symbols, independent of Sannyasa, is described here.

Section 2.20: “Lokasya Upakararthaya Cha” — for Society to Identify
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38 | ‘lokasya upakarah’ nama danda-adi lingena etad uttam-ashramam parijnaya
tad uchita abhivandana bhiksha-pradan-adi pravrttya sukrta-siddhih |

‘For the benefit of society’ means that by these signs such as staff, etc.,

people may recognise him as a monk of the fourth and final order of life — Sannyasa;
They would honour him as befits his status, by salutation and offering of food, etc;

and by doing such service to him they would accrue religious merit.

39 | ‘cha’-karena ashrama-maryadayah,
shishtachara praptayah palanam sammucchinoti |

The ‘Cha’ added implies that he will maintain the dignity of the Sannyasa Order,
and observe proper conduct in keeping with the tradition handed down from the past.

38 The people of the society will also benefit from hosting a Sannyasi in their village
or town. They have an opportunity to meet face to face with one who represents the
highest spiritual discipline in society. By serving him and ensuring that all his needs are
taken care of, they acquire great religious merit. The merit earned would come to them in
the form of improvement in their religious life, meaning more devotion, greater
commitment and greater selflessness in the performance of daily duties.

39 Sri Vidyaranyaji interprets this extension to mean that the Sannyasi should do his
utmost to become a responsible member of the Sannyasa Order. Every act of his is watched
by the people and followed as law. He should understand fully this influence he has over the
community he is visiting, and live up to their expectations by his pure conduct, calm
temperament and perfect equanimity. By such behaviour, he will be the living example of
what the scriptures teach about being balanced in pleasure and pain, praise and censure,
heat and cold, likes and dislikes, and so on. (See block on next page.)

The Sannyasi should show this even-mindedness while the community bestows upon
him all the honour that pertains to his Order. The honour should not go to his head. He
should remain humble and allow them to honour him, which is for their good. He should
encourage them to pursue the spiritual path and inspire them to greater ideals.
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HOW TRADITIONS ARE UPHELD

THE IMMEDIATE PROMPT for this article is the protection of the Indian spiritual
tradition, Sannyasa in particular, a true version of which is fast becoming endangered.

Protecting a spiritual tradition is like protecting one’s own body. There needs to be
time dedicated to it, a place has to be set aside for it, the process needs a close eye for
details as well as a regular overhauling. Certain things need to be done daily, other things
monthly, and yet others annually. All these measures together contribute to a culture being
well maintained.

Traditions are maintained by specially designed means. Let us take the British
Royalty as an example. Firstly, it is maintained by giving due honour to its Kings and Queens.
The British value their Royalty even as India values its spirituality and religion. Recently
(October 2022), when the aged Queen of Great Britain was laid to rest, the tradition of
respect for Her Majesty was seen in so many ways around the country as well as in other
parts of the world. Among them was the 2-week shutdown of the national football leagues,
to mark the occasion with solemnity.

We are not talking about the merits of a tradition here, but the manner in which any
tradition is upheld. In India, even the highest political authorities show their deep respect
for the spiritual luminaries of the country. They are always accorded an honoured place in
the community.

However, we need to bring tradition into its correct perspective. However valuable
this Sannyasa tradition is, tradition for its own sake is not the essential thing. There is
something else which is the rock foundation for this tradition. The essential part of a
tradition is the inner meaning of all the outer symbolism. It would be futile to glorify a
tradition without equally giving value to the inner content of that tradition.

If Sannyasa is a tradition worth upholding, then the training of Sannyasis is even
more worthwhile. We must ensure the highest standards in the training of Sannyasis. There
can be no better way of ensuring the longevity of a tradition than ensuring that Sannyasis
uphold the highest standards of spirituality. That is the direction we are moving in. As this
Chapter closes, we raise a question as to what is the essential thing to be upheld.

The external symbols of a Sannyasi perform an ancillary and supportive function
only. It does not tell us anything about the essential greatness of the Sannyasi. A Sannyasi is
not respected because he wears a loincloth! We should never forget why this is ordained for
him to wear. It is to honour a life of simplicity, of being comfortable and contented with the
bear minimum in life. It is such a life that is worth paying a tribute to, not the literal symbol.

Thus, what is indicated by wearing a loincloth is gustere living. That is what is being
honoured. To raise the symbol above the actual value would be a gross misrepresentation
of the tradition.

It is for this reason that Sri Vidyaranyaji now takes this text into a different direction
from the next section. He is now making a transition from the external to the internal.
Thereafter, the rest of the text sticks rigidly to the internal “State”, not the outer “Way”.
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Section 2.21: The Upanishad — The Essence of Symbols
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40 | kaupinadi parigrahasya anuktlatvam abhipretya mukhyatvam pratishedhati
Acceptance of loincloth, etc, is only ancillary; to make it essential is forbidden as follows:
41 "tat cha na mukhyah asti" iti | - parama.upa 1
“But that is not the ESSENCE (of the symbols).”

Section 2.22: “Na Mukhyah Asti” — Not the Essence
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42 | yat kaupinadi parigrahanam asti tad api asya yoginah paramahamsasya,
mukhyah kalpah na bhavati, kim tu anukalpa eva |
The acceptance of loincloth, etc, which has been enjoined for a Yogi-Paramahamsa,
is not the essential precept (injunction) for him,
but is meant only as a symbol, a substitute, as it were.
43 | vividisha-samnyasinah tu dandagrahanam mukhyam iti
However, for a Vividisha Sannyasi, carrying a Danda or staff is essential.

42 The Upanishad makes a crucial concluding statement on what is essential and

what is supportive. In the remaining four chapters we begin to apply the message given
here. The whole flow of the text swings away from externals towards the internals.

43 This line makes the staff compulsory for a Vividisha Sannyasi, and by implication,

optional for the enlightened householder and the Vidvat Sannyasi.

The Vividisha Sannyasi, it is remembered, takes up this Sannyasa specifically to

obtain the knowledge of the Self. As we shall learn soon, the staff symbolises this
knowledge. Hence to carry the staff is very important, especially for the Vividisha Sannyasi.

More about the compulsory rule follows in the following citation . ..

Section 2.23: The “Danda” is Compulsory for Vividisha Sannyasa
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44 | krtva dandaviyogasya nishedhah smaryate - samnyasa upa 2.11
"dandatmanostu samyogah sarvadaiva vidhiyate |
na dandena vina gachched ishukshepatrayam budhah” iti ||

Separation from one’s staff is prohibited in the Smriti by this citation:
“Contact with one’s staff with the body should always be maintained.
The wise should not go without the Staff beyond thrice the length of an arrow shot.”

45 | pradyaschittam api dandandshe prandyama-shatam smaryate -
"danda-tyage shatam charet" iti |

There is even an atonement plan for losing one’s staff — one hundred Pranayamas!
“For parting with one’s staff, 100 Pranayamas must be done.” - Smriti

44 Should the Vividisha Sannyasi stray away from his staff by more than three times
the shooting range of an arrow, i.e. if an arrow can be shot a distance of 100m, then 300m
would be the maximum distance he is allowed to go from his staff, sufficient for him to
relieve himself of it while he is within his homestead or Ashram. That’s an unusual but

reasonable way of working out a rule!

45 And if he parts more than that distance, or loses it, then the punishment is 100
rounds of Pranayamas. An average Pranayama takes 30 to 40 seconds. 100 Pranayamas
would take just about an hour. In that time of silence and stillness, he may just remember

where he left his staff, or wait at the workshop while someone makes him a new one.

We never knew that Atonement could be a very carefully calculated injunction

involving simple but very imaginative mathematics!

%k %k %k k Xk
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PART 5, CHAPTER 3

WHAT IS THE ESSENTIAL?

39 Sections (Textbook Pages 331-340)

INTRODUCTION

WE ENDED THE PREVIOUS Chapter on the note that many of the symbols that a
Sannyasi bears are to renounced, except the Kaupinam, Dandam and Acchadanam, with the
Padukas included as an extra consideration. This is all that the Vidvat Sannyasi needs to
carry. However, it was taught that the Danda is compulsory for the Vividisha stage of
Sannyasa, implying that it is optional for the Vidvat Sannyasi. Naturally, our curiosity arises
whether the other symbols are also optional for him.

Questions such as these begin to get answered from this Chapter onwards. How
optional are these symbols to a Vidvat Sannyasi, and if they are dispensed with, then what
are the alternatives to them?

In other words we are entering a phase of the discussion which shifts away from the
non-essentials to the essential of Vidvat Sannyasa; from the externals towards the internals;
from the “Way” towards the “State”; from the superficial to the genuine; from the symbolic
to the real thing. In short, we begin the de-focussing process from the ‘outer’, and focussing
on the ‘inner’.

Section 3.1: The Upanishad — The Essential Symbols
1A T O & %ot Tl S2afd — o3 -3

2 "misd 4o 3fd 9g 3 T,
J 20e 7 3G 7 geiufad 7 emesres, wd uwEw:” s

1 | yoginah paramahamsasya mukhyam kalpam
prashnottarabhyam darshayati - parama.upa 1-2

For a Yogi-Paramahamsa (the Vidvat Sannyasi) the Essential precept
is being described through question and answer thus:

2 "ko ayam mukhya iti ched ? ayam mukhyah,
na dandam na shikham na yajnopavitar na achchadanam,
charati paramahamsah" iti [/

“What then is the Essential? The Essential is this:
With no staff, no tuft, no sacred thread, no cloth covering, the Paramahamsa wanders.”
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CHAPTER 3

VIDVAT SANNYASI

KAUPINAM DANDAM ACCHADANAM
Loincloth Staff or Stick Ochre Upper Cloth

for Personal Decency Symbol for Knowledge Symbol for Renunciation

The Shift is from the Outer Symbols to their Inner Meanings
The Symbols are to be used only for the purposes shown above.

Austerity to Develop Forbearance
1. Bear Physical Disturbances like Heat & Cold.
2. Bear the Mental Disturbances of Joy & Sorrow.
3. Bear the Intellectual Disturbances of Insult & Praise.
4. Avoid the 16 Vices and their Opposite Virtues.

Accept the Inevitable “Six Waves”
1. Bear Hunger and Thirst.
2. Bear Grief and lllusion.
3. Bear Old Age and Death
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Section 3.2: “Dandam-Adi” — All the Sannyasa Symbols
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3 | na shikham iti chandaso lingavyatyayo anusamdheyah |

The use of the neuter form, Shikham, is a Vedic licence; it should be the feminine, Shikha.

4 | yatha vividishuh paramahamsah 'shikha-yajnopavitabhyar'-rahitah mukhyah;
tatha yogi 'danda-achchadanabhyam'-rahitah sanmukhyah bhavati |

Just as for the Vividisha Sannyasi, the removal of the tuft and the sacred thread is essential,
so also, for the Vidvat Sannyasi, the discarding of staff and cloth covering is essential.

3 Sri Vidyaranyaji first corrects the grammatical form of the word, from Shikham to
Shikha. Even in the thick of explaining Vedantic details, his mind is sharp enough to correct
the grammar of the Upanishad text. This is done in several places in this text.

4 In the first stage of Sannyasa (Vividisha) it is essential to remove the Shikha and
Yajnopavita, but the Danda and Acchadanam were still retained.

In the second stage of Sannyasa (Vidvat) it is essential to remove even the Danda
and the Acchadanam.

What is the explanation for this? That is what is going to be explained now . ..

Section 3.3: How Symbols Can Become Bothersome
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5 | dandasya vainavatvadi-lakshanam, dchchadanasya kanthatvadi-lakshanam cha
parikshitum dandadikam,  sampaddayitum rakshitum cha,  chitte vyaprte sati;

Whether the Danda is made of bamboo or something else; or
whether the Acchadanam is made of patches or something else —
in ascertaining these, and in acquiring and preserving them, the mind is engaged;

6 | chittavrtti-nirodha-lakshanah yogah na sidhyediti |
tat cha na yuktam, "na hi varavighataya kanyod-vahah" iti nyayat |

Then Yoga, in which one’s thoughts have to be controlled, cannot be achieved.
This is hardly desirable. After all, “nobody gives his daughter to a groom to kill him

17

7 | achchadanadi abhave shita-adi badhayah kah pratikara |

Objection: In the absence of the blanket, how does he protect himself against cold, etc?
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The reason for discarding even the Dandam and Acchadanam is now given:

5 If they were kept, then the Sannyasi will be concerned with whether the Danda is
made of the right material or not; or whether the blanket is patched or not. In addition, he
will constantly have to take care of the items, he has to acquire them and then look after
them. All this is going to add more concerns in his life.

6 Now the purpose for taking up this Vidvat Sannyasa is to reduce the thoughts in
the mind, to try and eliminate them as far as possible. The above concerns merely add more
thoughts into his mind, they do not help in reducing them.

Example: It will like this: There is a saying in India — “Nobody gives his daughter in
marriage to somebody in order to kill him”. Marriage should make the bridegroom happy,
not kill him. Similarly, the Sadhana in Vidvat Sannyasa is meant to reduce one’s thoughts.
But if the rules to be followed do the very opposite, then instead of his Sadhana flourishing,
it gets killed!

7 At this point, an Objector comes along and says: “You have taken away his blanket
so that he does not have thoughts about looking after it. But look at what you have done in
its place — he now gets thoughts coming into his mind about how he is going to keep himself
warm in the cold season. You have not solved the problem of thoughts; you have just swept
them to another corner of his mind!”

Section 3.4: The Upanishad — On Austerities
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8 | iti asharikydha - parama.upa 2
"na shitam na cha ushnamy; na sukharih na duhkham
na mana-avamanau; cha shad-iirmi varjitam" iti ||
The Upanishad, anticipating this objection, continues with:
“He feels neither cold nor heat; he is neither happy nor unhappy;
He feels neither honour nor dishonour; and he is free from the ‘Six Waves’.”

8 An “un-compassionate” reply? Surely, the objector would be frustrated with this!

Section 3.5: “Na Sheetam” — He Feels No Cold
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9 | niruddha-ashesha chitta-vrtteh yoginah 'shitam’ nasti,
tat pratiti abhavat |

To a Yogi whose mind is completely dissolved, there cannot be any feeling of cold;
why, the very awareness of it is not there!

10 | yatha lilayam asaktasya balasya achchadanadi rahitasya api

hemantashishirayoh pratakale api shitam nasti;

tathd paramdtmani asaktasya yoginah shitabhavah |

Example: Even as a child who is absorbed in play — even without any clothes,
even on a cold wintry morning — does not feel any cold;
so also, the Yogi who is absorbed in the Supreme Self, is just as unaware of cold!

9-10 A rather stern reply to an objector who has just asked for more compassion for
a poorly clad Sadhu, and who has just had his upper cloth snatched away from him!

But Vidyaranyaji is far from heartless. There must be some lesson behind this.

Section 3.6: “Na Cha Ushnam” — He Feels No Heat, Rain
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11 | gharmakala 'ushna'-abhavah cha tathd eva avagantavyah |

In the same way, the heat of summer is not felt — this, too, has to be understood.
12 | varshasu tad abhava samuchchayarthah 'cha’-karah |

By the same token, rain is not felt during the rainy season — this is what ‘cha’ suggests.

All the pairs of opposites are discussed under Section 3.8 below.

Section 3.7: “Na Sukham, Na Duhkham” — No Joy & Sorrow
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14f3ere 3t GE@-T% A g @-a |
1535 QUdd SWT I |

13 | shitoshnayoh pratitau taj-janyayoh 'sukha-duhkhayoh' abhdva upapannah |
When there is no feeling of cold or heat,
then the joy and sorrow caused by them also has to be absent.
14 | niddaghe shitam sukha-janakam, hemante duhkha-janakam |
But cold brings pleasure in summer; while it brings displeasure in winter.
15 | uktaviparyaya ushne drashtavyah [

The reverse is seen to be true of heat. [i.e. heat and cold are merely relative states.]

The comments on the above are merged with those for the next Section on more
pairs of opposites. All pairs of opposites can be treated the same way.

60



Section 3.8: “Na Maana-Avamaana Cha” — No Honour & Dishonour
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16 | 'manah’ purushantarena sampaditah satkarah | 'avamanah’ tiraskarah |

‘Honour’ is reverential treatment from other people; ‘dishonour’ is censure from them.

17 | yada yoginah svatma-vyatiriktam purushantaram eva na pratiyate
tada mana-avamanau dirad-apetau [

When the Yogi does not perceive another person as other than himself,
then honour and dishonour steer clear away from him.

18 | ‘cha’-karah shatru-mitra, raga-dvesha-adi, dvandva abhavam samuchchinoti |

By adding the word ‘and’, friend and foe, likes and dislikes, etc —
the absence of such other pairs of opposites is also implied.

9-18 (i.e. Sections 5-8 taken jointly) To tell the mind not to suffer from all these pairs
of opposites will be unwise; after all, that is the very nature of the mind. When we notice
that we are always being blown about by opposites such as the ones mentioned here, it is of
no use chastising our mind. We should simply seek a higher refuge — the Self — which takes
us into a zone which is beyond the reach of the opposites. From that zone, we will not be
affected by them.

Some higher impulse has to take hold of our hearts, then alone will our mind be free
from ups and downs, the clash of dualities. If we are searching for joy in the world, then we
have to be equally prepared to receive pain as well; they always go together. There is no
escape from them. If we sit on a merry-go-around, we are in for a spinning ride. But if we
stand somewhere apart from it, we are spared the spinning. That ‘somewhere’ is the Self.

Section 3.9: “Shad-Urmayah Varjanam” — Absence of the Six Waves
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19 | 'Shadurmayah’ - kshutpipase shokamohau jaramarane cha |

The ‘Six Waves’ are:  hunger & thirst, grief & delusion, old age & death.

20 | tesham trayanam dvandvanam kramena prana-manah-deha dharmatvad
atmatattva abhimukhasya yoginah tad 'varjanam'yujyate |

These three pairs are the properties respectively of the Prana, mind and the body.
For the Yogi who turns towards the true Self, i.e. is bent upon realising the Self,
the abandonment of these pairs is quite befitting.
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19-20 Now we have another three pairs, but these are not opposites; rather, they
are of the same nature. We may call them ‘pairs of similarities’. Together they consist of all
the grief, pain and sorrow that human beings are subjected to in life.

The three pairs are related to the demands of our body for regular exercise and
adequate rest of all its sense functions; the demand for food, water and air to restore the
levels of Prana; and the multiple demands of the Ego in quest of the likes and avoidance of
the dislikes of the mind.

Varjanam: “Abandon or leave”. These hardships or obstacles are not our choice but
come to us to the extent that we depart from following the laws of nature. They come as
our Prarabdha Karma. We cannot avoid them when they come. They will come, if they are
due, even to the realised soul.

So by Varjanam or their abandonment, it is not so much that the perfected Yogis are
required to practice abandoning them, but rather it is the Six Waves that ‘abandon’ the
Yogis, so to say, since they find that the Yogis are not violating any laws of nature and hence
do not warrant a ‘visit’ from them.

In this sense, the word Varjanam should really be translated as “do not invite them”,
not literally as “abandon them”.

Section 3.10: Objection: Tormented when Out of Samadhi
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21 | nanu astu evam samadhi-dashdayam shitadi abhava;
vyutthana-dashayam tu nindadi-kleshah, samsarinam iva enam badheta iva |

Objection: Let there be this absence of cold, etc while the Yogi is in Samadhi;
but when he comes out of Samadhi, then all the defects like censure, etc
will surely torment him, just as they torment an ordinary man of the world.

21 The Objector feels: “What you are describing is the condition when the Yogi is in
Samadhi. At that time, as he is fully concentrated on the Self, nothing will disturb him. Even
if someone insults him, he will not be affected because he would not have known it.

“But when he is out of Samadhi, he does not have that immunity from insults, cold,
heat, etc. Then surely those very things will start tormenting him. He has no way of shutting
himself off from them, and so he will be troubled by them.”

Section 3.11: The Upanishad — Vices to be Given Up
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22 | iti asharikyaha - parama.upa 2
"ninda, garva, matsara, dambha, darpa,

ichcha, dvesha, sukha, duhkha,

kama, krodha, lobha, moha, harsha,

asuya, ahamkara, adimmshcha hitva" iti

Anticipating such an objection, the Upanishad says:
“Censure, pride, selfishness, hypocrisy, insolence, wish, hate, pleasure, pain, desire,
anger, avarice, illusion, joy, envy and egoism, and the like — all these are to be given up.”

Sixteen negative emotions (some of them are demoniacal in nature) are listed here.
They are taken up one at a time by Sri Vidyaranyaji and explained hereunder. Swamiji gave a
quick translation of each word.

1. ninda - Censure 2. garva - Pride 3. matsara — Competitiveness
4. dambha — Hypocrisy 5. darpa — Arrogance 6. ichcha — Wish

7. dvesha — Hate 8. sukha — Pleasure 9. duhkha - Pain

10. kdma — Desire 11. krodha — Anger 12. lobha - Greed

13. moha — Delusion 14. harsha - Exhilaration 15. asiya — Jealousy

16. ahamkara — Egoism

DETAILED WORD-BY-WORD MEANINGS

Section 3.12: Vices Nos. 1-5
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23 | vividhaih purushaih svasmin apadita dosha uktih 'ninda’ |

1. Censure: This is when different kinds of people find faults with one.

24 | anyebhyah adhikah aham iti chitta-vrttih 'garvah’ |

2. Pride: “I am better than others” — such thought is pride.

25 | vidya-dhana-adibhih anyasadrshah bhavam iti buddhih 'matsarah’ |

3. Competitiveness: is the mentality “In wealth and learning | must excel others”.

26 | paresham agre japa-dhyana-adi prakatanam 'dambhah’ |

4. Hypocrisy: is showing off before others one’s virtues like Japa and meditation.

27 | bhartsanadishu drdhabuddhih 'darpah’ |

5. Arrogance: Scolding, berating, reviling or running down another in strong terms,
especially in the presence of onlookers.
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Section 3.13: Vices Nos. 6-9
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28

dhana-adi abhilasha 'ichcha’ |

6. Wish: It is a yearning for wealth, etc.

29

shatruvadha-adishu buddhih 'dveshah’ |

7. Hate: It is a desire to hurt, destroy or kill an enemy.

30

anukila dravya-adi labhena buddhi-svasthyam 'sukham’ |

8. Pleasure: Mental ease gained by acquiring something conducive or favourable; a sense
of being fine, comfortable, at ease.

31

tad viparyayah 'duhkham’ |

9. Pain: Experiencing the opposite of above.

Section 3.14: Vices Nos. 10-14
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32

yoshida-adi abhilashah 'kamah’ |

10. Desire: this is a specific wish; most commonly it is the desire to enjoy a woman.

33

kamitartha-vighatajanyah buddhikshobhah 'krodhah' |

11. Anger: Mental agitation caused by denial or obstruction of one’s desire, not getting
what one is wanting.

34

labdhasya dhanasya tyagasahishnutvam 'lobhah’ |

12. Greed: unwillingness to part with one’s acquired wealth.  (NB. it is not wanting more.)

35

hiteshu-ahita buddhih ahiteshu cha hita-buddhih 'mohah’ |

13. Delusion: In what is good, one has the notion that it is bad; and in what is bad, one has
the notion that it is good.

36

chitta-gata-sukha abhivyarnjika mukha-vikasadi hetuh dhi vrttih 'harshah’ |

14. Exhilaration: The external expression such as a blooming face or cheerful smile, that
arises from the feeling of joy in the mind.
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Section 3.15: Vices Nos. 15-16 & Others
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37 | parakiya-guneshu doshatva aropanam 'asuya’ |
15. Jealousy: Even in another’s good qualities, one sees only bad. (It is strong envy; eg. a
quiet, uncomplaining person is seen as being lazy; a dynamic person as an extrovert.)

38 | dehendriyadi samghadteshu atma-bhramah 'aharmkarah’ |
16. Egoism: The deluded notion that takes the Self to be that which is associated wih the
body and senses.

39 | 'adi’-shabdena bhogya-vastushu mamakara-samichinatvadi buddhayo grhyante |
And the like: This would be the extension of Ahamkara, i.e. Mama-kara, mine-ness. It is a
sense of pleasure accompanying the sense of “I”.

40 | 'cha’-karah yatha ukta nindadi-viparitam stuti-adikam samuchchinoti |
And: This covers the opposite positive qualities of the above sixteen negative qualities.

In other words, the seeker should be balanced in the negative and the positive.
41 | etan sarvan nindadin 'hitva' piirva ukta vasand-kshaya abhyasena
parityajya avatishtheteti sheshah |

Be Eliminated: Giving up all the 16 negative and 16 positive qualities through practising
effacement of their Vasanas, the Yogi should remain unconcerned with them.

42 | nanu vidyamane svadehe tat parityagah na sambhavati |

Objection 1: While this body exists, surely it is impossible to give up all that!

42 The giving up is easier said than done. How does one ever succeed init? . ..

Section 3.16: The Upanishad - Solution: “Body as Corpse”
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43 | jti ashankyadha - para.upa 3

"svavapuh kunapam iva drshyate yatah tad vapuh apadhvastam” iti |

Anticipating such a doubt, the Upanishad replies:
“To the Yogi-Paramahamsa, his own body appears to him like a corpse,
because the same has been rejected (abandoned).”
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Section 3.17: “Corpse” — Strong Imagery to Aid Detachment
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44 | purvam yat-svakiyam vapuh tad idanim yogina svatma-chaitanyat
prthag-bhttatvena 'kunapam iva' avalokyate [

The body which was once taken as his own, that very body,
the Yogi-Paramahamsa, as soon as he knows himself to be the Pure Consciousness,
he visualises it differently - he now looks upon it as though it were a mere Corpse.

45 | yatha shraddhaluh, sparshanabhitya shavadeham, dire sthitah avalokayati;

Just as a man of simple faith, fearing any contact with a dead body,
keeps a good, safe distance away from it;

46 | tatha ayam yogi, tadatmya bhranti udayabhitya,
savadhanah deham chidatmanah sakashan nirantaram vivinakti |

so also this Yogi, fearing a recurrence of false identification with his body,
is ever alert to carefully discriminate his body from the Pure Self.

44 We see above the meticulous care and attention by which the Yogi sustains the
firm knowledge he has gained about his true identity with the Pure Consciousness. He is
ever careful to retain that identity, and never lose it by taking his body as being real once
again. It is this alertness that makes it possible for him to regard his body as a Corpse, as
something rejected and therefore as good as dead.

The Sannyasa vows gives a practical form to this idea. Part of the Sannyasa ceremony
is that the Sannyasi conducts the rites for his own funeral! He has to make nine rice balls
and offer each one into the Ganges after uttering a sacred Mantra that ‘may his soul rest in
peace’! This forms an integral part of the Sannyasa ritual.

45 Drishtanta (Simile): An ordinary man is terribly afraid of coming in contact with a
dead body; something about it repels him. So he stays far away from it.

46 Daashtaantika (Application): So also, the Yogi is terribly afraid of resuming a false
identification with his discarded “dead” body, after having gained the knowledge of his true
identity with the Pure Consciousness.

Section 3.18: A Triple Support Base for Affirming Detachment
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47 | yatah karanat tad vapuh, i) acharyah upadesha, ii) dgama, iii) anubhuvaih
apadhvastam, chidatmanah sakashan nirakrtam |
Because of this reason, that body — i) by the precept of the teacher;

ii) the teaching of the scriptures; and iii) his own experience;

has been discarded, ‘pushed away’, after careful discrimination with the Pure Self.
48 | tatah chaitanya-viyuktasya dehasya shava-tulya taya drshyamanatvat

sati api dehe, nindadi tyagah ghatata iti abhiprayah |

Thus, a body disunited with Consciousness, is reduced in status to a mere Corpse.

The idea is that even while the body may exist, one can still give up censure, etc.

47 Since the body is now discarded, ‘pushed far away’, it is referred to as Tad, ‘that’
body, showing its status of being rejected and placed at a distance from oneself.

In contrast, the Pure Consciousness has been taken as the correct ‘body’ to be
identified with. It is accepted and is referred to as ‘this’, indicating ‘nearness’.

There is a triple support for the discrimination process that is followed:
i) it has the support of one’s preceptor or Guru;

ii) it has the support of the scriptures, where the Pure Self is clearly identified as the
true Self, as opposed to the individual self; and

iii) it has the support of one’s own personal direct experience of the same truth.

Due to these three supportive principles, it has been finally agreed that the Sannyasi
discards his body.

48 The concluding statement is now made.
Due to i) Consciousness being clearly seen not to be the body; and
ii) without It, the body is as good as being ‘dead’;

It proves, therefore, that if one can go to the extreme of considering the body to be
‘dead’ while still living, then why can’t all the 16 x 2 qualities also be considered ‘dead’!

Section 3.19: Recurrence of Body-ldea Cannot be Ruled Out
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49 | nanu utpannah digbhramah siirya udaya darshanena vinashtah
api yatha kadachid anyvartate, tatha kadachit atmani dehatma
samshayadi anuvrttau nindadi kleshah punah punah |

Objection 2: Confusion about directions in the dark is dispelled on seeing the sunrise,
Even then, it can still come back at times. So also, the identity of body with the Self
can come under doubt at times, causing the pains from censure, etc to return again.

49 The objector is not convinced that seeing the body as a ‘Corpse’ is sufficient to
eliminate reactions to censure, etc. He feels that this cannot be a permanent solution. In
other words, he is saying, “What if one day, | forget that | am ‘dead’? What then?”
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Section 3.20: The Upanishad - “No, It is Permanent!”

OUEST 3 3MIgHE -~ T3 R
" -l 7 fge fa-fga:” f |
50 | prasajyeta iti ashrikyaha - para.upa 2

"samshaya-viparita-mithyajnananam yah hetuh tena nitya-nivrttah” iti |

Anticipating such a doubt, the Upanishad replies:
“From the cause (AVIDYA) of doubt, misapprehension and erroneous knowledge,
he, (the Yogi-Paramahamsa), is forever completely free.”

The next five Sections painstakingly explain this un-budging stand of the Upanishad.

Section 3.21: “Doubt, Misapprehension & False Knowledge”
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51 | "atma kartrtvadi dharmah upetah tad-rahitah va" iti
adikam 'samshaya’-jnanam |

“Is the Self imbued with the attributes of the doer, or without them?”
Such uncertainty in one’s cognition is called Doubt.

52 "dehadi-ripa eva atma" iti | 'viparita'-jnanam [
etad ubhayam bhoktr vishayam |

“Misconceiving the Self to be of the form of the body, etc” — this is Misapprehension.
Both of these (doubt and misapprehension) are concerned with the ‘enjoyer of objects’.

53 | 'mithya-jnanam’ tu bhogya-vishayam atra vivakshitam |
tat cha aneka-vidham - "samkalpa prabhavan kaman" - bha.gi 6.24
iti atra spashtikrtam [

But, Erroneous knowledge, concerns the ‘enjoyment of objects’, implying here in this world.
The falsity of objects is of various kinds. “Desires are born of imagination” —
so it is said clearly in the Bhagavad Geeta.

51 Samshaya: “doubt”. Samshaya is always either this or that. It has two ends, this
end or that end; it will go on oscillating between them. Hence it is also nicknamed ‘Dvi-Koti
Jnana’ or “double-edged knowledge”. [Koti means “an edge or a limit.”]

52 Viparita: “false apprehension” or “misapprehension”. Samshaya and Viparita are
both concerned with the enjoyer, meaning the “doer”, i.e. the subject. Samshaya is
indecisive; Viparita is decisive, but false.
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53 Mithya Jnana: “false knowledge”. It is concerned with the enjoyment of objects.
These objects are falsely taken as true, and then enjoyed. Their enjoyment is therefore false.

Although Viparita and Mithya both mean “false”, the former is falsity in relation to
the Self, the ‘doer’ aspect, the subject; while the latter is falsity in relation to the world, the
‘object’ aspect, that “upon which an action is done”, the objects of the senses.

Avidya or Ajnana is the cause of Mithya Jnana. Then Mithya Jnana becomes the
cause of Viparita Jnana. Then Viparita Jnana becomes the cause of the multiplicity from
which arises Samshaya. That is how all the three defects, call it the three ‘effects’ of Ajnana
are inter-related.

The various kinds of falsity in the objects is taken up in the next section . ..

Section 3.22: “Hetuh” — Four Ways of Recognising Avidya
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54 | tad ‘hetuh’ chaturvidhah - yoga siitra 2.5
"anitya-ashuchi-duhkha-anatmasu
nitya-shuchi-sukha-atma khyatih avidya" iti sutranat |

The cause (of erroneous knowledge) is fourfold, as given in Yoga Sutra, 2.5:
“In the non-eternal, the impure, the painful and the non-Self —

to cognise the eternal, pure, pleasant and the Self — this is called Ignorance.”

54 The four items listed above are called Causes because they cause Mithya Jnana.
However, in terms of Avidya, they would be named as the four Faces of Avidya as they are
ways by which Avidya can be recognised. These faces in turn, individually and jointly,
become the four causes of Mithya Jnana or false knowledge.

Diagramatically, the order is as follows:

1. Anitya (non-eternal)

2. Ashuddha (impure)

False Knowl’g Misappreh’n Multiplicity Doubt
AVIDYA - = MITHYA 5 VIPARITA > VIKSHEPA > SAMSHAYA
JNANA JNANA “Indecisive”
3. Duhkha (painful)  “Subject” “Object” “this or that”

4. Anatma (non-self)

The four faces are now described one at a time.. ..
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Section 3.23: The Four Faces of Avidya
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55 | anitye giri-nadi-samudra ddau 'nityatva’ bhrantih eka |

1. Anitya: Seeing the objects of this world, eg. mountain, river, ocean, as permanent.

56 | ashuchau putra-bharyadi sharire shuchitva-bhrantih dvitiya |

2. Ashucha: Taking the bodies, eg. of wife, son, etc, as being pure.

57 | duhkhe krshi-vaniji-adau sukhatva bhrantih trtiya |

3. Duhkha: Taking painful occupations, eg. farming, industry, etc, as a source of happiness.

58 | gauna-mithya atmani putra-bharyadau annamayadike
cha anatmani mukhya dtmatva bhrantih chaturthi |

4. Anatman: Mistaking the secondary and unreal as being the Self (eg. body of son and wife).
Conversely, mistaking as non-Self that which is principal and Real.

55-58 The summary of this section is that all the five sheaths — Food, Prana, Mind,
Intellect and Bliss — are taken as Real whereas they are all unreal. And as a result of that, a
terrible mix-up has occurred: the Real Self has been taken as unreal, and the unreal Ego-self
has been taken to be the Real. Their places have interchanged; the Ego masquerades as the
Supreme Self. And all this is due to the power of delusion, arising from Ignorance . . .

Section 3.24: Ignorance & its Impression — the Principal Causes
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59 | etesham samshayadinam hetuh advitiya brahmatma-tattva avarakam
ajnanam tad-vasana cha |

The cause of Samshaya, etc, (Doubt, misapprehension and false knowledge),
is that which veils the true state of the Non-dual Brahman, the Supreme Self,
namely, i) Ignorance, and ii) its impression left in the mind.

60 | tad cha ajnanam yoginah paramahamsasya mahavakyartha-bodhena nivrttam [
vasana tu yoga-abhyasena 'nivrtta’ |

i) The Ignorance of the Yogi-Paramahamsa is destroyed by a firm grasp of the Mahavakya;
ii) The Impression of Ignorance is removed by the practice of Yoga.
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The Scenario As it Stands

For man, Avidya or Ignorance strips him off his Emperorship; for mankind, it sets
back the world’s spiritual evolution and anchors the boat of civilisation so that it cannot
move forward. Avidya has blindfolded man from his Maker. He has been exiled into
darkness from which there is very little hope of recovering. He has gone into a slumber so
deep that he cannot even hear the sound of the alarm bell!

A lifeline is being thrown by Sri Vidyaranyaji for those who are just awakening, and
who may hear his call. Let alone getting out of slumber, his call to man can regain his lost
kingdom.

The Twofold Obstacles

59 Having examined the four faces of Ignorance in the previous Section, we are now
prepared to take a ‘good look’ at Ignorance itself as a whole, the Root Cause, the most
formidable obstacle of all, to removing the triplet of Samshaya, Viparita and Mithya.

At the outset we are reminded that we are actually looking at a Father-Son Duo —
Ignorance is the father, and the deep impression or scar left by Ignorance is the son. The
‘father’ Ignorance has dwelt in the midst of man’s mind for so long, that he has left his mark
there in the form of his ‘son’, the Vasana of Ignorance. Two independent strands of Effort
are required to eliminate each of these at the deepest level of the human personality.

The father can be removed through the enlightenment of knowledge, i.e. through
Tattwa Jnana. But the Vasana son is all but indelible, and needs an extra special effort to
dislodge it from the very vitals of man’s intellect. This second operation needs surgery of the
highest grade done by a specialist in the field — such as Sri Vidyaranyaiji.

Overview of How to Remove Each Obstacle

60 Here we see the real significance of stressing from the very outset of this Part
that the eligible person for Vidvat Sannyasa has to be both a Yogi and a Paramahamsa.

i) Why a Paramahamsa? His special expertise is to study the scriptural texts and
obtain a firm grasp of the Mahavakya, which states that the individual self is identical to the
Supreme Self. This knowledge is needed to remove the ‘father’, Ignorance.

This step requires the Sadhanas of Sravana, Manana and Nididhyasana to be done.

ii) Why a Yogi? His special expertise is to practice the science of Yoga so that he is
able to bring his mind to a standstill by removing all thought Vrittis or modifications from
there, and needle out the last trace of the ‘son’, the Vasana of Ignorance.

This step requires us to practice the eight limbs of Patanjali’s Ashtanga Yoga, from
the level of moral and ethical perfection, to removal of the last traces of Vasanas.

Such is the amazing clarity given to us by the specialist physician, Sri Vidyaranyaji!

Section 3.25: The Cure to Prevent Recurrence of Ignorance

S13qrRArEal -t e Ra ift areHmE:
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61 | udahrtayam dig-bhrantau ajndne nivrtte  api vasanayah sadbhavad
yatha purvam bhranti-vyavaharah

In the example of confusion of directions, Ignorance is removed (by the sunrise);
even then, because the Vasana of Ignorance is still there,
there remains the danger of a recurrence of Ignorance.

62 | yoginah tu bhranti-hetu dvaya-rahityat kutah samshayadini anuvarteran ?

But in a Yogi-Paramahamsa who is devoid of both Ignorance and its impression,
how can doubt, misapprehension and false knowledge reappear?

In Section 19, when the doubt was raised about the possibility of “always seeing the
body as a corpse,” the objector suggested, What if the Yogi forgets that his body is a corpse?
The Upanishad’s answer to preclude this recurrence is that the Yogi-Paramahamsa is ever
free of the cause, Ignorance. It did not explain why he is ever free. And, at that stage, there
was no mention of any Vasana left behind by Ignorance. The Vasana was only mentioned in
Section 24 by Sri Vidyaranyaiji.

Our detailed analysis so far has brought us to the point of removal of the Ignorance
only. We have yet to talk about the removal of the Vasana of Ignorance. That is where we
have now arrived.

61-62 The possibility of Recurrence of Ignorance is actually due to the Vasana of
Ignorance still being present. It is only from this Vasana, that Ignorance can resurrect once
again and take the Yogi by surprise. Therefore, Sri Vidyaranyaji gives special attention to this
Vasana in this advanced stage of the practice of Vidvat Sannyasa. It is more important than
the removal of Ignorance through knowledge.

In fact, removal of Ignorance through knowledge is already accomplished when
Vividisha Sannyasa is completed. It is to remove the Vasana of Ignorance that Vidvat
Sannyasa serves its true purpose. By dealing with the Vasana, we are at the very heart of the
Sadhana of Vidvat Sannyasa!

Section 3.26: “Nitya-Nivrttah” — Ever-Free from Ignorance
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63 | tam enam anuvrtti abhavam abhipretya
tena hetu dvayena yogi 'nitya-nivrtta’'iti uktam |

Having in view the absence of Recurrence of ‘that’ (Ignorance, the cause of Samshaya etc),
it is said the Yogi is ever-free from the cause of these two (Ignorance and its impression).

64 | satyam api ajnana tad vasana nivrttau,
tasya nivrtteh vinasha abhavat nityatvam drashtavyam [

In this way, when there is the dissociation from Ignorance and its Vasana,
then as long as there is no cessation of this dissociation (i.e. as long as it continues),
the permanence (the ‘ever’ in ‘ever-free’) may be regarded as assured.
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We are here explaining why the Upanishad said that the Yogi is “ever-free” from the
Ignorance, the cause of Samshaya, Viparita and Mithya.

63 The idea of making this statement was to give the objector the assurance that
there will not occur a recurrence of Ignorance. However, since no mention was made of the
removal of the Vasana of Ignorance, the objector remained unconvinced.

64 In order to convince the objector that the Recurrence wil never happen, Sri
Vidyaranyaji takes it upon himself to explain that the Vasana is also removed. He goes
further to say that as long as both Ignorance and its Vasana are kept at bay, there can never
be a Recurrence. If the Vasana persists, there is always a chance for Ignorance to recur.

It only remains for the Upanishad to confirm what Sri Vidyaranyaji has explained . . .

Section 3.27: The Upanishad — Being “Ever-Aware”
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65 | tan-nityatve hetum ahah - para.upa 2
"tan-nitya bodha" iti

The Upanishad now states the cause of the permanence (why Ignorance cannot recur):
“He (the Yogi-Paramahamsa) is for ever AWARE of It (of the Supreme Self).”

Section 3.28: “Tat” — Denotes the Supreme Self
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66 | sarvanamatvat prasiddha artha-vachi ‘tat'-shabda;
atra sarva-vedanta prasiddham param atmanam dchashte |

Being a pronoun, the word ‘That’ has to stand for something already known (to the reader).
Here, it denotes that which is celebrated in all the Upanishads — the Supreme Self!

66 A pronoun such as ‘it, he, she, this or that’ is only used when that which it stands
for is already known to the reader. What can be more well-known to a student of Vedanta
than the Supreme Brahman? Tat stands for “That”, the Supreme Reality Itself!

As the Reality is ever-existing, he who identifies with It, must also be ever-existing.

Section 3.29: “Nitya Bodha” — Ever Aware! No Recurrence
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67 | tasmin paramdtmani nityah bodhah yasya yoginah ~ sah ayam ‘tan-nityabodhah’ |

That Yogi whose awareness in that Supreme Self is constant,
he is this person (so’yam) being referred to (in the Upanishad) as “forever aware of it”.

68 | yogi hi shrutim anusrtya - brha.upa 4.4.21
"tam eva dhirah vijndya prajnam kurvita brahmanah" iti

Indeed, the Yogi pursues the Brihadaranyaka Upanishad’s instructions:
“The intelligent seeker, learning about the Self alone, should practice Prajna, wisdom.”

69 | chitta-vikshepan yogena parihrtya
nairantaryena paramatma viShayam eva prajnam karoti |

By the practice of Yoga, he removes all agitations of the mind,
then, without a break, focussed on the Supreme Self alone, he fixes his mind on Him.

67 Nitya Bodhah: “Ever-aware”; the one who identifies with the Reality always, as
just mentioned above, has to be ‘aware’ of It always. That is his only practice.

68 The citation is to tell what the practice is for a Yogi who already has known
Brahman. Usually, the common understanding is that one meditates in order to know
Brahman. So what does it mean when a person meditates who already knows Brahman? It
means that “he agbides in Brahman”.

69 This Pada describes the practice just cited above from the Brihadaranyaka Up —
i.e. the practice of Prajna. Now, after knowledge has already been attained, the purpose of
his meditation is to “remove all agitations of the mind”, i.e. to bring the mind to a standstill,
which is same as Mano Nasha, the total dissolution of the mind.

This is done ‘without a break’, which reminds us of the Yogi in Bhumika 5, 6 and 7
respectively. The Yogi gets deeper and deeper in his absorption in the Self. To recap the
lesson on the Bhumikas, he first gets up from Samadhi by himself (Bhumika 5), then has to
get others to get him up (Bhumika 6), and finally no one can get him up (Bhumika 7) when
he has reached the point of Nirvikalpa Samadhi, or permanent absorption in the Self.

The point made here is that this “permanent awareness” state is equivalent to
Bhumika 7 of our earlier study in Part 3 Mano Nasha.

Section 3.30: Conclusion — Permanent Means Permanent Knowledge
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70 | atah bodhasya nityatvad bodha-vinashyayoh
ajnana tad vasanayoh nivrttih ‘nitya’ iti arthah |

Thus, while awareness of knowledge is permanent, that which knowledge alone destroys,
namely Ignorance and its impression, their destruction is also permanent.

Here concludes the teaching: Why is the Resurrection of Ignorance impossible? It is
impossible because the “Awareness of Knowledge” of the Self is permanent.
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Section 3.31: Supreme Self — Aloof from Individual?

TG T dlfchoh @ deeT |

71a | budhyamanasya paramatmanah tarkikeshvaravat tatastha |

Objection: “The Supreme Self whom the Yogi knows:
Is He like the Almighty Lord of the Tarkika school of philosophy? —
who stands aloof from the individual, like an observer watching over us.”

71a The idea of the Supreme Self, in whom the Yogi abides permanently, is still not
coming through sufficiently clearly to the objector. It is not certain to him who this Self
could be. Let us trace step by step why the objector still seems confounded:

1. It was bad enough to be told at first that the body is to be looked upon as a
‘Corpse’, and that this was desirable, even though it may be difficult.

2. It turns out that this attitude is possible only by holding on to one’s Self.

3. Naturally the doubting objector is left wondering how that could be a permanent

state. Knowing the mind to be such an unreliable instrument, how can it be trusted to hold
on to the Self. What if it does not?

4. At this point the Upanishad said that the Yogi is ever-free from Ignorance, the
cause of the three obstacles to the Self. What makes him free, is not said at that time.

5. Thus, the doubt arises that this cannot be a permanent state. The Ignorance can
return. We spent some time on this issue of Recurrence of Ignorance.

6. Then the Upanishad secured its position by saying that the knowledge is
permanent, so the destruction of Ignorance must also be permanent.

7. But something is still not clear to the objector. Who is this Self to whom the Yogi
has to be permanently attached? If He is some God outside then there is a big difficulty. It
means giving up one’s independence permanently.

8. At that point, the Upanishad makes the following reassuring statement:

Section 3.32: The Upanishad — Supreme Self is the Yogi Himself
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71b | tu ashankam varayati - para.upa 2

"tat svayam eva avasthitih" iti |

To exclude such separateness, the Upanishad says:
“That in which he abides is himself alone (in his own self only).”

Section 3.33: “He Abides in Himself Alone” — Explained
729¢ de-ag W El e A W @
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75



72 | yad vedanta-vedyam param brahma asti
‘tat svayam eva' na tu svasmad anyad iti
evam nishchitya yoginah, ‘avasthitih’ bhavati |

What is known from the Upanishads as the Supreme Self,
That alone is the Yogi himself, and nothing else but That;
The Yogi who is firmly convinced of this, considers himself to be that very state.

72 This is explained well after the following extract from the Upanishad:

Section 3.34: The Upanishad — The Knowledge of Brahman
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73 | tasya yoginah brahma-anubhava prakaram darshayati - para.upa 2
"tam shantam achalam advayananda vijnanaghana eva asmi,
tad eva mama paramam dhama” iti |

Now the Upanishad describes how the Yogi has the vision of God-experience:
“That which is tranquil, motionless, nothing but Non-dual Bliss,
and full of Consciousness, that alone am | —
That alone is my highest state.”

Section 3.35: “Tam Shantam, Achalam” — Tranquil & Motionless
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74 | tam iti-adi pada traye dvitiyd, prathamarthe drashtavya |

The first three words (Tam, Shantam, and Achalam) are in second case (accusative),
they should appear in the first case (nominative) — (as Yah, Shantah, and Achalah)

75 | ‘yah’paramatma  'shantah’krodhadi-vikshepa-rahitah |
‘achalah’ gamanadi-kriya-rahitah |

He, the Supreme Self; is Tranquil, free from distractions such as anger, etc;
and Motionless, free from such acts as going, etc.

74-75 The first three words are taken care of in this section. Their case, after being
corrected to the nominative case, now match the nominative case of their descriptions, and

this indicates that they are equal in status. This is a rule in Samskrit grammar.

These three words describe the Yogi-component of the Vidvat Sannyasi. They
indicate the qualities gained by the practice of Yoga, wherein the ultimate aim is to have a
tranquil mind. The process includes keeping the body absolutely motionless in one Asana.

76



Section 3.36: “Advayananda, etc” — Non-dual Consciousness
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76 | svagata-sajatiya-vijatiya bheda shiinyah sachchidanandah |

i) Svagata: Intrinsic difference — eg. such as the leaf and the fruit of the same tree;

ii) Sajateeya: Species difference — eg. an oak tree is different from an apple tree;

iii) Vijateeya: Extrinsic difference — eg. a tree is different from a stone.

Advayananda — the Non-dual Self; Satchidananda = Existence, Knowledge, Bliss Absolute;
None of these differences are present in the Self, which is Satchidananda.

77 | ekarasah asti sah 'eva aham asmi’ |

Vijnanaghana — Ghana = Full of Consciousness; Ekarasah = homogenous consciousness.

76 Although the word Advayananda is not used here, it is in the Upanishad. Sat-Chit-
Ananda is an alternative, and refers to the Non-dual Brahman.

77 Vijnanaghana is also not used here, but it is in the Upanishad. Ekarasa is another
word for the same thing, and refers to the homogenous Consciousness.

These two words describe the Paramahamsa-component of the Vidvat Sannyasi.
They indicate the qualities gained by one who engages in Sravana, Manana and Nidi-
dhyasana. One gets a thorough knowledge of Brahman. This is Tattva Jnana.

Section 3.37: “Param Dhama” — That Alone is My Highest State
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78 | ‘tad eva’ brahma-tattvam, 'mama’yoginah
'paramam dhama' vastavam svaripam [

‘Tad eva’ is “knowledge of Brahman”; ‘mama’ is “the Yogi’s”;
‘Paramam Dhama’, meaning “the highest state”, is “the real form”, my essential true
nature.

79 | na tu etat kartrtva-bhoktrtva-adi yuktam |
etasya maya-kalpitatvat |

Mine is not this form, which is conditioned by doership and enjoyership;
for this (conditioning) is merely an imagination (arising from the illusory power of Maya).

78 The rest of the Upanishad line is here explained, term by term.
79 Why is the physical body and mind rejected as false? There are two reasons:

i) The first concerns the association with actions and enjoyment. Both these are
determined by one’s Karma, one’s previous actions and enjoyments. These are not ‘me’.

ii) The second reason is that this whole conditioning is a play of Maya, it is unreal.
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Section 3.38: The ‘Why’ & ‘Why Not’ of Realising the Blissful Self
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80

nanu atmanah parabrahmatva,
ananda avaptih idanim kutah; na iti atra ananda avaptih |

Objection: If my real nature is the Supreme Self (Brahman),

How is this blissful state realised?  Why am | not realising it now?

80 This is the question that puzzles the seeker many a time. If Bliss is my true nature,

then: Why can’t | enjoy that Bliss right now? Why am | experiencing so much sorrow?

The only person who can answer such a question is the one who has taken his

Sadhana to its logical end and actually come to experience the Bliss. We get the answer in
the final section of this Chapter, through a magnificent simile . . .

Section 3.39: The Simile of Clarified Butter
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81 | sa-drshtantam ukta abhiyuktaih - brhad yogi yajnavalkya smrtih 9
"gavam sarpih sharirastham na karotyanga-poshanam |
tad eva karma-rachitam punastasyaiva bheshajam” /| 30]]

The learned have described this with an example:

“Ghee from cow’s milk, though residing in its body, makes no difference to her health;

But when extracted from her by proper means, it is medicine when fed back to her.”
82 "evam sarva-sharirasthah sarpivat parameshvarah |

vina chopasanam devo na karoti hitam nrshu” iti [/ 31]]

“In the same way, in all bodies dwells the Supreme Lord, just like the ghee;

Without approaching Him in worship, He does not bestow us with well-being (Bliss).”

81 Drishtanta: the simile. 82 Dashtantika: the application of the simile.
The point is that we have to make the effort to convert the Lord’s Presence in us to

our benefit, advantage, and improved spiritual health.

We end the Chapter that forms the turning point of Vidvat Sannyasa. It has turned

our mind away from the externals and focussed it on the essentials within. The route to
God-realisation has been pegged; it remains for us to clear the bush and walk through it.

%k %k %k *k Xk
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PART 5, CHAPTER 4

KNOWLEDGE SUPERCEDES SYMBOLS

22 Sections (Textbook Pages 340-350)

INTRODUCTION

WE LEFT THE PREVIOUS Chapter well-prepared for this one. The de-focussing
process brought us to the need to remove Ignorance along with its Vasana or impression of
Ignorance, i.e. the “father-son’ duo. The first needed Knowledge for its removal; the second
needed the practice of Yoga. This is why the Vidvat Sannyasi has to be a Yogi and a
Paramahamsa combined.

The Paramahamsa Upanishad has taught us so far that if we stick like a leech to
Knowledge, we will be “ever-free” from Ignorance. There will be no chance for Ignorance to
resurrect in our mind any more. It will be a permanent protection from the travails of doubt,
misapprehension and non-apprehension. Where do we go from here?

In this Chapter we see the full stature of Knowledge. If understood properly, it can
replace all the external symbols or marks of Sannyasa. Knowledge is actually the true value
of the symbols. Without it, the staff, for instance is just a “wooden-stick”; the ochre robe
just a coloured “cloth”! The staff alone may only help us to walk safely; the cloth may only
keep the cold away, nothing more. The values ascribed to these glorious symbols dwindle
down to just physical parameters like support and warmth. The symbols without knowledge
render the tradition meaningless.

But Sri Vidyaranyaji has a place even for such a staff. He does not want us to throw it
away. He sees in it a reminder to the Sannyasi when things become tough in Sannyasa life. It
serves as a solid reminder to him of the inner ideal that he has to nurture. So the external as
well as the internal have great practical value to a wise Master like Sri Vidyaranyaji.

No Sannyasi is too small to feel that knowledge is beyond him; at the same time, no
Sannyasi is too big either to throw away his staff, etc. The Sannyasin treads a razor-edged
path of moderation. He has to accept assistance from both realms, the inner and the outer.
He knows his “inner” state better than anyone else. And so, he has to decide how to steer
himself on the rugged Sannyasa pathway. There will be times when the inner help is all he
needs; and there will be times when the fog around him is so thick, that he needs to clutch
his staff for sheer survival!

Friends, Vidvat Sannyasa is certainly no easy path to tread . . . only the one making
the journey understands what it takes to tread every step of the way with care. In the end it
is a battle with one’s own mind. The greatest triumph is the triumph over one’s own mind.
Vidvat Sannyasa is a path for heroes, not zeroes!
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Section 4.1: Silencing the Purvashrama Critics
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1 | yadiyoginah purvashrama-prasiddha acharya-pitr-bhratradayah
karminah shraddha-jadah,
shikha-yajnopavita-samdhyavandana-adi rahityena,
pakhanditvam aropya vyamohayeyuh;

Should the Yogi’s former close associates, like his teachers, father, brothers, etc,
who continue to adhere to their old ways with dogged faith,
seeing him without his tuft, sacred thread, and the daily Sandhya worship,
charge him with heresy, hypocrisy and being false to his vows;

2 | tada vyamoha anutpattaye yoginah vartamanam
nishchayam darshayati - parama.upa 2

Then, to check the onslaught of such false charges, and defend the Yogi’s present position,
the Upanishad teaches:

1-2 This entire first Section is to answer the Purvashram family and friends of the
Sannyasi that there is a higher principle at stake here in dropping these signs. The point of
concern is that all the charges laid by his previous friends concern his previous stage in life.
He has moved forward since then. Those friends should be looking at the state of his mind,
not the formalities surrounding him.

For Sannyasa, the essential thing is, of course, Renunciation. When one takes up
Renunciation, in one voice society steps forward to object to it. People immediately try to
drive away this tendency to renounce from the prospective seeker. From there standpoint,
they try to ‘nip his zeal in the bud’, as it were.

They begin by trying to confuse him that his decision is wrong and is a wasted effort.
They assert that it is misguided, and many other things.

When the Sannyasi had earlier put on the symbols, his critics were deeply
dissapointed. Now in Vidvat Sannyasa, the time comes to remove some of these outer signs
of renunciation. And what does society do? They now start opposing the discarding of the
symbols! It seems that they are bent only to oppose whatever the Sannyasi tries to do. Their
job seems only to oppose him, no matter what he does.

And so society now finds fault with the Vidvat Sannyasi discarding his Sannyasa
symbols. They claim that it is breaking all protocols of society. What is the problem with a
Sannyasi daring to discard all his signs of being a Sannyasi? Why does society raise this
matter into a debate? Society’s answer to this debate is that it now has no way of
identifying the Sannyasi by his traditional marks.

To this Sri Vidyaranyaji responds by highlighting the noble qualities that lie at the
depth of all these signs. The qualities are the true signs of Sannyasa, says Sri Vidyaranyaji.
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The outer signs are an inducement on the path to remind him of his Dharma. They have
their place, but above them and supporting them are the virtuous qualities that the signs
stand for. As the Vidvat Sannyasi places more attention on the inner qualities, he loses his
interest in the outer symbols. At this point, no one should stand up and criticise him.

But society cannot see it that way. They seem uninterested in the Sannyasis virtues.
As long as they can ‘recognise’ him to be a Sannyasi, that seems sufficient for them!

That is where the matter is poised at the start of this Chapter.

Section 4.2: The Upanishad — Symbols Represent Knowledge
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3 "tad eva cha shikha, tad eva yajnopavitam cha,

paramatma atmanoh ekatva-jnanena,

tayoh-bheda eva vibhagnah sa sandhya" iti |

“That (the knowledge) alone is the Shikha; That alone is the Yajnopavita;

Through the knowledge of the unity of the individual self and the Supreme Self,
when their distinction is destroyed, that moment of enlightenment is the Sandhya.”

Section 4.3a: “Shikha-Yajnopavitam” — The Ceremony is Knowledge
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4 | yad vedanta-vedyasya parabrahmanah jnanam,
tad eva karmarga-bhiita bahya 'shikha-yajnopavita' sthaniyam |
That Knowledge of the Supreme Brahman known through the Upanishads,
that alone is represented by the external ‘tuft and sacred thread ceremonies’.
5 | anye cha, mantra-dravya-lakshane
karmanga-bhiite 'cha’-karabhyam samuchchiyete |
In addition, the Mantras chanted and the materials offered into the fire,
which form an integral part of the rituals, are included by the two ‘Cha’s in the text.

4 At the outset, knowledge is placed above the symbols. Sri Vidyaranyaji’s message is
clear and direct. He does not pander to the public view. He wants to turn out genuine
Sannyasis, not ‘look alike’ Sannyasis. Symbols are there only to honour the knowledge.

5 And that is not enough for Sri Vidyaranyaji; he adds, “The whole ceremony itself
represents the knowledge.” The tuft and the sacred thread are installed and uninstalled
with due ceremony. All the Mantras chanted during this ceremony, as well as the materials
used for the ceremony are considered sacred because they do honour to divine knowledge.
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Section 4.3b: Even the Fruit Represents Knowledge
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6 | shikhad-adi ariga-sadhyaih, karmabhih utpannam, yat svarga-adi sukham,
tat sarvam brahma-jnanena eva labhyate;
vishaya-anandasya sarvasya brahmananda-leshatvat | -

Related to the sacrificial rites of the tuft and thread, is the fruit thereof, the bliss of heaven;
Even that is attained only due to the Knowledge of Brahman —
this follows from the rule: All objective bliss is but a particle of the Bliss of Brahman.

7 "etasya eva anandasya anyani bhuitani matram upajivanti” iti shrutih [  br.upa 4.3.32

“On a particle of this bliss alone, do other creatures live.”

6 And he does not stop there! Even the fruit of the sacrificial rite does honour to the
knowledge. The fruit is attained only because of the greatness of the knowledge. What is
the fruit in this case? It is the Bliss of Brahman.

7 The Bliss of Brahman may sound far-fetched for performing a ceremonial rite in the
course of one’s Sannyasa. However, Vidyaranyaji reminds us that every bit of happiness we
experience is a fraction of that great infinite Bliss of Brahman.

What is the whole purpose of associating everything about the ceremony with
Knowledge? An ordinary example may help:

EXAMPLE OF A FOOTBALL TEAM

TAKE A PARALLEL example of a football team. A person who is a strong supporter of
the team, has it in his mind all the time. The team can be said to represent the knowledge of
the Self. Then come a host of other things associated with the team. Among these are the
following: The team fan will get a team jersey and wear it when he goes to support his team.
He will also get the team cap. He may paint his face in the team colours on the day of the
match. He proudly places the team badge in as many places as he can to remind him of his
team. He will also memorise a song that depicts the glory of his team.

Now, take away the team and all these paraphernalia become meaningless. They
have no value without the team. In the same way, take away the knowledge of Brahman,
and all the tuft, sacred thread, staff, ochre cloth, etc become meaningless. All the ‘Cha’s’
added to the main word lose their significance.

Now what about the Bliss? How is that also Knowledge? When the team scores a
goal, that small joy one feels is said to be the Team’s! It is a part of the team’s joy. When the
team wins the match, the joy is even greater, and when the team wins the league, the joy
goes up even more. In football, we call it team-spirit; in spirituality it is called devotion.
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Section 4.4: Ten Citations on Knowledge vs Symbols
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8 | etad eva abhipretya atharvanika brahmopanishadi dmnanti |
- atharvana veda, brahma upanishad.

With this alone in view, it is chanted in the Brahma Upanishad:

9 "sashikham vapanam krtva, bahihsttram tyajed budhah |
yad-aksharam param brahma, tat sutram iti dharayet” /16]]

“The (learned) having shaved off his Shikha, should also give up the outer thread,
That, the Supreme Brahman, is the thread you should wear.”

10 "stichanat stitram iti ahuh, siutram nama param padam |[
tat stitram viditam yena, sa vipro vedaparagah” /7]
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“That from which all this manifests is the thread, the thread is the Highest State;
He who knows that thread, he is the learned who is well-versed in the Vedas.”

11 "yena sarvam idam protam, sitre manigand iva [
tat stitram dharayed-yogi, yogavit tattva-darshivan” [18]]
“That thread on which all this universe is strung, as gems on a string,
that thread should the Yogi wear, being skilled in Yoga and knowing the Reality.”
12 "bahihsutram tyajed vidvan, yogam uttamam dasthitah |
brahma-bhavam idam sttram, dharayed yah sa chetanah |
dharanat tasya stitrasya nochchishto nashuchih bhavet" [19]]
“The enlightened should give up the external thread, and be established in the Highest;
and, with the feeling of being Brahman, wear this thread made of Consciousness;
By wearing such a thread, he becomes neither defiled nor impure.”
13 "sutram antargatam yesham, jnana-yajnopavitinam [
te vai sutravido loke, te cha yajnopavitinah" [[10]]
“They who wear this internal thread, the sacred thread of Knowledge,
they alone know what is a thread, and they alone are wearers of the thread.”
14 "inana-shikha jnana-nishtha jnana-yajnopavitinah |
jnanam eva param tesham, pavitram jnanam uchyate” /I 11]]
“The one who is firm in knowledge, knowledge is his tuft and his sacred thread;
For them, knowledge is the ultimate goal and knowledge is the highest purity.”
15 “agneh iva shikha nanya, yasya jnanamayi shikha |
sa shikhityuchyate vidvan, netare kesha-dharinah” [[12]]
“Like the flame of fire, he who has no tuft other than the tuft of knowledge,
he, the enlightened, truly wears the Shikha; others merely wear the hair!”
16 "karmani-adhikrta ye tu, vaidike brahmanadayah |
tairvidharyam idam stitram, karmanga taddhi vai smrtam” /l13]]
“Those who have the need to do Karma, such as the Brahmanas who perform Vedic rites
they alone are entitled to wear the Shikha, for wearing it is part of the ritual.”
17 "shikha jnanamayi yasyo-, pavitam chapi tan-mayam [
brahmanyam sakalam tasya, iti brahmavidi viduh” /] 14 /]
“He whose tuft is made of Knowledge, and thread also is of knowledge,
he has all the qualities of a Brahmana, and is the true possessor of Brahmanhood.”
18 "idam yajnopavitam cha, paramam yat pardayanam [

vidvan yajnopaviti syat, taj-jnastam yajvinam viduh" iti /[ 15]]

“This then is the real Yajopavita, which is the Highest and the Goal;
knowing this, he becomes invested of the true thread;
the knowers of rites consider him to be the real sacrficer.”

8-18 The above citations are from the Brahma Upanishad. They make it clear that
once knowledge is in place in the Sannyasi, then no one can point a finger at him if he does
not wear the traditional marks of a Sannyasin. The knowledge itself is the very essence of all

the symbols he wears or does not wear.

Every verse is full of the glory of knowledge of Brahman. The knowledge is described
in the most glorious terms. No adjective is spared to praise it. In fact, the verses themselves
are the best “symbols” for the knowledge. We may not learn anything about God in the

verses, but our love for God increases by reading the verses!

84




Section 4.5: “Ekatva Jnanena” — Knowledge of Oneness
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19 | tasmad yoginah shikha-yajnopavite yatha vidyete,
tatha eva samdhya api vidyate |

Therefore, just as for the Yogi’s tuft and sacred thread,
so also even for his daily Sandhya.
(i.e. Sandhya is next in the queue — first, the Knowledge of Oneness is explained in this section.)

20 | yah shastra-gamyah 'paramatma’ yah cha
aham-pratyaya-gamyah jiv-'atma’;

i) The Supreme or Universal Self is known from the scriptures;
ii) The individual Self is known from the sense of “I” in the intellect.

21 | tayoh 'ekatva jnanena’ mahavakya-janyena,
bhranti pratito bhedo visheshena 'bhagna eva' |
punah bhranti anudayo bharigasya visheshah |

The knowledge of the unity of these two, born of the Mahavakyas of the Upanishads,
alone completely removes this delusion of seeing them as different.
The special feature of this removal is that the error never returns.

19-21 We now have the key message intended in the Upanishads. Every Upanishad
proclaims the same basic truth about the oneness between the individual Self and the
universal Self. This union is then taken as the Truth for which the Sandhya, or union of the
three junction times of the day, is considered to be just a simile.

The Oneness is a oneness in Consciousness. Consciousness is the basis of all creation.
The Jeeva represents the individual soul, and Ishwara represents the Universal Soul. The
Jeeva is the individual superimposed on Consciousness; Ishwara is the Universe
superimposed on the same Consciousness. If the superimpositions are removed, what
remains is Consciousness alone. At this point, the two can be equated. There are no
differences in Pure Consciousness. There is no smallness or bigness in Consciousness.

Section 4.6: “Sandhya” — Union of the Two Selves
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22 | yah iyam ekatva-buddhih, sah iyam ubhayoh atmanoh samdhau jayamanatvat
'samdhya’ iti uchyate [ ahoratrayoh samdhau
anushtheya kriya yatha ‘samdhya’ tadvat |

The experience of Oneness, since it arises at the time of union of the two Selves,
is called ‘Sandhya’ or union. This takes after the meeting of day and night,
just when the religious act called Sandhya is performed.

23 | evam cha sati yogi shraddha-jadaih na vyamohayitum shakyah |

Moreover, when the above experience has taken place, the Yogi
cannot be confounded by the statements of old friends with ‘dogged faith’. (See #4.1)

22 The normal Sandhya is done three times a day, during each junction time — dawn,
noon and dusk. But the Sandhya of the Jivanmukta is done once and for all. When once the
difference between the individual and the Supreme is removed, it never returns.

The point about Sandhya, the prayer, representing the Oneness is that in both cases
there is a ‘union’ of some sort. In Sandhya, it is a union of time junctions. In Oneness, it is a
union of Selves. That is the basis of the symbolism.

23 When this union is understood clearly as being the essential purpose of taking
Sannyasa, then the Sannyasi will never get confused by his Purvashram family and friends.
My making this statement, the topic opened in Section 1 is concluded.

A BRIEF REVIEW THUS FAR

Section 4.7: “Way” & “State” ? — in Brief & in Detail
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24 | "kah ayam margah ?" 1.2 - iti prashnasya,
[‘so’yam paramahamsanam...” 1.12 - iti samkshipyah uttaram uktam]|
"asau svaputra” 2.1 iti adind uttaram uktam |

“What is the Way?” — to this question,
[“This way of the Paramahamsas...” — is the answer given in brief, and]
“The enlightened householder renounces his son, . ..” —is the detailed answer.

25 | "ka sthitih ?" 1.2 - iti etasya,
"mahapurusha...” 1.22 iti adina samkshipyah uttaram uktva,
"samshaya-viparita..." 3.20 iti adina tad eva praparichya,

“What is his State?” — to this question,
“The great soul . ..” —was the answer given in brief, and
“Doubt, misapprehensions . ..” —was the answer in elaborate detail.
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This section begins with what is called a “Simhavalokanah”. There is a brief recap of
the discussion covered, and a brief glimpse of the way ahead. The name is derived from a
common sight in the jungles of India (or anywhere in the world for that matter). A lion is on
a journey through the forest. When it comes to a clear section of the forest, it stops, turns
around and surveys the route he has taken. Then it looks intently ahead to view the path yet
to be traversed, before trudging his way forward once more. Such is the nature of this brief
review of the text.

Chapter 1 gave us the basic idea of who is eligible for Vidvat Sannyasa and also
presented a broad Overview of the subject, outlining in brief the “Way” and the “State”.
Then Chapter 2 gave the full detail of the “Way”. Chapters 3 and 4 are of the nature of
transitions between the “Way” and the “State”. Chapter 3 began the defocussing from the
“Way” and the focussing on the “State”. That is the portion we are in at present, where the
theme is Knowledge supercedes Symbols. The “State” is being introduced by highlighting
the importance of Knowledge. The “State” will then be described in detail in Chapters 5 & 6.

24 [Attention is drawn to an insert found in the transliteration and translation in square
brackets, which does not appear in the original text. It adds the portion relating to the “Way” in brief,
which appears to have been omitted.]

25 [A point to note is that the portion on “Samshaya, Viparita and Mithya” (Section 3.20),
is mentioned by the text as an elaboration of the “State”. Actually, it is a transition between “Way”
and “State” as mentioned two paragraphs earlier, whose focus is on Knowledge which links the two.
The actual description of the “State” only begins in Chapter 5 and ends in Chapter 6.]

Section 4.8: The Upanishad - Introducing “Desirelessness”
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26 | idanim upasamharati - parama.upa 3
"sarvan-kaman-parityajya, advaite parama sthitih" iti ||

Now the Upanishad concludes on Knowledge (and begins on Desirelessness):
“After renouncing all desires, remaining in Non-duality is the highest state.”

Knowledge is the Tattwa Jnana component which is brought into Vidvat Sannyasa by
the ‘Paramahamsa’ aspect of the seeker. Desirelessness, which deals largely with Vasana
Kshaya and Mano Nasha, is the component brought in by the ‘Yogi’ aspect of the seeker.
Together, both components are needed to arrive at Jivanmukti. From here onwards the
Upanishad focuses on the Sadhana of Desirelessness, the gradual elimination of Vasanas.

Section 4.9:  “Sarva Kaman-Parityajya” — Giving Up All Desires
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27 | krodha-lobha-adinam kamapturvakatvat kamaparityagena
chitta-doshah sarve api parityajyante |
Anger, greed, etc — since they are born of Desire, by the renunciation of Desire
all the evils of the mind are also given up.
28 | etad eva abhipretya, vajasaneyibhih amnatam - br.upa 4.4.5

"athah khalu ahuh kamamaya eva ayam purushah" iti |

With this very idea in mind, students of the Vajasaneya school (Brihad.Up.) chant this:
“Indeed, it is so — man’s mind (his ego-self) is identified with desire alone.”

process of realisation in a nutshell.

27 Kama is going to take over from Knowledge as we proceed onwards with the text.
It represents all the Chitta Doshah.There are Tamasic Doshas as well as Rajasic Doshas in
the mind. These have to be given up in Vidvat Sannyasa in order to bring about Vasana
Kshaya and Mano Nasha. This is a huge facet of Sadhana. Vidvat Sannyasa concerns this
more than the Knowledge. The knowledge has already been attained in Vividisha Sannyasa.

28 The Brihadaranyaka Upanishad takes the above teaching to its limit: It says that
the ego of man identifies itself solely with desires, nothing else. Take the Vasanas away and
what we are left with is a pure, dissolved mind that is the Supreme Self itself! This is the

A person is what his desires are. There is no beating about the bush here — just
eradicate the desires. This is what Vidvat Sannyasa boils down to. All the theory for this
stage has been dealt with in Parts 2 and 3 of this text.
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Section 4.10: “Parama Sthitih” — The Highest State

29 31: e aif-faer-erad Rfaer-feufa: suuee |

29 | atah nishkamasya yogi-chittasya advaite, nirvighna-sthitih upapadyate |

Therefore, the desirelessness of the Yogi’s mind abides in Non-duality;
and it is able to do so without any interruption — (hence, this is the ‘Highest State’.)

29 The Parama is replaced by ‘Nirvighna’, meaning that the Highest state is
equivalent to the uninterrupted state of the mind. This means two things:

i) There is no obstacle any more for the Yogi to overcome. He has reached the
‘finishing line’ — the ‘Highest’ thus means the ‘end of the journey’, there is no further travel
required. It is the end of all motion.

ii) There is also no longer any time needed as everything has been accomplished;
thus, ‘Highest’ in this sense also means that the attainment is permanent.

iii) Thirdly, and most importantly, it means one has come to the end of one’s desires.
The ‘Highest’ state means the end of all wanting.

This concludes the discussion of the “State” of the Yogi-Paramahamsa.

VAIRAGYA — THE STATE OF DISPASSION

The write-up below is to introduce the discussion that is to follow . . .
Vairagya is threefold:

i) Manda — the Mild type. This is no Vairagya at all. It is the temporary state of
dispassion that a person experiences when a close friend or relative dies. Or the temporary
state of dispassion that a woman experiences when she is undergoing labour pains before
giving birth.

ii) Teevra — the Mediocre type. This is a mild type of Vairagya, but it does take one
forward along the spiritual path. The person develops a dispassion for earthly pleasures. He
becomes a Kutichaka or a Bahudaka Sannyasi. This is the initial stage of Sannyasa. More
details about these types are found at the beginning of Part 1. The desire for heavenly
pleasures still exists. This type of Sannyasi carries the Tridanda, the triple staff.

iii) Teevratara — the Intense type. This is a very high stage of Vairagya. The desire for
heavenly pleasures also is given up. There are two types in this category: the Hamsa who
takes the route called Krama Mukti, in stages via the highest heaven, named Brahmaloka;
and the Paramahamsa who attempts to get liberated while still living, i.e. the Jivanmukta. It
is for this category alone that the whole of Jivanmukti Viveka is written. No other category
of Sannyasa qualifies for the Sadhana taught in this book.

In this category comes the Vividisha Sannyasa as the first stage, followed by Vidvat
Sannyasa, the second stage. The present discussion is about symbols which are required to
be accepted in Vividisha Sannyasa, but which are to be dropped when entering Vidvat
Sannyasa. The Vividisha Sannyasi is asked to carry the Ekadanda, single staff. This is the
discussion with respect to level of Vairagya.
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Section 4.11: Objection: Rules on Bearing a Staff
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30

nanu danda-grahana-vidhi vasanaya upeta vividisha-samnyasinah

yoginam danda-rahitam paramahamsam na abhyupagachchanti |

Objection: By scriptural injunction, a staff should be carried as a sign of one’s Vairagya.

Vividisha Sannyasins are enjoined to carry the staff. (Vidvat Sannyasis are not.)
The former cannot recognise a Paramahamsa if he is without his staff.

30 The problem mentioned earlier (see commentary on the opening section) refers.

Section 4.12: The Upanishad — Rules on the Staff & Alms
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31

iti ashanikyaha - parama.upa 3.3

"jnana-dando dhrto yena ekadandi sa uchyate |
kashthadando dhrto yena sarvashi jnanavarjitah ||
sa yati narakan-ghoran-maharaurava-samjnakan |
titiksha jnana-vairagya-shamadi guna-varjitah ||
bhiksha-matrena yo jivetsa papi yativrttiha |
idamantaram jnatva sa paramahamsah” iti [/

Anticipating such a concern, the Upanishad says:

“He (the Hamsa or Paramahamsa) who bears the single staff is called a Jnana-Dandi;
But devoid of knowledge, and “eating” all sorts of things, he bears a wooden staff;

Such a mendicant goes to the dreadful hell called Raurava;
He who is devoid of forbearance, understanding, dispassion, and the ‘Sixfold Virtues’,

yet subsists on alms only, is a sinner who violates the moral conduct for ascetics;
He is a (worthy) Paramahamsa who realises the difference between these two types.”

31 Although detailed explanations follow, a general note applicable to this extract is

that it brings into account the rules pertaining to the Danda in general, and in particular to
Alms (Bhiksha) undertaken by the mendicant. Some of the citations that follow are very
unique to the Sannyasa tradition. People outside this tradition may not grasp the full
context of the rules and would need to know the past conditions that prevailed in India.
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The next three Sections, 13-15, introduce the subject of the Danda for the benefit of
readers who may not be familiar with this tradition that prevailed in India for centuries.

Section 4.13: “Dandah” — Kinds of Staffs, Single & Triple
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32 | paramahamsasya yah ayam ekadandah sa dvividhah -
jnana-dandah, kashtha-dandah cha iti |

He who is a Paramahamsa, has a staff which is of two kinds:
i) the staff of ‘Knowledge’, ii) and the staff of ‘wood’.

33 | yatha tridandino traividhyam tadvat -
vag-dando, mano-dandah, karma (kaya)-dandah cha iti |

This can be compared to the staff of the Tridandins, which is of three kinds: (see notes)
i) the staff of ‘speech’; i) the staff of the ‘mind’; iii) the staff of ‘action’.

34 | vagdandadayo manuna smaryate - manu. 12
"vagdando atha manodandah karmadandah tatha eva |
yasya ete niyata buddhau sa tridandi iti cha uchyate” /[10]]

Manu has described these three kinds as follows:
“The three staffs are i) control of speech, ii) control of mind and iii) control of actions;
The wise one who is ever alert not to deviate from this, is called the Tridandi.”

35 "tridandam etat nikshipya sarvabhiiteshu manavah |
kama-krodhau tu samyamya tatah siddhim nigachchati”iti [ 11 [/

“By directing these three controls towards all creatures, the ascetic,
after subduing well his desire and anger, comes to attain the perfection he desires.”

32-33 A parallel is drawn here between the Tridandi, the first stage of Sannyasa, and
the Ekadandi, the third and fourth stage of Sannyasa, named Vividisha and Vidvat Sannyasa.

The two types of the Ekadandi are the implied Danda (of knowledge) and the literal
Danda (of wood). In the same way, the three sticks of a Tridandi are also the three implied
Dandas (of control) and the three literal Dandas (of wood). The difference between the
implied and the literal Dandas are simply the depth of vision. The literal one is the
superficial meaning; the implied one is the true meaning. The point to note is that not only
the Paramahamsa can be hypocritical; even the Tridandis can are subject to the same error.
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Section 4.14: Citations on the Triple Staff as Control
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tesham svarupam dakshah smarati - vayu.pura 17.6, sann.upa 2.97

Daksha, the author of Daksha Smriti, describes their nature as follows:

37 "vagdando atha manodandah karmadandah tatha eva cha |
yasyaite niyata dandastridanditi sa uchyate" iti [[17.6]]
“Control of speech, control of mind and control of actions — only he who has these
under his perfect control is called a Tridandi, bearer of triple staff.”
38 "vagdande maunamatishthet karmadande tu aniha tam |
manasasya tu dandasya pranayamo vidhiyate" iti [12.97]]
“To control speech, he should observe silence; to control actions, be indifferent;
and to control the mind, do Pranayama.”
39 | smrti antara-pathah - Yatidharma Sangraha pg 122

"karma-dandah alpa-bhojanam" iti |

There is a Smriti which gives an alternative (method of control for actions):
“To control actions, one should eat frugally.”

36-39 Sri Vidyaranyaji presents a fair account of the overall rule for all Sannyasis. By
emphasising here the three controls which the Tridandi has to observe, he is illustrating the

fairness of dealing with the Ekadandis in the same way, with the same strictness.

The comparison also raises the status of the Tridandis. They should not be seen as
being of a “lower grade”, as a grade in which the disciplines behind the symbols do not

apply. The scriptures are equally strict with all types of Sannyasis mentioned in Part 1.

An additional implication of this “fairness” is to be seen in the next Section. We see

that the meanings of the symbols are Cumulative from one stage to the next . ..

Section 4.15: The Discipline and Training is Cumulative
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40 | idrsham tridanditvam paramahamsasya api asti |

tad etad abhipretya pitamahah smarati -

"yatih paramahamsastu turyakhyah shrutichoditah |
yamaih cha niyamaih yukto vishnurupi tridanda-bhrt" iti [/

Triple control of this sort has to be observed by a Paramahamsa also.
With this in view, Pitamaha has said in a Smriti:
“The stage of the Yogi-Paramahamsa is the fourth as enjoined in the Shruti.
i) With Yama and Niyama already in him — (as he is a Yogi),
ii) and the control of the Tridandi also to be observed by him,
he is virtually Vishnu incarnate! — (an embodiment of all disciplines).”

40 The scale of four stages from preliminary to the advanced (note it is not ‘lowest’
to ‘highest’) is as follows:

i) The Sannyasi who renounces earthly pleasures, i.e. Kutichaka and Bahudaka.

ii) He who renounces heavenly pleasure also, i.e. the Krama Mukta; the Hamsa.
iii) The Vividisha Sannyasi who desires knowledge of Brahman, i.e. Paramahamsa.
iv) The Vidvat Sannyasi who desires outright Liberation, i.e. the Jivanmukta.

At each advancing stage, the disciplines of the earlier stages are included in them.
There is a “build-up” or accumulation of discipline as one advances through Sannyasa. Thus,
the Stage 4 Sannyasi, the Vidvat Sannyasi, is expected to be supreme master of all the
disciplines of the preceding three stages. That is the full implication of this Pada.

From this we deduce that the Vidvat Sannyasi already has the basic training of the
Yogi, namely Yama and Niyama; he has the basic training of the Vividisha Sannyasi, namely
Sadhana Chatushtaya; and he has the basic training of control of speech, mind and actions
of the Tridandis. No wonder he is now described as being “Vishnu-incarnate”!

Are the Hamsa and Paramahamsa beyond the practice of the Tridandi disciplines?
No, the Tridandi is actually included in the Ekadandi. So is the Yogi and Vividisha Sannyasi
included in the Vidvat Sannyasi. What Sri Vidyaranyaiji is really trying to say is that the Danda
is inside. If we take it to be outside, then the problem arises as to whom it applies. But if it is
understood to be inside as knowledge, then it cannot become a thing to be dropped.

Example: The lessons of primary school are not forgotten, but carried forward into
secondary school. The basic knowledge does not become any less relevant for the advanced
stage. Knowledge grows like a snowball, with nothing of the previous stage discarded.

Section 4.16: “Jnana-Danda, Ekadandi” — The Single Staff
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41 | evam sati, maunadindm vagadi-damana-hetutvad yatha dandatvam,
tathd eva ajnana tatkarya-damana-hetoh jnanasya dandatvam |

If this is so (i.e. the Danda is not the stick but an inner faculty — knowledge or self-control),
then just as silence etc, being the cause of speech control etc, are called Dandas,
so also, knowledge, the cause of controlling Ignorance and its effects, is called Danda.

42 | ayam jnanadando yena paramahamsena dhrtah
sa eva mukhya eka-dandi iti uchyate |

This Staff of knowledge, as it is borne by the Yogi-Paramahamsa,
he alone can be called the real ‘Ekadandi’, bearer of a single staff.

43 | manasasya jnanadandasya kadachit chitta-vikshepena vismrtih prasajyeta ;
iti tan-nivarandartham smarakah kashtha-dando dhriyate |

This mental staff of knowledge, due to occasional distraction of mind, can get forgotten;
In order to check this occurrence, as a reminder the wooden staff should be borne.

Having made a diversion to get a deeper understanding of what the Danda means,
we return to the word-by-word explanation of the Upanishad lines of Section 12. We are
now ready to see how knowledge is an integral part of the Vidvat Sannyasi.

41 The implied meaning of the staff is being extended. Not only is knowledge the
true staff, but the means by which the knowledge is obtained is also the staff!

42 In addition, we see here that the term Ekadandi does not literally mean “bearer of
one staff”; it means “bearer of the Knowledge”. This is a significant point of definition.

43 Swamiji dug deep into this line, and spoke in the first person for greater impact:

THE STICK IN A “BACK-UP” ROLE TO KNOWLEDGE

“If by some chance this knowledge slips down and falls, and | am faced with the
prospect of falling down, | should carry the physical Danda also to give me a shock reminder
of the Jnana to rescue me from the fall. This ‘wooden Danda’ | carry just to remind myself of
the great path | am treading. It is an assistant to me. It is my co-partner in keeping me on
track, should | waver on this very difficult path.

“It is the same with the ochre cloth. | wear it as a reminder to me not to fall into the
pit of sensuality. | need it. Sometimes | cannot trust this mind of mine, what it will do to me,
what it will want to do, being so very mischievous. Therefore, | use the saffron garb as a
‘policeman’ to guard me. One simply cannot trust this treacherous mind. It can turn on its
owner in a split second. Therefore, | pray that at least this saffron cloth can come to my
rescue in times of danger, when | am about to be ambushed by my own mind!

“There are times when | as a Sannyasi have to rely more on the stick than on the
knowledge. This, too, can be a possibility.”

In this way, we see that both, the staff of knowledge as well as the wooden staff
have a place in keeping the Sannyasi on track in case of a derailment or an impending
derailment. As the Japa Mala is a reminder for doing Japa, i.e. it keeps reminding us to do
Japa, so also the Danda is a reminder of the knowledge, should it slip from our mind by
some chance. For this reason, the ‘wooden staff’ comes handy. Until all the Vikshepa comes
to an end, it is advisable to carry the physical staff as well. Never under-estimate the staff.
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THE BUILD-UP TO A “SUPER-STAFF”!!

An interesting “build-up” of Causes connected to the staff can be conceived from the
trend of the above discussion. Just as the disciplines are cumulative from stage 1 to 4, so
also for each discipline the causes also build-up.

For instance, the cause for the staff of the Vidvat Sannyasi is Knowledge. So it is
called the ‘Staff of Knowledge’. The cause for the Knowledge is one-pointedness of mind, so
we have the “Staff of one-pointedness”. The cause for a one-pointed mind is Sadhana
Chatushtaya, so that becomes the “Staff of Sadhana Chatushtaya”. The cause for Sadhana
Chatushtaya is the triple staff of control of speech, mind and actions, so the Tridandi is very
much part and parcle of the Ekadandi!

In this way we can see how the implied meaning of the staff builds-up from stage to
stage. Knowledge, which we take to be the staff of the Vidvat Sannyasi, actually has its roots
in the very earliest stage of spiritual life. It incorporates everything that is practised as
Sadhana before it. Each item practised earlier has contributed something towards the
making of the Jivanmukta. The Matric graduate is also a graduate of the whole school!

Sri Vidyaranyaji has truly blown up our minds to a limitless horizon of thought. This
leads us to the concept of “Nesting of Staffs”, very similar to the Five Sheaths in Vedanta,
where the sheaths ‘nest’ into each other from the grossest to the subtlest. The subtlest
sheath, being the innermost, is protected by and controls all the other sheaths after it. In
the same way, the subtlest staff, being the innermost, is protected by and controls all the
other staffs before it.

If we think of the staff in this light, it is not hard to come up with the idea of a
“Super-Staff” that represents the whole of the spiritual path, where every Sadhana ‘nests’
neatly into its previous Sadhana, and provides a support for the subsequent Sadhana. In the
end, what we have is a single, majestic staff representing all that the scriptures stand for!

Section 4.17: “Kashtha Danda” — the Wooden Staff
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44 | tad etad shastrartha-rahasyam abuddhva, veshamatrena
purushartha siddhim abhipretya, kashtha-dando yena paramahamsena dhrtah;

Not knowing the mystic meaning of the scriptures, by only changing his garb,
thinking that the ultimate aim of life can be attained simply by that,
a mere piece of bamboo, serving as a staff, is held by such a ‘pseudo-Paramahamsa’.

44 Stripped of Knowledge, the staff degenerates to just a piece of bamboo, nothing
more. To whom is valuable? Only to one who pretends to be a Sannyasi.

And the consequences of this “branded” hypocrisy are unimaginable . . .
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Section 4.18: “Ghoran Maha-Raurava” — the Most Dreadful Hell
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45 | sa purushah bahu-vidha yatana upetatvad
‘ghoran-maharaurava’ samjnakan narakan apnoti |

Such a hypocrite, has to endure many kinds of suffering, and pains of all sorts.
He finds himself in the worst kinds of hell where people are screaming due to suffering.

46 | tatra hetuh achyate -
parmahamsavesham drshtva, jnanitva bhrantya,
sarve janah svasva-grhe tam bhojayanti |

The cause of going to such a Hell is now told (by Sri Vidyaranyaji):
Seeing him dressed as a Paramahamsa,  mistaking him for an enlightened Sadhu,

everyone calls him to their homes, and they feed him sumptuously!
47 | ayam cha jihva-lampato (‘sarvashi’) varjya-avarjya vivekam-akrtva,
sarvam-annam ashnati | tena pratyavayam prapnoti |
And this gluttonous wretch, without discriminating what he should or should not eat,
eats all sorts of things from all people, and by doing so incurs unimaginable sin.

45 The word Raurava literally means “lots of sound”, and refers to the screams of
people experiencing various forms of torture in this Hell.

46 The cause for all this retribution is the hypocrisy of the Sannyasin. Sannyasa is an
Order that confers blessings of the Gods on one who enters it with sincerity; by the very
same token, one who enters it with hypocrisy, faces the dreaded curses of the Gods.

47 “Gluttonous wretch” refers to the word ‘Sarvashee’ from the Upanishad.

The references to being fed, eating sumptuously, eating without discriminating, and
eating all sorts of things — these are meant to be translated as applying to all the senses, not
just the sense of taste. In all senses, the person could behave in such a manner and indulge
himself. The Sannyasi has to beware of all the senses being attracted towards indulgence.

In particular, there is one sense enjoyment in which all the senses have full play. It is
sexual pleasure. That would lie at the pinnacle of all sense pleasures as all the senses have
free play, and so it maximises sense pleasure. The Sannyasi who gives in to one sense, is
sure to give in to two the next time, then three, four and eventually to all five senses at
once. This is the degree of perversion that is being portrayed in the above lines.

The deduction is quite clear. If the sense of taste draws one into Raurava hell, then
to which Hell would one be drawn if he is attracted by all the senses at once?

Truly, Sri Vidyaranyaji’s insight into human behaviour is mind-boggling. It is our good
fortune to have him spell out the dangers as clearly as possible, for our own protection!
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Section 4.19: Alms Rules Cited Out of Context
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48 | yani tu smrti-vachanani tani jnani-vishayani -
"na anna-doshena maskari" | - samnydsa upa 72
“chaturvarnyam chared bhaiksham" iti adi |

“The Maskari, sincere mendicant, is not affected by faults in the food.”
“He is permitted to beg from all the four castes.”

To add insult to injury, they quote the Smritis which apply to enlightened mendicants only:

48 Rubbing salt into the would, these ‘Sarvashees’, take to the scriptures to support

their misbehaviour. This is a clear case of “devils quoting scriptures”.

There are rules (see Section 21) intended for sincere, enlightened Sannyasins. The

insincere “gluttonous wretches” quote these rules to justify their indulgence.

Section 4.20: Alms Rules for the Unenlightened Mendicant
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49 | ayam cha ‘jnana-varjita’iti yukto asya narakah |

But this mendicant who is without knowledge, is only fit to go to hell.

50 | atah eva jnana-hinasya yateh bhiksha-niyamam aha manuh - manu.smr 6

For this reason alone, for the unenlightened mendicants,
Manu has laid down the following restrictive rules for their begging:

51 "na chotpata-nimittabhyam, na nakshatrangavidyaya |
na anushasana vadabhyam, bhiksham lipseta karhichit” /] 50/

“Never by making predictions and portents or by interpreting omens;
never by prophesying in the light of astrology, palmistry or medicine;
nor by expounding a moral code or even the scriptures,
should the mendicant resort to such dubious methods for securing alms.”

52 "ekakalam chared-bhaiksham na prasajyeta vistare |
bhaikshe prasakto hi yatih vishayeshu api sajjati” iti /| 55]]

“He should go for alms once a day, and never ask for more.
For he who is attached to much alms, gets attached to objects of enjoyment, too.”
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In this section are cited rules which apply to the beginner on the path of Sannyasa.
By ‘beginner’ is meant ‘unenlightened’. The latter is a technical term in Vedanta which
specifically refers to the seeker who is still striving for knowledge of Brahman. He has not
yet arrived at a thorough grasp of the intention of the scriptures on Brahma Jnana. This
includes everyone from Stage 1 up to Stage 3. Only the Vidvat Sannyasi of Stage 4 (see
Section 15, commentary on Pada 40 on the four stages) is enlightened, i.e. he has Tattwa
Jnana, and is therefore eligible for the rules given in the next Section. All others have to
follow the rules given here.

49 The person we are speaking about is without knowledge. That in itself is no crime
at all. He is trying his best. He has not yet overcome his tendencies towards sense
indulgence. That is okay. However, when he pretends to be in the Stage 4 category and tries
to follow rules not meant for him, that is when the scriptures get tough on him. Then they
chide him by saying, “He is fit only for hell!”

We must clearly understand that the scriptures do not chide without reason. They
wish everyone to grow according to their stage of growth. But no hypocrisy is allowed on
the spiritual path. If it is present, it is duly punished.

50 Adequate care has been taken by the scriptures to cater for those who do not
qualify for the Stage 4 rules. Due to the absence of the required development, they are
given rules that protect them from abusing the privilege of collecting alms.

51 On expounding the moral code and the scriptures, Swamiji clarified that it does
not mean that such preaching should not be done at all; it just means that it should not be
done for the sake of “filling the belly’, meaning as a livelihood.

Why is this so? Swamiji said, “These are the things which attract people, so you
should not obtain Bhiksha by using all these tricks to impress people. Usually when you go
to people’s homes, they will ask one question, you answer, and it leads to a few more
guestions. Soon it becomes a time-wasting exercise, which takes up all your attention.”

52 The attachment to the alms could be for various reasons: It could be because it is
served in large quantity; or it is very tasty; or the one serving it is very pleasant. In such
cases, he is bound to get attached to the food or to the person serving it, or to both!

Again, Swamiji cited an example from his own experience: “Many years ago, |
remember a day when | went for Bhiksha. Delicious purees (hot, deep-fried rotis) were
served. | said it was very nice. The lady who was serving said, “The way to a man’s heart is
through his stomach.” | remember being shaken up by these words! A Sannyasin should be
very careful. He can get tempted at any time, not only by the food, but by the people as
welll All kinds of temptations come by themselves. No one can say he is above temptations.
The only rule is, if you are a Sadhaka, just be careful of all temptations.”

We are grateful to Swamiji for sharing his past experience with us in order to teach
us these finer points about dangers in the course of our Sadhana.

Section 4.21: Alms Rules for the Enlightened Paramahamsa
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53 | jnana abhyasinam prati tu evam smaryate -
"ekavaram dvivaram va bhunjita parahamsakah |
yena kena prakarena ‘jnana abhyasi’ bhavet sada" iti ||

But for the practitioner of knowledge, it has been advised thus:
“The Paramahamsa may have his meals once or twice a day,
obtained by whatever means, but his practice of knowledge should go on.”

Now we come to the rules for the Stage 4 category of Sannyasi, the ones who are the
subject of this Part 5, the Vidvat Sannyasis. Naturally, we are now speaking of the sincere
aspirant well on his way, hurtling towards the highest goal in life.

These rules are meant for those who are truly beyond any caste distinctions, and
who are pure and taintless to be able to digest all sorts of foods. Most importantly, they do
not have a tinge of hypocrisy in them. They are totally dedicated to living the pure life, free
from anger, lust and greed.

53 Swamiji advised he should ‘eat’ (all senses) what he needs to eat according to his
work, but top priority is to remember the knowledge by all possible means. There should be
no compromise on that. Compromise will destroy us if we are careless even once.

To ‘practise knowledge’ means to feel that all are equal in the eyes of God.

The whole lifestyle, not just food matters, should be such that it works to favour the
practice of knowledge. That should never be sacrificed.

Section 4.22: “Antaram” — Difference Between the Staffs
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54 | evam cha sati jnana-danda kashtha-dandayoh
yad 'antaram’ uttamatva-adhamatva-riipam;

From the discussion on the staff of knowledge and the staff of wood,
the difference between them is being superior and inferior respectively is shown;

55 | tad idam avagati uttamam jnana-dandam yah dharayati
sa eva mukhyah 'paramahamsa’ iti abhyupagantavyam |

After realising this (difference), he who bears the staff of knowledge is clearly superior.
It goes without saying (‘should be admitted’) that he alone is the real Paramahamsa.

Sri Vidyaranyaji concludes the discussion on the true Danda with these words:

54 The last line beginning “Idam antaram jnatva...” of the Upanishad extract under
discussion is covered in this Pada by the word Antaram. It brings to the fore the superiority
of the inner meaning of the symbol over the physicality of the symbol.

55 The actual Danda is Knowledge, and not the bamboo stick. This is the conclusion
not only for the case of the Danda, but for all the symbols used by a Sannyasi. The symbol is
secondary (Gauna); the significance of it is primary (Mukhya).
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In practical terms, this means that the stick is used by the Sannyasi as a reminder of
the importance of knowledge. It does not mean that the stick serves no purpose and has to
be discarded. The physical stick has to be respected and honoured for the role it plays, but
the inner meaning should always be kept uppermost in our mind.

Sri Shankaracharyaji himself did not carry his Danda at all times. He would keep it at
a spot and move a limited distance from it in the vicinity of his Mutt. If he knew he was
going to exceed that distance, then he would take the staff with him. In this way, he gave
due respect to the staff and set the example to use it as a constant reminder to remember
God and our relation of Oneness with Him.
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PART 5, CHAPTER 5

THE "STATE OF DESIRELESSNESS”

22 Sections (Textbook Pages 350-357)

INTRODUCTION

WE HAVE BUILT a solid bridge of Knowledge between the “Way” and the “State”.
The construction of this bridge was done with meticulous care in Chapters 3 and 4. Having
crossed this bridge, we do not ‘burn it’. We make a clear-cut turn towards the true inner
significance of the symbols. Sri Vidyaranyaji even chastises users of the symbols who do not
equip themselves adequately with knowledge. But, he accepts the role that symbols still
have in reminding the Vidvat Sannyasi of the knowledge when it slips out of his mind.

In Chapter 4, Section 8 it was mentioned that Desirelessness is the next and final
major section to be covered in the practice of Vidvat Sannyasa. That is where we head in the
remaining two Chapters. Chapter 6 is actually an extention of Chapter 5, separated only
because of the specific focus on Gold as the medium through which Desire proliferates. This
Chapter covers the general approach to be followed by the Vidvat Sannyasin in order to
stave off the tendency to multiply his desires.

The whole current Chapter hinges on the Upanishad extract given in Section 5.2.

Section 5.1: What are the Sannyasi’s Identifying Characteristics?
F-TUST AT YI-HE-T08 Faf=er;
SA =l |ar st g 2

1 | nanu astu abhijnasya paramahamsasya jnana-dando
ma bhiitva-kashtha-danda nirbandhah;
itarad tu charya sarva ki drshi ?

Objection: For the Paramahamsa, let him have that knowledge alone as his staff;
Let him also not insist on carrying the ‘wooden’ staff. (Agreed, no issues with that.)
But my question is: Of what kind are all his other behavioural characteristics?

1 In this instance, Nanu does not mean Objection as it usually does; it means, “Okay,
| accept what you say, but | have a question.” What is it? “Let alone his knowledge, how can
| identify a true Vidvat Sannyasi by his behaviour and conduct? Please tell me about that.”
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Section 5.2: The Upanishad — Desirelessness in a Yogi
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2 | iti asharikyaha - parama.upa 4
"ashambarah, na namaskarah, na svadhakarah |
na ninda, na stutih; yadrch-chikah bhaved bhikshuh ||

Anticipating such a question, the Upanishad has this to say:
“Having the ‘sky’ as his garment; not offering salutation;
not offering oblation and libation to departed ancestors (or the gods);
neither censuring anyone, nor praising them;
the mendicant (Bhikshu) remains content with what comes by chance.”

3 na vahanam, na visarjanamy; na mantram na dhyanam na upasanar |

na lakshyam na alakshyar; na prthak na aprthak /!

“Neither calling for (eg. inviting a deity), nor sending away (eg. freeing the deity);
Neither chanting Mantra, nor meditating on any form, nor worshipping any idol;
Neither the implied meaning, nor the literal meaning (of Tat Twam Asi);

Neither comprehending the differences, nor not comprehending them.”

4 na cha aham, na tvam, na cha sarvarh;  na cha aniketa sthitih eva |
sah bhikshuh sauvarnadin na eva parigrahen;
na lokam na avalokar cha” iti [/

“(Being in unity,) He does not differentiate between I, You or All;
He does not harbour thoughts of ‘ownership’, not even of his own home;

He does not identify with any people (disciples), nor does he even look at them.

Such a mendicant does not ever accept things made of ‘Gold’ or things similar to it;

Before going on to the word-by-word explanations that follow, we take a general
look at this extract. It is a reply to the question: “How do | recognise a person who is

treading Vidvat Sannyasa?” From these twelve sentences, what picture do we get?

2-4 There is a strong streak in him of being ‘other-worldly’. He does not care about
the state of this world; he is indifferent to people’s praises or criticisms; like a stone he takes
what he gets. Even gold does not attract him, he has no desire to possess anything, not even

his home. And the list goes on. Is he a crazy fool, an idiot? No, let’s look carefully . ..

The secret of this whole description is that he lives beyond all thoughts. Every one of
the 12 items tells us that he has transcended the realm of his mind. He is an image of
serenity, unpersecuted by his mind. He is one with his Maker —that’s his only characteristic!
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THE “DESIRELESS STATE” OF THE VIDVAT SANNYASI

Ashambarah
His clothes are the ‘sky’
in all directions.

CHAPTERS

~

Nir-Namaskarah
He is not obliged to greet

anyone, except superiors.

Nir-Swadhakarah
Not obliged to perform
the rites of his ancestors.

Nir-Ninda
He does not criticise other
people (if they disagree).

Nir-Stutih
He does not praise other
people (for favours).

Yadrcchhikah
He accepts whatever
comes to him by chance.

Nir-Vahanam
He does not have to invite
the deities to ask favours.

Nir-Visarjanam
Hence, he does not have
to free the deities.

Mantra, Upasana, Dhyana

He is not obliged to chant,
worship or contemplate.

Na Lakshyam-Alakshyam
He does not look into

implied or literal meanings.

Na Prithak Na Aprithak
He does not look into

differences nor similarities.

Na Aham, Twam, Sarvam
He is not associated with
llIII’ llYou” or llA"”.

Aniketa Sthitih
He has no place that he
can call his “home”.

&

Na Sauvarnadi
He does not see, touch or
take things made of gold.

Na Lokam
He has no bondage with
people, especially disciples.

Na Avalokam
He avoids even looking at
people to remain detached.
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Section 5.3: “Ashambarah” — The Sky is His Garment
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5 | asha dishah, ta eva ambaram vastram achchadanam  yasya asau ‘ashambarah’ |

The sky in all directions — they alone are his clothes, his lower and upper cloth!
For the Vidvat Sannyasi, this is the meaning of Ashambarah — “space clothes”.

6 | yat tu smrti vachanam -
"janu-uru-urdhvam adhah-nabheh  paridhdya-ekam-ambaram |
dvitiyam-uttaram vasah paridhaya grhanatet” iti [/

Regarding this, the Smriti says:
“From below the knee/thigh area to above the navel, he wears one piece of cloth;

a second cloth for the upper body should be worn when going to houses for alms.”
7 | tad idam ayogi vishayam | atah eva ptirvam uktam
"tat cha na mukhyah asti" iti | (para.upa 4)
The above applies to non-Yogis, which is why it has been said before,

“(To Yogis) It is not essential.”

5 In India nobody says that so-and-so is naked. They politely say that his clothes are
the space all around him, in every direction. He is clothed in space!

6 Janu is “knee”; Uru is “thigh”; Nabhi is “navel”. Urdhvam and Adhah mean
“below” and “above” respectively. Please note that the general rule for Sannyasis is cited
here. The next Pada clarifies this.

The general rule for clothing is: There are two pieces of cloth, the lower and the
upper. The lower cloth is called a dhoti. It should be wrapped around the waist covering the
navel and reach at least to the point just below the knee (janu), i.e. covering the waist and
thighs (uru). Most Sadhus wear it down to the ankle. This does not violate the rule.

The upper cloth is called the acchadanam or Anga-Vastra. It is worn across the upper
body, wrapped around the shoulders. When the Sannyasi is going house to house for his
alms, it is worn out of decency to cover his body. It also protects him from the cold.

7 For this section and the next the rules given are for non-Yogis. This is fully
explained under the next section. It is a very vital point and needs careful consideration.

“It is not essential” — this is to say that the Vidvat Sannyasi should not make his
clothing such an important issue that it occupies too much of his attention. He should not
allow himself to be pre-occupied with matters of clothing.

A detailed explanation to whom the rules apply follows in the next section.
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Section 5.4: “Nirnamaskarah” — No Salutation
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"yo bhavet ptirva-samnyasi tulyo vai dharmato yadi |
tasmai pranamah kartavyo netaraya kadachana" iti [/

Although one Smriti says:
“To one who has taken Sannyasa before oneself, or to one who is your equal,
To these two salutation is a duty; but to any other than these, it should never be done.”

9 | tatha api tasya ayogi vishayatvat na asya 'namaskarah’ kartavyah asti |
Even then, since this also refers to a non-Yogi, salutation is not obligatory (for a Yogi).
10 | atah eva brahmana-lakshane - mahabharata shantiparva mokshadharma

"nir-namaskdram astutim" iti udahrtam || 239.24 ||

For this reason, in the definition of a Brahmana it is said:
“He does not salute or praise.”

This rule is rather difficult to grasp at first glance. Hence extra effort has been made
to clarify every single point raised in Sections 3 and 4. The first thing we need to do is to see
exactly to whom this text is addressed. This requires us to look at who are the non-Yogis:

Who are Non-Yogis?

Regarding the rules cited above (in Pada 7 and 9), it is said that they are for non-
Yogis. This needs to be clarified. Who is a non-Yogi and who is a Yogi? In the context of this
topic, the ‘Yogi’ is the Vidvat Sannyasi. He has the twofold qualification as stated at the very
outset in Chapter 1:

i) He is trained in Yoga up to the eighth step of Ashtanga Yoga of Patanjali, namely,
Samadhi, which is also referred to as Samprajnata Samadhi; it falls short of the ultimate
stage of “Chitta Vritti Nirodha”, or complete dissolution of the mind.

ii) He is also trained on the path of Jnana Yoga (Vedanta) up to the culmination of
Nididhyasana, which is also referred to as Savikalpa Samadhi; it falls short of the ultimate
stage of Nirvikalpa Samadhi, which is complete absorption in the Self.

A person with both these qualifications is the one we called a Yogi-Paramahamsa.
This person is now ready for Vidvat Sannyasa, which will take him to the highest stage of
spiritual life, called Asamprajnata Samadhi by the Yogis, and Nirvikalpa Samadhi by the
Paramahamsas or Vedantins. Both these last terms mean Jivanmukti or Liberation.

All others are considered as non-Yogis. The rules cited above are only for non-Yogis.
Why? There are no rules for Vidvat Sannyasis except what is written in the Paramahamsa
Upanishad. Hence the citations given here serve only as a guide for the Vidvat Sannyasi.

105



9 This explains why the Vidvat Sannyasi, the “Yogi”, is not obliged to follow them. To
him the only rule that applies is what is in the Paramahamsa Upanishad (Section 5.2):

“Ashambarah, Nir-Namaskar, Nir-Stutih”, etc.

He can take the citations as a guide and follow them at his own discretion, taking
decency into account. He is given this freedom by the Paramahamsa Upanishad. The said
Upanishad has only one aim — to free his mind from anything that introduces into it
needless thoughts. That is his only Sadhana — to bring his mind to a “mindless” state! In Sri
Vidyaranyaji’s words, this means to accomplish Vasana Kshaya and Mano Nasha, for he has
already accomplished Tattwa Jnana.

6-8 The recommendations given in these citations are for non-Yogis, and thus are
seen only as guidelines for the Yogis. They may follow them or stick to the ones given in
#5.2. They are allowed to use their discretion in the matter.

10 Nir-Namaskarah is the rule about not saluting others. The same applies equally
to Nir-Stutih, not praising others.

Swamiji, said that the Paramahamsa Upanishad is one of those very powerful means
available to a Vidvat Sannyasi to free his mind from all thoughts. The Vidvat Sannyasi has to
remain indifferent to the standing that society holds him in, and even to the standing
society places on anybody else. The only person who the Sannyasi may greet or praise is the
one who is another Sannyasi of the same Order, and who is superior or equal to him.

This superiority or equality does not take age into account. Both may be younger or
older than the Sannyasi concerned. The “superiority” would be due to the other having
taken Sannyasa prior to oneself or due to him holding a position of authority higher than
oneself. The “equality” is due to the other person taking Sannyasa at the same time as
oneself. Notwithstanding all this, the Yogi is under no obligation to follow these rules.

Section 5.5: “Swadhakara” — Rites for Departed Ancestors
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11 | gaya-prayag-adi tirtheshu, shraddha-jadyat,
praptah 'svadhakarah' nishidhyate |

At holy places like Gaya or Prayaga, etc, more out of tradition than faith,
to carry out the ceremonies connected to one’s ancestors is forbidden to the Yogi.

11 In this context, we note that for the Vividisha Sannyasi, this goes without saying
as he is done with performance of all rites and rituals for his ancestors, and has performed
his own ‘death’ ceremony as well during the Vraja Homa (Sannyasa) ceremony. The only
person who may wish to do these rites is the enlightened householder arriving at Vidvat
Sanyasa. He is absolved by this rule from doing these rituals.

There is no need for him to pay any special attention to his ancestors as he has now
undertaken a path which is bound to connect him to the whole universe, and his ancestors
are no more ancestors to him, but part of the universal creation he renounces.

The Order of Sannyasa is a rare Order, upholding the highest spiritual principles. It
takes a person beyond all previously held narrow beliefs, customs and family traditions.
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Section 5.6:  “Na Ninda, Na Stutih” — No Censure, No Praise
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12 | purvatra "ninda-garva...” iti-adi - para.upa 2
vakyena parakrtaya sva-nindayad kleshah nivaritah;

Earlier (in 3.11), we came across “Giving up censure, pride,...” and so on.
There, the pain inflicted upon the Yogi by others through censure was removed.

13 | atra tu, svakartrke anya-vishaye 'ninda-stuti’ nishidhyete |

But here, his own acts of censure or praise towards others, are forbidden.

12 In the earlier mention of Ninda-Stuti, the Yogi was at the receiving end of criticism
and praise. We learnt how balanced he was in both situations.

13 Swakartrke: “acts done by oneself on others”. Here, the Yogi is at the giving end,
and he is forbidden from acting in that manner. The lesson conveyed is “Do unto others as
you would be done by them.” The Yogi is asked not to find fault with anyone, nor to praise
others in return for favours. In worldly life, it is quite common to see people with selfish
motive praising others.

Section 5.7: “Yadrch-chhikatvam” — Contented With What Comes
WY -RBed’ Far-—uRaT |
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14 | 'yadrch-chhikatvam' nirbandha-rahityam |
na kvachid api vyavahare nirbandham kuryat |

“Being content with whatever comes” means not to insist on anything.
One should not obstinately insist on anything anywhere in day-to-day affairs in life.

14 Yadrccha is the state of “being content with whatever comes”; Yadrcchikah is the
person in that state; and Yadrcchikatvam is the ‘stateness’ of the state. It is like jewel,
jeweller, and jewellery. This is just for information and clarity for Samskrit students.

It is interesting to note what exactly this state entails, especially in today’s civilisation
where one wants a thing as soon as the thought of it comes to his mind. As they say, “l want
it yesterday!” Yadriccha is the very opposite of such strong demand. It is a state where one
does not run after anything. There is no insistence on having things done one’s own way, or
on possessing a certain thing at once. One simply accepts what happens as God’s will.

Another aspect of Yadrccha is that one does not feel any compulsion to do a thing as
if it were demanded of him. There is no regulation or rule that demands something to be
done by him. Thus, the person does not insist on anything, nor does he feel that something
is insisted on from him.

Yadrccha is, indeed, a beautiful spiritual quality. It reflects one’s peace of mind,
one’s patience, and an effortless desire to maintain peace and harmony with others.
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Section 5.8: “Na Avahanam, Na Visarjanam” — No Inviting, No Sending
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15 | yah tu devapujayam nirbandhah' smaryate - yatidharmasamgraha 62
"bhikshatanam japah shaucham snanam dhyanam surdrchanam |
kartavyani shad-etani sarvatha nrpa-dandavat” iti ||

Even the obligatoriness of worshipping God (as cited here) is not insisted on (for the Yogi):
“Mendicancy, repetition of Mantras, purity, bathing, silent contemplation and worship —
these six are to be performed always as though they were ordered by a king.”

16 | tasya api ayogi-vishayatvam
abhipretya 'na avahanam (na visarjanam)'iti adi amnatam [

This injunction also, refers to non-Yogis (i.e. Yogis are exempted from following it.)
With this in mind, it is said (for Yogis), “not calling for, not sending away” .

In most formats for worshipping Deities, the worshipper invites the presence of a
certain Deity to make a request to him; this is described as “invoking” the Deity. After
making the request, the Deity has to be given his leave; this is described as “sending away”
or “freeing” the Deity. This information has reference in these lines.

15 From the previous Section on Yadrcchikatvam, a person may doubt whether the
Yogi is exempt even from doing worship of the Deities. This doubt is answered by Sri
Vidyaranyaji, “Yes, indeed, he is exempted!”

A citation is given in which it is said that the worship of God falls into the category of
six items which are “inexcusable to be omitted”. It has the compulsion attached to it as if it
were the king’s order! Now, the point here is that even if it is the king’s order, the Yogi has
exemption from doing these six things, which includes worship. Here is why . . .

16 The injunction cited is meant for non-Yogis, as applied in earlier citations in 7 and
9. This means that Yogis are not obliged to follow them. They have exemption from them.
For this reason it is stated here that the usual worship is not applicable to Yogis. And this
explains why Yogis do not have to “invite Deities, nor send them away”.

Section 5.9: “Dhyanam, Upasanam” — Meditation & Worship
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17 | sakrtsmaranam 'dhyanam’, nairantaryena anusmaranam ‘updasanam’ -
iti tayoh bhedah |

Meditation is remembering once; Worship is remembering continuously without a break —
this is the difference between the two.
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To understand these statements, we have to recall what the Upanishad’s intention
is. The Upanishad wants to free the Vidvat Sannyasi from all ‘Vyavahara’ — all interactions
which require him to utilise his mind. The objective is to render the mind of the Vidvat
Sannyasi totally still, free of all thoughts. Then only can he succeed in arriving at the
culmination of Vidvat Sannyasa.

17 In this context, what would be the need to differentiate between Dhyana and
Upasana? It is to tell us that both of them involve thought in the mind. Whether one is at a
higher level than the other is not the issue here. We are not comparing the two, we are
differentiating them from the Sadhana that is beyond thought. Both these are at the level of
thought — that is the point, and for that reason the Sannyasi is being freed from both of
them.

Section 5.10: “Na Lakshya, Na Alakshya” — No Metaphysics
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18 | yatha yoginah stuti-ninda laukika vyavahara abhavah;
yatha va devapujadi-dharma-shastra vyavahadra abhavah;

Just as the Yogi is free from social interchanges like praising and criticising;
or from obligatory religious interchanges like worship, rites and rituals;

19 | tatha 'lakshyatva-alakshyatva-adi’
jnana-shastra-vyavahdrah api na asti |

So also, from all metaphysical discussions like implicit and explicit meanings,
falling under Jnana Shastra interchanges, he is now also freed.

18 Thus far, the Sannyasi has been freed from the following Vyavaharas:
1. Loka-Vlyavahara Ashambarah: regarding his clothes, dress, etc.

Nir-Namaskarah: no greeting of people
2. Karma Shastra Vyav. Na Swadhakara: no rites and rituals for family

3. Upasana Shastra Vyav.  Avahanam, Visarjanam: No inviting & sending deities

Na Mantram, Dhyanam & Upasanam — no religious acts
19 This item falls into the next category:

4. Jnana Shastra Vyav. Na Lakshyam, Alakshyam — no philosophical concepts.

An example of such a metaphysical analysis is given below. Surely the Vidvat
Sannyasi does not need to trouble himself about such matters, for he has passed them by.

Such analysis has its place in a Sadhaka’s life when he is engaged in Sravana and
Manana. Then his mind needs to be very sharp and one-pointed to grasp all the intellectual
concepts that concern the Supreme Reality. But once he has passed that stage, he has to let
go of them and free his mind of this ‘intellectual baggage’.
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Section 5.11: Examples: 1. The “Tat Twam Asi” Analysis

2. The “Aham-Twam-Sarvam” Analysis
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20

1. "yat sakshi-chaitanyam asti tad idam 'tat-tvam-asi' iti vakye
‘tvam'-padena lakshyam |

Example 1: In the Mahavakya ‘Tat Twam Asi’, the unassociated witness consciousness is
the implied meaning of the word ‘Twam’, the individual ‘you’.

21

"deha-adi vishishtam chaitanyam lakshyam na bhavati, kim tu vachyam |

The consciousness that is associated with the body, etc is
not the implied meaning, but the /iteral meaning (of the word ‘Twam’).

22

"tat cha vachyam 'tat'-padarthat-'prthak’, lakshyam tu 'aprthak’ |

This is different from the literal meaning of the word ‘Tat’ , the universal ‘You’,
but is non-different (identical) to the implied meaning of the same word (‘Tat’).

23

2. "svadeha-nishthah vachyah arthah ‘aham’iti vyavahara arhah |

Example 2: The literal meaning of Consciousness in one’s own body is called ‘Aham’.

24

"paradeha-nishthah 'tvam'iti vyavahdra drhah |

But the same in another’s body is called ‘Twam’.

25

"lakshyam vachyam iti ubhaya vidham chaitanyah upetam |

Both the implied and literal meanings of (Aham and Twam) consist in Consciousness.

26

"anyaj-jadam jagat 'sarvam’ iti vyavahdra arham" iti |

The ‘other’ or ‘Unconscious’ world is referred to as All' —

27

etadrshah vikalpah na kah api yoginah asti,
tadiya chittasya brahmani vishrantatvat [

Conclusion: None of such thoughts are of any interest to a Yogi (Vidvat Sannyasi),
for his mind is fast heading towards complete tranquillity in Brahman.
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20-22 Example 1: This takes the Mahavakya “Tat Twam Asi” and analyses the words
Twam and Tat in it. Each word has two meanings, the literal and the implied. The literal
meanings are the Jeeva and Ishwara respectively. The implied meanings are the Atman and
Brahman respectively.

When Jeeva is compared with Ishwara, they are poles apart. There is simply nothing
similar about them, except they are both superimpositions on Brahman. However, when
Atman and Brahman are compared, they are found to be identical, as all the superimposed
elements have been removed.

23-26 Example 2: The idea of this example is to show the difference between a
sentient and an insentient entity. Aham and Twam are both sentient as they both have a
subtle body (mind, intellect, egoism, etc). They are also the same, only the bodies are
different. The gross world is insentient as it does not have a subtle body. Hence, items like
mountains and rivers do not manifest life, a will of their own.

27 Neither of these analyses is of any interest to the Vidvat Sannyasi, whose sole aim
is to travel Godspeed towards the Supreme Reality, not wanting any of this to distract him
from his journey.

Section 5.12: “Aniketa-Sthitih Eva” — Abodeless & Alone
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28 | atah eva sah bhikshuh-'aniketa-sthitih eva’|
yadi niyata-nivasartham kachin-matham sampadayet |

For this reason alone, the mendicant remains abode-less and alone.
If however, he builds a monastery as his permanent residence . . .

29 | tadanim tasmin mamatve sati tadiyahani vrddhayoh,  chittam vikshipyeta |

then soon a sense of ownership will grow in that,  and his mind will be distracted by it.

If not a home for himself, what stops him from building an Ashram for himself? This
is where we see how vigilant Sri Vidyaranyaji wants the Vidvat Sannyasi to be!

28-29 Yes, of course, it would nice to have an Ashram, a big Ashram at that, to serve
mankind . . . but if one is not careful, it can become a hindrance, too. It will grow, and grow,
and go on growing! It will need more people to run it. It will attract the attention of a large
number of people. It will do fantastic service activities. The head of the Ashram will become
famous. He may handle that, but his disciples may not. They may soon be attracted by all
the fame and lose their original vision and direction.

Total renunciation of a home is called for in the spiritual quest. There should be
nothing that one can call ‘mine’. That is seen in every Mahatma’s life. When they seek to
establish themselves firmly in God, they will abandon everything for it. Their aspiration will
demand that no obstacle will stand in their way. They will feel this urge in them and it will
take complete hold of them.
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Section 5.13: The Advice of Sri Gaudapadacharya
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30 | etat sarvam abhipretya gaudapadacharya ahuh - mandu.kari 2.37
"nihstutih-nirnamaskarah nihsvadhakara eva cha [
chala-achala-niketashcha yatih yadrch-chikah bhavet" iti [/

Having this full situation in view, Acharya Gaudapada says:
“Not praising any Deity, not saluting any superior, not remembering the departed —
taking body and soul as home, the monk remains content with what comes by chance.”

This is a fitting citation from one of the greatest Acharyas of all, the Param Guru of
Sri Adi Shankaracharyaiji. In his Karika on Mandukya Upanishad, he writes:

30 The Sannyasi has been freed by the Shastras to devote all his time and energies
on his spiritual quest by leading a simple life. He lives this type of life because the scripture,
Mother Shruti, asks it of him. He has no choice in the matter but to obey Her. He has a
higher task to do than build an Ashram — that task is to quieten his mind.

Chala-Achala: “the moving and the unmoving”. This could mean the subtle (moving)
and the gross (unmoving). Going a little higher, it could mean “the changing and the
Changeless”, the Kshetra and Kshetrajna of the Geeta, the body and the Self. The Self
needed a home, so Nature provided it with a body. What a vision to think like this!

Section 5.14: “Sauvarna Parigrahet” — Give Up Gold Objects
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31 | yatha matho 'na parigrahi’-tavyah, tatha 'sauvarna’-rajata-adinam
bhiksha-achaman-adi patranam ekam api na grhniyat |

Just as the Yogi does not accept an Ashram as his residence,
so also, things made of gold, silver and other precious metals,
even if gifted to him to serve as a begging bowl, or to drink water —
not even one of those should he accept!

32 | tad ahah yamah -
"hiranmayani patrani karshnaya-samayani cha |
yatinam tani-apatrani varjayet tani bhikshukah" iti ||

Lord Yama says the same thing:
“Vessels made of gold, or those made of iron,
are forbidden to be used by mendicants; they should keep far away from them.”
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Anecdote about Swami Tapovanji

Swamiji recounted this anecdote which appears in Ishwara Darshan, Sri Tapovaniji’s
autobiography: Tapovanji was on his way to Mt. Kailas. On these trips it is quite common to
come across highway robbers who wait for passing pilgrims, rich or poor, and dispossess
them of their belongings. Sadhus and Mahatmas are no exceptions to these professional
thieves. They know that many Sadhus carry some gold ornaments on them.

Some of these robbers caught hold of Swami Tapovanji on his trip. Tapovanji had no
gold ornaments on him. They could not rob him of anything! Frustrated by this, they asked
him about his food. He said he had none. They asked him what he was going to eat.
Tapovanji answered, “God is going to provide me with food today through you!”

The thieves were taken by surprise by Tapovanji’s openness. They shared their food
with him and he continued his travels.

31 When we peep into teachings like these, we see how simplicity and austerity have
raised the level of India’s spiritual treasures to unbelievable heights. This is the India of
centuries ago and the India of now — the tradition will never die. (see story in block below)

THE “GOLD BRICK”

Sri Vidyaranyaji was a King before he became a Sannyasi. He recounts the following
true incident. The Muslim invaders of his day (around the 13% century) had looted many
temples of their gold ornaments. They would melt down the ornaments and produce small
‘bricks” of gold so that they are not identified by anyone. These gold bricks would be put
into bags and transported on the backs of donkeys.

One day one of the bricks fell down from a donkey while in transit and was not
noticed. A few days later, a peasant in the area was going for his morning ablutions, and as
usual, he looked around for stones to place on the ground so that he could squat on them
and do his business. He happened to pick up the gold brick. With complete indifference he
placed it beside another rock of similar size and squatted on both of them.

The King’s soldiers who were patrolling the area saw this and wondered at the
peasant’s stupidity to use such a valuable gold block as a brick to do his ablutions! They
were happy to find the brick, but had the good sense to wait for the man to finish his job
before promptly picking it up, rinsing it in a nearby stream, and taking it to the King. To the
surprise of the soldiers, the King was more interested in knowing who the peasant was than
what they had brought to him!

The man was soon found and brought to the King. The King asked him to explain
what he had done in such a remote area. The peasant recounted the whole story. He said he
knew it was a gold block, but he was indifferent to it. He was only interested in using it to sit
on for his ablutions, after which he knowingly left it untouched! Sri Vidyaranyaji praised the
man for his Vairagya (dispassion) and gave him acclaim as a great Bhakta of the Lord. He
further decreed that the money raised by selling the gold should be used to build a temple
on that very spot where it was found. Such were the people living in India in those days!

One feels compelled to ask: Was the real gold the ‘brick’ or the peasant?
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Section 5.15: Vessels as Prescribed by Manu
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33

manuh api - manusmrti 6
"ataijasani patrani tasya syuh nirvranani cha [
teSham adbhih smrtam shaucham chamasanam iva adhvare” /| 53]

Manu, the son of Swayambhuva (Lord Brahma), has also said:
“His vessels should not be made of metal, and should not have leaks;
their cleaning should be with water, just as the utensils used in a Yajna.”

34

"alabu-daru-patram va mrnmayam vainavam tatha |
etani yatipatrani manuh svayambhuvo abravit" iti /| 54/

“With bottle-gourd and wood, or earthenware and bamboo — these are
suitable for an ascetic’s vessels. This is prescribed by Manu, the Swayambhuva.”

33-34 Metallic vessels attract the attention of thieves, especially if they are made of
gold and silver. The material should in no way become a means of displaying status. Swamiji

joked, “Today, even vessels made with these cheap materials get stolen quickly!”

Section 5.16: Vessels as Prescribed by Bodhayana
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35

bodhayanah api -
"svayam ahrta parneshu svayam shirneshu va punah |
bhunjita na vata-ashvattha-karanjanam cha parnake" ||

Bodhayana has prescribed as follows:
“In a plate made with leaves plucked by himself or fallen by themselves;
one should have his food, but not leaves from a banyan, holy fig, or karanja tree.”

36

"dpadi api na kamsyeshu malashi kamsya-bhojanah |
sauvarne rajate tamre mrnmaye trapusisayoh" iti [/

“Even in times of hardship, food eaten in vessels of bell-metal become ‘filth’:
e.g. those made of gold, silver, copper, clay, tin and lead.”

35-36 These verses are similar in spirit to the above section, and need no comment.

114




Section 5.17: “Na Lokam” — No People, Especially No Disciples
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37 | tatha 'lokam’ janam shishyavargam na grhniyat |

tad ahah manuh - manusmrti 6
"eka eva charen-nityam siddhyartham asahayakah |

siddhim ekasya pashyan hi, taj-jahati na hiyate" iti [| 42 ||

‘Lokam’, here it means “people” (not ‘world’). It means he should not accept disciples.
Regarding this, Manu has prescribed in his Smriti:
“Alone, he should move about to attain the aim of life, without any caregiver.
Indeed, the goal is attained alone — one who is alone neither gives up, nor is given up!”

The word Parigrahet meaning “giving up” applies to Sauvarnadi before it as well as
Lokam-Avalokam after it; it shares its meaning to the words on either side of it.

37 Vidvat Sannyasa is a time for the intense personal Sadhana of stilling the mind. At
this time, maintaining and teaching disciples would draw away a lot of his energy. He can ill-
afford to permit this to happen. Living alone, he has the least contact with other people, and
it minimises any disturbance to the mind.

Pujya Gurudev used to say, “Alone to the Alone, all alone!”

We see this in the life of Yajnavalkya. He was running a Gurukul with his wife,
Maitreyi. When the call came to him to take up Vidvat Sannyasa, he gave up the whole
school, leaving Maitreyi to be in charge of it.

Tad Jahati — “he never gives up”; Na Heeyate — “he is not given up”. These words can
be interpreted in two ways:

Interpretation 1: | see that nothing is gained by gaining a relationship with another.

Tad Jahati = If | am alone, then there is nothing for me to give up; Na Heeyate = | also
cannot be given up or abandoned by someone else. The occasion for ‘giving up’ or ‘being
given up’ is not there. This interpretation focusses on the act of giving up.

Interpretation 2: | see that nothing is lost by losing a relationship with another. This
is a little more profound than the above.

Tad Jahati = | am free from being entangled with anyone; Na Heeyate = others are
equally free from being entangled with me. This interpretation focusses on the act of freeing
myself from others and freeing others from me.

The key principle on which these attitudes are based is to be firmly rooted in the
Self. That identification enables me to be free of another and another to be free of me.

Swami Vivekananda used to say, “Kick the world before the world kicks you!”

This involves a combination of both interpretations: “I have nothing to give up, and |
am free; | depend on none, and | have nothing to lose.”
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Section 5.18: The Advice of Medhatithi on Human Company
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38

medhatithih api - sannydsa tipa, 79-85
"i) asanam, ii) patralopah cha, iii) samchayah,
iv) shishya-samgrahah, v) divasvapah, vi) vrthalapah -
yateh bandha-karani shat" /[ 79]]

Medhatithi is cited from the Sannyasa Upanishad as follows:
“i) Dwelling-place ii) longing for vessels, iii) hoarding,
iv) accepting disciples, v) sleeping during the day, vi) idle talk —
these six are the cause of bondage for an ascetic.”
[The six causes of bondage are each described in the six verses below.]

39

"ekahatparatah grame, parichahatparatah pure |
varshabhyah anyatra yat sthanam ‘asanam’ tad udahrtam”  [/80 [/

i) Dwelling: “For upto a day in a village; or upto five days in a city;
at any time other than the rainy season —  staying longer would make it a ‘dwelling’.”

40

"ukta alabu adi-patranam ekasya api na samgrahah |
bhikshoh-bhaiksha-bhujah cha api, ‘patra-lobhah’sa uchyate” //81]]

ii) Vessels: “Of the prescribed number of vessels made of gourd, etc (see Sect.15),
not even one more than that should be collected
by the mendicant and others (like Brahmacharis or Vanaprasthis) who subsist on alms;
more would be tantamount to ‘greed for vessels’.

41

"grhitasya tu dandadeh dvitiyasya parigrahah |
kalantarah upabhogartham ‘samchayah’ parikirtitah" [/82]]
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iii) Hoarding: “Other than the one that is already possessed, to accept a second staff, etc,

for the purpose of using it at another time, is considered to be ‘hoarding’.”
42 | "shushrusha-labha, ptujartham, yasho artham va parigrahah |
shishyanam na tu karunyat, sa jneyah ‘shishya-samgrahah’." [/ 83/
iv) Disciples: “For personal service, adoration, or fame — for gaining these, one
keeps disciples, but not out of compassion — know that as ‘acceptance of disciples’.”
43 | ‘"vidya dinam prakashatvat, avidya ratrih uchyate |
vidyabhyase pramado yah, sa ‘diva-svapah’ uchyate” /] 84]]
v) Day Sleeping: “Knowledge is day as it illumines; Ignorance is called night.
Negligence in the practice of knowledge is called ‘sleeping during the day’!”
44 | "adhyatmikim katham muktva, i) bhaiksha-charyam, ii) surastutim |
iii) anugrahah iv) pathi-prashnah ‘vrtha-lapah’sa uchyate" iti /] 85]]

vi) Idle Talk: “Except for talks concerning the Self, (all other talks which concern):
i) the conduct of (other) mendicants; i) praises of the Deities;
iii) giving one’s benedictions; iv) making enquiries on the way;
—all such talks are considered as ‘idle talk’.

39 One’s stay in a place should conform to these limits. To stay in a place for a period
longer than that indicated, would define it as a dwelling. Then the rule about being ‘Aniketa’
would be broken. The reason is that the danger of becoming bound becomes greater. A
longer period can easily lead to connections that can be harmful to one’s spiritual pursuit.
One should just stay long enough for the work on hand, not a day more.

40 Bhikshuh — means “a mendicant” like a Sannyasi, ascetic, itinerant monk.
Bhaiksha-Bhujah — means “one who eats food obtained by alms (Bhiksha)”.

In Section 15, it is said that the vessels prescribed should be made of “bottle-gourd,
wood, earthenware or bamboo”. This is applicable here, as they are prescribed for ascetics.

41 The implication of hoarding as defined here is that a second of the same item is
not to be kept; it is considered to be hoarding. No spares are allowed for an ascetic.

42 The rule about keeping disciples is especially valid for Vidvat Sannyasis. They
would not have the time to teach disciples during this period of their life. And in any case, it
will be a distraction to them as far as trying to dissolve the mind is concerned. However, we
note that an exception is made to keep someone on the grounds of ‘compassion’.

43 The definition of day or night is connected with knowledge or ignorance.
Knowledge is of the nature of effulgence as it reveals the nature of the Self. Ignorance, on
the other hand, keeps a person ‘in the dark’. When there is carelessness with respect to
one’s abidance in the Self, it is ‘night’, even if the person has knowledge. This is classified as
‘sleeping during the day’. This can happen to a Vidvat Sannyasi also. The warning given here
is to be attentive to the Self at all times.

44 There is one rule concerning talking during this period of Vidvat Sannyasa — that is
the talk should be restricted to the Self only. The four categories mentioned in the verse
cover the most ‘leakage’ of energy through words. The chief culprit is the first. Under
Bhaiksha-Charyam, gossip takes place about every other mendicant one meets on the
roadside. Invariably, the other person’s faults are the subject of the talks.

We note that even giving blessings to others is “idle talk”; a Vidvat Sannyasi loses
power by engaging himself in this way. He has to conserve all his energy for the higher goal.
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Section 5.19: “Lokam Avalokam” — Don’t Even Look at People!
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45 | lokam shishyajanartipam na grhniyad iti - etavad eva na bhavati |
kim tu tasya lokasya avalokam darshanam api na kuryat; tasya bandha-hetutvat |
Taking people with him as his disciples — that is not the only thing he should not do.

But he should also not even look in the direction of people,  for it leads to bondage.

45 Association with people always causes distraction, in some way or other. This is
especially so in the case of a Vidvat Sannyasi who is engaged in the task of silencing his
mind. Seclusion for him becomes all the more indispensable. Even the task of teaching
involves some other person being present.

Swamiji added a point of emphasis here: “Avaloka is not just ‘not looking’; it is also
‘not thinking’ about having disciples.” We must remember that this Sannyasi we are talking
about must have had disciples before Vidvat Sannyasa. Having disciples means having to
keep correcting them, for they are sure to make mistakes. He has already done enough of all
that. It is not something he has shunned outright all his life, but is shunning it now in this
new phase of his life, so that he can attain the highest.

Now is the moment to stop all that, as there is a call to be silent within. That is why
this instruction is given: “Do not keep disciples.” It is not because it is wrong to have
disciples and place full attention on them. That is not being criticised here. The Upanishad is
simply telling the Guru, “You have done your bit in training; now you need to go ahead and
climb to the very top.” It is in this context that he is being asked to ‘give up disciples’. It
amounts to saying, “You can now stop being a Guru.”

This is the way in which the Shastra is freeing the Vidvat Sannyasi of all duties and
responsibilities, so that the highest end can be achieved. Very few among Sannyasis strive
for such ultimate perfection. So one should not think that society will be any worse off by
not having a micrscopic few to do the teaching. This is not a general instruction for all
Sannyasins. And, who is to say they will be of no benefit anymore? In fact, when they do
reach the ‘Top’, they would be able to serve mankind in a greater capacity, as fully illumined
Masters of themselves.

Section 5.20: “Na Cha” — No to Prohibited Acts, Too
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46 | 'na cha’iti anena anyad api smrti-nishiddham na kuryad iti abhipretam |

‘And not’ in the text means that even other deeds prohibited in the Smritis,
should not be done (thinking them to be inferior).

46 What is being meant here by ‘not ..... and’? Normally, the first level of instruction
comes from the Shrutis. This may make some Sannyasis think that the instructions that
come from the Smriti, the second level, are not for them but for ‘lesser’ seekers.
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To think in this way is a defect in a Sannyasi. He is not expected to place himself in an
“exclusive club”. In order to prevent this happening, ‘Na Cha’ is added to mean, “Even the
instructions of the Smritis are to be obeyed.” If the Smritis prohibit something, then it should
be followed. There is wisdom at every level of the scriptures. No scriptural instruction
deserves to be ignored. We now welcome the Prohibitions made in one of the Smritis:

Section 5.21: The Smrriti on Prohibited Activities & Professions
3q = [N venfafe: ST -
"EIE STEH it de faue-enge |
§g TAH T aiag IMga-gdwadq” | - =R zov

48 " LN anN k3 AW ~
e fRamaTe Sy wa-faswad |
fafdents = Rewf asidq-TerRaq” 3 11 —waw 22

47 | tat cha nishiddham medhatithih darshayati -
"i) sthavaram, ii) jangamam, iii) bijam, iv) taijasam v)visham vi) ayudham [
Shad etani na grhniyad yatih, miitra-purishavat” || yati.dha.sam.107

Prohibited Acts are described by Medhatithi thus:
“i) Immovable property ii) movable property; iii) seed iv) metal v) poison vi) weapon;
These six activities, the ascetic should not take up. He should regard them as ‘excreta’!”

"i) rasayanam, ii) kriyavadam, iii) jyotisham, iv) kraya-vikrayam [

48 v) vividhani cha shilpani varjayet-paradaravat” iti || sann.upa 2.91
“i) Alchemy, i) Practice of Law, iii) Astrology, iv) Trade (buying and selling),
v) Arts & Crafts; These (five professions) should be eschewed as ‘another’s wife’!”

47 For a Sannyasi, all these six activities are like engaging with excreta.
48 For a Sannyasi, all these five professions are like engaging with another’s wife.

In this section, all activities and professions which would take up all his time are
renounced. The Sannyasi now has his whole time available for his spiritual pursuit. His mind
has been freed by the Grace of Shruti Mata, the mother of the scriptures.

Section 5.22: Conclusion of this Chapter
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49 | yoginah laukika-vaidika-vyavahdra, — gatani yani badhakani santi;
teSham varjanam abhihitam [/

For a Yogi (the Vidvat Sannyasi), secular as well as spiritual activities,
and all the obstacles connected with them,
have been described with a view to avoiding them.
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PART 5, CHAPTER 6

GOLD — THE GREATEST OBSTACLE

23 Sections (Textbook Pages 358-364)

INTRODUCTION

As WE BEGIN the final Chapter of the final Part of this whole book, we recap the
flow of our discussion. There are two distinct aspects in the journey of a Vidvat Sannyasi:
They are Knowledge and Desirelessness. The first has been dealt with in Chapters 3 and 4.
We are now focussing on the second in Chapters 5 and 6.

Knowledge is the target, it is fixed — it keeps our mind directed towards the Goal.
Desirelessness is the journey to the target, it is dynamic — it is the path by which we grapple
our way through the thorns and bushes of our mind, and the stones and rubble of our
Karma, which affect each one of us differently, making our paths unique, but at the end of
our journey we arrive at the same point.

The path that has been taught in this book is universal in nature. Gold is a universal
attraction to man. The highest prize in the Olympic Games is a “Gold” medal. Then comes
‘silver’ and ‘bronze’. Trophies, even if they are made in plastic, are plated in gold foil!

In the world, Gold is a treasure. Gold represents money, wealth, power to obtain
anything one wants. The measure of success becomes the amount of wealth one possesses.

However, the spiritual quest runs diametrically in the opposite direction!

Unfortunately, the love for gold has crept into Religion as well. Religion is supposed
to be the custodian of spirituality, but due to the influence of Gold, it, too, has succumbed
and become a custodian of power and prestige. Success in religion is counted in numbers.
One religion is compared to another by the number of followers belonging to it; the
greatness and fame of a temple, mosque or cathedral lies in how big it is and how attractive
it is. Temples vie with each other in size. These standards are reset in this Chapter.

Knowledge and Desirelessness do not belong to any one religion. Spiritual illumi-
nation is the birthright of mankind from all continents. Gold is an obstacle to all seekers.

As we approach the end of this book, we reflect over the universal path it has tried
to present, a path that has been enshrined over thousands of years in ancient India — in the
Upanishads, in the lives of numerous Rishis and realised sages, in the Mutts and Ashrams
built by them, in the traditions that have grown up around this path, and in many other
ways such as in the form of this book.

We bow our heads in utter humility to all those who have kept this path alive in
their own lives, and have passed it on down the centuries to the present 215t century. This
chapter on Gold fittingly offers the spiritual world a way to retain the purity of its purpose.
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Section 6.1: “Greatest Obstacle” — Launching an Enquiry
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1 | athah prashna-uttarabhyam atyanta-badhakam
pradarshya tad-varjanam ahah - parama.upa 4

Now therefore, through question and answer, the Greatest Obstacle
and its abandonment, is described by the (Paramahamsa Upanishad) thus:

The “Greatest Obstacle” is not one obstacle among many others. It is the one
obstacle which gives rise to all other obstacles! All other obstacles are the Effects of it.

If the “Greatest Obstacle” is there, be sure that all the others will also be there.

In mathematics, we have a universal set, and we have sub-sets. The sub-sets are
included in the universal set. Like that, Money is the Universal Bondage, and all other
bondages are sub-sets of it. Money gives the purchasing power to get every other thing.

Money also has power to make a lot of things happen around one. Sri
Shankaracharyaji says, “If wealth is not there, where is the whole Parivara?”

Yet, with all that, why is it still considered to be an obstacle? That is what we shall
learn in this final Chapter of the entire book . ..

Section 6.2: The Upanishad — “Gold: the Greatest Obstacle”
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2 | "abadhakah kah iti ched? abadhakah asti eva |
"yvasmad bhikshuh hiranyam rasena drshtam chet, sah brahma-hah bhavet” |

“Great Obstacle! If there be any, what is it?” “Of course, there is a Great Obstacle!!!
1. “For if the mendicant LOOKS at Gold with longing, he becomes a ‘killer of Brahman’.

3 | "yvasmad bhikshuh hiranyar rasena sprshtam chet, sah paulkasah bhavet" |

2. “For if the mendicant TOUCHES Gold with longing, he becomes an ‘Outcaste’.

4 | "yasmad bhikshuh hiranyam rasena grahyam chet, sah atma-hah bhavet" |

3. “For if the mendicant TAKES Gold with longing, he becomes ‘killer of his own Atman’.

5 | "tasmad bhikshuh hiranyam rasena na drshtam cha,
na sprshtam cha, na grahyam cha" iti [/

“Therefore, the mendicant should not SEE Gold with longing;
nor TOUCH it with longing; nor TAKE it with longing.”
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“SEEING” IT

1. One ruminates over what
one SEES.

2. One desires to HEAR more
of the glory of gold.

3. One accepts Gold as more

REAL than Reality itself.

4. He becomes a “Killer of
the SUPREME REALITY”

fGoLp,

“TOUCHING” IT
step2

1. Rumination leads one to
TOUCH and feel gold.

2. Touching gold makes one
SPEAK about its glory.

3. Now one is CONVINCED
that it is good for him.

»

4. He becomes a “Barbarian
or an “OUTCASTE”

“TAKING” IT
step3

1. Once touched, the next
step is to TAKE it.

2. Taking leads to TRADE;
he buys it.

3. Once possessed, he then
hugs and ENJOYS it.

4. He becomes a “Killer of
his own ATMAN".




Section 6.3:  The Prefix “A” — Means Comprehensive, Not Slight
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6 | 'A’-karah abhivyapti arthah,
‘a’ anishad-arthah-abhivyaptau' iti abhihitatvat [

The prefix ‘A’ (before Abadhakah) — means “comprehensive”;
since “slight” and “comprehensive” — are its (two) meanings.

7 | abhivyaptau badhakah atyanta-badhakah; tasya sadbhavam pratijnaya,
hiranyasya tatha vidha badhakatvam uchyate |
A ‘comprehensive’ obstacle is a “great obstacle”. Having declared its existence,

the Shruti adds: It is of Gold that we are speaking of as being that Obstacle.

6 There are two meanings to the prefix ‘A’. Clearly, it has to be “comprehensive” in
this case; it cannot be “slight”, which is its opposite.

Why is this such a “Comprehensive Obstacle”?

7 In the Katha Upanishad, we have a line that reads, “There is no end to one’s
hankering after wealth.” That may be understandable for a business magnate, an
industrialist, or someone in any occupation who is of a worldly nature. But here we are
speaking of a Bhikshu, a religious mendicant. The words are being addressed directly to him.

The Bhikshu lives by begging. Not that he is a beggar, but he is that noble one who
has voluntarily given up his capacity for earning wealth and accepted the simple, frugal life
of a Bhikshu. This itself is no mean achievement. For this reason, he becomes a beacon-light
to the people around him and to the world. In place of the power of wealth, he acquires the
power to command great respect in society. He is a moral force who inspires high ideals in
the community. He is the person to whom people go when they encounter difficulties in life.
To such a one, the scriptures give the permission to live by alms.

As we have mentioned earlier, the subject of this Chapter is the religious mendicant,
not any other person in the society. The others are free to do what they wish, they are not
being stopped from ‘making their millions’. But a Bhikhu has to live by higher standards. He
is not expected to look at gold with the same eye as an industrialist. For him to view wealth
with longing is the very antithesis of Bhikshuhood.

If the Bhikshu fails to deliver on his promise to renounce wealth, it is a very serious
crime. He loses the trust of the community by which he is maintained on alms. His power to
strengthen the moral fibre of society is lost. He turns against his own Dharma; and so he no
longer deserves to be protected by that Dharma. Indeed, it is a “comprehensive” breach!

It is for this reason that we see such extreme charges as “killing of Brahman”, being
“outcasted from society”, and “being guilty of committing suicide.” These show the
unpardonable nature of his crime of being attracted by wealth.
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Section 6.4: “Drishtam” — Seeing Gold With Longing
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8 | rasena abhilasha-yuktena dadarena hiranyam yadi 'drshtam’ syat,
tadanim sa drashta bhikshuh brahma-ha bhavet |

Rasena — “with longing”; with great yearning; If gold is Jooked at’ in this way,
Then the mendicant having such a vision, becomes the ‘killer of Brahman’.

9 | hiranya asaktya tat sampadana-rakshanayoh sarvada prayatamanah [

Due to attachment to gold, to acquire and preserve it, he constantly strives.

10 | tad vaiyarthya parihardya, prapancha-mithyatva pratipadakan vedantan diishayitva
tat satyatvam avalambate |

Then, to preclude the uselessness of it,  (i.e. to justify his greed for gold),
he has necessarily to reject Vedanta’s view of “the Unreality of the world”,
along with its doctrine that supports the Reality of Brahman.

11 | tatah shastra-siddham advitiyam brahma,
tena bhikshuna hatam eva bhavati |
tasmad asau brahma-ha bhavet |

The result is that Brahman, who is “second to none” as described by the scriptures,
becomes ‘killed’, as it were, by this mendicant;  (Brahman no longer exists for him)
And for this reason, he is considered to be a “killer of Brahman”.

The three sentences in the Upanishad, on Drishtam, Sprishtam and Grahyam, are
actually three stages of a sequence relating us to gold. The sequence starts with Drishtam,
progresses to Sprishtam and terminates with Grahyam. We look at each stage one at a time.

8-9 There is something about Drishtam, ‘looking’ at wealth with longing, that
triggers our imagination. Imagination is the first stage of a relationship. A person keeps on
ruminating over what he has seen. It haunts his thoughts repeatedly, day and night. That is
the first stage. It starts to absorb all his attention in his spare time. Eventually, he cannot
leave it at that any longer . . . he wishes to make contact with what he only ‘saw’.

10-11 We recall that we are speaking only of the one who has known Brahman, a
Sannyasi. A philosophical reversal occurs to his belief system. To justify wanting what he has
seen, he has to accept it as reality. Any other reality that clashes with it has to be proved to
be unreal, even if it is the Reality Itself! Thus the world becomes Real, and God plays second
fiddle and becomes unreal. Alas, this is an unpardonable error.
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Section 6.5: Citations on “Drishtam”
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13 "gEr-er §: g foure:, gagd-afesha:” =fd = |

12 | tatha cha smaryate -

"brahma nasti iti yo bruyad, dveshti brahmavidam cha yah |
abhiita-brahmavadi cha, trayah te brahma-ghatakah" iti [/
The Smriti confirms the same teaching:
“i) He who says there is no Brahman; ii) he who hates a knower of Brahman; and
iii) he who believes Brahman is created — these three are ‘killers of Brahman’.”
13 "brahma-ha sah tu vijneyah, sarvadharma-bahishkrtah" iti cha [
“And know him, a ‘killer of Brahman’ — to be a religious outcaste.”

12 Under item iii) there is an important implication behind the belief that Brahman
can be created. Brahman is the eternal Reality. It is the Causeless cause of the whole
Universe. If Brahman is created, then Brahman is being thought of as an object. In that case,
there must be some other Brahman who has created Him. Then That would be defined as
Brahman. This leads to the defect of infinite regression, which is untenable.

In short, such a person does not believe in the Oneness of Brahman and Jeeva. In his
case he will never be able to realise Brahman. He himself has put Brahman ‘out of reach’. In
other words he has “killed Brahman”.

13 A religious outcaste is one who does not follow any Dharma. He cannot fit into
the social fabric of normal civilised society, where rules have to be followed. This has
nothing to do with his caste. He can come from the highest caste, but if he cannot follow the
codes of conduct of normal society, then he is regarded as an “outcaste”.

SWAMI VIVEKANANDA & RAMA TIRTHA
An Anecdote in the U.S.A.

Swami Vivekananda was in the U.S.A. While he was giving a talk there, one of his
followers gave him a wrist watch. On his return to India, he was giving a public lecture in
Lahore University. As he was speaking, he suddenly took out this watch and gave it to a
young boy sitting in the front row of the audience.

After the talk, Swami Vivekananda was asked why he did that in the midst of his
lecture. Swamiji answered that he noticed the boy in the audience looking intently at his
watch, so he pulled it out and gave it then and there. The point here is to illustrate Swamiji’s
detachment — true, he had touched the gold watch, but there was no longing for it.

This incident was narrated by the boy himself, later in his life. The boy was none
other than Sri Rama Tirtha, born in Lahore, and who later went to the U.S.A. to lecture to
audiences there on Vedanta. He wrote a number of books which are collectively entitled “In
the Woods of God-Realisation”.
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Section 6.6:  “Sprishtam” — Touching Gold With Longing
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14 | abhilasha-pirvakam hiranyam "sprshtam’ chet,
tada tat sprshta bhikshuh patitatvat,
paulkasah mlechcha sadrshah bhavet |
If gold is ‘touched’ with intense longing,
the mendicant who touches it falls to a state of an outcaste, a ‘Mleccha’ or a barbarian.

15 | patityam cha smaryate - yati-dharma-samgraha p.110
"patati asau dhruvam bhikshuh, yasya bhikshoh dvayam bhavet |
i) dhi-pturvam reta-utsargabh, ii) dravyasamgraha eva cha" iti [|
The Smriti describes this state as follows:
“The fall of the mendicant is certain, who commits these two offences:

i) he intentionally discharges semen; and i) he hoards wealth (i.e. touches it).

14 A Mleccha is an ill-bred human being who behaves like a wild animal. In English
one could use the word ‘barbarian’ for such a person. Such a person has zero capacity to
practice any spiritual Sadhana. As Sannyasa Dharma is a highly respected Order in Hindu
society, a Sannyasi who falls to the level of a Mleccha will not be tolerated in society.

15 Two offences which seem unrelated are placed side by side to define a Sannyasi
who has a moral downfall. This is to show that they are offences of the same degree of
shame. The one who ‘touches’ gold with longing is committing an offence which is
equivalent to a sexual offence. Hence, the fall is extremely serious in nature.

The citation indicates explicitly the nature of the fall faced by a Sannyasin who
‘touches’ wealth. He becomes a paulkasa. A paulkasa, an outcaste in society, is one who
drops from the highest level to the lowest level.

Section 6.7: “Grahyam” — Taking Gold With Longing
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16 | abhilasha-purahsaram hiranyam na ‘grahyam’|  grhitam chet, tadd sah bhikshuh,
dehendriyadi-sakshinam-asariga, chid-atmanam hatavan bhavet |

Gold must not be “taken” with greed in mind. If it is so taken, then such a mendicant,
who is the unattached witness of his body assemblage,
becomes the ‘killer of his Pure Atman”, (his own higher nature).

17 | asarigatvam apohya svatmanabh, hiranyadi-dravyam prati
bhoktrtvena prati-pannatvat |

Abandoning the unattached state of his own Atman, to gold and other such wealth,
he attaches himself as their enjoyer.

18 | tasyah cha anyatha-pratipatteh sarvapapa-ripatvam [

Such a contrary perception of himself leads him to commit “the sin of all sins”.

16 Wrong or contrary understanding is the actual act of ‘killing’ of the Pure Self.

17 He has accepted himself to be the enjoyer of wealth, etc. This itself means that he
has ‘killed the Atman’, which he had studied about and known intellectually as his true self.
Now he denies it that status of Reality.

18 That is what is meant by ‘killing his Self.” It means deleting its Reality from his
intellect. The killing is done in his intellect! The true concept of Atman is killed, and a false
concept is installed in its place. The Self is all that exists; killing It is the greatest sin.

Section 6.8: The Smriti on the Sin of “Grahyam” — 1
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19 | tad smaryate - mahabharata 1.67.26
"yo anyatha santam-atmanam, anyatha pratipadyate |
kim tena na krtam papam, chorena dtma-apaharina” iti ||
The Smriti describes these sins:
“By him who understands the Self to be the very opposite of what it actually is —
what sin is left to be yet committed by such a self-deceiving thief!

19 What has this person stolen? His own Self! He has deceived himself — what other
sin can there be worse than this? All sins follow from this one sin of self-deceipt.

In this way, what the text really wants to say is that Ignorance is the greatest sin that
one can commit. It is the primordial sin from which all other sins follow.

As a corollary, this also means that knowledge of the Self, is the Knowledge of all
knowledge. It can cure all the sins resulting from Ignorance.

In the Geeta, there is a verse which says, “If the killer thinks he has killed and the
killed thinks that he is killed, both of them are ignorant of the Truth. For the Self neither
kills, nor is it ever killed.”

The next citation is from the Ishavasya Upanishad and is very well known. It is about
the punishment that is meted out to one who commits the greatest sin: who claims to be
enlightened when he is still really very ignorant.
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Section 6.9: The Shruti on the Sin of “Grahyam” — 2
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20 | kim cha atma-ghatinah shriyante - isavasya upa.3
'sukhaleshena api rahita bahuvidha-duhkhena avrtta lokah'

Moreover, the Shruti has it that the killer of the Self faces this scenario:
“Devoid of even the least pleasure, but abounding in many sorrows —
such are the worlds that he goes to.”

21 "asurya nama te loka andhena tamas-avrtah |
tamste pretya abhigachchanti ye ke chatma-hano janah" iti [/

“Those demonic (dark) worlds are enveloped in blinding darkness;
to them are despatched after death all those souls who are ‘killers of the Self’.”

We are speaking of a Sannyasi who allows himself to get tempted into the third
stage of interacting with Gold. The first stage is to “look at” or ruminate in the mind of
wanting gold. The second stage is to give consent to the senses to “touch” the gold. And
now in the third stage he wants to “take” the gold, meaning possess it and enjoy it.

Normally this is not a concern among worldly people — for they are involved in such
things all the time. But in a Sannyasi, and especially the Vidvat Sannyasi who already has all
the knowledge about Brahman and everything that goes with this knowledge, such an inter-
action with Gold is not permissible by the laws that govern society. It is a breach of society’s
trust in the Sannyasi. Therefore, there is so much being said about punishment here.

20-21 These are the most miserable worlds, where there is no hope of any joy, not
even a wee bit; and where the suffering is unimaginably intense, filled to the brim.

Section 6.10: “Cha” — Extended Meanings for Look, Touch, Take
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22 | 'drshtam cha'iti anena 'cha’-karena shrutam cha samuchchiyate |

In ‘Drishtam Cha’ — With ‘looking’, “and” includes ‘hearing’ of gold also;

23 | 'sprshtar cha'iti anena kathitasya samuchchayah |

In ‘Sprishtam Cha’ — With ‘touching’, “and” includes ‘speaking’ of gold also;

24 | 'grahyam cha'iti anena vyavahrtam cha iti samuchchiyate |

In ‘Grahyam Cha’ — With ‘taking’, “and” includes ‘trading’ in gold also.

The “and” in the Upanishad text after each stage, is here extended in meaning. All
the senses are included except ‘tasting’; but ‘taking’ could be interpreted as ‘tasting’.
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Section 6.11: Summary: All “Six Dealings” with Gold are Harmful
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25 | darshana-sparshana-grahanavad abhilasha-pirvaka hiranya vrttanta,
shravana tad, guna-kathana tadiya, krayadi-vyavahara api
pratyavaya-hetava iti arthah |

To summarise, since seeing, touching and taking gold with intense longing are harmful,
so also everything else, like hearing, speaking and trading in gold is harmful,
as they all lead one to a downfall.

26 | yasmat sa abhilasha hiranya darshana-adayah dosha-karinah,
tasmat bhikshuna hiranya darshana-adayah varjaniya iti arthah [

Since seeing, etc, of gold with intense longing are harmful,
therefore, seeing, etc, of gold by the mendicant must be avoided. This is the meaning.

25-26 It is finally concluded that all transactions with gold have to be eschewed as
being harmful to a spiritual seeker, a Bhikshu or mendicant. For that reason he has chosen
to voluntarily give up the desire for gold.

THE THREE STAGES OF TRANSACTING WITH “GOLD”

Why is Gold considered to be the ‘Greatest Obstacle’? By dealing with it, a spiritual
seeker becomes a Brahma-Ha, a Paulkasa, and a Atma-Ha, i.e. a killer of Brahman, a religious
outcaste, and a killer of the Atman. No Sannyasi would want to be that. Hence, he has to
avoid gold at all costs. Gold is here used as a caption for all material possessions.

In the first stage, the mendicant sees gold with longing and listens to its glories with
intent. He has already accepted the reality of the material word. He has effectively accepted
the “greatness” of remaining ignorant. Then the very purpose of taking renunciation is lost.
The next two stages are certain to follow in good time. What are they?

He soon touches gold with longing and speaks of its glory to others. He gets
convinced that it is a good thing. He wants to make contact with it and glorify it. That is the
second stage of his downfall. The reality of the world becomes confirmed in his mind. He
himself bars himself from all spiritual discourses, which he no longer wants to hear. He
renders himself an outcaste — for neither is he wanted by the spiritual community, nor is he
wanted by ordinary society. He has no one to turn to. This is not socially imposed stigma,
but self-inflicted.

At the third stage of interaction with gold, he grasps gold and begins to trade in it.
This is the suicidal stage when he kills his own Atman, his higher Self. This is very degrading.
He has made his Self responsible for doership and enjoyership of gold.

People of the world feel very comfortable with Gold, but a Bhikshuh should never
take delight in it. Once it has been vomited out, it should never be swallowed in again!
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Section 6.12: The Upanishad - Fruit of Renouncing Gold
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27 | hiranya-varjanasya phalam ahah - parama.upa 4

The Upanishad describes the fruit of renouncing gold thus:

28 . "sarve kama manogata vyavartante;
duhkhe na udvignah;
sukhe nihsprhah tyagah rage;
sarvatra shubha-ashubhayoh anabhisnehah;
na dveshti na modate cha;

sarvesham indriyanam gatih uparamati -

“All desires existing in his mind disappear;

He is not perturbed by pain;

He is free from eager desire amid pleasures;

He remains free of attachment to good and evil (absolute detachment);
He neither dislikes nor likes;

All sense activities have ceased in him;

1
2
3
4
5
6
7. yah atmani eva avatishthate” iti |
1
2
3
4
5
6
7. He abides in the Self alone (without any obstacles).

This is the last sentence of the Paramahamsa Upanishad. With it we end the book.
This sentence pronounces the death-knell of Desire. Desirelessness pervades the mind.

Section 6.13: “Sarve Kama Manogata...” — End of All Desire
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29 | putra-bharya-grha-kshetra-adi kamanam sarvesham -
hiranya-miilatvad; hiranye parityakte sati,
te 'kama manogata' manasi avasthanad, ‘vyavartante’ vyavrtta bhavanti |
For ‘all’ desires — son, wife, house, land, and the like —
since Gold (wealth) is at the root of them all;  when Gold is renounced,
those ‘mental desires’, dwelling in the mind, ‘disappear’, they cease to exist.
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29 This is the step of Renunciation. The following hurdles have to be crossed over:

The Purpose of Vidvat Sannyasa, Step by Step

. Renunciation is a giant step towards Desirelessness, but the two are not the same.
. Vividisha Sannyasa culminates in Tattwa Jnana or Knowledge.

. The Knowledge is the compass that provides the direction to Desirelessness.

. The awareness of Knowledge must never cease, to avoid recurrence of Ignorance.
. Vidvat Sannyasa is the only Sannyasa that takes a seeker to Desirelessness.

. It sets the ball rolling towards Desirelessness. This effort must never cease.

. Desirelessness is 100% proof of true Renunciation done with Knowledge.

. Desirelessness is the fruit of Renunciation.

. Desirelessness alone is 100% proof of Vasana Kshaya & Mano Nasha.

10. Finally, Tattwa Jnana + Vasana Kshaya + Mano Nasha = Jivanmukti
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Section 6.14: “Na Udvega, Na Sprha” — No Aversion & Attachment
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30 | kama-nivrttau satyam karma-praptayoh, 'duhkha-sukhayoh’,
‘udvega-sprhe’ na bhavatah |

When cessation of desire has taken place, the sorrow and joy which come due to Karma,
do not produce pain or pleasure respectively.

31 | etat cha sthitaprajna-prastave praparichitam [

This has already been well explained in the Sthitaprajna section under Part 1.

DESIRE = LIKES & DISLIKES = KARMA = OBJECTS & CIRCUMSTANCES =
JOYS & SORROWS = PLEASURE & PAIN

30 In this whole chain, Desire is the only thing that we can control. It produces the
Karma through our likes or dislikes. Thereafter, Karma takes total control of the chain.

The objects and circumstances of our life are the result of our own Karma. Karma is
previous actions bearing fruit. Nothing can be done to stop Karma from coming, as it is pre-
determined by conditions produced by us. The fruit of Karma comes as joys and sorrows.

Joys and sorrows produce pleasure or pain. The experience of pleasure or pain varies
according to our desire, which takes the form of likes and dislikes. If we are not happy about
the outcome, the control mechanism is in our hands — Desire, nothing else. It is in our hands
to reduce, increase or transform our Desires as we wish. The wise sages advise us to
eliminate desires, not reduce, increase or transform them.

Swamiji explained this as: “Sukha and Dukha don’t have their own legs to stand on.
They need their objects or circumstances to come before they can manifest. These objects
and circumstances are ordered by our Karma. Our Karma is produced by our desires — which
take the form of likes and dislikes. If we give up desires, there is no production of Karma.

31 It is this law which the Sthitaprajna brings into play when the Geeta says that he
is even-minded in pleasure and pain. [Ref. Part 1, Chap 5, Sect 4.]
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Section 6.15: “Tyago Rage” — Renunciation ‘Here & Hereafter’

BURH-ga-Ter-go: &
g IO I S & TEH Fafd |

\

MG Uech Mo SMfoheh T 3THIE: g3 |

32 | aihikayoh sukha-duhkhayoh vikshepakatvena
amushmika-vishaya 'rage api tyagah' bhavati |

When it is seen that the joys and sorrows of this world cause so much distractions,
for that very reason, desire for objects of the ‘other’ world is renounced.

33 | aihika-sukha-sprha-yuktah hi tad drshtantena anumit
amushmike sukhe ragavan bhavati |

Indeed, one gets attached to the pleasure arising from the joys of this world.
Taking that as his cue (Drishtanta), he infers that
the joys of the ‘other’ world, will equally cause attachment to them.

34 | tasmad aihike nishprhasya, amushmike raga abhavah yujyate |

Therefore (conversely), if one remains free from the pleasures of this world,
it is reasonable to assume that he will also be free from desire for the other world.

As we approach the end of the text, we see that Sri Vidyaranyaiji is fully focussed on
passing on to us the lessons revolving around Desirelessness. Since the giving up of desire in
the mind has already been deliberated on in the sense of desire here on earth, the
repetition of renunciation is taken to mean attachment for the pleasures in _the ‘other’
world. Hence, we have a comparison between pleasures here and pleasures hereafter.

32 First Comparison: The distractions caused in the mind are compared. Every
distraction on earth is due to either joy or to sorrow. There is no second cause for any
distraction. Surely, it must be the same in heaven or hell, where one experiences joy or
sorrow respectively. It must cause the same distraction there!

Thus, the desire for pleasures in heaven also have to be renounced.

33 Second Comparison: It is clear to see that most people get attached to
experiences of pleasure on earth; conversely, they get repelled from experiences of sorrow
on earth. Well, would it be any different when we go to heaven or to hell? No, there will be
the very same attraction and repulsion there as well!

34 Third Comparison: If on earth the solution to these experiences of pleasure and
pain is to stop seeking them or avoid them by not desiring them, then it must follow that in
heaven or hell the very same law will apply. There can be no other solution for avoiding the
ups and downs in heaven or in hell.

By applying the findings for all three comparisons, so expertly presented by Sri
Vidyaranyaji, we arrive at a common cause to the problem, and a common solution to the
problem. Thus, whether it is in heaven or on earth, DESIRE is the “number one” enemy of
peace of mind. There is a clear case for treating both in the same way.
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Section 6.16: “Sarvatra...” — Unattached Everywhere, in Good or Bad
B 9ft wa Awsd T A TH-ITH
IqFHA-Ufder fawdt aar: ‘smfes:’ |

A o 3T-TRAe 31T IUTeIu |

35 | evam sati ‘sarvatra’ lokadvaye, api yau 'shubha-ashubhau’' anukiila-pratiliila
vishayau tayoh ‘anabhisnehah’ |

This being the case, ‘everywhere’, in both worlds (‘here’ and ‘there’),
whether the circumstances are ‘good or bad’, i.e. favourable or unfavourable,
to sense objects in both worlds, he (the Vidvat Sannyasi) remains ‘unattached’!

36 | etat cha dvesha-rahityasya api upalakshanam [

The above can be taken to apply equally to dislikes (the opposite of Raga) as well.

This Section brings the discussion on Desirelessness, which began in Sect.13, to a
conclusion. Everything is neatly summed up:

35 Sarvatra: “everywhere”. The teaching on Desirelessness applies equally to both
worlds, namely, here on earth, as well as in the ‘other’ worlds of heaven and hell.

Shubha-Ashubha: “good or bad”; here the meaning given for this by Sri Vidyaranyaiji
is “both favourable and unfavourable”.

Anabhisnehah: “unattached”. To the objects of sense-attraction in both worlds, the
Vidvat Sannyasi ever remains indifferent, i.e. detached.

36 In Sect.15, the arguments were presented only from the side of Raga. It is to be
understood that the same applies even to Dvesha. In the commentary for Sect.15, we have
already added the Dwesha side of the argument, so that does not have to be added here.

Section 6.17: “Na Dweshti, Na Modate Cha” — No Hate, No Delight
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37 | tadrshah vidvan ashubha-karinam kamchid api purusham 'na dveshti’ |
shubha-karinam drshtva 'na cha modam' prapnoti |

Such an illumined soul does not hate a person even if he does him any harm.
Nor is he delighted when he meets someone who does him any good.

We now come to the Fruit of Desirelessness, presented from both sides, the good
and the bad, the unfavourable and the favourable. We recall that the giving up of Gold is
equivalent in this text to Desirelessness. The handling in the text of the subject of ‘gold’ has
been so thorough that it covers every aspect of the great struggle to attain Desirelessness.

37 The fruit appears with two faces, depending from which side we approach the
topic. When somebody comes to harm the Sannyasi, he does not show any hatred towards
him. Equally, when somebody comes to do good to him, he does not get delighted either.
He is equal to both treatments. This is only possible because he has no pre-determined
expectation, leaning or desire for any particular treatment.
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Section 6.18: “Gatih Uparamati” — All Sense Activities Cease
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38 | dvesha-moda rahitah yah puman 'atmani eva' sarvada 'avatishthate’
tasya 'sarvesham indriyanam gatih’ pravrttih 'uparamati’ |

Being devoid of hate and delight, the one who ever ‘abides in the Self’,
for such a person, ‘all his sense-activities’ or functioning, ‘cease completely’.

39 | indriyah uparatau na kadachit api nirvikalpa-samadheh vighnah bhavati |

When the senses cease to function,
there is not even the slightest interruption to his Superconscious State of Abidance.

The state of the Yogi who is steadfastly absorbed in his Self can be described in two
ways: i) with respect to objects around him; and ii) with respect to the people around him.

In the first case, we can say he remains untouched by objects. In the second case, his
mind is free of any blockages or knots in connection with them.

38 The primary condition necessary for abidance in the Self is that he has to be
completely free from likes and dislikes (Dvesha and Moda). Anyone who meets this
criterion, is able to have this intense absorption in the Self. He does not have to be of any
particular caste, belong to a particular group or religion, hold any position of authority in
society, be a wealthy man of great influence, etc. All he requires is to have no likes and
dislikes, and that means he has to be totally Desireless.

The above is a classic example of the broad application of the eastern scriptures. It is
a promise given to one from any part of the world, that he can attain the highest if only he
fulfills this single condition — to be free from all Desires! This is a pact the Upanishad makes
with mankind; it is like a signed Treaty with God’s representative on earth — the scriptures.

39 Such a person simply slides into deep meditation, into the Superconscious State!
From this state, no one can shake him out. He cannot be disturbed from it, even if an
earthquake or a flood occurs at that time. We are reminded of Bhumika 7, from which no
one can shake the Jivanmukta out.

Here such a person is being described as “his senses have ceased functioning”. That
is another addition to the numerous ways of describing the same state. It is a very useful
addition from the point of view of those who are still engaged with the world. It tells them,
from their level, what is required of them to attain the same state.

Both these conditions are absolutely universal in application. Spiritual attainment is
not exclusive to any religion, caste or creed. If desire is sacrificed, the result is guaranteed.

Section 6.19: Conclusion on the “State” — In the Context of Gold
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40 | "tesham ka sthitih?" iti prashnasya
samkshepa-vistarabhyam uttaram pirvam uktam [
“What is his State?” — this question
has already been answered in brief and elaborately.
41 | tad eva atra punah api hiranya nishedha prasarigena spashti-krtam |

Here the same is being explained again in the context of the prohibition of Gold.

40 The Answer to the question, “What is the ‘State’?”, the most important aspect of

Vidvat Sannyasa, was given in stages throughout Part 5 as follows:

1. Sect.1.2  The question is asked.

Sect.1.22 Answered in brief;  “Mahapurusha yat chittam...”
Sect.3.4  Beginning of detail; “Na sheetam, na cha ushnam...”
Sect.3.11 More details; “Ninda, garva, matsara...”
Sect.3.20 More details; “Samshaya viparita...”

Sect.3.22 More details; “Tam shantam, achalam...”

Sect.4.2  Meaning of symbols; “Tadeva cha shikha...”
Sect.4.8  On Desirelessness “Sarvan-kaman-parityajya...”
Sect.4.12 On Accepting Alms  “Jnana dando dhrto...”
. Sect.5.2 On Desirelessness “Ashambaro, na namaskaro...

4
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. Sect.6.2 On Gold Obstacle “Abadhakah ka iti chet?...”
. Sect.6.12 On Gold Obstacle “Sarve kama manogata...”
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Section 6.20: The Upanishad — Termination
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athah vidvat-samnyasam upasamharati - parama.upa 4

"o

'vat purnananda eka bodhah, tad brahma aham asmi’ iti,
krta-krtyah bhavati, krta-krtyah bhavati” iti |

Now the Upanishad concludes the topic of Vidvat Sannyasa thus:
“That (Brahman) who is Absolute Bliss and One Consciousness;
That Brahman who | am; (by realising that Brahman, the Vidvat Sannyasi)
becomes fully contented as he has discharged all his duties, discharged all his duties.”

Section 6.21: The Termination Explained
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43 | yad brahma vedanteshu '‘purnananda eka bodhah' paramatma iti
nirtiipitam 'tad brahma aham asmi' iti  evam sarvadad anubhavan ayam
yogi paramahamsah 'krta-krtyah bhavati’ iti

That Brahman who has been ascertained in the Upanishads, the texts on Vedanta,
as “Absolute Bliss and One Consciousness”, the Supreme Self;

And described in the Upanishads as “lI am That Brahman” —
In this way, always experiencing this (state),

the Yogi-Paramahamsa becomes fully accomplished, all “his duties being fulfilled”.

43 All actions are done to gain happiness. For him who has already gained Absolute
Bliss, what more is there to be done to make him ‘more’ Blissfull There is no lack of
happiness in him. He is swimming in Absolute Infinitude!

The repetition of Krita-kritya Bhavati twice is the standard way of saying that the
current text, Paramahamsa Upanishad, is complete. In this case, a further completion is the
section on “Gold, the Greatest Obstacle” .

The repetition is also a way conveying respect for the result gained, which is
Jivanmukti. Jivanmukti is thus glorified by this form of repetition. This respect for the result
is called Aadar, and the procedure followed to show it is called Aadaraaya.

Section 6.22: Conclusion with Citation on Realisation
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44 | yathd cha smaryate - jabala darshana upa 1.23
"inana amrtena trptasya, krta-krtyasya yoginah |
naivasti kimchit kartavyam asti chen-na sah tattvavit" iti ||

The text is concluded with a citation from the Jabala Darshan Upanishad:
“This knowledge is immortal, it is fully satisfying,
and the Yogi-Paramahamsa has accomplished all that he has to by it.

He has got nothing else to be done, If he has, then he is not a knower of Reality.”

44 This knowledge refers to the contribution of the ‘Paramahamsa-aspect’. It is
immortal because it is deathless, and can never be forgotten as it is not of the mind. The
Paramahamsa is steeped in this knowledge.

The fulfillment and accomplishment that needs ‘nothing more to be done’, is the
contribution of the ‘Yogi-aspect’. It brings his mind to a standstill. Yoga silences his mind,
the most difficult task in this world!

Together, these two achievements combine to produce the Jivanmukta, the
liberated sage who merges completely with the Supreme Consciousness.

As though to emphasise that there is nothing more that needs to be done, the last
line is added for poetic effect, that if there is still something the Yogi feels is lacking in him,
then he is not yet a Yogi. Although true, this is intended only as a poetic device, no more.
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Section 6.23: “Upasamhara” — Formal Conclusion of the Book
s Sraegfe-fadsT a0 g fawa |
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45 jivanmukti-vivekena tamo hardam nivarayan |
pumartham akhilam deyad, vidyatirtha-maheshvarah [ 14 ]]

Through the crystal clear knowledge of Jivanmukti, liberation while still alive,
that clears away the darkness of ignorance surrounding the heart,

the final emancipation, the absolute aim of existence, has been bestowed upon us
by the Supreme Lord, Sri Vidyateertha.

The clarity of the knowledge comes by putting together the three building blocks of
the edifice of Jivanmukti — namely, Tattva Jnana, Vasana Kshaya and Mano Nasha.

This final verse is the 14%" verse of this text, the first 13 all appearing at the very
beginning of the text. Hence the number 14. The rest of the text is written in Gadya or
prose. The final verse has the same thoughts contained in it as the very first verse.

For completeness the first verse was recited again in class as is traditional to mark
the completion of the study of the text:

“yasya nishvasitam veda, yo vedebhyo’khilam jagat |
nirmame tam aham vande, vidyateertha maheshvaram” [| 1 [/

END OF PART 5

I 3 shuftemug—yufta Stemgih—fade
g —H=are- e 9
qoud JeRtud 1l 4 I
| | iti shrimadvidyaranya-pranite jivanmukti-viveke

vidvat-samnyasa-niripanarh nama
panchamam prakaranam || 5 | |

Thus in the Jivanmukti Viveka, written by H.H. Sri Vidyaranyaji,
ends the fifth Part entitled: “The Enquiry into the Renunciation of the Knower”
namely, Vidvat Sannyasa Nirupanam Prakarana.
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A Solitary, Calm Zebra — symbolising the “Way” and the “State”
of the Path of a Vidvat Sannyasi!
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