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Sadhana-paicakam

Pujya Swamiji’s transcribed talk

This is the seventh part of the serial article, continuation from August 2021 newsletter.

THE LIMITS OF SRADDHA

If I hold up a piece of paper and say, ‘This is a sheet of paper,” there is nothing to
believe. But suppose I point to the paper and say, ‘Look at this flower, this lovely
rose.” How can you believe that? There is one miserable sheet of paper here, and I
say, ‘Look at this volume of the Mahabharata,* the great magnum opus written
by Vyasa. How heavy it is!” How can you believe this? And then I say, ‘If you
have sraddha, you will believe my words.” Not even an idiot has that kind of srad-

dha. That kind of sraddha is impossible because the situation does not call for srad-
dha.

Sraddha is necessary only when something is not available for direct perception.
Suppose I say that you will go to heaven. Heaven is not available for direct per-
ception, therefore you can have sraddha. But here you directly see a sheet of pa-
per, and I say this is the magnum opus called Mahabharata, which runs into thou-
sands of pages. If I were to say that this is a brief version of the Mahabharata, a
shortened version, that would be okay. There are texts that present the entire Ma-
habharata in five verses. But no, I say that this is Vyasa’s original work and with
commentary. You cannot believe that. One sheet of paper is not the Mahabharata.

This could be a sheet from the Mahabharata, perhaps, just one page.
IDENTITY OF JTIVA AND ISVARA

Similarly, if you are told that you are a jiva, an individual, a part of I§vara, like a
page from the Mahabharata, then you can believe that. This is why people accept
such statements. I§vara is paroksa, not available to you perceptually. If there is a
total ISvara, then you must be only a part of it, which means that you can never be
Isvara. One jiva does not make I§vara, just as one page does not make the Mahab-

harata. And similarly, one poor little you does not make I$vara.

“ Mahabharata is one of the great epics of ancient India, consisting of more than 100,000 verses.




Therefore, you can appreciate this idea, ‘I am a part of I§vara.” But you can never
appreciate ‘I am I$vara,” and the sastra says ‘Tat tvam asi.*® Tat is presented as ja-
gat-karanam, the cause of the entire world. When viewed as the cause of the world,
Brahman is called I§vara. Brahman which is the sad-vastu, is non-dual. Out of that
Brahman, everything has come.* That is the prakriya, the set-up. So if someone
says, ‘Tat tvam asi, you are Brahman, you are that cause of the world,” you find
that you are not the karanam, the cause of anything. If you say that you are the
cause, it is only from one standpoint. From another standpoint, you are also the
karya, the effect. In fact, on deeper analysis, you find you are only an effect all the
time, and not the cause at all. Thus the physical body cannot be considered
karanam. I$vara alone is karanam, jagatkaranam. You say, ‘I am not a karanam at all,

so how can I equate myself to Isvara?’
UNDERSTANDING THE EQUATION

Any equation is a matter for understanding. The identity between the two sides
of an equation is not immediately evident. If it is evident, then you do not require
an equation. In our present discussion, what you see is only you. You are told that
you are I$vara. You already have a very clear vision about yourself. Now, you
have to negate that and appreciate that you are Isvara, but without the qualifica-
tions of Iévara. This is not prama, knowledge, it is bhrama, error. It is like telling a
poor beggar, “You are a maharaja, an emperor.” He will ask, “What is this? What

are you talking about?’

‘Mahardja means you are the ruler of this country!’

“You're saying I'm the ruler of this country? Do you know me?’
“Yes, I know you. You are a maharaja.’

‘I'm sorry, you are mistaken. I am a beggar.’

‘No, no, tat tvam asi, you are a maharaja.’

* ‘That thou art’ (Chandogyopanisad 6.8.7)
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Now suppose this person is convinced somehow and thinks, “Yes, I am a ma-
hardaja.” He feels like he is a maharaja, even though he does not have money to
change his costume. But inside, he feels he is maharaja. This is the ‘change within’
that they talk about; ‘Don’t worry about the external paraphernalia. Real ma-
harajas are inside, they are not outside. Outside you may have everything but still
you may feel a beggar after all. You are as good as you feel.” These are all the ar-

guments.

So this person thinks he is a maharaja. His stance changes, his gait changes, his
whole demeanor changes, his way of talking changes, his language changes. He
no longer says, ‘I come.” He only says “We come.” Everything changes. Then an-
other beggar comes and asks him, ‘Shall we go to the next village today to beg?’

And the person answers, ‘We don’t beg. We are maharajas.’
‘What?’

‘Don’t you know I am maharaja?’

‘Maharaja? What do you mean?’

‘Don’t you know I'm the ruler of this kingdom?’

‘Which kingdom?’

‘“This whole kingdom.’

Then the other person understands. He calls another friend over to come and see
the crazy guy. So you have to say he is just a crazy beggar, which is not a very

kind statement.

Similarly, when someone says, ‘I am I§vara,” what does it mean? There is a contra-
diction. How can jiva be Isvara? The Veda says very seriously that you are Brah-
man. It is not a passing reference, a leg-puller. Therefore, this statement has mean-
ing. Like any equation, the meaning is not easily gained. It requires inquiry for
understanding. Even a simple arithmetic equation, like five plus four is equal to
ten minus one, has to be understood at its specific level with tremendous inquiry.
For a child to understand this simple equation, a lot of thinking has to take place.

Like a huge engine working, the whole mind has to churn its gears before the




child comes to know that this is true. No equation can be understood without un-
derstanding and inquiry. Tat tvam asi is such an equation, purely a matter for un-
derstanding. It is not an experience. ‘I am I§vara’, is a clean understanding. Natu-

rally, if this is the case, what should you do?
EXAMINING YOUR EXPERIENCES

The answer is given in the fourth part of the verse, brahmaikaksaramarthyatari
Srutisirovakyam samakarnyatam, is similar to the vakya that we find in Mundaka
Upanisad.”” There it says that pariksya lokan, examining the experiences gained by
doing actions and meditative practices, may the discriminative person discover
nirveda, dispassion. Moksa, which is nasti akrtah, not created, cannot be gained
krtena, through action. Therefore, to gain the knowledge of Brahman, you must go
with sacrificial twigs in hand to a teacher who is well-versed in scriptures and

who has clear knowledge about Brahman.

In that verse, the upanisad says pariksya lokan. You should first do pariksa, examina-
tion, of the lokas, your experiences. That which is experienced by you is called
loka.*® Any experience is going to be wanting. Examination of your experiences, is
followed by wviveka, discriminating discernment. What do you really seek, and
what do you go after? What you are really seeking need not necessarily be what
you go after. Understanding this fact is called viveka. From that is born vairagya or
nirveda, a dispassion born of viveka. You understand that all of these things you
are after are not really going to help you fundamentally. The Upanisad says nasti
akrtah krtena, that which is not created cannot be gained through action. That vakya
says exactly what the nature of the viveka is. Akrta means that which is not created.
That which exists but is not created is called nitya. Nitya has not arisen, it is always
there, and therefore it does not need to be created. If it does not require to be cre-
ated, then where is the necessity for any other pursuit?

What you are really seeking is nitya, the limitless. But if you do not know that,

A ~
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then you go for anitya, the limited. Once you know what you are seeking is nitya,
there is a sense of renunciation with reference to karma. Karma-yoga is okay, but
kamya-karma is not going to help you here because that which cannot be achieved
by karma is not a result of karma. It is already nitya. It is akrta, uncreated, already
existent. A thing that is akrta is already established. The technical word for it is
siddha. Something that is siddha does not become sadhya, something to be accom-
plished. An existent object need not be created, since it is already existent. If an ex-
istent thing is not known by you, and it happens to be yourself, then the only way
you can miss it is by ignorance. Therefore, for knowing that which is nitya, may

you go to a teacher.

One must find a teacher, then go to him. How? The Upanisad says to approach
the teacher samitpani, with sticks in hand, as one who is ready to serve the teacher.
May one go to the teacher with the right attitude, with sraddha. In this mantra from
Mundaka Upanisad, the teacher’s qualification is also told; srotriyarii brahmani-
stham. Srotriya means one who is very well informed of the sastra. If you hardly
have any knowledge of sastra, how can you understand whether the teacher
knows gastra or not? Anybody can pass as $istrajiia but a srotriya can at least be
recognised by another srotriya. But even then, how do you know whether he is a
brahma-nistha, one who is firmly established in the knowledge? There is no way of
knowing. So a brahma-nistha can be taken as one who has no pursuit other than
this knowledge. Therefore, a sannyasi can be a brahma-nistha. Even a grhastha, a
householder who does not have any interest other than this pursuit of knowledge

can be a brahma-nistha.

In this verse of Sadhana-paficakam, it also says brahmaikaksaramarthyatam,* you
have to ask for the knowledge. Otherwise, it will not be given. Then when the

teaching starts, may one listen well to the srutisirovakyas.

¥ May you request from him the knowledge of the imperishable, nondual Brahman.

To be continued...




Kaivalyopanisad

Swami Viditatmananda Saraswati’s transcribed talk

This is the fourth part of the serial article, continuation from August 2021 newsletter.
The seeking of human beings is endless

On the first day of the course, Plijjya Swamiji pointed out that every human being
has desires, so everyone is constantly doing something. Every action is a result of
some desire, and the desires keep on arising in the mind, one after the other. Then
we were told that there are two kinds of desires: natural desires and cultivated de-
sires. For instance, hunger and thirst are natural desires, but the desire to eat only
certain gourmet foods or the desire to drink only coca-cola to quench thirst are
cultivated desires. As far as natural desires are concerned, there is always a solu-
tion for them, but in the case of cultivated desires, there may or may not be a solu-
tion. On the second day, Swamiji went over the reasons behind every desire. It be-
came clear that the one desire behind all other desires is the longing to become
free from desire itself, because every desire is an indication of a sense of lack or

want.

Basically, all one wants is to become free of every lack, or free from every want.
We want to become free from every manner of limitation. For example, a person
with an injured leg may need the help of a cumbersome set of crutches to walk.
After a while, he may feel happier in having a lighter set of crutches, but he still
remains dependent upon them. His real desire is to not be limited by needing to

use crutches at all. Similarly, all of us want to become limitless.

All right, then, what’s the answer? What should we do? To become limitless, what
actions must we perform? Every action being limited, whatever can be achieved
as a result of action is bound to be limited. Therefore, however many such gains
may be, the limited individual will continue to remain limited. This is how the
second day’s lecture ended. This got me thinking. On the one hand one wants to
be limitless, and, on the other hand, nothing can make anyone truly limitless.

There was great anxiety in my mind. The desire for being limitless is natural, and,




therefore, must have a solution, but where is the solution? There didn’t seem to be
any solution. Then, on the third day, we were told the story of the tenth man'.
When I understood the story, where the tenth man was told, “You are the very
tenth man that you are seeking,” I realized that I already was that which I was

seeking to be. It was a real eye-opener. That was a great miracle!

When one discerns this secret, one gains great comfort. As Pijya Swamiji says,
psychology cannot solve the human problem, and Vedanta does not accept the ex-
istence of the problem. This problem of sorrow cannot be solved by means other
than seeing the sorrow to be a product of our own wrong notions. Regardless of
whatever else we do to deal it, we can only get some kind of relief for a while, be-
cause the sorrow eventually returns. It is like the poor water buffalo that is both-
ered by the flies buzzing around its head all the time. The buffalo dips its head
into the water to shake them off. The flies then go away and the buffalo gets some
relief. But as soon as it raises its head out of the water, the flies reappear and begin
to stick to its head again. Similarly, as soon as we come out of our short-termed

relief, sorrow takes hold of us again.

We are the problem; we alone are the solution

All that is to be done to address pain and sorrow is to discover that we are what

we are seeking to be. All sorrow is the result of our perceptions of ourselves as be

ing limited. There is no other cause for sorrow; no one else or nothing else in the

! Once ten young boys set off for a picnic. On their way they came across a river. All the boys
swam across the river and reached the other bank. To make sure whether all the boys had
reached safely, the leader started counting them all : one, two, three.... nine ! He counted again.
Another boy also counted. Every time the count went upto nine only. So the boys concluded that
the tenth boy was lost. They searched for the lost tenth boy for the whole day and not finding
him, the boys started weeping. One old man passing by that place saw the boys weeping, asked
them the reason for their weeping and realizing the situation the old man consoled the boys say-
ing “Stop weeping, boys. The tenth boy is not lost. He is.” “Really ? Where is he ?” The old man
made the leader count the boys again, and as the leader completed counting the number nine, the
old man told him, “You are the tenth boy that you are seeking.” And the boy realized “I am the
tenth boy I am seeking.”




world can cause sorrow. Nothing else causes sorrow except our perceptions of be-
ing limited or lacking or wanting. Whenever we find ourselves lacking or want-
ing, we become sad, we become unhappy. Because there is no cause for sorrow in
the world, it stands to reason that there is also no cause of happiness in the world.
Of course, we can always label certain things and believe that they are the causes
of happiness or sorrow. However, the one truth is that the only cause of happiness
is finding oneself acceptable and the only cause of sorrow is finding oneself unac-

ceptable.

Self-non-acceptance is the cause of all sorrow; self-acceptance alone offers happi-
ness. It is neither the enjoyment or lack of material and physical comforts nor any
of the opposites of heat and cold, comfort and discomfort, honor and dishonor, or
success and failure that can be said to be the cause of sorrow or happiness. In-
stead, it is when things somehow make us feel limited that, in triggering the sense
of limitation, they become the cause of sorrow. If they cannot trigger that sense,
they are rendered ineffective. If the many ‘buttons’ of self-non-acceptance are dis-
connected, it doesn’t matter which ones are pushed because there would be no
live buttons to push. In the description of the wise person, that is how he is said to
be free from the impact of everything around him. The Gita® says that such a one
as he is vitaragabhayakrodhah, free of raga, longing, bhaya, fear, and krodha, anger.
The impulses of attachment, aversion, fear, and anger only arise on account of us
finding ourselves limited. A wise person has discovered himself to be free from
every limitation. Therefore, dulikhesu, in situations that are generally supposed to

cause unhappiness or pain, anudvignamanah, he is not perturbed at all. It is not be

2 3 eAgfeTmAT: Gy FRTaede: |
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duhkhesvanudvignamanah sukhesu vigatasprhah
vitaragabhayakrodhah sthitadhirmunirucyate

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

from longing, fear, and anger is said to be a wise person whose knowledge is firm. (B.G. 2-56)




cause he is insensitive, but because all his ‘buttons’ are inactive and thus external

situations cannot provoke him anymore.

The wise person enjoys equanimity of mind

Lord Krsna describes a wise person as being samadulikhasukhah®, one who takes
both sukha and duhkha (pleasure and pain) in his stride. How is it possible to do
so? Svasthah, it is because he abides in the truth of himself as a free person;
manapamanayostulyah, because he maintains composure of mind in both mana,
honor, and apamana, dishonor, and, tulyomitraripaksayoh, whether he is confronting
friend or foe. Tulyanindatmasariistutih, both censure and praise are the same to
him, because nothing affects him or touches him. The self is never affected by any
of these situations or conditions. Therefore, this knowledge removes all the sor-
row and enables us to own up our true nature, which is limitlessness and happi-
ness. That is called moksa, the cessation of all sorrow and true attainment of unsur-

passed happiness.

The purpose of the teaching of the Upanisad is to remove all our erroneous no-
tions or complexes about ourselves and reveal the true nature of the self. These

notions start dropping off as we are exposed to more and more of the teachings.

g T FHGEREEE: |
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samaduhkhasukhah svasthah samalostasmakaricanah
tulyapriyapriyo dhirastulyanindatmasamstutih
Alike in pleasure and pain, self-abiding, regarding a clod of earth, a stone and gold as of equal

worth, the same toward agreeable and disagreeable objects, calm, and indifferent to praise and

blame; (BG 14.24)

AT Egeaeged famRaem: |
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manapamanayostulyastulyo mitraripaksayoh
sarvarambhaparityagi gunatitah sa ucyate

The same in honor and dishonor, the same toward friend and foe, habitually renouncing all ac-
tions—such a person is said to have transcended the gunas. (BG 14.25)




That is how the bondage becomes loosened. Ultimately, when all the notions are
destroyed, the bondage is also completely destroyed and we know the true nature

of the self to be limitless.

The word upanisad primarily means self-knowledge, but the text expounding this
knowledge is also called an upanisad in a secondary sense. The Kaivalya Upanisad

is called an Upanisad in that sense.
Kaivalyopanisad

The Kaivalyopanisad occurs in the Atharva Veda. All the Upanisads are part of
the Vedas. Sometimes, people think that Vedanta is separate from the Vedas, but
that is not so; it is just as one’s head is included in one’s body and so it is not nec-
essary to say both “my body” and “my head.” As we have seen earlier, Vedanta
can be taken to be either the physical final section of the Vedas or the culmination

of the knowledge of the Vedas.

There are four Vedas—the Rg Veda, the Yajur Veda, the Sama Veda, and the
Atharva Veda—and each Veda contains several Upanisads. It is traditionally ac-
cepted that there are 108 Upanisads. Of these, ten are popularly called the major
Upanisads. They are I$a, Kena, Katha, Prasna, Mundaka, Mandiikya, Taittiriya,
Aitareya, Chandogya, and Brhadaranyaka. The reason they are called the major
Upanisads is that Adi Saﬁkarécérya, a revered teacher in the Vedantic lineage of
teachers, has written extensive bhasyas or commentaries on them. Subsequently,
other dcaryas have also written commentaries on these Upanisads. The Kaivaly-
opanisad is not one of these ten, but it is also a very beautiful text. Even though
we don’t have Sankaracarya’s commentary on it, we do have the commentary of

another teacher, Sankarananda, who was the guru of Swami Vidyaranya *.

The Rg Veda contains the Aitareyopanisad. The Yajur Veda has two major rescen-

sions or branches, called the Sukla Yajur Veda or White Yajur Veda, and the Krsna

*Swami Vidyaranya is the author of the famous text, Paficadasi.




Yajur Veda or Black Yajur Veda. The I§avasya and Brhadaranyaka Upanisads are
found in the Sukla Yajur Veda, and the Kathopanisad and Taittiriyopanisad are
found in the Krsna Yajur Veda. The Sama Veda includes the Kenopanisad and the
Chandogyopanisad. The Atharva Veda has the Kaivalyopanisad, the Prasnopani-
sad, the Mundakopanisad, and the Mandtikyopanisad.

The Kaivalyopanisad is a short Upanisad, consisting of only 24 mantras, but it is
very beautiful and well suited for contemplation. It is prescribed that aspirants
should memorize this Upanisad and recite it everyday. When we discuss the last

mantra of this Upanisad we shall see how the recitation itself is healing and puri-
tying.
Santipatha, the prayer of the Atharva Veda

There is a santipatha or prayer that is specific to each of the Vedas, and that prayer
is chanted before the study of any Upanisad of that particular Veda. The prayer
that is associated with the Atharva Veda, which therefore applies to the Kaivaly-

opanisad, is as follows :
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om bhadrari karnebhih srnuyama devah
bhadrar pasyemaksabhiryajatrah
sthirairangaistustuvarisastaniibhih
vyasema devahitam yadayuh

svasti na indro vrddhasravah

svasti nah piisa visvavedah

svasti nastarksyo aristanemih

svasti no brhaspatirdadhatu

om santih santih santih




Om! Oh gods (shining ones), with our ears’ may we hear what is auspicious. Oh
gods (fit to be worshipped), with our eyes may we see what is auspicious. With
firm limbs may we complete the full span of life allotted to us in service to gods
and offering praise. May Indra, of great fame, be favorable to us. May the all-
knowing Piasan (Lord Surya) be favorable to us. May Tarksya be favorable to us.

May Brhaspati bestow all auspiciousness upon us. Om, Peace! Peace! Peace!

Both teacher and student invoke 7svara’s grace

This is a prayer for the well-being of everybody. It is traditionally chanted both by
the teacher and the students and, therefore, all the verbs are in the plural. It is a
prayer to isvara in the form of various gods. In any prayer, there is recognition of
the need for grace or blessing. We recognize that we are limited in many ways
and that there are many things that are not within our control. This prayer is re-
cited so that during the period of study or interaction between the teacher and
student, the teacher is able to communicate the teaching effectively and the stu-
dent is able to understand the intent with which it is conveyed and in the right
manner. The teacher conveys a vision through the use of words and the students
must therefore be attuned to the teacher’s intent. Sometimes, the teacher may have
to go beyond the derivative or commonly known meaning of words to convey the
vision. In Vedanta, therefore, there is a distinction between the vacyartha or literal
meaning of words and the laksyartha or implied meaning of the words. When the
vacyartha or literal meaning is not able to convey the intent of the teacher, there is
a need to resort to the laksyartha or implied meaning. However, what is most im-

portant is the tatparya or intended meaning, which the teacher wants to convey.

*Normally by the rules of grammar, the third person plural of karnam, ear, would be karnail, but

here the Veda uses karnebhih; this is chandasa-prayoga, or Vedic usage.




°In whichever instance the commonly known meaning of words is not adequate,

the scriptures resort to conveying an implied meaning.
The three sources of disturbance

If we analyze the factors that cause disturbance in our minds, based on the
sources from which they arise, they can be classified into three categories: the
adhyatmika, the adhibhautika, and the adhidaivika. The adhyatmika are factors that re-
late to one’s own self, meaning that our own bodies and minds can disturb our
frame of mind and come in the way of our understanding. The adhibhautika are
factors that relate to our environment in the form of the things and beings around
us, including other people and animals, which can also come in the way of our se-
renity of mind. The adhidaivika are factors that relate to the cosmic forces, such as
tfloods, earthquakes, hurricanes, and so on. Thus, to enjoy peace or serenity of
mind, we require the combined grace of our own selves, of the environment, and

of the cosmic forces.

The student must be attuned to the teacher’s words

The student must be attuned to the teacher so that he can appreciate the intent of

the teacher’s words. Even in the case of the Upanisad, since the teaching is in the

®Naiyayikas, (logicians) say that words themselves convey the meaning. A Vedantin says the
meaning is not just contained within the words, but rather in the intent of the speaker who uses
words. For instance, sometimes, a word can have more than one meaning. For example, the state-
ment saindhavam anaya, means please bring saindhava. Now saindhava means that which is born or
produced in Sindhu. Sindhu again means the sea or it also refers to the country around the river
Sindhu (Indus). In the first case, saindhava would mean salt produced in the ocean. In the second
case, saindhava would mean a horse bred in the territory called Sindhu. So in the sentence
“saindhavam anaya” the context determines whether it means “Please bring salt” or “Please bring
a horse.” If a person uses this sentence while eating his meal, saindhava would mean salt. If a per-
son ready to travel long distance utters this sentence, the word would mean horse. From this ex-
ample it is clear that the word saindhava doesn't determine what the meaning is; it is the one who

uses the word that determines what the meaning is.




form of the spoken word, the tatparya-niscaya or ascertainment of intended mean-
ing becomes important. When communication takes place in the form of the spo-
ken word, the right environment, in terms of the proper frame of mind of both

teacher and student, should prevail.

Understanding the Upanisad is not simple and the knowledge it gives is valuable
and very rare. Therefore, we begin the study with a prayer. Oh gods, please bless
us, so that we may hear what is auspicious through our ears. In the present con-
text, it means, please bless us so that we are able to listen to the statements of the

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

Yajatral is another word for devatas. Oh gods, please bless us so that we may see
the auspicious with our eyes. What is auspicious? [$vara is auspicious, and, as
Vedanta teaches us, the whole universe is a manifestation of 7svara. We pray that
with our eyes we may see 7svara everywhere. That 7svara alone pervades every-
thing is a reality, but on account of our own likes and dislikes, our ignorance, our
ego, and our sense of ‘I’ and ‘mine’ that causes all these likes and dislikes, we do
not see what really is. Instead, we see things through the ‘colored glasses” of our
likes and dislikes. The prayer thus is, Oh gods, please bless us so that our minds
become objective and we may perceive auspiciousness in whatever we see and

hear auspiciousness in whatever we hear.

Sthiraih angaih means with healthy limbs. With firm and healthy limbs of the
body, vyasema yad devahitam ayuh, may we enjoy the full span of life allotted to us
by the Lord. May our actions be performed in the spirit of service or devotion or
offering to isvara. Tustuvamsah is derived from the root stu in the sense of ‘to
praise,” so tustuvarisah means praising or glorifying. Taniibhih means through the
Vedas or through words. In glorifying or praising the Lord with our words and

serving the Lord with our limbs, may we spend our days as granted by the Lord

" Yajfiaih trayante iti yajatrah, those who protect us by our performance of the yajiia, or Vedic ritu-
als, are called yajatrah.




With our ears may we hear what is auspicious. With our eyes may we see what is
auspicious. With our limbs, hands and legs, may we do what is auspicious. In our
speech may we speak what is auspicious. Here the eyes and ears include all the
organs of perception; what one experiences through the five organs of perception
are sound, touch, form, taste, and smell. Oh gods, may we recognize the presence
of 7svara through all the experiences at the level of the sense organs. With our or-
gans of perception may we perceive isvara and with our organs of action may we

serve Svara. May all our activities in life be centered upon 7svara.

When we go to a temple, we circumambulate, sometimes once, sometimes three
times, or sometimes five. The idea is that 7svara is the center of our actions and
prayers at the temple. Even though we cannot circumambulate the Lord all day,

we can do so symbolically, by treating him as the center of all our activities.

The second part of the prayer, svasti na indro vrddhasravah, means, may Indra, of
great fame, be auspicious to us. Indra is the king of all the gods, the most famous
and the most powerful. According to the Vedic scriptures there is a presiding de-
ity for every function of the human body. Indra is the presiding deity of one’s
arms, and, therefore, he is the god of the strength with which we perform various
actions. May we enjoy the blessing of Indra. The first part of the prayer says,
“May we perform auspicious actions.” One needs the grace of Indra to perform
auspicious actions because he is the presiding deity of action or karma. May Indra
bless us so that actions we perform with our hands are auspicious and of the na-

ture of service to isvara.

Svasti nah pisa visvavedah. Another devatd in this prayer is Pasan, the nourisher.
This is one of the many names of Siirya, the sun god. The sun is the nourisher of
the universe because the rains are made possible only by the sun; the heat of the
sun transforms water into clouds, which then come down as rain. It is the sun that
is responsible for the rain from which comes the food that sustains and nourishes
life. PGiSan is therefore the nourisher. Oh nourisher, oh sun god, may you shower

auspiciousness upon us; may you be favorable to us. The Sun god is also the pre-




siding deity of the eyes, because only when the sun illumines objects can the eyes

see colors and forms. By the grace of the sun may we see what is auspicious.

Svasti nah tarksyah aristanemih. Tarksya is a name of the eagle-god Garuda, who is
the vehicle of Lord Visnu or Narayana. Aristanemi means one whose flight cannot
be obstructed. May this Tarksya, Garuda, be auspicious and favorable to us so
that there are no obstacles in our pursuit of knowledge. This prayer is offered in
reference to the study of brahma-vidya. We want the words of the teacher to carry

their meaning to us. Garuda, the eagle, is the vehicle of Narayana, meaning that

Lord Narayana comes to us riding on Garuda. So also, brahman comes to us, as
though ‘riding” on the words of the teacher. Just as there are no obstructions to the
movement of Garuda, so also, let there be no obstruction in our learning. May it

be such that we may listen to the words of the teacher and understand them.

Svasti nah brhaspatih dadhatu. Brhaspati is the preceptor of the gods. He represents
great intelligence and is the presiding deity of intelligence and speech. We seek
the grace of Brhaspati so that we are blessed with intelligence and our speech
functions properly. By the grace of Brhaspati, may we be inspired with right

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

This is a prayer that seeks the grace of all the presiding deities. A few of them are
mentioned here, but the idea is that, by the grace of all the gods, may the entire
body-senses-mind-intellect complex be favorable to us. We require the favor of
the body, the mind, and the personality; only then is learning and gaining this
knowledge possible. If the mind does not favor us, we have great difficulty in ap-

plying ourselves to the study. The serenity of one’s mind and that of the entire

personality is possible only when all the presiding deities are favorable to the per-
son. We are thus seeking the favor of the deities, so that all the resources available
to us function properly and we may learn. Lord Krsna says in the Bhagavad Gita

that the mind can be either a friend or an enemy °.

*BG 6.5




We want the mind to be our friend; we don’t want it to create obstacles in our

path. We want the mind to always be available to us.

Om santih santih santih. Let there be peace, peace, peace. May there be no obstacle
to the peace of the mind stemming from the factors relating to the individual per-
sonality, from those relating to the elemental forces, and those controlled by the

cosmic forces.

The prayer is for gaining a mind that is composed, conducive, and fit for learning

from or listening to the teacher.

To be continued...
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Valmiki Ramayana

As Taught by Swami Dayananda Saraswati

This is the third part of the serial article, continuation from August 2021 newsletter.

(continuation of the dialogue between the robber and Sage Naradha:)

“What is improper action? I have never heard about that.” queries the robber.

Narada replies, “Improper action is that which catches you if not now, later. It is
always credited to your account. You are the one who performs the wrong action,
and every action produces a result. The result of good action is punya. Wrong ac-
tions produce papa. For all the wrong actions you have done, you have definitely

piled up a big bundle of papa. I tell you. You are going to pay for it.”

Narada convinced the robber. Narada was a great fellow. He showed the robber
that either in this life or in another he would have to pay for his wrong actions. He

would not get away with it.

The robber pondered a bit and said, “I might have piled up this papa, but it
isn’t just me. There are three others at home who share in this. They have been
getting what they need from this money. They have been living with bad karma
too. They should share the bad karma. I alone should not incur this bad karma. 1

think I will end up with only one fourth of this papa.”

“You will not end up with a fourth, sir.” says Narada, “You will have the
whole bundle. According to the law, they will not share it. Neither will they share
this bad karma by their choice.”

“Oh, no, my parents are very loving, and my wife gives everything to me.

They will definitely share.” says the robber.

“Okay,” says Narada, “I will be here. You take my bag. That way you can
be sure I will stay here, and you go and talk to them. See what they say about
sharing this bad karma.”

Innocent as he was, this robber fellow goes and asks his father, “Dad, you

know that I have been bringing money to our home.”




“T know.”

“Well, I've met this old man on the road, a sadhu, and he says that I have

been incurring bad karma.” says the robber.
“I told you that as well.” says his father.

The robber asks, “Okay, I've been incurring bad karma, won’t you share this

bad karma with me?”

The father knew the laws of karma, and he believed in them. “Why should I
share in it? I am an old man; you are supposed to take care of me. You should do
that by earning an honest living. You should follow legitimate means. If you fol-
low improper means to protect me and prolong my life, it is your responsibility
and your bad karma. I have enough of a load myself. Why should I add to the bad
karma 1 have already incurred? Each one carries his own bad karma and his own

virtues.”

The robber went to his mother and asked her what she thought about this.
She said, “Well, son, that is true. Of course I would like to share everything with
you, but this one thing, you know... . If I could take on this bad karma, I would be
too old to do anything to neutralize it. This is not the time to gather new bad
karma. This is time to repeat the Lord’s name and wait for what is to come. You
know the problems I have here at the tag end of my life. How can I carry more
bad karma? Son, you have to change your ways. I will tell you how to neutralize
these wrong actions that you have done. There are ways to do it.” She was very

affectionate, but at the same time she did not take a bit of it.

The robber went to his wife and asked her, “What is your share? Will you
go fifty-fifty with me? My parents say they are too old, but you are young enough.

We can figure this out.”

His wife, like his parents, was very religious. She was religious enough to
not accept it, to say nothing of being afraid. She said, “Why should I accept that -
it is yours? I am your wife; whatever you bring home I do not question. How you

produce them I do not question. Even if I did question, you would not listen to




me. You bring it home, and then I cook the food. I feed your parents and I feed
you, and afterwards I take whatever is left over. That is what I do every day. I am
a faithful wife, and I have not done any action which your parents would say is
wrong. Neither can you say that I escaped from my duties at any time. This is my
life. I am doing my job. How you earn your food, the means you adopt to support
us is your concern. I have heard about what you do. Once or twice I have told you
what I think. But you would not listen. Now I just keep quiet. Why should I share
this bad karma? I cannot share this. I have my own bad karma. I want to make my

own life.”

The robber was really beaten. He felt, “My God, I thought they were dear to
me. But none of them will share this bad karma. Why should I work for them?” He
became very dejected, even dispassionate, and he went back to Narada waiting on

the road. Narada knew he would come back.
“Hey, what happened?”

The robber was sad and furious, “I asked these people, and what you said
was correct. None of them will share. Now, please tell me, is there a way to get rid
of this bad karma? I have gathered it, how can I get rid of it? What is the method to
get rid of it?”

Narada told him to sit, and he gave him upadesa of a mantra. He gave him
this name rama and asked him to repeat it. But he put it the other way. He told the
robber to say ma ra, ma ra. It became rama, rama as it was repeated. It is called tara-
kamantra: maramaramaramaramard. He had him repeat this tarakamantra, a mantra

which helps you cross - cross all the bad karma. He told him to go on repeating it.
“How long should I go on repeating it?”

“Don’t bother about that. Just go on repeating. You will find that some help

will come to you. Everything will come to you.” said Narada.

The robber sat under a tree and began the repetition. He closed his eyes and
forgot about everything. That is what the story says. He went on for days, without

even eating. There were ants where he sat. In time, an ant hill grew up around




him, all around him. You could not even see him; all that was there was the anthill

with the mantra from within.

Sage Narada came back and heard the sound - maramaramara. There was no
person there. An anthill is called valmika. Narada looked around and wondered
aloud, “Where is this fellow?” He searched and discovered that the sound ema-
nated from the holes in the anthill. He cleared away the soil of the anthill and
found the fellow sitting there - maramaramaramara... . Narada woke him up and
told him, “Everything is okay. You are blessed now.” The fellow became a sadh.
He went and studied and became an informed person. He became known as

Valmiki.

Then, after some time, Valmiki again happens to meet Narada. He asks him

a question, and this is how the Ramayana begins.

To be continued...

“The vision of Vedanta is not so much in presenting a cause-effect relation-
ship between Brahman and the world (jagat) as it is in unfolding the jagat
as non-separate from Brahman. This sarvatma -bhava, a recognition of one-

self as the whole, is the vision, tatparya, of Vedanta.”

“The word ananda is meant to draw the attention of the seeker to oneself
as the source of all ananda. That means the seeker is limitlessness, full-
ness, which is experienced as happiness in a conducive state of mind. The
recognition of this fact removes the error of seeing oneself as unhappy, ig-

norant and mortal.”

- Swami Dayananda Saraswati




The Wholeness of You

by Swamini Saralananda

This is the fourth part of the serial article, continuation from August 2021 newsletter.
Something | Need To Know

When the full self is appreciated as myself then a profoundly free person is there, one for
whom there is no sense of lack. This is the one who has recognized the fact of this greater
identity. For all of us, that is the ultimate real Self to be ‘gained’. And it doesn’t happen
one day, a coming into being of something new, like a lottery, it is simply the relaxing into
a natural recognition of the full self. It is to be had by the one who is willing to surrender
his identification to the original ignorance and false sense of self.

Until all of this has been explored and understood, we continue suffering in the ocean of
ups and downs, coming up to breathe the air, feeling safe for a moment until the next
wave of longing hits and we feel we are holding our breath till the next happy ‘fix’ comes.
Getting out of the ocean is what we really want, to be able to relax on the safe shores of
peace and fulfillment. We need to get exhausted of living a ninja life of competition. The
only way out is to turn in-ward to find out that all the joy and peace that we want waits
for us within ourselves. It is not easy to find happiness within oneself but it is impossible
to find it anywhere else.

This is the quest of self-inquiry, self-discovery, the wholeness of you. It is a spiritual seek-
ing in its utmost. It is what this book is about; discovering ourselves to be the closest,
dearest, most beloved Being and that Being is wholeness itself.

Understanding Self Ignorance

Self-ignorance is something ‘very special’, so unique, unlike any other ignorance. The an-
cient wise men of India, ‘seers’, teachers of the Upanishads, had a lot to say about it. In
the teaching it is said that this particular ignorance is the only problem we have in life.
They had done a lot of analysis of ignorance because to be free of it, is liberation from
the sense of limitation and consequent suffering.

Different Kinds Of Ignorance

Four types of ignorance are spoken of, the first being a blanket ignorance which is
‘blissful’ because that is when | don’t know that | don’t know, it doesn’t bother me....and
yet the only time we can say that ignorance is bliss is when we are in deep sleep. There




are no dreams, just one long “l know nothing....”. Therefore, my limitations and everyday
afflictions are not ‘there’. | am free from all pain, “the blind is no longer blind in sleep”. It
levels us all to one same state of being, the beggar and the king are no different in deep
sleep. Of course, the minute we awake we pick up all our roles, vulnerabilities and trou-
bles.

The second kind of ignorance is ignorance of specific things like my ignorance of black
holes and foreign languages. This kind of ignorance is endless and it will always be so.
And the third kind of ignorance is what we can call ‘half-knowledge’ like when a medical
student has only finished half his program; he knows something but it is incomplete and
so he can make a lot of complex mistakes if he practices medicine with his half-baked
training. This is a dangerous kind of ignorance such as can happen with a ‘quack’ plastic
surgeon out there.

Self-ignorance is the fourth type which is identified as being unlike any other, it is the ig-
norance of taking myself wrongly. This ignorance is in the form of a spell, and under a
spell we are helpless because we don’t know we are under a spell. It’s like someone who
is having a bad drug experience, he has lost himself and is totally out of touch with real-
ity. And this spell which totally conceals the real me, is a creative ignorance. How is it

creative?
The Spell Of Self-lgnorance

In Vedanta, a famous metaphor is used to perfectly describe how we are caught under a
creative spell and live in this world with a mistaken identity. Then we needlessly suffer.
The metaphor is the ‘rope-snake’ story and it shows exactly how creatively the spell
works.

A man is walking along a foot path in the semidarkness of evening dusk. He spots an ob-
ject on the ground, something coiled up, he immediately jumps back, “Snake !!”. As he
jumps aside to avoid it he happens to prick his toe on a thorn. Without enough light to
see the snake or the thorn bush clearly, he immediately thinks that the snake has bitten
him. He is trembling with so much fear that he could actually die of a heart attack. Then
along comes another man, who just that morning passed by that way and had seen this
‘snake’; he had seen that it was a good piece of rope and wanted to remember where it
was so that on the way home he could pick it up. Seeing the other man so frightened he
asked what was wrong. The man told him, “Look there, that snake has bitten me, please
see if you know if it is poisonous, | think | am dying “. The second man, smiling, reaches




down and picks up the ‘snake’ and the stricken man is amazed at this courage. But then,
as the ‘brave’ man lifts the snake up and brings it closer to the ‘bitten” man, he sees that
this ‘dangerous’ rope caused all the trouble. He is incredibly relieved but at the same
time he feels foolish even while his heart palpitations are still thumping. He says, “But
how come my toe was bitten?” Then the seer-wise-man of the moment finds the thorn
bush just there near their feet. The mistake is totally resolved.

And it could have happened the other way, that the man could have taken the coiled ob-
ject to be a rope, reached down to pick it up but it was a poisonous snake; all due to the
‘covering’ of the semi-darkness of dusk; like a spell.

It was not the man’s fault that he took the rope as a snake; the chance for that to happen
is just another one of the endless possibilities in the creation. It did have some sense to it
because he did not take the rope as a tiger or a thief. In the same way that the man was
under the spell of an immediate mistake due to lack of enough light, the teachings reveal
that we are similarly caught. We are not able to see ourselves as we are due to this crea-
tive original ignorance. ‘Creative” because like how it ‘created’ a snake out of a rope, we
take on and live with mistaken identity.

Self-lgnorance, In-born, Natural For All

This ignorance is an inborn, natural phenomenon; we wouldn’t choose it, yet it is the pro-
found error of our life that needs to be corrected. Just as how we once naturally took the
earth as flat, later with better knowledge, we made the necessary shift in our under-
standing.

The teaching says that we are asleep to what the enlightened ones are awake to and we
are awake where they are asleep. They saw the trick of the mistake then came to know
themselves to be full and complete, and so, liberated beings. But we are asleep even to
the possibility. And in the world of our karma drama, the sorrow-go-round of doing and
getting and losing, here they are not engaged.

The darkness of the ignorance covers us like a veil and who we really are is ‘seen’ yet
missed. When this knowledge is missing, since nature abhors a vacuum, something will
come to fill in the blank. The man in the story doesn’t see the object and say, “Well, that
could be a snake or maybe something else, I'll wait to see it in a better light.” No, imme-
diately, without question, the perceived object is creatively taken for something it is not,
and that something is frightening. Similarly, we would never say, “l don’t know who | am
and let’s just leave it at that because ignorance is bliss but only in sleep.”




First, the darkness of ignorance covers the chance for me to see myself as | am. We can
call that a “veiling power” of ignorance, and it allows a second creative power to make
the unknown self into something it is not. We can call that the ‘projecting power’ of igno-
rance. This is a spell where we have no clue of what’s happening. Like even the rope
‘becomes’ a snake, we ‘become’ an ever-wanting being that suffers a lot of fear, confu-
sion and anguish.

We fear that we may not be able to get what we think we need and want; then whatever
we do get, we fear we will lose. Fear, discontent and insecurity runs our lives and we
don’t understand why. Not knowing the truth of any better self, we are caught in our
own web-site of endless drama, acting out so many parts as a false self and suffer need-
lessly.

How | Pay For This Ignorance In Daily Life

We can bring this closer to home with a realistically possible example: A young woman,
newly married, has to drive to the airport for her boss; she is supposed to deliver a
packet to someone who is taking off on a flight. As she is leaving she notices some incom-
ing passengers and she spots her husband standing there with a flower garland in hand
(this is in Hawaii); he is waiting to meet someone. He does not see her and she stands
back, to watch what’s going on because he had not mentioned that anyone was coming
to visit. She soon begins to feel insecure and then she sees a very attractive young
woman walk straight up to her husband and embrace him and he gives her the garland
with some kind of a kiss, (yah, what kind of snake is it?). Her heart drops into her stom-
ach which is now churning with fear. Not wanting to be seen she leaves as the other two
are walking off hand in hand. She thinks: Could this be an old girl friend of his or maybe a
co-worker?? She can’t leave the blank space open; she’s not secure and trusting enough
to walk up to her husband to find out who this person is. So instead, she goes home and
curls up in a ball on their bed and sobs uncontrollably. (What agony !!) Then the phone
rings. She swallows hard and picks up the phone. “Honey, | have a big surprise for you,
my sister Carol, the one who’s been working overseas for so long and couldn’t come for
our wedding, she’s just arrived here, I’'m bringing her home. | couldn’t call earlier because
| had a hard time leaving the office and | just had just enough time to get to the airport.”

The young wife’s pillow is totally soaked with her tears, but she’s now immediately ‘high
‘in her relief. At the same time, she’s feeling foolish and shameful for not trusting her
husband; he didn’t deserve that. She filled in the blank against herself and fell into agony.
What a useless hour spent crying her eyes out.




Where the Wise Ones Are Awake

This kind of mistake is what the wise ones say we need to be released from; it is the only
‘bondage’. It keeps us in the shackles of error, limitations and pain.

To recognize this pain as bondage caused by our ignorance, is the first step onto a spiri-
tual path to liberation. We need to be awake enough to the realities of life, to know that
we cannot gain ultimate contentment by piling up our winnings in this grabber game of
life. It is all based on a false sense of reality.

Ignorance about ourselves is an infinite loss because the teachings are there to tell us
that our infinite self is what we are here on earth to discover and own. Ignorance of an
Infinite self is an Infinite loss. Not only is it the profoundest loss of all but it is exhausting
and painful to live and stay in the delusion of taking myself, things and people for other
than what they are. Living from the stand point of a false identity and therefore project-
ing a mistaken reality, our priorities are merely trivial pursuits. They are way off course
from the meaningful life | deserve to have.

Why Is This Ignorance There?

Some will always ask: “Why does this happen, why are we born ignorant of ourselves?”
“Asking Why?” won’t bring an answer, all we can say is that it just is, it happens that the
mind can be and is tricked in this way. All we can do is analyze “the what” of it, and
knowing what it is, then | can find out how to get free. Un-enlightened, we take ourselves
as “l am only this much, this imperfect aging body, this forgetful mind, agitated because
of still so many things to do and get.” But the wise teachers and mystics in all cultures tell
us we are living a miserably small life. They point to and try to convince us of something
totally opposite. If we accept this as at least a possibility, it can put us on the right track
of the most meaningful spiritual quest. Otherwise, all that is left to me is to stay on a sor-
row-go-round, with a little bit of ‘merry’ here and there, just enough to keep me on this
ridiculously tedious ride. | will look in the direction of the possibility of my free, infinite
self when, (and pardon the cliché), | am really sick and tired of being sick and tired of my
life as it is.

To be continued...
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by SWAMINI VIDYANANDA SARASWATI

at Jnanapravaha, MANJAKKUDI,
birthplace of Paramapujya Sri Swami Dayananda Saraswati

Date of retreat:
18/10/2021 to 23/10/2021

Suggested donation Rs. 10000/- per person
inclusive of stay in AC rooms, food and other facilities.

Those who are interested may kindly contact Swami Rameshwarananda on
9500777910
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