GITA CLASS - CHAPTER 2, PART 5

We are discussing the 16 shloka. In the 15 shloka, the Lord said to Arjuna,

‘you must forbear the dualities such as cold and heat!” How is that! The answer
was said that in truth, these are not real. They are asas, imaginary. We said that
the word ‘“asat’ means, ‘imagined.” Why are these imagined? Sankara said that
this is because they are changing. They are effects. When we examine all objects
which are effects, we can know, ‘these are subject to destruction. They don’t exist
before coming into being or after destruction. They are asat, imagined. They
cannot exist apart from their cause.’

If everything that is an effect is Asat, imagined, then some will say that we
have to accept the principle of ‘nothingness.” This is in the bAasya, as
‘sarvabhavaprasanghah.’ This ‘nothingness,” or ‘sarvabhavam,’ is not acceptable
to an Advaiti. Therefore, Sankara is explaining the principle of Asatin Advaita.
It says, ‘sarvatra buddhidvayopalabheh sadbuddhih asadbuddhir iti’ Here, it is
proving with logic, ‘“The world is Asat.” We can take a facet of the universe, and
think, ‘How is this world Asat” Why does it prove that the universe is Asat,
imagined? If one must prove the correctness of the Advaita Philosophy through
logic, you must accept that the world is Asat, imagined.

If it is accepted that the World is ‘Sat, " Advaita won’t succeed. Therefore,
wherever Advaita is established through logic, or whenever the author strives to
make one aware of Advaita through logic, he will first have to make the listener
aware, ‘the Universe is not True.” That is what happens here. Because this
discussion relies on the strength of logic, when we hear for the first time, we will
feel it a little difficult to understand. That isn’t just for those hearing the first
time. It is also for those hearing a second time. That is the specialty of this
subject.

This is because of the subtlety of Sankara’s intellect. That becomes manifest
in some sections of the bhasya. We cannot reach that level suddenly, and grasp
it. We have to go step by step. Therefore, one will need more explanation. When
this is explained, the matter becomes more deep and serious. That is the other

problem. We will have to depend on Tikas, explanations. In other words, to



explain things, some of Sankara disciples wrote Tikas. If we must understand that
commentary, we will need another explanation. It goes like this.

Why is that? It is because it is presenting a deep subject. Therefore, after
hearing this commentary or its explanation, no one should be startled. Be at ease.
We said before, only if the mind is peaceful can we understand this. This is
because I can see that some have quit the class and left. I don’t have any
expectation that I will see them again. This is because in a single day of class, it
was enough. ‘This program is not for me.” Some have felt this. Therefore, you
need not be afraid. If you give just a little alertness, you will understand. This is
because I am explaining with the request that you should understand. Explaining
more is for that. This section is difficult to grasp. With awareness of that, I will
explain.

I have had to explain this section on several occasions. However, I haven’t
had to explain in this much detail before. This is because I'm not becoming
aware of whether the listeners understand or don’t understand. I don’t have any
faith in that.

We should know that there is no knowledge that is gained from outside.
All knowledge is contained within. When we hear something and understand it,
what happens! What happens is that we bring to light the levels of awareness in
the mind that were previously hidden from us. Everything that comes from
outside is just an instrument for this process. What is most needed is the
wakefulness of the mind. This is because all of this is contained within us in
samskara. We again receive the opportunity to hear this. This isn’t the first time
we are hearing this. There is no way that can be. This is because there are many
things which must be heard before this. If we hear along with that previous
samskara, then surely, we will understand properly. We should at least have this
faith. This is subtle subject.

However, some commentators treat this subject with a light attitude. This
subject must not be seen as insignificant. That is why I said that the wakefulness
of the mind and intellect is needed. Yesterday, someone asked, ‘how good are the
Malayalam versions of Sankara’s commentary!?’ Before stating an opinion,
should first go and read them. So, after the class, I went and got the translation

read it seriously. Then I understood, ‘everything in the commentary is changed.’



In other words, if someone hearing this class reads this Malayalam commentary
while attending the class, they will become confused. A person can either
understand that or understand this. It isn’t possible to understand both at the
same time, because what is said is different in both. Therefore, I ask you, till the
end of this discussion, ‘don’t read the Malayalam commentaries!” If you know
Sanskrit, it's fine to read the commentaries in Sanskrit. There, the matters are
explained very clearly. However, by reading the Malayalam commentaries, it will
change your head. Therefore, do not try to read these while attending the class.

We may think that this will help us to understand these matters simply,
especially this section. This is because some commentators will explain this
section in the same way as other sections; with an insignificant attitude and
without thinking deeply about the subject. Reading this will create confusion for
the reader. Therefore, if there is anyone here who has read the Malayalam
translations like this, to correct this, I will explain this section once again.

In the bhasya, it says, ‘yad vishaya buddhih na vyabhicharati, tat sat.” In
whatever objective knowledge that does not undergo change, that object is sag,
True. This is what the commentary says. However, the Malayalam commentaries
say, ‘For whatever objective knowledge that does not undergo change, that
knowledge is saf true.” Through this commentary, the meaning is changed. In
this way, many sections of the commentary are changed.

What is the meaning here! Whatever objective knowledge does not change,
‘yat visaya, that object is Sat. So there is the word ‘yaz’ Then in the end of the
sentence comes the word ‘zat’ So there is ‘yatr’and ‘st 'In the Malayalam way of
pronouncing, it is ‘yata’ ‘tata.” This is for showing a single object. This points to
a single object. The word ‘yaz’ means, ‘whatever object.” This is a primary rule of
commentary. This is a kindergarten lesson. When it says, ‘for whatever objective
knowledge, ‘and then says, ‘zat, " that is what is being described. So, yat visaya
buddhih.” The knowledge about whichever object, which does not change.” Then
when it says, ‘fat,”because it said, ‘yat’before, this is connected. ‘“That object.’
That is the meaning. Not, ‘that knowledge.” The meaning is, ‘that object is Sat,
Real.

This can be explained in a different way, through anuvrtti and vyavred. This

is explained in another bhasya in Advaita, as ‘anvayam’ and ‘vyatirekam.” In



several classes, we have discussed these concepts, of ‘anuvreti, vyavrtti, anvayam
and vyatirekam.” Anuvritti means to continue. An example of this is, ‘there is
this. This is True.’

Then the parts of the sentence can have vyavred. This is where there is a
contrast. ‘There is this. This is Unreal.” That which is continuous is called Real,
and that which changes is Unreal. To show that continuity, it says this word
‘anuvreti,” or ‘anvayam.” To show that changing, the word ‘vyavree, or
‘vyatirekam' is used. This isn’t the meaning of these words used in 7arka Sastra,
the science of Logic. These are the meanings for Advaita. These are different.
Here, what is said, ‘yat visaya buddhih.’ When we know an object, our
knowledge contains that object. Or, the object exists in our knowledge. That is
what happens. Here, it says that the object is the indication of knowledge. It
makes knowledge manifest. For that knowledge becoming manifest, the object
exists as its indicator. We said an example of this in the bhasya, ‘san ghatah san
patah san hasti.’

Whenever we know any object in the Universe, Existence is joined together
with the knowledge of that object. That is the meaning of what is said in the
Bhashsya. That knowledge is merged with Existence. In the way it is described in
the bhasya, when we have knowledge of any object, there are two elements to that
knowledge. One is Existence, and second is that object. There is existence and
the object. This is something we must keep in mind.

When we obtain knowledge within, we see all of the objects as being
external. We experienced them as being external. In the object that is seen
externally, there are two parts. First is the portion of the object, and second is the
portion of Sat, Existence. For whatever knowledge we experience, there is both
Satand Asat, or Satand Mithya (illusion), or Sarand the imagined object. We
know that Saras being joined together with the imagined object. This is true no
matter what knowledge it is.

One part is imagined, created by the mind. That is called ‘Asat’ In the
external object, there is this quality of being external. I said this the previous day.
The mind superimposes time and place, and imagines this ‘external.” We say
normally, ‘knowledge occurred within me.” We say this. In truth, there is no

inside of outside for knowledge. Inside and outside exist for the body. These exist



for the body. Within the body, there is the heart, bones, blood, flesh, etc. Thus
there are several things within the body. Outside of the body, there are external
objects, such as stones, mud, trees, everything. However, in truth, how is
knowledge! Like that, does knowledge have a place inside, or a place outside’
There is no internal or external for knowledge. Why is that? It is because it is
pervasive.

Here we are sitting, and we know the sun. We know space. Knowledge
contains space within. Then where is space! It is within and out. Can we say
there is an internal and external for space! No, we can’t. It is knowledge which
knows the space. That knowledge is the same; it has no inside or outside.
Instead, it has everything within it. Everything exists within knowledge.

This is said in elsewhere by Shankara. ‘ Visvam darpana drsyamana sadrsi
tiulyam, nijam antargatam pasyan atmani mayaya bahiryodbhiitam.” We see this
universe as being external. When we see objects as being external, in the
supreme truth, the objects are not situated outside. When we know the Universe,
the world, what happens! The world is situated in knowledge. The world exists,
being contained in knowledge. That is why Shankara says, ‘it is like seeing in a
mirror.’

Within a mirror, one can see the reflection of nearby objects. Where is that
reflection! It is within the mirror. That is seen within the mirror. So like seeing a
reflection within a mirror, in one’s realm of awareness, this universe exists. As far
as a mirror goes, an external object is needed. That object must be reflected into
the mirror. A person to look in the mirror is needed. He thus sees the reflection
in the mirror. Then he sees all surrounding object within the mirror.

Why does all of that happen! A mirror is a material object. It is not a taijas
object, composed of pure Energy. However, that isn’t what happens to
knowledge. Knowledge is neither material, nor zafjas. That is Chaitanya, Pure
Consciousness. Because it is made of Chaitanya, it can reflect and support this
universe within it without the help of anything else. When we see an object, that
is what happens, in truth.

Here, we are examining this kind of objectexperience. * Yar visaya buddhih.’
We know any small object. Knowledge contains that object. When we know an

object, knowledge is always joined together with the object. I know, ‘this is a



book.” This knowledge exists joined together with the book. Otherwise, the book
exists joined together with knowledge. This happens when I know the object.
However, when 1 know another object in the next moment, what happens! This
object leaves knowledge. The object leaves. Even though knowledge remains, it
receives a new object. That is what it says here.

While I know the book, the book is an object of knowledge. However,
when I know a different object in the next moment, what happens! That moves
away from knowledge. How! A new object comes to knowledge. That is what is
explained here. ‘Yad visaya buddhih,’ in whatever kind of objective knowledge,
‘na vyabhicharati] that does not change, ‘tad sat, that object is Real. However,
here it isn’t like that. The object changes. While knowing the book, in the next
moment, | know the table. Then the object of knowledge changes. Because the
object changes, what happens! ‘yad visaya buddhih vyabhicharati, tad asat’ In
whatever objective knowledge that changes - my knowledge about the book left,
therefore, what is it/ - ‘ 7ar asat;’ that is imagined. That is something that exists
within the mind. That isn’t something that exists outside of the mind, or outside
of knowledge.

And what about what is seen as external? Where is the external place that is
created by knowledge? It is within knowledge itself. Knowledge itself imagines its
knowledge as being internal and external. It is knowledge itself that does that
imagining. After imagining, what does it do! Knowledge says, ‘the knowledge
within me,” and knowledge says, ‘the external object.” Both are imagined by
knowledge; inside and outside. In Sanskrit, this is said as ‘ahamta,’ and ‘idamea.
One is the attitude of ‘I, along with everything connected to it. Second is the
attitude of ‘this,” and the external side that is joined with that.

Both of these are things that exist within knowledge. That is why it says
here, ‘yad visaya buddhih, whatever objective knowledge, ‘vyabhicharati)
changes, ‘tat, " that object, ‘asat’ is imagined. This book before me, is imagined.
Why is that? It is because the knowledge about that changes. How does it change!
When [ know the book, I have knowledge of the book. When I know a pen, I
have knowledge of the pen. When I know the table, I have knowledge of the
table. Because this knowledge constantly changes, the objects that are known

through that knowledge change. If they are subject to change, how can they be



True! If they aren’t True, then what are they! They are imagined. What is this
like? ‘ Svapnavat, ’like a dream.

Nothing that is seen there is here now. That disappears. So what do we
say! We say that it is imagined. This is the imagination of a dream. In truth, that
is what happens in the waking state. When we know each and every object,
really, knowledge is knowing the object that it imagines. Knowledge creates place
and time, and knows objects. In every moment, that knowledge continuously
changes, so the objects change. Therefore, all of the objects that we know are
imagined. 7d sadasad vibhage buddhitantre.’

However, how is knowledge in truth? Can we say ‘knowledge is inside,” or
‘knowledge is outside’? No. There is no inside or outside to knowledge. Why is
that? It is because knowledge is pervasive. Now we are here and can see the sun.
We know that there is space, akasa. This is because knowledge contains space.
Where is space! Is it within or without! Can we know space in this way! No, we
cannot.

So, space is contained by knowledge. Knowledge is similar. It has neither
inside nor outside. Instead, everything is situated within knowledge. Everything is
manifested within knowledge. In a different section of the bhasya, it says,
Vishvam darpana drsyamana nagari tulyam nijantargatam) pasyan atmani mayaya
bahiryodbhiitam.

We see the world externally. We see objects that are outside of us.
However, in the supreme Truth, these objects are not outside. When we say that
we know the world, what happens? In this, knowledge contains the world. The
world is situated in knowledge. That is why Sankara says, ‘it is like seeing a city
in a mirror.” One sees the reflection of objects in a mirror. Where is that
reflection? It is within the mirror. The reflection is seen within the mirror. In the
same way that the reflection is seen within the mirror, this universe is seen in
one’s collective awareness (bodha mandalam). For a mirror, an external object is
needed. Also, that object must be reflected in the mirror. Then there must be a
person to see the reflection, and that person can also see all of the surrounding
objects through the reflection. In other words, a mirror is merely a worldly object.
[t is not a Conscious object. However, knowledge is neither a worldly object, nor

a conscious object. It is Consciousness Itself. Because it is composed of Pure



Consciousness, it is able to reflect and support the entire Universe within it.
When we see an object, this is what happens, in truth.

In this way, Sankara is explaining this knowledge of limited objects. ¢ Yad
Visaya Buddhih. Suppose that we know an object. The object is contained
within our knowledge. When this happens, the knowledge and the object are
combined. Suppose I say, ‘I know this book.” In that case, the knowledge and the
book are combined. This is known. However, in the next moment, when I know
a different object, what happens! The knowledge of this object disappears. The
object disappears.

Knowledge remains, but a new object is accepted. That is what is said here.
When a book is known, knowledge and the object are merged. But in the next
moment, a new object is known. Then, the knowledge of the previous object is
changed. That is what is said in the bhashya, ‘Yad Visaya Buddhih Na
Vyabhicharati, Tar Sat” Whatever knowledge of an object does not change, that
object is true. However, in this case, it changes.

In one moment, [ know the book, and in the next moment, I know the
table. In that case, the object of knowledge changes. This is said, ‘yad visaya
buddhih vyabhicharati tat asat.” Whatever knowledge about an object that
changes, that object is asat, imaginary. The knowledge about the book changed.
Therefore, ‘tat asat’ That object is imagined. This is something that exists in the
mind. The object is not something that is external.

What are the things that we see outside! They are things that we see due to
the imagined limitations of place and time. Where are these limitations existing?
They exist within knowledge. Knowledge itself divides itself into external and
internal knowledge. Knowledge itself creates the imaginary object. How is this?
Knowledge says that knowledge is within, and knowledge says that the object is
external. These two things are created by knowledge; inside and outside.

These two (internal and external) can also mean ahamta and idamta. The
feeling of ‘I’ and ‘that.” Both of these feelings exist within knowledge. Therefore,
it says, ‘yad vishaya buddhih vyabhicharati,” whatever knowledge of an object
changes, ‘tar asat,” that object is imagined. This book here is imagined. Why is
this! It is because the knowledge about the object changes. How does it change!
When the book is known, the book exists in knowledge. When the pen is



known, the pen exists in knowledge. When the table is known, the table exists in
knowledge. Because this knowledge is changing, the objects connected to that
knowledge also change. If the objects are changing, how can they be sag, true?
Therefore, they are imagined. How! Like a dream.

Because we know them in one moment, and then this knowledge
disappears in the next moment, these objects are called kalpitam, imaginary. They
exist like a dream. In the same way, in the waking state when objects are known,
knowledge imagines these objects. This happens by imagining place and time.
This is how an object is known. However, every moment, this knowledge
constantly changes, as well as the objects. Therefore, all of these objects that are
known are imagined.

Then, the bhasya says, ‘iti sadasadvibhage buddhitantre sthite.” In this way,
the division between sarand asat, between Real and imagined, ‘buddhitantre’
depending upon knowledge, ‘sthite,” situated. This is dependant on knowledge.
When this is said, this means that it isn’t dependant on the object. That is what I
said before, visvam darpana drsyamana nagari tulyam nijantargatam pasyan.’
Like a city seen within a mirror, the Universe exists, reflected in Knowledge. This
is it. This is dependant on knowledge. It isn’t that we know some object
externally.

Immediately, people will ask, ‘how this object, with gross qualities such as
height, width, weight, etc, be within our knowledge! How can that happen?” Why
is this asked? It is because we imagine knowledge as an object, like these gross
external objects. Because of that, what do we think! ‘Another object cannot fit in
that kind of object.’

This is because all objects are limited by place. Wherever an object is
situated, another object cannot exist there at the same time. In the place where
the book is situated, only the book can exist there. Like that, we think that
knowledge is an object and that another object cannot fit within it. That is why
we doubt like that.

Knowledge isn’t an external object. Knowledge isn’t an object like external
objects. How! The external objects have qualities like length, width, weight, etc.
Instead, what is it! It is like rejas, Pure Energy. It is Light. It isn’t like things that

become the object of experience. Instead, it is the true nature of experience. We



cannot compare that to anything else. It isn’t necessary to know that in particular.
This is because it itself is Knowledge. Thus, this division of sat and asat is
depending on this knowledge. Therefore, ‘sarvatra dve buddhi sarvair
upalabhyate. Therefore, ‘sarvatra.’ In all experiences, no matter what you
experience in the world, whether the body, mind, or intellect, or any object
experienced externally, still, ‘sarvaih,’ by all Jivas, ‘dve buddhi upalabhyate” Two
kinds of knowledge occur. When an object is known, these two kinds of
knowledge happen. How! ‘Samanadhikarane.’

We explained this samanadhikarana the previous day. ‘In
samanadhikarana,’ in having the same substratum, here what happens?! There is
an object that exists. Suppose it is a book. I know that it is ‘saz ’"that it exists.
When [ know that, what happens! Knowledge contains this object. The object
shines within knowledge. The object effulges within knowledge. When that
happens, there are two objects of knowledge. This is when 1 know, ‘the book that
exists.” | only know the book if it exists. If it doesn’t exist, | don’t know it. So it
is seated before me, and I know the book.

One thing is Existence, and the other is the book. We use two words to
describe this; ‘the book that exists.” Here, the meaning of ‘that exists’ is different
from the meaning of ‘the book.” These are two words with different meanings.
However, what happens when these two words join together! It indicates an
object. Which object” Sat.

Then we will ask, ‘is there the book!?” No, that is imagined. In truth, this
only indicates one thing. Yesterday, we said the example, ‘so yam devadattah.’
‘Tat) that, ‘ayam,” ‘this. The meaning of these two words are different from each
other. However, even if these two words have different independent meanings,
here they indicate a single individual, Devadatta. That is the same thing that
happens here.

‘San, ’Existing, ‘ghatah, pot. Both of these combined indicate a single
object - Sat. Then you may ask, ‘isn’t it indicating something else?” If it indicates
something else, than that is imagined. In truth, this indicates only one object -
Sat. The other is superimposed in Sat, Existence. What is the logic used in this?
‘The knowledge about that changes.” It isn’t continuous. It leaves.” That which is

changing in what is continuous is imagined. That is the rule. This is to imagine a
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changing object within a continuous object. Within the continuous Sat, the Real,
one imagines the changing ‘pot.’

Then, there will be some doubts in the mind. ‘How can it imagine that!’
What is said next is the answer to that. When we discuss the coming part, we
will make that clear; with what logic the commentator proves this. However, we
discussed the other day about samanadhikarana. That is called the primary
samanadikarana. There is also a secondary samanadhikarana. What happens to
the primary samanadhikarana’ The object is one. In other words, the object
indicated through two words is only one. There won’t be two. In the example,
‘san ghatah, in the supreme Truth, only one object is indicated.

Even if we know about another object there, that is imagined. That is why
we reject that. However, wherever secondary samanadhikarana occurs, two
different words are also joined together. For example, there is the phrase,
‘nilotpalam.” Where this happens, there is no oneness of the object. The object
becomes two. The meaning of ‘nilotpalam,’is nila, ‘blue, ‘and utpalam, lotus.
Thus, this means ‘a blue lotus.” Here, what is it’ We said the two words ‘nilam,’
and ‘utpalam. These two words used are in the same conjugation. However, two
separate meanings are indicated by the two words. What is the relationship
between those two meanings! It isn’t oneness. Instead, it is divided as the
dharma and dharmi. This is the relationship between dharma and dharmi.

In the object of ‘lotus,” the dharma of ‘blue-ness’ exists. That is what is
meant in the word. The quality, or dharma of ‘blue,” exists in the object of the
lotus. One thing exists in the other. In whatever it is where the quality exists, is
called the dharmi, and whatever exists within the object is called the dharma.
This isn’t the Dharma spoken of in the Gita. Here, this is a different meaning for
the word ‘dharma.’ This isn’t discussing about ‘svadharma.” What is the word
‘blue’ here! It is a dharma of the lotus.

Thus, the word ‘blue,” indicates a dharma, and the word ‘lotus,” indicates a
dharmi. Thus, they indicate different objects. This is said using a worldly
example. In that example, when we discuss according to worldly experience, these
words indicate two different objects. There is the dharma of ‘blue,” and the

dharmi of ‘the lotus.” Here, there are two words in the same conjugation; ‘nilam,’
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and ‘utpalam. These do not indicate the same meaning. Instead, these indicate
two meanings that are interrelated.

Here, what is it/ Oneness of the object doesn’t happen. However, the
example, ‘san ghatah,’isn’t like that. There also, there is samanadhikarana.
There, these two words join together and indicate a single object. How is that!
There, the word ‘san’means Truth, and what about the object that is joined with
it/ That is imagined. Therefore, what happens in the primary samanadhikarana’
Two words indicate a single meaning. This means that there is Oneness in the
meaning and object of the two words. And what about secondary
samanadhikarana! There, both words indicate two separate objects that are
interrelated. There, there is not oneness of the object. Instead, there is difference
between the objects.

Therefore, it says in the bhasya, ‘na nilotpalavat’ Why does it say this’
This is because language must be used to express an idea. There are some rules
in a language. How is that! This is for indicating a meaning. If one leaves those
rules and uses the language, people will ask, ‘why did you say that!” Thus, for
expressing an idea according to the rules of language, this matter is said. This is
not something Shankara discovered in particular to teach Advaita. These are
certain principles that other pandits accepted, so when Sankara explains Advaita
in a way to make them aware, this is said. This is not presenting a new subject.

So, where it says ‘nilotpalavat’ and where it says, ‘san ghatah, the
awareness of the words is of two kinds. What does one do! One indicates
oneness of the object. And what about the other! That creates awareness about
two separate objects and shows their relationship. This creates the awareness,
‘nilam, the blue, ‘utpalam, lotus. Then, there will definitely be the awareness of
two objects. It is true that when related together, they become one. That is
correct. Despite this, having known two separate objects, a dharma and dharmi,
one joins them together. Only after they are joined together do they become one.
However, there will be awareness of the two, and then they become one. There,
we will feel that both are true in the worldly sense.

Then what about the example, ‘san ghatah?’ There, one is True, and the
other is imagined. That is what is said here, ‘na nilotpalavat’ Sankara says, ‘the

samanadhikarana that I am referring to is not the secondary samanadhikarana,
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such as ‘the blue lotus.” Instead, this is the samanadhikarana that indicates the
oneness of the object. That is what is being explained. ‘San ghatah san patah san
hasti iti. Evam sarvatra.” Wherever we have any kind of objective experience, we
can use this logic. Everywhere, no matter object is known, what is it We feel
about that object, ‘it exists.’

Existence is situated, joined together to all objective experiences and all
imagined objects. The knowledge of Existence does not undergo any kind of
change at all. Therefore, that Existence is Real. The Existence which is the object
of knowledge is Real, Sar. Instead, the object that is joined together with that

Existence is imagined. That is what is explained next.

‘Na nilotpalavat san ghatah sanpatah san hastiti. Evam sarvatra.
Tayorbuddhyorghatadibuddhi vyabhicharati. Tatha cha darsitam. Na tu
sadbuddhih. Tasmadghatadibuddhivisayo/sanvyabhicharat. Na tu
saadbuddhivisayo,/vyabhicharat. Ghate vinaste ghatabuddhau
vyabhicharantyam sadbuddhirapi vyabhicharatiti chet. Na, patadavapi
sadbuddhidarsanat. Visesanavisayaiva sa sadbuddhih.
Sadbuddhivadghatabuddhirapi ghatantare drsyata iti chet! Na,

patadavadarsanat.’

Tayor buddhayoh ghatadibuddhih vyabhicharati’ So, in the phrase, ‘san
ghatah san patah, there are two kinds of knowledge. Why is this? It is because
there are two different words given. Two words with separate meanings are used.
This isn’t used in the manner of ; this word has one meaning, and that word has
another meaning. In these two knowledges, what is it! ‘zayor buddhyoh,’in these
two kinds of knowledge, ‘ghatadibuddhih vyabhicharati) the knowledge which
makes things like a pot, a cloth, or an elephant its objects, changes. Because that
knowledge changes, what happens? That object is imagined. That is what this
means. If this is said clearly, we can understand.

Because the knowledge changes, the object is imagined. If the knowledge
doesn’t change, then the object is True. ‘Tatha cha darsitam.” When the

discussion on this matter began in the Gita, I myself have made this clear. I have
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shown this.” Where! ‘ Na A/ sitosnadi sakaranam pramanaih hi niripyamanam
vastu sat bhavati. Vikaro hi sah. Vikaras cha vyabhicharati’ It is there. All
modifications change and disappear. In that section, this matter was made clear.
What is that! All of these are effects. Effects change and disappear. The
knowledge of these changes, and the object changes. That is the meaning.

Then the bhasya says, ‘na tu sadbuddhih. There is no change seen for
sadbuddhi. Wherever there is knowledge, wherever ever an object is known,
there will be sadbuddhi. In all objects, we constantly know, ‘that exists, that
exists, that exists..” * Tasmar ghatadi buddhivisayo asan vyabhicharat’ Here, the
previous matter is conclued. ‘Gharadi buddhivisayo,’ the knowledge of objects
such as a pot, visaya,’ the object of this kind of knowledge, whether it is clothes,
a pot, or elephant, is asat, imagined. Why is this? It says, vyabhicharat’ We said
before, Vikaras cha vyabhicharati.” Vikaras, or modifications, change and
disappear. Here, also, these objects change and disappear. What was is said?
Wherever the knowledge changes, the object changes.

The object in my knowledge when I knew the book, is not there when 1
know the table. It disappears. That is the meaning. ‘ Vyabhicharat. Then, the
bhasya says, ‘na tu sadbuddhivisayah avyabhicharat’ However, what about the
object of sadbuddhi? When we know that an object is sat, that it exists, how do
we know this? That is the object of sadbuddhi. How do we know that? It is
through Existence. This Existence is situated, joined together with the object.
What is that! ‘Sadbuddhivisayah.’ This is the object of the knowledge that says,
‘this exists.” How is that! It doesn’t change. Thus, it says, ‘avyabhicharat.” There
is never any change for that. In that, there is no change in the knowledge, or in
the object.

Instead, what about the other? The knowledge changes, and the object
changes. Here, it is showing a logic, that because the knowledge changes, the
object changes. Only if the knowledge doesn’t change does the object not change.
Whatever changes, is Unreal. Whatever doesn’t change, is True. That is the basic
logic that is accepted here. What is that! Wherever the knowledge changes, the
object changes. Whatever changes, is Asat, Unreal. If the knowledge doesn’t

change, then the object doesn’t change. Whatever does not change, is Satyam,
Real.
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Thus, here all kinds of knowledge consist of both Real and Unreal,
combined together. In the classes of the Brahma Sutras on ‘Adhyasa,” we
discussed this in detail. That is shown here in a different manner. There, it says,
‘satyanrte vinatikrtya.’

There, we discussed and compared the differences in the waking state, the
dream state, and state of deep sleep. Here, it is different. Here, this is knowledge
about external objects. It is just that this discussion is focusing on this kind of
knowledge. That is the only difference. To understand this section, it would be
good to hear that section in the Brahma Sutra classes again.

Here, there are questions and doubts that come in the commentary. What
is that! Once the object of knowledge changes, that object is asat. If the
knowledge of an object remains, then that is Sas Real. Therefore, in all of our
experiences, we know the object, through Sarand Asat combined together. In
that, to use an example, we said, ‘the pot that exists.” In this kind of experience,
because that Existence does no change, it is Sar, Real. However, because the
objective knowledge of the object, such as a pot, changes, it is Asat. When this is
said, there is a question asked in the commentary.

‘Ghate vinaste ghatabudhhau vyabhicharantyam sadbuddhih api
vyabhicharati iti chet” Here a question is asked. While knowing a book, we have
the awareness, ‘the book that exists.” Then this book is destroyed. It catches fire
and is destroyed. Once it catches fire and is burned, then nothing is left. We said
that sadbuddhi doesn’t undergo change anywhere. If that is so, after this book
has been burned and destroyed, then where is that sadbuddhi’

This is because we are able to know this Sadbuddhi, or this Sat, through it
being combined with the book. ‘Sar pustakam’ the book that exists. That is how
we know. Once the book is destroyed and gone, then there is no knowledge
about the book, nor any knowledge about Sat. Thus, our knowledge about Sar
was destroyed.” What did we say before? We said that there is no change for the
knowledge of Sat. However, here, the questioner is proving that there is change
for the knowledge of Sarz. How is that!

‘The book was destroyed.” Then we don’t know the book, as ‘sar

pustakam.” If we don’t know this, then we don’t have awareness of Sat. That
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awareness is destroyed. Thus, Saris destroyed. Sat is also imagined, because it
changes.” That is the intellect that is used here. That is the question.

‘Ghate vinaste, after the pot has been destroyed, ‘ghatabuddhau
vyabhicharantyam,’ then there is no knowledge about the pot. Because of that the
knowledge that is joined together with the object, ‘sadbuddhi,’ the knowledge of
Sat - we experienced this in ‘san ghatah,’ the pot that exists.” - ‘aps
vyabhicharati] that knowledge also changes. Because that knowledge changes,
this Saralso changes. Thus, Saris also imagined. That is the question.

‘Iti chet) is this true! ‘Na.’ No, that discovery isn’t correct. Why! It says,
‘patadau api sadbuddhidarsanat’ Sankara says, ‘that’s not right.” Because the
book was destroyed, or burned, and we don’t have the experience of ‘the book
that exists,” therefore, we don’t have the experience of Existence. That experience
changes. Therefore, Existence is also imagined.” Saying this isn’t correct.

Why is that! Even if the object is destroyed, the experience of ‘Sar’ will exist
in other objects.” The experience of ‘Sat, ’is thus joined together with other
objects. What you said was correct. After an object is destroyed, we don’t have
the experience, ‘the object that exists.” This experience is joined together with the
object. However, that experience of Existence will be contstanly experienced
through all objects in the Universe. ‘Patadau api sadbuddhidarsanat’ Even when
the knowledge of Sarin the experience of the pot isn’t experienced, in the
experience of a cloth, when we know a cloth or another object, this awareness of
Sat exists, and this Sarshines within as an object of knowledge. Therefore, the
Satdidn’t go anywhere. ‘Sar exists.’

Now, the questioner will again state his case to prove his view. What is
that? “We can accept that there is the experience of ‘Saf in another object.
However, that isn’t joined together with the destroyed object, is it! Then,
wherever the object is destroyed, we don’t have the experience of the Sarthat is
joined with it, do we! Once the ‘existing’ book is destroyed, then we cannot say,
‘the book that exists.” Thus, there is not the experience of Sarthat is joined
together with the object. Because of that, in one place, there is not the experience
of Sat. Therefore, Sarundergoes change.

Why is that? It is because that experience of Sarwas non-existent. What
about if this is said! Leave aside any other place, but in the destroyed object, that

16



experience isn’t seen. Therefore, for that object, there is not the experience of
Sat.” Therefore, Satis not Real.” What if this is said?

The answer to this is said, ‘visesana visaya eva sa sadbuddhih. Atopi na
vinasyati.” This is explained. Here, how is it proved that ‘Saris Real, and without
change?’ It takes an experience. It takes an experience of an object. Here this is
the summary of what is going to be said. It says that if take the experience before
us and analyze, we will find that one thing is Sas and another is Asat. Where an
object is destroyed, what happens! We don’t have the experience. How can we
examine an experience that doesn’t exist! It's not possible to examine that. That
is the essence of what is said.

In other words, if we must speak about something with logic and
reasoning, we must accept some authority as a basis. What happens when we
speak, without accepting these! Our discussion will go somewhere else. There
won’t be any relation seen in the beginning and end. So, here, the Advaiti is
striving to prove, ‘the Universe is Asar, imagined, and the Existence that the
substratum of that is Sag, Real.” The Advaiti is striving to prove this through
logic. Why must this matter be made aware through logic! This is because those
people, who understand things through logic, must be made aware of things
through logic. After the matter is made aware to them through logic, they will
have faith. Once faith, or sraddha, comes, all other things will come. Only once
that happens, will a person act for the attainment of that. This is for a
discriminative person. Otherwise, others will jump and flee. However, for a
discriminative person, he will only act on a matter that is made aware to his
discrimination.

So, if a person desires the Realization, or Experience of the principle of
Advaita, if he is has discrimination, what does he do? First, he makes that
Advaita aware to his discrimination. What does he do for that? He takes his
experience before him, and thinks. What experience! All experiences; the
experiences of the Universe. He takes his experiences of the Universe before him,
and proves Advaita. That must first be made aware to the buddhi, the intellect.
Otherwise, a mere faith is possible only to the dull-brained. That isn’t possible

for a viveki, one with discrimination.
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Therefore, when we took that experience before us and analyzed, this
question and answer is comes. First, we need our experience before us. The
thoughtful discussion is based on our experience. We don’t refute our
experience; then there would be no relevance to the thinking or discussion. So,
this object is before me. I have an experience about the object. When we analyzed
that experience, I said that in this experience, there is Existence and the imagined
object. Then suppose that the object doesn’t exist! Then there is no experience.
Then there is no relevance to our discussion. That is the essence of what is said.

Only if you understand this will you understand the bhasya. ‘Visesana
visaya eva sa sadbuddhih.’ That is all that is said. That is the essence. In other
words, in all of these experiences, ‘san ghatah san patah san hasti, we say like
this. However, we can switch the words, to ‘gharah san,’ patah san,’ hasti san.
Even if you say the words like this, we said before that these two words indicate
two meanings. In the supreme truth, the object there is only ONE:. In these two
meanings, one is called the Visesyam,” and the other, the ‘visesanam.” This can
happen in the words, or in the meanings.

We gave the example, ‘white horse.” The word ‘white” describes the horse.
There, the horse, is the ‘visesyam,” the qualified object, and the color ‘white,’ is
the visesanam,’ or quality. Like that, what is here! ‘San ghatah san patah san
hastr.” Tt is ‘sat’ that describes the pot. It is the ‘existing pot.” This ‘sat’ describes
the cloth. ‘The existing cloth.” Then, ‘san hasti,] the elephant that exists.” Thus,
this ‘Sat’ that qualifies the elephant, cloth, and everything, that is the visesanam,
the quality. The objects, such as elephant, cloth, and pot, are all visesyam, the
qualified. Therefore, we should also understand these two; the visesyam and
visesanam.

In all of these places mentioned, there is a quality-qualified relationship in
both the words and the meanings. The word ‘san’is the quality. The word
‘patal’ is the qualified object. The object of our knowledge which we know
through the word ‘sag,” ‘that,” what is that object, though it is not really an object!
That is the visesanam, the quality. There, the object, let it be an elephant or
cloth, etc., is the visesyam, the qualified object.

This is a rule of sabda bodha, the knowledge of words. Thus, in the form

of quality and qualified, when we know an object, here how do we know Sad We
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know it as a visesana, a quality. That is what it says in the bhasya, ‘visesana
visaya. The object of the word ‘Saz’ which is a quality - or in the knowledge of
the quality of Sat, the object of that knowledge is what we say is Real. That is
what is said, ‘visesana visaya eva sa sadbuddhih.” This sadbuddhi, the awareness
of Sat, is what indicates the quality of our experience. What is our experience! It
is the experience, ‘the book that exists.” In this experience, this sadbuddhi, the
knowledge gained through the word ‘sat, "indicates the quality of Existence.
‘Atopi na vinasyati. Because of that, what happens! Here, the knowledge which
indicates the quality of existence exists only within the knowledge of the qualified
object. That knowledge is only known joined together with the qualified object.
We only experience both the visesanam and the visesyam joined together. That
kind of experience is what we are taking about and discussing.

If there is no visesyam, the qualified object, then we cannot discuss about
the the visesanam, the quality. There is no experience like that. Therefore, in that
place, if we consider that the qualified object doesn’t exist, we cannot think that
‘there is no Sarthere.” This is because we don’t have such an experience before
us. First take an experience, then we can discuss.’

Thus it says, ‘Visesana visaya eva sa sadbuddhih. Whenever we have an
experience, that awareness makes the quality of ‘Sat’ shine within. In that way,
there is both the quality and the qualified. There is Sarand the book. In that
experience, both of these are joined together, and that experience is what we are
discussing. In that way, to take an experience that doesn’t exist, discuss, and say
that ‘Saf doesn’t exist there, and thus say ‘Sarisn’t Real,’ isn’t logical. That is the
meaning.

Therefore, after that object has been destroyed, is there knowledge of Sat’
There is no meaning in asking this. After the object is destroyed, then the Sar
joined with the object,.. we don’t have such an experience. We cannot discuss
about something that doesn’t exist. Thus, this matter can be discussed on a
different level. How is that! The book that was before me was destroyed. After it
is destroyed, then is there the experience of Sat’If this is asked, we can say that
whatever experience it is, there will be the experience of ‘Satz” Then what

experience remains, after the book is destroyed? What experience is left! It is the
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experience of the destruction of the book. What do we say, ‘the book is no more.
That is gone.’

Then, what happened! The destruction of the book happens. There, what
is remaining’ Where is the Existence! It isn’t in the book. It is in the destruction
of the book, or the absence of the book. Joined together with that absence, what
happens! This Sat will shine forth. This is because our experience there is the
experience of the destruction and absence of the book. There is Existence in that
experience. That is what we accept.

We accept the destruction of the book. What do we say, there! ‘San
pustakabhavah.” This is the abhava, the absence of the book. It is ‘the absence of
the book, that exists.” It isn’t the book, but the absence of the book. We are also
only able to understand the absence of the book, when it is joined with Saz. That
is the summary.

If we are only able to understand an experience when it is joined with
Existence, then we are only able to understand the destruction or absence of the
book. There that Sarwill shine forth. That Sarnever went anywhere. So we have
sadbuddhi in the book, and then it is destroyed. When it is destroyed, if we
don’t have knowledge of Sarin the book, then we have this knowledge in the
absence of the book. We should understand this section in that way.

Either way, what is it/ It is in the form of a visesana, a quality. That Sarwill
be in an experience, in the form of a quality, and there is no change for that Sa,
no matter where. There is no point in discussing an experience that doesn’t exist.
That is what Sankara proves through logic.

Here, what is said? After an object is destroyed, there is no awareness of the
object. Then there is no awareness of Existence.” Then what is Sankara’s answer
to this! He says, ‘Ok, if there is no awareness of Existence in the object that is
destroyed, aren’t there objects that aren’t destroyed? ‘ Paradau api darsanat’ Then
a question is asked again. ‘Sadbuddhivat ghatabuddhirapi ghatantare drsyate iti
chet’

We can use this same logic in another way. What is that! The book exists.’

This is an experience. Then the book is destroyed. Then here there is no
sadbuddhi. Shankara said that there will be sadbuddhi in any other experience.
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There is sadbuddhi in any other experience. Therefore, sadbuddhi is Sat, Real.
There, the knowledge of the book doesn’t exist. Therefore, the book is Unreal.

When this is said, the questioner says, ‘even if there isn’t the knowledge of
the book in the book that is destroyed, aren’t there other books around?! There
books around several people. In those, there is awareness of a book. Therefore,
there is no change for the awareness of the book. Therefore, there is no change
for the awareness of the qualified object. This is because if the knowledge stays
without changing, the object of that knowledge is Saf, Real. That is the logic used
here.

The book is destroyed. Then there is no knowledge about the book. That
isn’t correct. Why?! It is because there are other books. There, you can know the
book. Therefore, there is no change for the knowledge of the book. We said that
even when an object is destroyed, the experience of Sarcontinues. Therefore,
when we experience a book, and the book is destroyed, the knowledge of the
book continues to another book. Then we will have to say that that knowledge is
Sat. This is the logic used by the questioner.

This is, ‘sadbuddhivat ghatabuddhirapi, in the way that sadbuddhi
continuously exists in other objects, as a quality, like that, ‘ehatabuddhirapi, the
knowledge about the pot, ‘ghatantare,” forget the pot that was destroyed; there are
so many other pots in the world. We know all of them as ‘pot.” We know these,
‘drsyate,” therefore, the object of knowledge, which is the pot is Sar, Real. What
about this! ‘/& chet.” ‘Na.’

That isn’t correct! Why! ‘ Paradau adarsanat’ You cannot argue like that.
‘Even if the book is destroyed, the awareness of the book will be in the next
book. There is no change for that awareness. That is what is said. Therefore, the
book is True. The book, which is the object of knowledge which doesn’t change,
is True.” If this is said, it is not correct. Why is that!

The awareness of the book exists only when a book is known. When I
know a table, it doesn’t exist. When I know the table, there is no awareness of
the book. There, it isn’t awareness of the book. So, in the place where I know the
table, there is no knowledge of the book. Therefore, this is no book there.

Therefore, what happens! It is the same viceversa. When I know the table, there
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is no awareness of the book. There is only the table. Therefore, both of these are
not True.

‘Sat’isn’t like that. ‘Sar’ exists when 1 know the book and when I know the
table. In both places, there is ‘Sar,” Existence shining forth in the form of the
quality. That is the meaning. Here, there is a specialty we must understand when
discussing about this ‘destruction.” We can have an experience, only when it is
joined together with Existence. When we know an object, we know Existence in
the form of the object. In truth, when we know Existence in the form of the
object, it is knowledge alone. There is no object separate from knowledge.

‘Satchitananda.’ When we say this word, there are not 3 objects. There is
only one. What is experienced as Sat, as Chit, and as Ananda, can be called as
any of these names, as ‘Sat,” ‘Chit; or ‘Ananda.’ Here what happens! ‘Visvam
darpana drsymana nagari’ Like this, for making the external objects, or the
objects we feel to be external to shine forth, this Sag or Existence is joined to the
object. After that, it becomes an object of itself. That Sat Itself exists as both the
Knower and Knowledge. At the same time, for making objects shine forth, that
becomes joined to the object, and becomes an object of knowledge of itself. This
is the specialty of knowledge.

Because of that, what happens? We are able to know objects, only when
they are joined together with Sat. There, what does the object do? The object
makes Sar manifest. [t makes Sarshine forth. Objects make Sar shine forth. In
another level, this reminds me of the story of the musk deer. Without knowing
the pleasing smell that comes from it, the musk deer searches. It tries to find
where the smell is, but cannot find it. Like that, what does man search for! He
searches for Existence. If he must search for that, he needs some kind of
awareness of that. A person searches for his or her Existence. From where does
he know that Existence! Only if he knows, can he search. Without knowing, a
person cannot search something. An incomplete knowledge is needed.

He continuously experiences Existence. Where is this! In the experience of
objects. In truth, what is this Existence! That is him himself. He doesn’t
understand that. This Existence that is constantly revealed through the experience
of objects is one’s true nature. These experiences constantly make him aware of

this Existence. They constantly make him aware of his Self. However, things have
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become confused. It has become upside-down. He knows the Existence which is
his true nature as being external. ‘ Bahiryodbhiitam.’ That is said there.

He feels that it is situated outside. Then how does that happen? That is
what is called ‘Maya.” He sees his true nature as being external. In that way, he
constantly realizes his own true nature externally. Because of that, when we
discuss about Advaita, what is said? All Jivas are in the realization of Advaita at
all times. In every moment, in every experience. To say in another way,
‘pratibodha viditam matam. Amrtatvam hi vindate.” This Immortality, or Moksa
is ‘pratibodha viditam,’ known in every moment. In every moment, that effulges
within you. This has become upside—down. The cart has been tied in front of the
horse. It is upside-down. This veil which can be destroyed in a fraction of
moment makes everything upside-down.

That is what happens; samsara, bondage, etc. The Existence which is your
true nature effulges within all experiences, at all times. We don’t feel, ‘that is me.’
We feel that it is external, as a pot, a cloth, etc. For revealing one’s Existence, the
aid of external objects created by one’s own knowledge becomes necessary. That
is why the object is called a ‘vyanjaka.” When that Existence effulges without that
aid, that is ‘/Aana.’ Such a person is called a ‘ Tarrvajaani’ When constantly
effulges joined together with this ‘vyanijaka,” thatis AjAana, Ignorance.

That is the difference between JAana and AjAana. That's all. In other
words, this 7artva being discussed is never hidden from us, at any time. There is
no other place for it to hide. It cannot be concealed. Awareness of God can never
be concealed from the Jiva. Where will it hide! There is nowhere to place it. That
is effulgent, always. Still, there is a confusion there. This confusion which cannot
be explained is what is called ‘Maya.” That is why it is called ‘Maya,” which is
indescribable. This state of things being upside-down. That is it.

Therefore, a person who thinks and contemplates on this, feel it to be very
small. What is this gruesome, frightening samsara’ For a person who thinks, it is
insignificant. ‘Here, that has never existed, once.” That is how person becomes
aware of this. Like that, it says here, that the experience of one’s true nature,
joined with the experience of objects, effulges at all times.

However, that has to constantly depend on the objects. The objects remain

as a ‘vyarijaka.’ The objects exist for bringing to manifestation one’s own true
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Nature, Sat Existence. That is the problem. If that shines forth without
depending on the objects, or if a person grasps that 7artva, he is called a
Tattvajnani. To understand that, Sankara presents this subject, in a manner
slightly difficult to grasp. We have discussed this in the Brahma Sutra classes.

Do you desire to know the unknown BrahAman! Or do you desire to know
the known Brahman! How does one gain jijAasa, (spiritual enquiry) of Brahman!
Where is it! If it enquiry into the known Brahman, then there is nothing to be
known. If it is in the unknown BrahAman, then how will one have jijAasa’ One
cannot have jijAasa in an unknown object. There, in all of this, it is this same
matter that we discussed.

So, the effulgence of Sag, the experience of Sag, is experienced by all Jivas at
all times. However, it is bound to the objects. One doesn’t know that that is
one’s own true nature. One forgets, or doesn’t know. That is what is explained
here as well. Therefore, the Sarthat is joined together with the object is what is
called in Advaita, ‘isvara tattva, The Tattva, the reality or principle of God. That
is the meaning.

Then where were we! ‘Sadbuddhivat ghatabuddhirapi ghatantare drsyate iti
chet.” ‘Na. Patadau adarsanat.” In the same way that Sadbuddhi is continuous
everywhere, like that, even after a pot is destroyed, there is the knowledge of the
pot in another pot. Therefore, that object is Sat, Real.” Sankara says, ‘that’s not
correct. This is because there is no knowledge of the pot in the experience of the
cloth.” There, that doesn’t exist. Therefore, that is Asar, Unreal. Again, the

questioner puts forth a question.

‘Sadbuddhirapi naste ghate na drsyata iti chet’ Na, visesyabhavat.
Sadbuddhirvisesanavisaya sati visesyabhave visesananupapatau kimvisaya
syat, natu punah sadbuddhirvisayabhavat. Ekadhikaranatvam
ghatadivisesyabhave na yuktamiti chet! Na, sat idam udakamiti
marichyadavanyatarabhave/pi samanadhikaranayadarsanat.

Tasmaddehaderdvamdvasya cha sakaranasyasato na vidyate bhava iti.’
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‘Sadbuddhirapi naste ghate na drsyate iti chet.” This is a matter we previously
discussed. What does sadbuddhi do!? After the pot is destroyed, then it isn’t seen,
correct! ‘ Na. That's not correct. Why! ‘ Visesyabhavat.” This is because there is
no such experience. Where the pot is destroyed, there is no experience about the
pot. If there is no experience, then it isn’t necessary to discuss about Saf, or the
imagined object. Why is that! ‘Visesyabhavat’ There, the visesyam, the pot,
doesn’t exist. There isn’t any experience about the pot. Where there is no
experience, we don’t have the experience of ‘san ghatah,’ etc. Therefore, there is
no relevance related to experience there. There, the visesyam, the pot that makes
Sat manifest doesn’t exist.

This is explained once more. ‘Sadbuddhih visesanavisaya sati visesyabhave
visesananupapattau kim visaya syat’’ This is explained more. ‘Sadbuddhih,’ the
knowledge of Sag, joined in the knowledge of the pot, ‘visesanavisaya,’ of which
the quality is its object, which makes the quality of ‘Sa¢’its object. Here you
should pay attention. Here, anywhere, don’t read any Malayalam commentaries!
The trouble caused till now will thus continue. ‘Sadbuddhih,” the awareness of
‘Sat, of which the quality of Existence is its object, being so, ‘sati,’ because its
object is the quality of Existence, ‘visesyabhave, in the absence of the pot, the
qualified object, ‘visesananupapattau,” being the absence of the quality of ‘Saz,” -
there is no such experience. Once the pot is destroyed, then the experience, ‘the
pot that exists’ doesn’t exist. What is the quality? That is Saz. That ‘anupapattau.’
This means that this has no relevance. Such an experience has no kind of
relevance. Therefore, such an object has no kind of relevance. ‘ Kim visaya syat’
Then what object will be there for Sadbuddhi? If there is no quality, there is no
Sadbuddhi. Then what will be the object of Sadbuddhi? There isn’t such an
experience.’

So, first take an experience, place it before, and then discuss. If there is no
such experience, then there is no relevance in the discussion of ‘sa? and ‘asat’
That is the meaning. Otherwise, ‘na tu punah sadbuddheh visayabhavat’ Where
the pot is destroyed, if we don’t have the experience of ‘Saz’ then it's not that the
object of Sadbuddhi, the ‘Sat wouldn’t exist. That is the meaning. Where the
pot is destroyed, not experiencing ‘Sat, "isn’t because there is no such thing as

‘Sat’ Instead, there, there is no experience, such as ‘san ghatah, ‘the pot that
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exists.” We cannot discuss about something that isn’t an experience. We can only
discuss while placing our experience before us. How can we discuss about
something we don’t experience! Here, we discuss, while placing before our direct
experience. The pot is destroyed, so the experience of ‘the pot that exists,” doesn’t
exist, therefore, there is no kind of discussion there about ‘ Saz ’ Therefore, there
is no meaning in saying that ‘Sat’ is something can become non-existent. There is
no meaning in saying, ‘Satchanges.” That is what is said. ‘Sadbuddhih,’ this
knowledge of Sat, ‘visesanavisaya sati; having the quality of Existence as its
object, being so, ‘visesyabhave, in the absence of the qualified object, the pot,
‘visesananupapattau, if the quality of Sarhas no relevance there, ‘kim visaya
syat, what becomes the object of that Sadbuddhi’ There is nothing.

Therefore, there is no experience of Sarthere. Where! Where the pot is
destroyed. ‘Na tu punah sadbuddheh visayabhavat’ Instead, it isn’t because the
object of Sadbuddhi, Satisn’t there.” That is the meaning.
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GITA CLASS - CHAPTER 2, PART 6

Yesterday, we discussed about the nature of experience. By this we mean the

experience of objects, or the experience of the Universe. Here, the Siddhanti says
that the experience of Sar, of Existence, is continuous in all experiences. These
are the experiences we have of external objects. When this happens, the objective
experience is joined together with the experience of the Paramatman. That is why.
However, we don’t distinguish these separately. This is said to make this clear.
Because this experience of Satis continuous in all experiences, it is True. When
we say of an object, ‘it exists,” the experience of Existence is joined together with
the experience of the object. Because the experience of that Existence does not
change, the object of that experience, or that which one knows through that
experience, that Saris True. When we know objects, the knowledge is joined
together with Existence. The object of that knowledge, or that which is known
through that knowledge, that object changes. It constantly changes. Therefore, the
object is asat. That is what was said.

In this matter, we explained through the Siddhanti and Pirva Paksa. Here,
there is a question by the Pirva Paksa. ‘ Ekadhikaranam ghatadi visesya abhave
na yuktam.” We explained this yesterday, but we can once again review this part
of the bhashya. It says, ‘ekadhikaranatvam ghatadi visesyabhave na yuktam. This
concept of ekadhikaranatvam is the same as samanadhikaranatvam. We
discussed this before in detail. What does the Siddhanti say! He speaks about
samanadhikaranam. When two words with two meaning are joined together, and
this produces a single meaning, that is samanadhikarana, a shared substratum.
We said, ‘san ghatah, the pot that exists.” There, the meaning of the word ‘pot,’
is an object. The word ‘san,” is different. The meaning of ‘san’is Existence. The
Siddhanti says that these two words joined together produce a single meaning.
Even if the meaning of the words is different when separate, they only indicate a
single object. What is that? It is Sar, Existence.

So, on the side of the Siddhant, the side of Advaita, this samanadhikarana
indicates the oneness of the object. Why is that said? There, it says that in the

two words, the meaning of the word ‘ghatah,” is imagined. That isn’t considered
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as an object. That indicates what is imagined. Instead, the word ‘san,” indicates
Existence. These two words joined together do not indicate two meanings; it is
only one meaning. If that is so, when this subject is discussed, a person asks,
‘when the pot is destroyed, what happens?’ After the answer to that, it is asked,
‘you are using two words in this example. One is the word ‘sar’and the other is
the word ‘ghatah.” You said that one of these is the visesyam, the qualified object.
The ghatah, or pot is the qualified object, and ‘sat’is the visesanam, the quality.
[f we say that the qualified object is imagined, then there is no difference in the
meaning of both words. This samanadhikaranam can only occur where two
words indicate a single thing. So, if we say that the meaning of one word is
imagined, then there is no difference between the meanings of the two words.

The Purva Paksa says, ‘you are getting wrong the basic rule of
samanadhikaranam. We can only say that a single word indicates a single
meaning. You can’t say that two words indicate a single meaning.” This is
because in subjects such as samanadhikaranam, one must accept certain rules put
forth by those expert in the sastras. So Sankara accepts certain things, like ‘how
must samanadhikaranam be!, etc.

So, when a subject is discussed, only if both groups accept some common
basic matters, can a discussion take place. Otherwise, both groups will go their
own way. ‘What I say is right!” The other person will also say, “What I say is
right!” So, both people won’t be able to reach an agreement. So, when we say that
it is a logical discussion, this means that are basic matters accepted by both
people. Only after certain things are accepted can the discussion begin. Normally,
wherever there is a debate, one person will say the Pirva Paksa and another will
say the Siddanta.

Before the start of the debate, both sides will ask, ‘which scriptural
authorities are accepted! On what grounds should our discussion proceed? First,
both people reach an agreement. This kind of agreement is in all scriptural
discussions. There is such an acceptance for the concept of samanadhikaranam.
We said the example before, ‘so ‘yam devadattah.’ ‘This is that Devadatta.” The
word ‘sah’indicates a meaning, and the word ‘ayam’ indicates a different
meaning. When both of these are joined together, it indicates a single meaning.

Here, it says, ‘ghatadi visesyabhave. Here, the objects are not real; they are
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imagined. This doesn’t mean that they are non-existent; instead it says that they
are imagined. This word ‘abhava,” should be interpreted as ‘imagined.” Thus, the
qualified objects, such as a pot, are imagined. They are superimposed. They don’t
exist in the Supreme Truth. That is the meaning.

This isn’t the ordinary meaning of ‘abhava,” or non-existence. These are
imagined. Thus, the use of this word ‘abhava’shows a difference from normally.
Take this book here. Normally, we cannot say that it is ‘abhava’ non-existent.
That is only possible to say if there is no book. That is the meaning of ‘abhava
accepted by everyone else, except for the Advaiti. What does Advaita say! While
this book exists, it is ‘abhava.” We see the object, know it, and use it. Still, the
object is ‘abhava.” Why is that! This is because the word ‘abhava’here means,
‘imagined.’

That is what we explained before. For explaining that, we discussed how
knowledge grasps an object through the medium of Place and Time. When
knowledge grasps an object, how does knowledge contain the object!” We
discussed all of these matters before. This is in order to understand the meaning
of ‘imagined.’” So, if we accept that these qualified objects, such as a pot, are
imagined, then there is only object there. That is ‘sat. "It is the object we grasp
through the word ‘Sar’

There is no visesyam, the object. There is only the visesanam, the quality. If
that is said, how can there exist this samanadhikaranam? ‘Na yuktam, that isn’t
correct. ‘It chet’ what about this? These words ‘7t chet, indicate that it is a
question. A word used for indicating a question is ‘chet.”‘If it is so.” After that, it
says, ‘na.’ From this, we understand that what is going to come is the Siddhanti.
This refutes the question. ‘That question isn’t correct.’

‘Sat idam udakam iti marichyadau anyatarabhavepi
samanadhikaranyadarsanat’ Here, what does the Siddhant do? We said before,
that the person asking the question and the person giving the reply will agree on
certain basic matter. The discussion proceeds on that foundation. Here what
happens! The questioner accepts one thing. He accepts that the object is
imagined. That is why it says, ‘marichyadau,’in objects like a mirage. Here, for
matters like a mirage, both people have no difference of opinion. What is that! It

is that the water there is imagined. Seeing that imagined water, what does a
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person say! Just like a person says before, ‘san ghatah,’ the pot that exists, here it
says, ‘sat idam udakam.” ‘The water that exists.’

This is because in the time when water is seen within the mirage, that water
is known as being true, until one understands that it is merely an imagination.
Because of knowing thus, the person goes near to drink the water. For a person
who sees the mirage, the first experience he has is ‘sat idam udakam.” He
experiences, ‘there is water here.” Then what happens! There, like in the
experience of any object, both Saris known and the water is known. The
experience of water here, the water that is the object of experience, is imagined.
In truth, it doesn’t exist. There is no difference of opinion in the questioner on
this point.

However, here, how is it! Where it says, ‘sat idam udakam,’ are the words
are used as a samanadhikarana! Yes. The meaning of Sarand the meaning of
‘udakam’ are different. Here, this is said as a samanadhikaranam. Here, how did
this samanadhikarana come! The Siddhanti is asking this to the questioner. Why
is that! It is because of this, ‘visesyabhava.’ Here, the qualified object is water.
That doesn’t exist; it is imagined. There, the water is imagined, and the ‘Sat’is
Real. This is the ‘Sar’that exists in all places. The water is imagined. Still, here,
the questioner has to accept samanadhikarana at least in this example. Because of
this, he has to agree. The Siddhanti takes it to this place. He leaves the ordinary
worldly experience, and takes the subject to the level of illusions for the
questioner. That is why this example is given. ‘Then isn’t the water imagined?’
After that, don’t you accept samanadhikarana! 1f that is so, go to the worldly level
of experience, and look.” There also, it is like this.

This is an example. The object is imagined, while ‘Sa¢’is continuous.
Thus, it says, 7dam udakam iti marichyadau anyatara abhavepi Here there are
two objects; one is Sat, and the other is water. In that, ‘anyataram,” not one,
‘anyatara abhave api,” even if there is not one, ‘samanadhikaranya darsanat.’
There is samanadhikarana. That is the meaning. Here, in this example, this is
mostly not in any books. In some books, there is not the word ‘saz. ”Even

without that word, this can be explained. It can be explained with just, ‘idam

udakam. What is this like?
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Wherever the subject of delusion is discussed, there are some famous
examples. There is the example of the snake in the rope, or of silver in the
mother-of-pearl. All of the experiences there are the same as this. ‘/dam rajatam,’
this is a rope. ‘Ayam sarpah, this is a snake. In all of these, in the snake, in the
silver, all of that is Asaz It is imagined. But what is it that is continuous in all of
those! It is the word ‘idam, ’‘this.’” ‘Ayam sarpah, this is a snake. In masculine
form, it is ‘ayam.’ In neuter form, it is 7dam.’ This is the same word, the same
meaning. ‘Ayam sarpah.’ ‘Idam udakam.’ ‘Idam rajatam. This is used in all of
these. In all of these, there is the word %7dam,” ‘this.” We know these objects
through the word ‘this.’

There are three forms for the word ‘idam.’ In neuter case, it is ‘idam.” In
masculine, ‘ayam,’ and %yam’in feminine case. These are the three forms of
‘idam. This word is used to show objects that are very close. This means, ‘this.’
In all of these situations of confusion, the object seen in delusion disappears.
When we see a snake in rope, or when we see silver in mother-of-pearl, or water
in a mirage, these objects are all seen in the moment of delusion. Only a
moment is needed. Through a moment itself, that delusion is created, and in
same moment, it disappears. This can happen in a single moment. There, what
is it that doesn’t change! It is ‘This.” That doesn’t change. This word ‘this,’ is
what is considered as True.

This is because the word ‘this’ points to the object which was seen
differently in delusion. This is a matter we have discussed in detail before. The
word ‘this’ points to the base. This points to the foundations, of the mirage, the
rope, the mother-of-pearl. That is the support, therefore it is True.

Here, through just using these two words 7dam udakam, we can say that
one is true, and the other is imagined. ‘/dam’is True, and ‘udakam,’is
imagined. That can happen. However, this is explained, being joined to the word
‘sat’ Why is that! It is because we aren’t discussing about 7dam,’ ‘this.” We are
discussing about Sat. This is the Sarthat is continuous in all experiences. Here,
the word ‘idam’ points to the truth, the foundation. This shows Existence, but
the word ‘idam’ is used.

However, Sankara is discussing about the word ‘saz’ That is why it says in

some books, ‘sat idam udakam.” Now it will be easy to understand a little more.
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We can explain this idea, also using the word ‘idam.” There, ‘anyatarabhavepi,’
even if there is more than one thing, ‘samanadhikaranyadarsanat.’
Samanadhikarana is seen. When this is said, we feel the idea.

In our every worldly experience, when we know each and every object, we
have the experience of Existence along with the experience of the object. Because
that experience of the object is joined together with the experience of Existence,
that object must not be Real. Instead, that object is imagined.

However, in all of these matters, in each and every object, we know as
being true. This isn’t like a snake in the rope, or like water in a mirage. We
know that object as true. We don’t just know. We act, using that object. Take
clothes. ‘San patah.’ When we have the experience of clothes, we know that as
being true. We know it as being true. We discussed this in the Brahma Sutra
classes. This is ‘artha kriya karyam.’ This means that we can utilize that object.
That makes it difficult for us to accept that that is imagined. We thus have
difficulty.

This is because, how can we say that the cloth we take now is imagined. We
have a utility for that. The silver in the mother-of-pearl isn’t like that. Nobody
takes the silver in mother-of-pearl, and makes an ornament out of it. We haven’t
seen anyone make an ornament out of that. But here, it isn’t like that. Here, what
is it! There is ‘artha kriyatvam.’

To say in another way, that has worldly suitability. When we are awake and
act, we think and act, depending on each one of these objects. Therefore, what
happens to those objects! They have a continuance. I wear the clothes today that
[ wore the other day. It isn’t like that with imaginings. That disappears in an
instant. So, when it is said that objects that are suitable in worldly experience are
the same as the imagined objects that disappear in a moment, this isn’t agreed to
by the intellect. How can both of these be true in the same way? The other has
no worldly suitability. The snake in a rope has never bitten anyone. No one has
ever died like that.

However, the snake in worldly experience isn’t like that. That is born, and
grows. It bites men, and they die because of that. Then how can we say that both

are the same! When this is said, in one example, we directly experience the truth
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behind the object. In the other, we clearly experience illusion. Here what is said
in Advaita’ Both of these are the same.

Like that are these two. When we link together two separate things in our
experiences, we feel there is a ‘contradiction.” Because of that, why does our mind
feel this difficulty! The mind accepts that these worldly objects are Real. To refute
this, this example was given.

We experience each and every object as being Real, in the worldly level of
experience. Here, what is said? That Real-ness, the experience of Real-ness,
doesn’t belong to the object. Instead, it belongs to the Existence that is joined
together with the object. That is different. Because the objects become an object
of our awareness, being joined together with Existence, we think that the objects
are Real. It says to be give more alertness. If we think grossly, we experience that
these objects are real. That experience isn’t refuted here. That is something of
primary importance.

This doesn’t refute the reality of objects in the worldly level. While
accepting that, what does it say! The reality experienced in the object isn’t the
object’s self-controlled Existence. Instead, we experience the object because it is
joined together with another Existence. That is how we experience the object.
Because we experience it like that, we feel that the object has existence. Here, it is
distinguishing and showing this.

Then a question comes. This suitability of worldly experience isn’t seen in
the other examples. There is a sanke that bites, and a snake that doesn’t bite.
There is silver we can use to make ornaments, and the silver we cannot utilize.
Thus, there is no worldly suitability in these, is there! Here, what does the
Siddhanti say! It says that however worldly suitability this has, that is how much
worldly suitability that has. However, we don’t experience like that. In other
words, the snake seen in a rope doesn’t bite us. Why is that? It is because it
doesn’t get the time to bite. If it gets the time, it will bite. That is it.

What happens there! It is in half an instant, that that happens. Because
that happens in the smallest fraction of a moment, what is it/ Matters that are
continuous don’t happen. However, sometimes delusion can be like that. Some
people, if their foot becomes entagled in a rope, they don’t see a snake. Instead,

what will be their experience! ‘A snake bit me.” The rope becomes entagled and
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causes a bruise. Immediately what happens to them, if it is a person traveling,
who is afraid of a snake! He will be suspicious. It's not that he saw a snake.
Instead, he becomes deluded, that ‘a snake bit me.’

That will be made somewhat more clearer, if you look at a dream. In a
dream, a snake may bite us. An elephant may attack us. We may have to lie
down in the hospital. We may sometimes die. All of this happens in a dream.
There also, what happens! There is worldly suitability of objects. All of these
illusory objects have worldly suitability. How? It is in the level of their experience.
Because of that, there is no difference in the level of worldly experience.

Then when do we understand that all of that is irrelevant. It is immediately
upon waking up. It is after coming to this state that we understand, ‘everything
that happened - an elephant didn’t run towards me. I didn’t fall unconscious.
The elephant didn’t strike me.” The person understands all of this later. So, in
the level of experience, there is worldly suitability. That is the same thing that
happens here.

When we take clothes and utilize them, what happens! In this level of
experience, that object has worldly suitability. Only then do we know it. For a
person who contemplates and understands this, there is no kind of difference
between the two. This is the same as that. What happens in a dream is the same
as in the waking state. What happens in the waking state is the same as in the
dream state. There isn’t a single difference. Then what does a person with
discrimination know? ‘If that can be imagined, then this can also be imagined.’

In both places, it is in the level of experience. But later, without knowing
after waking up, there is no difference in both in the level of experience. For a
person who sees a dream, the dream is never an illusion. No matter how
intelligent, in a situation where he sees, that is true only. Like that, when we
experiences these things in the worldly level of experience, all of that is Real.
That is also said.

Therefore, the experience isn’t refuted. Instead, it says to reflect on the
experience. Having reflected thus, understand the truth behind. To give this
understanding, it says, ‘anyatara abhavepi.” Even if there is no one within these
two, ‘samanadhikaranyadarsanat.’ There is samanadhikaranam. Because of that

alone does the object become Real. Wherever there is samanadhikaranam, the
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object will be imagined. And the ‘Sat’exists in any form, as being without
change. This is what Sankara desires to make clear through the bhasya.’
‘Tasmat, therefore, ‘dehadeh dvandvasya cha sakaranasya asatah na vidyate
bhavah iti; So, ‘dehadeh dvandvasya, the pairs of opposites. We had been
discussing about opposites such as cold and heat in the previous shloka. Of
those, ‘sakaranasya,’ along with their causes. Along with its cause, which is also
produced from a lineage of causes. If we think like this, in the attitude of cause
and effect, all of the effects are destroyed. Clothes are destroyed. Then the thread
is destroyed. Then the cotton is destroyed. Then the tree from which that came is
destroyed. If we go like that, then the atoms that make up the cotton are
destroyed. Thus, if we look and think in terms of cause and effect, we know that
all of these are subject to destruction. Like that, that which is destroyed is Asat. It
is imagined. For that, ‘vidyate na bhavah.” There is no bhava, no Existence for
that. We should understand this.

There is a difference between destruction and imagined. Where it accepts
that the objects are destroyed, it doesn’t necessarily accept that they are imagined.
A object exists, and is then destroyed. That's not difficult for a person to accept.
Everyone accepts this. However, it isn’t destruction; it is imagination. What does
imagined’ mean! It means that even that destruction is imagined.

What do those who accept that these are imagined say! The birth,
sustenance, and destuction of those are all imagined. The Advaiti accepts like
this. What does the Dvaiti do? He accepts birth, sustenance, and destruction.
There, what is said? ‘These aren’t eternal. They are perishable.” However, the
Advaiti accepts that these are imagined. That is the difference between them.

Then there is a question: ‘If Saris itself the embodiment of awareness, is it
correct to say that it again becomes aware of itself?’

This indicates Asat, or imagining. So, Satis itself the embodiment of
Awareness. The questioner asked if it is correct for that to again become aware of
itself. In truth, that is what constantly happens. What happens! Sar makes itself
an object of awareness again. This process of Saragain making itself an object of
awareness is what is called ‘bondage.” Or, this is called, ‘samsara.’ That is

samsara.
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If Sardoesn’t do that, because - that is the embodiment of Awareness. If
such a process doesn’t occur, what is it! That is Muks#. That is the difference
between bondage and Liberation. How is that! Now, we think. What do we
think? We think, ‘I have knowledge.” Or else, we think, ‘I know the truth.” These
are our worldly experiences. What do we say about these experiences? It is Sar
that makes one aware of these. That is what is said.

How does this happen? This is because in the Supreme Truth, Saris self
effulgent. We are not able to know That. However, we aren’t like that. ‘I know
myself. I have awareness about my knowledge. ‘I know my own knowledge.’
These are our experiences. How does this happen? This is what we discussed the
previous day. This is called, ‘Maya.” We experience that Sat, which is not an
object, as if it were an object. This is Maya. We experience that selfluminous
Paramatma as if it were an object. Where is it experienced! It is the experience of
‘1" What is the experience of ‘I’ That experience reveals me. In other words, it
reveals Sat. It reveals one’s own Existence. This is experience.

In truth, is that possible! No, it's not possihle. Why is that! It is because in
the Supreme Truth, Saf, or Existence, is not something to be revealed by
knowledge. Then what! In the worldly level of experience, that is what constantly
happens. In the Supreme Truth, that doesn’t happen. So, we should understand
the difference between the two.

When we say that Saris itself the embodiment of Awareness, what is it/
That is its Supreme State. Sarand Awareness are only one. That is constantly
selfluminous. Then what about saying that it again becomes aware of itself! That
is condition of bondage, which we constantly experience. This is the condition of
worldly experience. Here what happens! Knowledge strives to know that
constantly.

What is this bondage, or samsaral In truth, it is an effort to return. In
whatever moment you set out for the journey, at that time, you begin the return
back. That is its specialty. The moment the journey of samsara begins, in that
same moment the journey to return also begins. One goes forwards and
backwards at the same time. That is what happens. This is not possible normally,
but is possible here. This is called Maya. One walks forwards while walking

backwards at the same time. In other words, the jiva constantly becomes bound
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while striving to become free. That is what happens. This matter is said through
many examples.

So what is the proof of our experience of Existence, or of the effulgence of
Awareness, or the experience of Bliss! The jiva has only a small awareness of his
true nature. Because of this, what is said? We said the other day that the jiva has
part knowledge, part ignorance, about the Atma Tattva. Because of that, the Jiva
can develop jijAasa. Because of that, a person strives to attain That. When we
strive consciously for That, what do we do? We depend on the scriptures and
Guru. A person who strives unintentionally, what does he do! He searches for
that in the external objects. These are Jivas. Worldly people search for objects in
search of their true existence and bliss. That is why they approach the objects.
That is an effort that is not intentional.

What happens in this? We try to reveal the Self, which is Selfluminous.
Sadhana is the intentional effort towards this. Why do perform spiritual
practices! We say we do sadhana for the attainment of moksa, or for Realization.
What happens there! A person tries to reveal what can never be revealed. We are
trying to discover what can never be discovered. That is the truth of what
happens. We take a journey to a place that can never be reached. Why is this?
Why is it said that the Self can never be discovered or reached?

This is because the Self is not a place that must be reached. It is the place
where we are standing right now. Only if there is a difference of place can we
reach somewhere. When do we need to realize something! That something must
be other than us. This Self is not separate, so it cannot be realized. Only a distant
place can be reached. This is not a distant place. Instead, it is your True Nature.
Because of this, it cannot be reached. However, we try to do this.

Because of this, what is said? It says that knowledge tries to again become
aware of its true Existence. This is a conscious, intentional effort. If the effort in
intentional it is called ‘spiritual.” If it is an unintentional effort it is called
‘worldly.” That is the difference between the two. So, if we ask whether the
worldly experiences are true, we can only say that they are true on the worldly

level of experience. In the supreme Truth, they are not true. What is in the
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Supreme Truth? This 7artva is constantly self-effulgent. There is neither bondage
nor Liberation in the Supreme Truth.

Then, we can only say that the worldly experiences of objects are imagined.
We discussed before that these experiences consist of Satjoined together with the
object. This was shown through the examples, ‘the pot that exists, etc.” What are
all of our experiences! It is true that they indicate what is imagined. But what is
indicating the imagined objects! That is Sar, Pure Existence. Therefore, we are
indicating both Sar (Existence) and Asar (the imagined). We should understand
this. When Sarand Asarare indicated, what is this Asat’

Asatis that which is not. If we indicate that which doesn’t exist, in truth,
what is it! We cannot become aware of that. There is no such awareness. Then,
in the supreme Truth, there is only the effulgence of Sat, Pure Existence. What is
the meaning in saying we have awareness of something that doesn’t exist! In the
truth, there is no such awareness. How can one have awareness of something that
does not exist!

What is the meaning of saying that we indicate what doesn’t exist! It means
that there is no such awareness, in the supreme Truth. How can one be aware of
what doesn’t exist! If we think this much, think a little bit further. Then it will be
correct. Will it be possible to be aware of what doesn’t exist! One doesn’t have
awareness of what is not. This is because it doesn’t exist. Then what is it that one
is aware of! That is Saz. Will it be possible to make one aware of that! No,
because it isn’t an object of Awareness. That is constantly self-effulgent. That is
the ultimate statement that can be given regarding this matter,

Even uf that is so, in our day-to-day worldly lives, this is upside-down. We
become away from the Truth. Everything we experience is opposite to the Truth.
Through those opposite experiences itself, there is a light. That is what prompts
us to search for Sar. That light is called ‘Sat. Existence’

So, we should think about this, accepting both levels of this at the same
time. One level is the level of wordly experience, and the other is the level of the
Supreme Truth. The scriptures discuss both of these. They discuss the worldly
experience, as well as the Supreme Truth. If we merely put these together without
distinguishing, it will only create confusion. So, the question is correct. At the

same time, the question is wrong. It is both. When we take into consideration
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the worldly level of experience, this question is correct. However, when we
consider the Supreme Truth, this kind of question has no relevance. We should
distinguish and understand like this. That is why it says in the bhashya, ‘tasmat
dehadeh dvandvasya cha sakaranasya asatah na vidyate bhavah.’ This is ending
this part of the bhasya. This means that the dualities such as cold and heat do
not exist in the Supreme Truth. Lord Sri Krishna tells Arjuna, ‘Tams Titiksasva
Bharata.” ‘Forbear these dualities!’

So, how should we forbear them?! This doesn’t mean to suffer. Suppose
someone close to us dies. We immediately become sad. A friend comes to us and
says, ‘suffer through it.” What does this mean, ‘to suffer!” This means, ‘go ahead
and be sad.” Is there any other meaning to this! ‘Suffer,” means to let it continue
like it is now. Nothing more is needed. This means to suffer. There is no other
meaning for the word ‘suffer.” This is a permission given to suffer. ‘Go ahead
and suffer.” That's all. Otherwise, there is no other meaning of ‘suffer through it.’
Our suffering will continue like that. Here, that isn’t the meaning said. It says,
‘Taams titikshasva. ‘Forbear these.” The commentator said before, ‘ harsam
visadam va ma karsih.” Do not give way to delight or sorrow. Do not continue
the pleasure into delight. That is called ‘anusukham.’ Like that, there is
‘anusochanam.” This means to not continue the pain and suffer. This is what
we normally do. If anyone dies, we go there and make them aware of this
‘anusochanam.” This means that we make them suffer more. Here, that isn’t what
the Lord says. He says, ‘don’t give way to this anusochanam,’ the continuance of
suffering. Never instruct a person to continue to suffer. That may be difficult, but
it says one should do that. ‘Anusochanan’ should not happen.

How does that happen in the experiences of happiness and sorrow in our
life? When we something is favorable to us, we experience happiness, and when
something is unfavorable to us, we experience suffering. Whatever it is, a death,
or anything, this unfavorable event causes pain for us. Where is this pain? This
pain occurs in the mind (antahkarana). This pain is a modification in the mind.
This antahkarana, according to its samskara, can transform in several different
ways. It can change. When it changes in that way, what is the cause of that! The

change is caused from samskara. One specific transformation of the antahkarana

39



is called ‘sukham-*pleasure. Then it transforms in another way. That is called
‘dukham,” pain.

When the external situations are unfavorable, the antahkarana will
transform in the form of pain. There will be the modification of pain. Then the
mind transforms according to that modification. This transformation (parinama)
is something that happens to external objects when they change their form. For
example, take water. If water is put in a freezing environment, it becomes ice. As
ice, water has some unique features. Normally, if our body comes into contact
with water, it doesn’t cause us pain, but if the water is frozen into ice, the contact
of the body with the ice will cause pain and make the body numb.

Whenever an object transforms into a different form, the new object will
have unique qualities to it. This is what happens with the antahkarana.
Normally, the antahkarana is free and pure. It is like light. Like the light of the
sun, it is full of Pure Energy, at all times. However, when that undergoes a
transformation, in the same way that water became ice, the mind freezes and
transform. Then pain happens. Or that can become liquid, in the experience of
pleasure. All of these are some specialties of the antahkarana. This is what is
called ‘sukham’and ‘dukham.” What is the cause of this at all times! These are
external and internal causes.

The external cause is the experience of objects. We said before about the
experience of pleasure and pain. The internal cause is primarily our samskara.
We discussed this before. Through these causes, the antahkarana will have
transformations of pain and pleasure. The antahkarana does not have a firm
nature. It is constantly undergoing transformation. When the mind transforms in
that way, it can vary in relation to time. The transformation may take place over a
long time, or over a few moments. For whatever cause prompted that
transformation, in the presence of that cause, the antahkarana will continuously
transform. That is the meaning.

For example, suppose you have a toothache. Then the antahkarana will
have a transformation of pain. As long as that cause of the transformation of pain
exists within, till then that transformation of pain will constantly take place in the
antahkarana. This is depending on an external cause. Here, what is it! The body

is the cause. This is a trouble that came to the body. That will make the
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antahkarana transform in that manner. Here, where is says, ‘don’t give way to
sorrow,” what is meant! It means to not become a cause for that kind of
transformation, knowingly or unknowingly.

After the spontaneous transformation, how does one become a cause of
suffering! This happens by thinking about that transformation. We think about
that suffering. When we think about the sorrow, our minds become weak. This is
what happened to Arjuna, this weakness of heart. When that happens, we create
another cause. How is this? It is our thoughts. Having created that cause, through
that cause, this will transform again. Then, the suffering will extend more.

However, one must not sustain the suffering. To avoid this, the Lord says,
“Taams Titikshasva. ‘Forbear these!” The saying to ‘not have delight or sorrow’ is
the same thing. The same thing applies for pleasure. The continuing
remembrance is what creates ‘anusochanam.’ That again becomes a cause for
suffering. It says here to avoid that. Either way, that has happened. Through the
trouble of the body, the antahkarana had a transformation of pain. If one thinks
about that and becomes a cause for its continuation, then we give a prompting
for the mind to continue to transform in that way. This prompting for the repeat
of experience, avoid this. According to either the specialty of the mind, or the
weakness of the mind, the experience may be even stronger than the beginning.
That what is called ‘inability to suffer.” If a person has pain, and doesn’t have the
strength to bear it, what happens! His suffering will be more intense. This means
that he thinks very seriously about the pain, and suffers more. The continuing
transformation of the mind will be stronger and more intense.

This second coming of the transformation - avoid that. That is ‘#tiksa,’
forbearance. However it is experienced in the beginning, through internal or
external causes, keep that suffering there itself. Don’t continue and develop that.
That is ‘#tiksa.’ That which comes to us, which is unavoidable, is not possible for
anyone to avoid, even for Jaanis. That is what is called ‘prarabdha.” That simply
must be experienced. However, do not suffer through continuing that. This
means that we can avoid the suffering caused from thinking about that. That is
primarily what is meant by ‘“#iksa.’

However, how can we obstruct this coming transformation of the

antahkarana’ If we continue to think about that suffering, the suffering will

41



continue. If we view the suffering seriously, it will grow. But if we view the pain
very lightly, it will stop coming. This is how one ends the transformation in the
antahkarana. One thing that helps in this is the knowledge that these objects are
unreal. This helps to gain forbearance. When this is said, Sankara says that Azma
Bodha, awareness of the Self, is an aid in forbearance. How is that an aid? ‘These
objects are imagined. These objects are insignificant. These objects, the pleasure
and pain, are in the antahkarana. In truth, I am the pure, Selfluminous Aman,
which is not identified with this antahkarana.’ In this way, for a person who
thinks correctly about the suffering, the object, and the Self, makes this firm, and
gains mental firmness, when these experiences of pleasure and pain are
unavoidable, he feels the insignificance of these experiences in the mind. He
becomes aware in the mind of the insignificance of these. What is this like?

For example, a person becomes sad after his best friend dies. This is an
ordinary, worldly mind. However, another person thinks correctly about this
relationship and other things, because of a special samskara. This is a person
who thinks in the view of spirituality. Because of that, this person has a special
view of this. ‘These relationships aren’t like we think. These are an illusion.” If a
person thinks in the correct manner like this, that kind of death doesn’t make
him suffer in the way that the worldly person suffer.

Like that, for matters related to the body, for the suffering caused by the
body, these affect an ordinary person. He suffers. However, for a person who
thinks correctly about these matters, and gains courage and firmness of mind, he
doesn’t allow the suffering to overpower him. The pain doesn’t control him.
This is while he experiences the pain. To say in another way, he will have more
strength to face the pain than the other person. For that, one primary means is
Atma Bodha, awareness of the Self. This Atma Bodha transfers stability to the
mind. Through that, he becomes able to overcome pain. For that, here, it is
making the listener aware of the Reality of the Azman, and the illusory nature of
the worldly objects. That is what is said next.

‘Tatha satascha,/tmano,/bhavo,/vidyamanata na vidyate
sarvatravyabhicharadityavochama. Evamatmanatmanoh

sadasatorubhayorapi drsta upalabdho,/nto nirnayah
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satsadevasadasadeveti tvanayoryathoktayostattvadarsibhih. Taditi
sarvanama sarvam cha brahma tasya nama taditi tadbhavastattvam
brahmano yathatmyam taddrastum silam yesam te
tattvadarsinastaistattvadarsibhih. Tvamapi tattvadarsinam drstimasritya
sokam moham cha hitva sitosnadini niyatanityarapani dvamdvani
vikaro,/yamasanneva marichijalavanmithya, vabhasat iti manasi niscitya

titiksasvetyabhiprayah.’

‘Tatha satah cha atmanah abhavah avidyamanata na vidyate.” Here it is
speaking firmly about Atma Bodha. It says, ‘satah atmanah.” This means that the
Self is Sat. That has no destruction. The ‘abhava,” the non-existence of that, does
not exist. ‘Abhavah na vidyate’ Why is that! ‘sarvatra avyabhicharat’ That Sat is
the Atman. That Satthat is experienced as joined together with the experience of
objects is the Paramatma. 1t says, ‘sarvatra avyabhicharat’ Without any change,
that is situated everywhere, without any break. /&7 avochama.’ This was said
before, and is being repeated.

Then, the bhasya says, ‘evam,’ in this way, ‘atmanatmanoh sadasatoh
ubhayoh api drstah upalbhdhah antah nirnayah.’ So it said, ‘evam
atmanatmanoh, the Self and the non-Self, this Sarand the objects, ‘sadasatoh,’
the Sarwhich is the object of our experience, and ‘asat, ’ these objects, ‘ubhayoh
api drstah.” The sloka says, ‘drstontah.” This part is being explained. The
decisive knowledge of both sarand asat, ‘drstah,’ was seen, or ‘upalabdhah,’ was
obtained. This firm knowledge becomes firm in the mind of the /Aani, and he
realizes both of these, sarand asat He gains the firm knowledge that the Aeman
is Sarand the objects are imaginary. He has this decision. This is made firm.
How is that?

[t then says next, ‘sar sadeva.’ This Satrdoes not change. It is continuous,
and unbroken in all experience. Then, it says, ‘asar asadeva.” What is Asad It is
imagined. That is never Sat. That never has any stability. /&7 cz anayoh
yathoktayoh tattvadarsibhih.’ This is explained. ‘tat iti sarvanamah sarva cha
brahma. Tasya nama tat iti tatbhavah tattvam brahmanah yathatmyam. Tat
drastum silam yesam te tattvadarsinah. Taih Tattvadarshibhih. The sloka says,

43



“ubhayor api drstontas tvanayos tattvadarshibhih. The breakdown of the words
in this part is,” ubhayoh api drstah antah tu anayoh tattvadarshibhih.

Here it is explaining these four words in the sloka, ‘sat sadeva asat asadeva
tu anayoh yathoktayoh tattvadarshibhih.’‘The words ‘ubhayoh anayoh,” mean
‘both of these.” Then, ‘yathoktayolh means that sarand asat that were spoken of
earlier. What are these! ‘Antah drstah.’ This means that the tattvadarsis grasped
the tattva of these. By who! ‘ Tattvadarshibhih.’ That was understood by A#ma

JAanis. So, it says, ‘tattvadarsi’

Therefore, the bhasya explains the meaning of the word ‘fartva’” What is
tattval The bhasya says, ‘tat iti sarva namah,’” The word ‘¢af is all names. This is
a ‘pronoun.’ In Sanskrit, this word is all names. To continue the indication of a
name, this word is used. That is how it is ‘sarva nama.’ In Sanskrit, all names
can be indicated by the word ‘zat.” This can also be indicated by the word ‘idam,’
‘this,” or by ‘erat,” ‘this.” This word ‘that’ can be said in different ways also, ‘sah,’
he, ‘ayam,’that, and 7mam, her. Therefore, all names are this word ‘zaz’ Why
is it called this, ‘sarva namal’ This is because it indicates everything. That is why
it says that the word ‘#af is all names. This is how the word ‘zat’is described in
Sanskrit grammar. So, the word ‘zat’ can be used to indicate anything, anyone.
Take the name ‘Rama.’ To indicate the name Rama, it is said, ‘sah Ramah.’ ‘He
is Rama.

So because the word ‘zat can indicate any object in the Universe, it says that
this word is all names, ‘sarva nama.” There is nothing that the word ‘tat’ cannot
indicate. It can even indicate God. There is the scriptural phrase, ‘zar tvam asi’
“Tat’ God, ‘Tvam,’ the Jiva, you, ‘asi,” are. Therefore, because ‘ta¢ can indicate
any object, it is said that it is the name for everything. What is this everything? It
is said, ‘sarvam cha Brahma.’ All of this is Brahman, the Absolute
Consciousness. Because everything is contained within BrahAman, the Supreme
Consciousness, it is said that Brahman is everything. Or you can say that it is
Brahman that exists as the Self manifest in all of Creation, moving and non-
moving. So, what is Brahman? Brahman is everything. Therefore, the meaning of
the word ‘sarvam’is Brahman. Therefore it says, that ‘zat’ is the name for

everything, which means that it is the name for Brahman. That is why the word
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‘tat’is used in the phrase, ‘tat tvam asi,’ you are That.” This word ‘tat’is used to
indicate, or is aimed at the Supreme Self, the Paramatman. Therefore, the bhsaya
says, ‘tat iti sarvanamah. Sarvam cha brahma. Tasya nama brahmanah,’ the
name of Brahman, ‘tat) is ‘tat’ So what is the meaning of the word ‘zf in the
word ‘tattvam?’ It is Brahman. ‘ Tadbhavah tattvam. So, it says, ‘tadbhavah.
This means that the bhava, or condition of ‘tat), is ‘tattvam.’

Usually, the word bhava refers to the dharma, or special quality of an
object. We said the word ‘ brahmanatvan? before. This means the dharma, or
unique qualities of the Brahmanas. The qualities such as evenmindedness and
self-control consist of brahmanatvam. We discussed this earlier. Then, there is
the word, ‘manusyatvam.’ This means the dharma of manusya, man. What does
that mean? It means the unique qualities of man that distinguish him from other
beings. This is the form, abilities, etc. of man. So the special qualities of an
object are usually described as ‘bhavam.’

Here, the word ‘tat’ means Brahman. This is the bhava of Brahman.
However, there is no particular quality or dharma for Brahman. Then what is the
meaning of bhavam! The word ‘tadbhaavah,” means the true nature of Brahman.
There is only the true nature of Brahman. And what about any qualities,
dharmas, or ways of describing Brahman aside from Its true Nature! There is
none. There are no particular qualities such as these. Thus, it says, ‘tadbhavah
tattvam.” Then, the bhasya says, ‘ brahmanah yathatmyam.” This means the
condition of the true nature of Brahman. That is ‘brahmanah yathatmyam.’ The
word ‘yathatmyam’ means, ‘the truth.” What is the true nature of Brahman! It is
‘nitya suddha buddha mukta svabhavah. Its true nature is eternal, pure,
intelligence, and free. Those are the special qualities which belong only to
Brahman.

Then the bhasya says, ‘tar drastum silam yesam te tattvadarsninah.” We
said that the word ‘zat’is the true nature of Brahman. Therefore what is a zartva
darsi? It says, ‘tat drastum,’ to realize Brahman,’ silam yesam, of whose nature is
so,” te’, they, ‘tattvadarsinah,’ are Tattvadarsis.” This means those for whom Self-
Realization becomes spontaneous. This means that it is not enough to have heard
about the Self, or meditate on the Self, or to know the Afman in some state of

samadhi and then return. Instead, this must be one’s nature. Those who
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constantly abide in the Auman are tattvadarsis. ‘Taih,” by them, ‘tattvadarsibhih,’
by the tartvadarsis, what do they do? They know the true condition of the Asman.
That is a tartvadarsi. What have they said about this? It says that they have
explained the difference between what is Real and Unreal. ‘Drstah Antah
Tattvadarsibhih.’ This was explained.

Then the bhasya says, ‘tvam api tattvadarsinam drstim asritya sokam
moham cha hitva sitosnadini niyataniyatariippani dvandvani ‘vikaro ‘yam asaneva
marichijalavat mithya avabhasate- iti manasi nischitya titiksasva iti abhiprayah.

Here the forbearance (#itiksa) that we discussed earlier is presented. It says
here, ‘ manasi nishitya titiksasva’ Make firm in your mind this matter.” Once this
is made firm in the mind, you will gain the mental strength to withstand the
dualities of life. This withstanding is called ‘@tiksa,’” forbearance. How is this? It
says, ‘ Tvam api,’ even you, Arjuna, ‘tattvadarsinam drstim asritya’ Depending
on the realization of the tattvadarsis.” This is an important matter. What is the
realization of the tartvadarsi’ It is a spontaneous experience. The Realization of
the tttvadarsi is a spontaneous experience. The word ‘drsti,” can also mean
viewing with the eyes, but that meaning is not indicated here. So, asritya,’
depending on this spontaneous experience.” How can a sadhak rely on the
spontaneous bhava of a tattvadarsi’ This means that wherever the bhava of the
tattvadarsi is explained and described, all of that is for the sadhak to depend on.
This means that it is for him to follow. This can be said in a different way. It is
said in the Gita, ‘yar yat acharati srestah tat tat evetaro janah.” Whatever a sresta,
a great person does, other must follow that.” This is the meaning.

When we say that the people follow the ways of a sresta, a great person, this
doesn’t refer to the external practices of a sresta. If we consider the meaning in
that way, we will have to do everything in the same way as the person we
consider great. We will have to sit like him, walk like him, wear the same dress,
spit like him, sneeze like him. We will have to do all of this in the same way. So,
this doesn’t mean to imitate externally. The bhasya says, ‘tvam api tattvadarsinam
drstim asritya’ We can grasp the spontaneous bhava of the tattvadarsi through
the intellect, or we can understand this through bhAavana. That is different. A
person cannot contain the inner bhava of another person within them. No one

can contain within themselves the inner bAava of someone else. If the person
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contains something, that becomes his own; not the other person’s. That is what
happens.

For example, when we see a person who is very happy, we may also become
happy. We normally say, that this happiness ‘spread to us.” However, that is not
true. His happiness is his. Our happiness is ours. Happiness is natural for us.
The other person’s happiness is just an instrument. This is the same way with
sadness. In truth, these emotions are not spread from one person to another.
However, one person can cause another person to experience happiness. How is
this! This happens as an instrument. That is possible, but each person’s
happiness is their own.

We say that the Knowledge of a /Aaani is transferred to another /aani. That
is not possible. We say this. We say that one /Aani recognizes another /aani. As
far as the /Aani is concerned, there are not 2 /Aanis. There is only one /Aani.
Only if there are 2 JAanis can they recognize each other. However, in that case,
there are not 2 JAanis. However, we have the freedom to say this. We say this on
our level of experience. So what happens here! The Lord tells Arjuna to
understand the condition of the tattvajiani, and ‘asritya, ' take refuge in that. The
inner bhava of a sresta, a great person, having grasped that, it says to take refuge
in that. What is that! This means, ‘practice that.” Make that a practice.” Krishna
says this to Arjuna again. This is said in several sections. Having grasped the
condition of the Tartvajiaani with the intellect, perform bhavana on that by
oneself. Otherwise, having grasped that, make it a practice. How? Mentally. What
happens when he practices in that way! He tries to accept for himself the
condition of the Tarrvajaani.

The JAani is beyond the pairs of opposites. So what does the sadhak do?
He tries to go beyond the pairs of opposites (dvandvas). The Jaani is non-
attached. What does the sadhak do! He tries to practice that non-attachment.
The JAani knows, ‘1 am different from the body, mind, and intellect. ” Sankara
says, ghata drsto ghatabhinah.’ This means, ‘one who sees a pot is different
from the pot.” Like that what does the 7artvajaani do! He realizes that he is
separate from the body, mind, and senses. Otherwise, what is it! He considers

everything as his Self. This can be in either way. This is ‘sarvarmabhava, the
realization of one’s Self as the Self in all Creation. What does the sadhak do? He
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performs bhavana on that sarvarma bhava mentally. Otherwise, he thinks about
that non-attachment. Thinking of that, he strives to gain firm conviction that that
is his true nature. In this way, these are all mental practices.

By following these practices and making firm this tattvam, it says, ‘sokam
cha moham hitva.” ‘Having destroyed grief and delusion. Here this means
‘avoiding the despondency displayed earlier by Arjuna, ‘sitosnadi
niyataniyatarapani. This was said before. These don’t have a decisive form; they
constantly change. Sometimes the cold gives pleasure, and sometimes pain. In
this way, when it says, ‘sirosnadi,’ it refers to all pairs of opposites, all dvandvas.
These are victory and defeat, gain and loss, etc. Whatever opposing experiences
exist, that make the mind run from one pole to anothere, all of these, ‘vikaro
vam asan eva. All of these, these pairs of opposites like pleasure and pain, and
the internal and external causes of these, all of these are vikaras. They are effects.
They are effects of Maya. Because of that, it says, ‘asan eva.’ These are imagined.
They are the imagination of the mind. Having thought like this, or having
practiced bhavana like this - this can be in either way.

In one way, one can practice mananam, contemplation. Or, one can
practice bhavana, imagination. This is in two ways. There is a difference in these
two. In bhavana the sadhak continuously repeats something mentally. That is
bhavana. And what about manana! In manana, one thinks about a subject in
different ways. This can be in either way; through manana, or through bhavana.
‘Asan eva.’ All of these are imagined.” How is that! It says, ‘marichijalavat,like
the water in a mirage, ‘mithya avabhasate, they appear as an imagined illusion.
They are mithya, imagined, ‘avabhasate, they appear to exist. Being imagined,
they are experienced. We discussed this in the previous class. The mind imagines
these objects. They don’t exist externally. They effulge within the mind, within
knowledge. “Iva,” these are the creations of knowledge.

We said the example before, ‘san gharah. There, this pot exists only when
it is joined together with Saz Therefore, it is imaginary. Who imagined it Where
was it imagined! How did it come into being? It is imagined by Sarwithin Sar
itself. That is how it is imagined. It is unreal, but experienced. Who made the
unreal to appear to be real? It is the Real itself. It is SarItself that brings in the

object. So, that is an expression of Sat Itself. That is something that Sat brings
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out. Having this determination about all objects in the mind, ‘manasi niscitya,
making this firm in the mind. How can this be done? It is through bhavana or
manana.

For manana, more mental capacity is necessary. For bhavana, that much isn’t
necessary. There, a single thing is repeated in the mind. There, one doesn’t need
for logic and reasoning.

Once a disciple approached a Guru. The Guru told him, ‘the Supreme
Brahman is a buffalo.” What did he do there! He didn’t go to think more about
it. He performed bhavana on Parabrahman as a buffalo. That is what is called
bhavana. That is the determination he had. With an innocent mind, he had that
same determination. With sraddha, he performed bhavana. He didn’t go to think
about it. If one thinks, he won’t be able to accept that. A buffalo has horns, a
tail, legs, everything. That can never be Parabrahman.’ He will think, ‘I know at
least that much.” What will he do?

He will go to the Guru and prove his case. ‘The Guru is mistaken.
Brahman is of the nature of eternal, pure, and free intelligence. There is no way
that it can be a buffalo.” He will advise the Guru in this way. This is from
manana. A person who does bhavana isn’t like that. If the Guru says, ‘that is a
buffalo,” then for him, Brahman is a buffalo. There won’t be a doubt. He will
perform bhavana on that. He practices bhavana with firm faith. What happens to
such a person? Isn’t this said in the legend? He attains Realization in that way.

A person who performs manana isn’t like that. He thinks more. These are
in different levels. The subject is not as two who is in front, and who is behind.
These are just different levels. Either way, ‘manasi nischitya.” With both groups,
what is it/ That firmness is needed. That must be made firm. Having made that
firm, it says, ‘ttiksasva,’ forbear!” That is the meaning.

So, having performed bhavana on the Atma Bodha of the Tattvajiani and
made this firm, from that firmness gained, forbear these! We said before, that this
is a primary means to forbearance. This is to be determined about the
insignificance of these. This is said normally. Once we become aware of the
infignificance of a matter, which we had considered very seriously, we are then
able to deal with that matter with great lightness. This is the same with sastra

chinta, contemplating the scriptures. We are some people unable to swallow the
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sastras! It is because they have an attitude of seriousness towards the sastras; they
think that is impossible. They think that is something they cannot even enter
into. That sastra won’t come inside. That is the meaning.

Without seeing the sistras with that kind of fear, if one sees the sastras as
they are, in that way.. that doesn’t mean ignore their value. Without seeing with
this kind of fear, it will be possible for anyone to grasp them. It is the same with
all subjects. If we see an object with fear, we become distanced from that object.
Instead, if we see, ‘that isn’t impossible. It’s possible for me,” than it is possible.
Like this, it says * seeing all pairs of opposites as being insignificant, as imagined,
forbear the opposite experiences cause by the dvandvas, and the internal
dvandvas experienced. That is ‘titiksasva.’ That is the meaning of the Lord. Now
we can look at the sloka. We have finished the commentary.

‘ Na asato vidyate bhavo.’ Asatah bhavah na vidyate.” ‘Asatah, for that
which is imagined, ‘bhavah, existence, ‘na vidyate, does not exist. ‘Bhavah’
means Pure Existence. Like this, ‘satah,’for the Supreme Truth, ‘abhavah,’ the
imaginary existence, ‘na vidyate, doesn’t exist. This meaning is according to the
bhasya. The ordinary meaning of bhava and abhava is existence and non-
existence. However, this is according to the ideas of the bhasya. ‘Asat; means
imagined, and ‘sat’ means ‘Existence.” The Imagined object, asat, ‘bhava na
vidyate, does not have true Existence.

Anayoh ubhayoh api antah tu tattvadarsibhih drstah.’ It says,
‘tattvadarsibhih,’ by the Tattvajaanis, Knowers of the Self. By moving the
position of the words around, there is nothing wrong. We can join the words
together in a way that we can grasp the idea. Whether the word ‘tattvadarsibhih’
goes in the beginning or middle is nothing to argue about. ‘Zartvadarsibhih, by
Knowers of the Truth, those who have realized the Self, ‘anayoh ubhayoh api
antah.” The firm conclusion of both of these, sarand asat,” drstah,’ was seen,
Realized. The words ‘anayoh ubhayoh, mean ‘satand asat.’ The firm conclusion
of both of these is realized by the tartvadarsis. ‘Tattvadarsibhih,” by the knowers
of the Self, this truth is known. In this way, Sri Krishna is telling Arjuna to
forbear the dualities such as cold and heat through the Self-knowledge of the

Tartvajnani explained here. It says to understand the condition of the /nani.
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In truth, Sri Krishna has been encouraging Arjuna to perform Karma Yoga.
We may remember this. In this way, is it possible to have this kind of true Self-
knowledge and perform karma yoga! Yes, that may be, but there is no problem
because of that. Then, the question comes,‘isn’t this a combination of /Aina and
Karma? That is a difference matter. What is that! The argument of the separation
of /Aana and Karma means that the feeling of doership cannot be combined with
true Selfknowledge. That was what was said. Anyone can have a general
knowledge of the Self while performing actions. That’s not all. In fact, he must
have this knowledge, of the true nature of the Self, as well as the nature of the
mind and intellect. According to Karma Yoga, we will later discuss the difference

between the practice of /Aaana and practice of Karma Yoga.
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