
A conceptual analysis of deep sleep

BhAshya and VArtika have described sushupti in different fashions in different places. At

some places, sushupti is stated to be another name of avidyA whereas at other places, it is

described as being devoid of avidyA. The instances are enumerated as under: -

Statements positing presence of avidyA in sushupti

As per Annexure -I

Statements describing sushupti to be devoid of avidyA

As per Annexure -II

Reasons for positing presence of avidyA in sushupti

1. There is direct vArtika-vachana. In Naiskarmya Siddhi 4.53, AchArya says -

सुषु��या�यं तमोऽ�ानं बीजं �व�न�बोधयोः। �वा�मबोध�द�धं �या�ीजं द�धं यथाऽभवम्।।

2. It is seen that a man after waking up recalls, “I did not know anything”. If there

was no avidyA in sushupti, it is not possible for a man to recall the experience of

avidyA in deep sleep.

3. If there were no avidyA in sushupti, there would be immediate liberation. This

would result in the futility of jnAna which is supposed to remove ajnAna. By

merely going to deep sleep, one would attain Moksha. Further, since the seed of

ignorance were to be equally absent in liberation and sushupti, there would be the

occasion of birth/waking up of even liberated persons. (MK 1.2)

4. The merger of jIva in sushupti is spoken not in pure Brahman but in kAraNa

Brahman. That is why the words such as prANa or Sat are used wherein the

causality of Brahman is retained. BSB 1.1.9 clearly says so - तदेव स�छ�दवा�यं कारणं

�कृ�य �ूयते — ‘य�ैत�पु�षः �व�प�त नाम, सता सो�य तदा स�प�ो भव�त; �वमपीतो भव�त; त�मादेनं

�व�पती�याच�ते; �वं �पीतो भव�त’ (छा. उ. ६ । ८ । १) इ�त । The merger is spoken in the

vAchya-artha of Sat, which is kAraNa Brahman. Same thing is explained in MK

1.2 wherein Sat is stated to retain causality. BBV 1.4.371 clearly says that
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causality of Brahman is only after superimposing avidyA therein which is the

material cause ofmagical duality.

In view of the above, it is clear that merger of jIva in sushupti is in kAraNa

Brahman, which is Sat and which is avidyA-vishishTa-Brahman.

5. There would remain no difference between PrAjna and TurIya or between

sushupti andMoksha.

6. In NS 4.58, AchArya rejects the argument of pUrvapakshI that if ajnAna were to

be there in sushupti, then it should have been perceptible to us like that in waking

state in the cases of rAga, dvesha or pot-ignorance. AchArya refutes that by saying

that ajnAna is very much there in sushupti and it is not clearly perceptible on

account of absence of manifestor which is antah-karaNa.

7. A man wakes up as a man, a mosquito as mosquito etc only on account of merger

in kAraNa-Brahman during sushupti while retaining their individuality.

Reasons for positing absence of avidyA in sushupti

1. There are bhAshya-vAkyAs clearly stating that there is absence of avidyA in

sushupti as mentioned in Annexure-II.

2. If sushupti were not to be the pure Brahman, there would remain no means to

directly show the Self and it would remain a concept.

3. The statements mentioning presence of avidyA in sushupti are from the point of

view of waker whereas absence of avidyA in sushupti is the correct description of

sushupti and is made from the standpoint of the direct intuition of deep sleep.

Harmony of the two prima facie distinct sets of statements in bhAshya and vArtika

First and foremost, we need to understand the concept of sAkshI, pramAtA and ajnAna.

VArtika says in 1.4.372 that pure Brahman with the upAdhi of only ajnAna is termed as

sAkshI. In BBV 4.3.91, �चदाभा�व�यैवाऽऽ�मा कूट�थोऽ��ये�त सा��ताम्। आगमापा�य �पेषु ��थतो

नैकेषु चैकलः।, it is stated that kUTastha attains sAkshI-hood owing to the avidyA

illuminated by the effulgence of chaitanya.



pramAtA on the other hand is pure Brahman with the upAdhi of mind.

ajnAna is the material cause of the magical duality. (1.4.371)

अ�य�ै ते��जाल�यय�पादानकारणम्।अ�ानं त�पा���य ��कारणमु�यते।।

It is the shakti through which Brahman creates everything (BBV 4.3.1784) When this

ajnAna is superimposed in pure Brahman, then we get kAraNa-Brahman. (BBV 1.4.371)

Thus,

pramAtA = jIva = mind-vishishTa-Brahman.

kAraNa-Brahman = Sat = avidyA-vishishTa-Brahman = ajnAta-Brahman (BBV 4.3.1787)

sAkshI = ajnAna-upahita-Brahman. (BBV 1.4.372)

अ�ानमा�ोपा�ध�वाद�व�ामु�षता�म�भः। कौट��या���� योऽ�या�मा सा�ी�य�य�यते जडै:।।

By the reasons adduced in support of presence of ajnAna in sushupti, it is clear that

ajnAna has to be present in sushupti. However, this ajnAna is not manifest, vyakta, like in

the case of waking and dream. There is no abhivyanjanA (expression) of this ajnAna in

sushupti. When we have pot-ignorance, it is avyavahita-pratyaksha i.e. it is clearly

manifest to us without any obstacles. Such avyavahit-pratyaksha pot-ignorance is clearly

manifest on account of the presence of buddhi. ajnAna is always avyavahita-pratyaksha

i.e. sAkshi-bhAsya. Its clear perception depends on simultaneous presence of buddhi. In

case of sushupti, there is no vyaktA-avidyA (manifested ignorance). And hence, even

though ajnAna is avyavahita-pratyaksha then, there is no expression thereof.

It is the vyaktA-avidyA which is the cause of manifestation of ‘other’. Since it is peaceful

(shAntA) in sushupti, the bhAshya and vArtika at many places state the absence of

avidyA in deep sleep. The usage of the word ‘shAntA’ is also insightful as it refers to the

states of avidyA as shAntA and ashAntA.

This is important because the cause of kartritva, bhoktritva, kAma, karma etc is this

vyaktA-avidyA only. Its absence leads to Ananda-prAya and not Ananda. MU 1.5 states

clearly मनसो �वषय�वष�याकार�प�दनायास�ःखाभावात् आन�दमयः आन�द�ायः ; नान�द एव, अना�यि�तक�वात्



। यथा लोके �नरायासः ��थतः सु�यान�दभुगु�यते । अ�य�तानायास�पा हीयं ��थ�तरनेना�मनानुभूयत इ�यान�दभुक् ,

‘एषोऽ�य परम आन�दः’ (बृ. उ. ४ । ३ । ३२) इ�त �ुतेः । Anandagiri SwamI says in BrihadAraNyak

BhAshya - य��प सुषु�ेऽ�व�ा �व�ते तथाऽ�प न साऽ�भ�य�ाऽ�ती�यनथ� प�रहारोपप���र�यथ� ः । Similarly he

explains in VArtika-tIkA.

Thus, we see that there is really no contradiction between the two sets of statements

because the absence of avidyA in sushupti is stated only with respect to absence of

vyaktA-avidyA and not with respect to avidyA in its bIja-rUpa.

Howexactly is this description useful

The idea of using sushupti as an example is to point to Self. Pure Brahman is

prakAsha-swarUpa like Sun. There is no action of illumination in it. When an object

comes near it, it becomes illumined. However, whether the object is illuminated by being

in the presence of the Sun or unillumined because it is away, there is not an iota of

change in the Sun. Thus, prior to illumination and post-illumination, there is no change

in Sun. However, on account of the fact of illumination, the Sun is called an illuminator.

Similarly, Pure Self is jnAna-swarUpa. There is no jnAna-kriyA in it. However, it is said to

be sAkshI on account of illuminating ajnAna and its effect.

This sAkshI always shines. Till the removal of ajnAna, sAkshI shines. In waking, in dream

and in deep sleep. Just as we know in waking and dream that “I know” due to sAkshI,

similarly in deep sleep, we know on account of sAkshI that “I don’t know”. Here BBV says

in 4.3.1474 - प�यामी�त यथाऽ�ा�ीरा�मदृ��ैवजागरे । न प�यामी�य�प तथा �न�यदृ��ैव वी�से।। Just as

you see in the waking “I see” by Atma-drishTi, similarly in sushupti, you know by that

very drishTi “I don’t see”. Here also is rejected the argument that one knows “I don’t

know” on account of inference. In BBV 4.3.192 and 193 also, it is stated that the one

(sAkshI) who sees the seer, seen and seeing in the dream, that alone sees their absence in

sushupti. Anandagiri says that by dream, one has to infer waking also. ��ृदश� नदृ�यां� यः

�व�ने �समी�ते। तदभावं सुषु�े चसआ�मे�य�युपेयताम्।। (4.3.192)

This sAkshI is obscure in waking and dream due to functioning of mind and indriya.

However, in sushupti, it is clearly visualized. Had this sAkshI not been there illumining
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ajnAna in sushupti, there would have been no way to state in waking “I did not know”.

AnumAna does not work on account of absence of hetu. SAkshI knows the presence as

well as absence of buddhi. It illumines the avidyA in sushupti. BBV says तदा�म�यो�तषे�ं

स���यमेवाव�त�ते। उ�प����थ�तभ�ानां न वे�ी�त च सा��त:।। (4.3.351) and �नःसा��के न वे�ी�त न

कथं�च���स�य�त। तथा कूट�थसं�व�के �नतरां नैत�द�यते।।(4.3.353)

The ajnAna is always illuminated by sAkshI. आ�मा�ानमतः ��य�चैत�याभासव�सदा। आ�मनः

कारण�वादेः �योजक�महे�यते।।(4.3.355)

Pure Self isNOT sushupti

Pure Self is not sushupti. It cannot be sushupti. That would render Moksha infructuous.

Pure Self is the seer of sushupti (through the upAdhi of ajnAna). Like the sun, pure Self

always shines. It is stated to be sAkshI on account of ajnAna which is always present in

all three states. In waking/dream, mind is present whereas the mind is merged in ajnAna

in sushupti. Pure Self, as sAkshI, shines in all the three.

Focusing on the seer is easy in case of sushupti when the mind is merged and there is

only avidyA. Like the seer of blackness in dark pitch black night, we can identify with the

sAkshI.

WIth this purpose in mind, that is to point to pure Self, Shruti uses sushupti as an

example. Also, there is evident similarity in so far as there is absence of all effects of

avidyA in bothMoksha and sushupti. Hence, the analogy is workable.

The very fact that sushupti is mere drishTAnta and not dArshTAntika, it is clear that

sushupti andMoksha are not same.

The scheme of avasthA-traya

AtmA is jnAna-swarUpa. There is no jnAna-kriyA in it. However, with the upAdhi of

ajnAna, it is stated to be sAkshI. As long as ajnAna lasts, so long lasts the sAkshi-tva of

Atman. There is no drishTi in Atman. However, there is drishTi in sAKshI. This drishTi of

sAkshI is nitya-drishTi. Through this nitya-drishTi, sAkshI always sees. In waking and in

dream, he sees ajnAna as well as its kArya. In sushupti, it sees only ajnAna as the effects



of ajnAna are absent in sushupti. That is to say, avidyA is avyaktA then, whereas in

waking and dream, the avidyA is vyaktA. This vyaktA-avidyA is the cause of shoka-moha.

On account of its absence in sushupti, there is samprasAda.

pramAtA is adhyasta in sAkshI as mind is an effect of avidyA. Due to the

tAdAtmya-adhyAsa of pramAtA and sAkshI, the nitya-drishTi of sAkshI in sushupti is

utilised by pramAtA in waking and the statement “I did not know” is made.

In 4.3.21 to 4.3.34 of BrihadAraNyak Upanishad, where it is said “seeing then, it did not

see”, the BBV explains that “it did not see” is known to everyone. And hence Shruti did

mere anuvAda of that. The statements of unity of jIva and Brahman are made on account

of merger of buddhi. Just as the image merges with the object in case the mirror is taken

away, similarly there is merger of jIva. As explained earlier, the merger is in the cause of

mind, which is kAraNa-Brahman i.e. avidyA-vishishTa-Brahman.

नप�यती�त �ा��वा�ापूवो� ऽथो� ऽवबो�यते। न प�यती�यतोऽनू� प�य���त �वधीयते।।

प�य���य�य वा �या�याकारक�व �नवृ�ये। न प�यती�त वचनं न �वथा� ं �तरमु�यते।।

Brahman is jnAna-swarUpa. It has no drishTi. With upAdhi of ajnAna, it is called sAkshI.

The sAkshI has nitya-drishTi. The sAkshI always sees. In waking, in dream and in

sushupti. In waking and in dream, sAKshI sees drashTA, drishTi and drishya through its

nitya-drishTi. In sushupti, it sees ajnAna by the very same nitya-drishTi.

Due to tAdAtmya-adhyAsa of mind in avidyA, there is tAdAtmya-adhyAsa of pramAtA in

sAKshI and thus the experience of sAkshI in sushupti is utilised by pramAtA and it is

averred - I did not know in sushupti.

There is no standpoint of “direct intuition of sushupti” as held by some. There is no

mention of such a line of argument anywhere in bhAshya, vArtika, tIkA or any text.

Thus, it is a figment of imagination and outside of sAmpradAyika teaching.

There can be only two viewpoints. From the point of view of self, and from the point of

view of non-self. The point of view of non-self is always from avidyA.



From the point of view of avidyA, the absence of avidyA is never posited. Hence, waking,

dream and sushupti all have avidyA when seen from the point of view of non-self.

From the point of view of self, there is no avidyA. Hence, there are no states such as

waking, dream and sushupti.

“There is no avidyA” is an apavAda-drishTi which at once obliterates all states. Hence,

making the statement selectively for sushupti “there is no avidyA in sushupti” is

meaningless unless only absence of vyaktA-avidyA is meant.

The mithyAtva of ajnAna and hence its utter non-existence is proved by anumAna on

account of it being seen. �वमतं �म�या, दृ�य�वात्, शु����यवत्। The argument that one must see it

to be absent at some time in order to posit its mithyAtva is meaningless as its mithyAtva

is proved by anumAna.

Thus, all references mentioning absence of avidyA in deep sleep have to be understood as

being referring to absence of vyaktA-avidyA. ajnAna is always sAkshi-bhAsya from the

point of view of avidyA, in waking, in dream and in deep sleep. ajnAna is never existent

from the point of view of pure self. We have to turn away from the anitya-drishTi of

Atman which is the pramAtri-drishTi and situate in nitya-drishTi of sAKshI and

ultimately by doing the apavAda of ajnAna, be the pure Self.



Annexure -I

1. सुषु��या�यं तमोऽ�ानं बीजं �व�न�बोधयोः। �वा�मबोध�द�धं �या�ीजं द�धं यथाऽभवम्।। (NS 4.43)

2. ननु, त� ‘सदेव सो�य’ (छा. उ. ६ । २ । १) इ�त �कृतं स�� �ाणश�दवा�यम् ; नैष दोषः,

बीजा�मक�वा�युपगमा�सतः । य��प स�� �ाणश�दवा�यं त�, तथा�प जीव�सवबीजा�मक�वमप�र�य�यैव

�ाणश�द�वं सतः स�छ�दवा�यता च । य�द �ह �नबी� ज�पं �वव��तं ��ाभ�व�यत् , ‘ने�त ने�त’ (बृ. उ. ४ । ५ । ३)

‘यतो वाचो �नवत� �ते’ (तै. उ. २ । ९ । १) ‘अ�यदेव त���दतादथो अ�व�दताद�ध’ (के. उ. १ । ४) इ�यव��यत् ; ‘न

स��ास��यते’ (भ. गी. १३ । १२) इ�त �मृतेः । �नबी� जतयैव चेत् , स�त �लीनानां स�प�ानां सुषु���लययोः

पुन��थानानुपप��ः �यात् ; मु�ानां च पुन��प���स�ः, बीजाभावा�वशेषात् , �ानदा�बीजाभावे च

�ानानथ� �य�स�ः ; त�मा�सबीज�वा�युपगमेनैव सतः �ाण�व�यपदेशः, सव� �ु�तषु च कारण�व�यपदेशः ।

(MK 1.2)

3. �व�ादीनां सामा�य�वशेषभावो �न��यते तुय� याथा��यावधारणाथ� म् — काय�ं ��यत इ�त फलभावः, कारणं

करोती�त बीजभावः । त��वा�हणा�यथा�हणा�यां बीजफलभावा�यां तौ यथो�ौ �व�तैजसौ ब�ौ स�ृहीतौ

इ�येते । �ा��तु बीजभावेनैव ब�ः । त��वा��तबोधमा�मेव �ह बीजं �ा��वे �न�म�म् । ततः �ौ तौ

बीजफलभावौ त��वा�हणा�यथा�हणे तुरीये न �स�यतः न �व�ेते, न स�भवत इ�यथ� ः ॥ (MK 1.11)

4. य�मात् — आ�मानम् , �वल�णम् , अ�व�ाबीज�सूतं वे�ं बा�ं �ैतम् — �ा�ो न �क�न संवे��, यथा

�व�तैजसौ ; तत�ासौ त��वा�हणेन तमसा अ�यथा�हणबीजभूतेन ब�ो भव�त । य�मात् तुय�ं त�सव� दृ�सदा

तुरीयाद�य�याभावात् सव� दा सदैव भव�त, सव�ं च त�ृ�चे�त सव� दृक् ; त�मा� त��वा�हणल�णं बीजम् ।

(MK 1.12)

5. यथा �ह सुषु��समा�यादाव�प स�यां �वाभा�व�याम�वभाग�ा�ौ �म�या�ान�यानपो�दत�वा�पूव� व�पुनः �बोधे

�वभागो भव�त, एव�महा�प भ�व�य�त । �ु�त�ा� भव�त — ‘इमाः सवा� ः �जाः स�त स�प� न �व�ः स�त

स�प�ामह इ�त,’ (छा. उ. ६ । ९ । २) ‘त इह �या�ो वा �सꣳहो वा वृको वा वराहो वा कीटो वा पत�ो वा दꣳशो वा

मशको वा य��वि�त तदा भवि�त’ (छा. उ. ६ । ९ । ३) इ�त । यथा ��वभागेऽ�प परमा�म�न

�म�या�ान��तब�ो �वभाग�यवहारः �व�नवद�याहतः ��थतौ दृ�यते, एवमपीताव�प �म�या�ान��तब�ैव

�वभागश��रनुमा�यते । एतेन मु�ानां पुन��प���स�ः ��यु�ः, स�य��ानेन �म�या�ान�यापो�दत�वात् ।

(BSB 2.1.9)

6. ननु य�द त�ा�ानमभ�व�यत्, राग�ेषघटा�ाना�दवत् ��य�मभ�व�यत्। यथेह लोके ‘घटं न जाना�म’

इ�य�ानम�यव�हतं ��य�म्। अ�ो�यते। न, अ�भ�य�काभावात्। कथम�भ�य�काभाव इ�त चे�छृणु -

बा�ां वृ��मनु�पा� �य��ं �या�ाहमो यथा। नते� �त:करणं त�द् �वा�त�य �य�� रा�सी।। (NS 4.58)

https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S02_V01&hl=%E0%A4%B8%E0%A4%A6%E0%A5%87%E0%A4%B5%20%E0%A4%B8%E0%A5%8B%E0%A4%AE%E0%A5%8D%E0%A4%AF
https://advaitasharada.sringeri.net/display/bhashya/Brha?page=4&id=BR_C04_S05_V03&hl=%E0%A4%A8%E0%A5%87%E0%A4%A4%E0%A4%BF%20%E0%A4%A8%E0%A5%87%E0%A4%A4%E0%A4%BF
https://advaitasharada.sringeri.net/display/bhashya/Taitiriya?page=2&id=T_C02_S09_V01&hl=%E0%A4%AF%E0%A4%A4%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%E0%A4%9A%E0%A5%8B%20%E0%A4%A8%E0%A4%BF%E0%A4%B5%E0%A4%B0%E0%A5%8D%E0%A4%A4%E0%A4%A8%E0%A5%8D%E0%A4%A4%E0%A5%87
https://advaitasharada.sringeri.net/display/bhashya/Kena_pada?page=1&id=KP_C01_V04&hl=%E0%A4%85%E0%A4%A8%E0%A5%8D%E0%A4%AF%E0%A4%A6%E0%A5%87%E0%A4%B5%20%E0%A4%A4%E0%A4%A6%E0%A5%8D%E0%A4%B5%E0%A4%BF%E0%A4%A6%E0%A4%BF%E0%A4%A4%E0%A4%BE%E0%A4%A6%E0%A4%A5%E0%A5%8B%20%E0%A4%85%E0%A4%B5%E0%A4%BF%E0%A4%A6%E0%A4%BF%E0%A4%A4%E0%A4%BE%E0%A4%A6%E0%A4%A7%E0%A4%BF
https://advaitasharada.sringeri.net/display/bhashya/Gita?page=13&id=BG_C13_V12&hl=%E0%A4%A8%20%E0%A4%B8%E0%A4%A4%E0%A5%8D%E0%A4%A4%E0%A4%A8%E0%A5%8D%E0%A4%A8%E0%A4%BE%E0%A4%B8%E0%A4%A6%E0%A5%81%E0%A4%9A%E0%A5%8D%E0%A4%AF%E0%A4%A4%E0%A5%87
https://advaitasharada.sringeri.net/display/bhashya/Gita?page=13&id=BG_C13_V12&hl=%E0%A4%A8%20%E0%A4%B8%E0%A4%A4%E0%A5%8D%E0%A4%A4%E0%A4%A8%E0%A5%8D%E0%A4%A8%E0%A4%BE%E0%A4%B8%E0%A4%A6%E0%A5%81%E0%A4%9A%E0%A5%8D%E0%A4%AF%E0%A4%A4%E0%A5%87
https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S09_V02&hl=%E0%A4%87%E0%A4%AE%E0%A4%BE%E0%A4%83%20%E0%A4%B8%E0%A4%B0%E0%A5%8D%E0%A4%B5%E0%A4%BE%E0%A4%83%20%E0%A4%AA%E0%A5%8D%E0%A4%B0%E0%A4%9C%E0%A4%BE%E0%A4%83%20%E0%A4%B8%E0%A4%A4%E0%A4%BF%20%E0%A4%B8%E0%A4%AE%E0%A5%8D%E0%A4%AA%E0%A4%A6%E0%A5%8D%E0%A4%AF%20%E0%A4%A8%20%E0%A4%B5%E0%A4%BF%E0%A4%A6%E0%A5%81%E0%A4%83%20%E0%A4%B8%E0%A4%A4%E0%A4%BF%20%E0%A4%B8%E0%A4%AE%E0%A5%8D%E0%A4%AA%E0%A4%A6%E0%A5%8D%E0%A4%AF%E0%A4%BE%E0%A4%AE%E0%A4%B9%20%E0%A4%87%E0%A4%A4%E0%A4%BF,
https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S09_V02&hl=%E0%A4%87%E0%A4%AE%E0%A4%BE%E0%A4%83%20%E0%A4%B8%E0%A4%B0%E0%A5%8D%E0%A4%B5%E0%A4%BE%E0%A4%83%20%E0%A4%AA%E0%A5%8D%E0%A4%B0%E0%A4%9C%E0%A4%BE%E0%A4%83%20%E0%A4%B8%E0%A4%A4%E0%A4%BF%20%E0%A4%B8%E0%A4%AE%E0%A5%8D%E0%A4%AA%E0%A4%A6%E0%A5%8D%E0%A4%AF%20%E0%A4%A8%20%E0%A4%B5%E0%A4%BF%E0%A4%A6%E0%A5%81%E0%A4%83%20%E0%A4%B8%E0%A4%A4%E0%A4%BF%20%E0%A4%B8%E0%A4%AE%E0%A5%8D%E0%A4%AA%E0%A4%A6%E0%A5%8D%E0%A4%AF%E0%A4%BE%E0%A4%AE%E0%A4%B9%20%E0%A4%87%E0%A4%A4%E0%A4%BF,
https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S09_V03&hl=%E0%A4%A4%20%E0%A4%87%E0%A4%B9%20%E0%A4%B5%E0%A5%8D%E0%A4%AF%E0%A4%BE%E0%A4%98%E0%A5%8D%E0%A4%B0%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B8%E0%A4%BF%EA%A3%B3%E0%A4%B9%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B5%E0%A5%83%E0%A4%95%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B5%E0%A4%B0%E0%A4%BE%E0%A4%B9%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%95%E0%A5%80%E0%A4%9F%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AA%E0%A4%A4%E0%A4%99%E0%A5%8D%E0%A4%97%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%A6%EA%A3%B3%E0%A4%B6%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AE%E0%A4%B6%E0%A4%95%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AF%E0%A4%A6%E0%A5%8D%E0%A4%AF%E0%A4%A6%E0%A5%8D%E0%A4%AD%E0%A4%B5%E0%A4%A8%E0%A5%8D%E0%A4%A4%E0%A4%BF%20%E0%A4%A4%E0%A4%A6%E0%A4%BE%20%E0%A4%AD%E0%A4%B5%E0%A4%A8%E0%A5%8D%E0%A4%A4%E0%A4%BF
https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S09_V03&hl=%E0%A4%A4%20%E0%A4%87%E0%A4%B9%20%E0%A4%B5%E0%A5%8D%E0%A4%AF%E0%A4%BE%E0%A4%98%E0%A5%8D%E0%A4%B0%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B8%E0%A4%BF%EA%A3%B3%E0%A4%B9%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B5%E0%A5%83%E0%A4%95%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%B5%E0%A4%B0%E0%A4%BE%E0%A4%B9%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%95%E0%A5%80%E0%A4%9F%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AA%E0%A4%A4%E0%A4%99%E0%A5%8D%E0%A4%97%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%A6%EA%A3%B3%E0%A4%B6%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AE%E0%A4%B6%E0%A4%95%E0%A5%8B%20%E0%A4%B5%E0%A4%BE%20%E0%A4%AF%E0%A4%A6%E0%A5%8D%E0%A4%AF%E0%A4%A6%E0%A5%8D%E0%A4%AD%E0%A4%B5%E0%A4%A8%E0%A5%8D%E0%A4%A4%E0%A4%BF%20%E0%A4%A4%E0%A4%A6%E0%A4%BE%20%E0%A4%AD%E0%A4%B5%E0%A4%A8%E0%A5%8D%E0%A4%A4%E0%A4%BF


7. यथा अयं दृ�ा�तः, इ�येवमेव खलु सो�य इमाः सवा� ः �जाः अह�यह�न स�त स�प� सुषु��काले

मरण�लययो� न �व�ः न �वजानीयुः — स�त स�प�ामहे इ�त स�प�ा इ�त वा ॥ (ChhAndogya 6.9.2)

8. य�मा� एवमा�मनः स�ूपताम�ा�वैव स�स�प��ते, अतः ते इह लोके य�कम� �न�म�ां यां यां जा�तं ��तप�ा

आसुः �या�ादीनाम् — �या�ोऽहं �संहोहऽ�म�येवम् , ते त�कम� �ानवासना��ताः स�तः स���व�ा अ�प

त�ावेनैव पुनराभवि�त पुनः सत आग�य �या�ो वा �संहो वा वृको वा वराहो वा कीटो वा पत�ो वा दंशो वा

मशको वा य��पूव� �मह लोके भवि�त बभूवु�र�यथ� ः, तदेव पुनराग�य भवि�त । युगसह�को��त�रता�प

संसा�रणः ज�तोः या पुरा भा�वता वासना, सा न न�यती�यथ� ः । ‘यथा��ं �ह स�भवाः’ (ऐ. आ. २ । ३ । २) इ�त

�ु�य�तरात् ॥ (ChhAndogya 6.9.3)

9. �थान�य��वभ�ं मनः�पि�दतं �ैतजातं तथा �पाप�र�यागेना�ववेकाप�ं नैशतमो��त�मवाहः

स�प�मेकीभूत�म�यु�यते । अत एव �व�नजा��मनः�प�दना�न ��ाना�न घनीभूतानीव ; सेयमव�था

अ�ववेक�प�वा���ानघन उ�यते । यथा रा�ौ नैशेन तमसा अ�वभ�यमानं सव�ं घन�मव, त����ानघन एव ।

एवश�दा� जा�य�तरं ��ान�य�तरे केणा�ती�यथ� ः । मनसो �वषय�वष�याकार�प�दनायास�ःखाभावात्

आन�दमयः आन�द�ायः ; नान�द एव, अना�यि�तक�वात् । यथा लोके �नरायासः ��थतः सु�यान�दभुगु�यते ।

अ�य�तानायास�पा हीयं ��थ�तरनेना�मनानुभूयत इ�यान�दभुक् , ‘एषोऽ�य परमआन�दः’ (बृ. उ. ४ । ३ । ३२)

इ�त �ुतेः । (MU 1.5)

https://advaitasharada.sringeri.net/display/bhashya/Brha?page=4&id=BR_C04_S03_V32&hl=%E0%A4%8F%E0%A4%B7%E0%A5%8B%E0%A4%BD%E0%A4%B8%E0%A5%8D%E0%A4%AF%20%E0%A4%AA%E0%A4%B0%E0%A4%AE%20%E0%A4%86%E0%A4%A8%E0%A4%A8%E0%A5%8D%E0%A4%A6%E0%A4%83


Annexure -II

1. अ�प च न कदा�च�ीव�य ��णा स�प��ना� ��त, �व�प�यानपा�य�वात् ।

�व�नजाग�रतयो�तूपा�धस�पक� वशात् पर�पाप���मवापे��य त�पशमा�सुषु�े �व�पाप���व� व��यते —

‘�वमपीतो भव�त’ इ�त । (BSB 3.2.7)

2. स उपा�ध�योपरमे सुषु�ाव�थायामुपा�धकृत�वशेषाभावा��वा�म�न �लीन इवे�त ‘�वं �पीतो भव�त’ (छा. उ.

६ । ८ । १) इ�यु�यते । (BSB 1.1.9)

3. यो �ह सुषु�ाव�थ�मव �न�व� शेषम�ैतम् अलु��च�ूप�यो�तः�वभावम् आ�मानं प�य�त, त�यैव

अकामयमान�य कमा� भावे गमनकारणाभावात् �ाणा वागादयो नो��ामि�त । �क�तु �व�ान् सः इहैव ��,

य��प देहवा�नव ल��यते ; स ��ैव सन् �� अ�ये�त । य�मात् न �ह त�य अ���वप�र�छेदहेतवः कामाः

सि�त, त�मात् इहैव ��ैव सन् �� अ�ये�त न शरीरपातो�रकालम् । न �ह �व�षो मृत�य भावा�तराप��ः

जीवतोऽ�यः भावः, देहा�तर��तस�धानाभावमा�ेणैव तु ��ा�येती�यु�यते । (BU 4.4.6)

4. �� तु अनपा�य सु���थानम् — इ�येत���तपादयामः । तेन तु �व�ानेन �योजनम��त जीव�य

��ा�म�वावधारणं �व�नजाग�रत�यवहार�वमु��वावधारणं च । त�मादा�मैव सु���थानम् ॥ (BSB 3.2.7)

5. त�ा�यथा� �सुषु�मेव भव�त, ‘�वमपीतो भव�त’ इ�त वचनात् ; न �ह अ�य� सुषु�ात् �वमपी�तं जीव�य

इ�छि�त ���वदः । (ChhAndogya 6.8.1)

6. एत��म�काले अ�व�ाकामकम� �नब�धना�न काय� करणा�न शा�ता�न भवि�त । (Prashna 4.7)

7. सुषु��काले च परे ण ��णा जीव एकतां ग�छ�त; पर�मा� ��णः �ाणा�दकं जग�ायत इ�त वेदा�तमया� दा

। त�मा��ा�य जीव�य �नःस�बोधता�व�छता�पः �वापः — उपा�धज�नत�वशेष�व�ानर�हतं �व�पम् ,

यत�त��ंश�पमागमनम् , सोऽ� परमा�मा वे�दत�यतया �ा�वत इ�त ग�यते । (BSB 1.4.18)

8. इदानीं योऽसौ सवा� �मभावो मो�ः �व�ाफलं ��याकारकफलशू�यम् , स ��य�तो �न�द� �यते, य�

अ�व�ाकामकमा� �ण न सि�त । (BU 4.3.21)

9. य� पुनः सा अ�व�ा सुषु�े व��व�तर��युप�था�पका शा�ता, तेन अ�य�वेन अ�व�ा��वभ��य व�तुनः

अभावात् , तत् केन कं प�येत् �ज�ेत् �वजानीया�ा । (BU 4.3.32)

https://advaitasharada.sringeri.net/display/bhashya/Chandogya?page=6&id=Ch_C06_S08_V01&hl=%E0%A4%B8%E0%A5%8D%E0%A4%B5%E0%A4%82%20%E0%A4%B9%E0%A5%8D%E0%A4%AF%E0%A4%AA%E0%A5%80%E0%A4%A4%E0%A5%8B%20%E0%A4%AD%E0%A4%B5%E0%A4%A4%E0%A4%BF
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Annexure -III

(BrihadAraNyaka BhAshya VArtika References)

1. योऽ�य�व�ा�दस�ब�ध: सोऽ�य�व�ा�कि�पतः। वा�तवस�व�भस�ब�धो नोपप��याऽऽ�मनो यतः।। (BBV

4.3.95)

It states that the sambandha of avidyA with Atman is also imagined by avidyA.

This is so because there can be no real sambandha with Atman.

2. In 4.3.338, it is stated that AtmA-avidyA is the material cause of buddhi etc.

उपादानं �ह बु�ादेरा�मा�व�े�त भ�यते। सकृ��भातं �च�मा�ं �यो�त�र�युप�द�यते।।

3. Between 348 to 356, it is stated that avidyA is the subtlest among all buddhi etc and

always situates being illuminated by the effulgence of pure Self

https://sudhanshushekhar.wordpress.com/2023/10/20/the-apparent-existence-of-

ajnana

4. In BBV4.3.1029, it is stated that Atman enjoys the fruits of actions by the

pratibimba of Atman in avidyA.

अ�व�ा�ोतसैवा�य ��याकारकताऽऽ�मन:। त��थचैत�य�ब�बेन भु��ेऽसौ कम� णः फलम्।।

5. In 4.3.1293, it is stated that ATmA-avidyA is mrishA (false) in jAgrat, swapna and

sushupti. However, when it attains transactional status, it is known by sAkshI.

जा�त �व�न सुषु�ेषु �वा�मा�व�ा मृषा सती। �यवहारपथं �ा�ा �वतः�स�ा�मसा��का।।

6. In 4.3.1320, it is stated that the AtmA-AbhAsa is there in both ajnAna as well as its

kArya (such as buddhi).

आ�माभासोऽ�प योऽ�ाने त�काये� चावभासते। काय� कारणता�प�तम�येषोऽ�तवत� ते।।

In Anandagiri TIkA on 4.3.1357, it is stated that vyaktA-avidyA is the cause of

kartritva etc. It is owing to the absence of vyaktA-avidyA that the absence of

avidyA in sushupti is spoken.

In Anandagiri TIkA on 4.3.1517, it is stated that on account of following the

sthula-laukika-drishTi, which says there is no ajnAna in sushupti because it is not

https://sudhanshushekhar.wordpress.com/2023/10/20/the-apparent-existence-of-ajnana
https://sudhanshushekhar.wordpress.com/2023/10/20/the-apparent-existence-of-ajnana


perceived like pot-ignorance in waking, it is stated that there is no avidyA in

sushupti.

In 4.3.1532, it is reemphasized that the absence of vyaktA-avidyA is meant by the

statement of abhAva of avidyA in sushupti.

7. In 4.3.1578 and 1579, it is stated that “I don’t see in sushupti” is already known by

everyone. Hence, Shruti does only the anuvAda thereof and no new explanation is

adduced therefor. However, ‘It sees (that it does not see)’ is explained by Shruti to

remove kArakatva.

न प�यती�त �ा��वा�ापूवो� ऽथो� ऽवबो�यते। न प�यती�यतोऽनू� प�य���त �वधीयते।।

प�य���य�य वा �या�या कारक�व �नवृ�ये। न प�यती�त वचनं न �वथा� ं �तरमु�यते।।


