























indulgence, is aksayam, imperishable (V.21); atyantikam, infinite
(VL.21, 28); uttamam, the highest (VI.27); and ekantika, absolute
(XIV.27). The Taittirtya Upanisad goes a step further and, in a
rhetorical or figurative mode, attempts to quantify the
unquantifiable experience of bliss inherent in the self according
to the Upanisadic tradition:

Let us take a young man—a first class young man who is the
most learned, cultured and strong person. And let us suppose
that he owns this whole world with all its resources. This
situation would constitute one measure of human bliss. A
single measure of the bliss of earthly gandharva celestials ...
equals one hundred measures of human bliss; a single
measure of the bliss of celestial gandharvas ... equals one
hundred measures of the bliss of earthly gandharvas; a single
measure of bliss of the forefathers, who live long in their
realm ... equals one hundred measures of the bliss of celestial
gandharvas; a single measure of the bliss enjoyed by the gods
who attained their status by birth ... equals one hundred
measures of bliss of the forefathers; a single measure of bliss
of the gods who attained their status by good deeds ... equals
one hundred measures of the bliss of those gods who attained
their status by birth; a single measure of the bliss of Indra,
king of the gods ... equals one hundred measures of the bliss
of the [other] gods; a single measure of the bliss of the sage
of the gods, Brhaspati, ... equals one hundred measures of
the bliss of Indra; a single measure of the bliss of Prajapati,
the progenitor of species, ... equals one hundred measures of
the bliss of Brhaspati; a single measure of the bliss of
Brahman equals one hundred measures of the bliss of
Prajapati. (IL.8)

In other words, the bliss of Brahman is countless times greater
than whatever might constitute the highest level of human bliss.
With such figurative language, these texts try to point to the
experience of Brahman/atman/purusa as not only a state of bliss,
but one that is far more blissful than any pleasurable experience
connected with prakrti, the world of matter.
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A further somewhat technical point is that in Sanskrit, the word
for ignorance is avidya. As in English words like “a-theist” or “a-
temporal,” an a-prefixed to a noun in Sanskrit indicates an
absence of the thing in question, so avidya literally means a lack
of vidya, knowledge. However, ignorance, says Vyasa, is not just
the absence of right knowledge but is an actual type of perception
in its own right, a perception of reality that is the opposite of true
knowledge. Just as amitra, enemy (literally, a + mitra, not +
friend), does not merely mean the absence of a friend but an
actual real inimical person in his or her own right, so avidya is a
real mental state, not just an absence of knowledge. Thus the
klesas are actual in the citta. There are differences among the
Hindu philosophical schools as to what constitutes ignorance, and
Vijianabhiksu points out in this regard that Yoga philosophy
differs from its sister school of Sankhya, which takes ignorance to
be lack of discrimination rather than an actual state of mind in its
own right.

Also, although Vyasa seems to equate avidya with the vrtti of
viparyaya, error, in 1.8, avidya appears to be a more fundamental
element in the subconscious. It underpins all the vrttis, including
pramana, right knowledge, by which the viparyaya-vrtti is
dispelled. Error simply means to perceive reality incorrectly on
occasion and thus may come and go. Ignorance here, avidya,
means much more fundamentally to confuse purusa with prakrti
and remains permanent until enlightenment is attained (even
though the other klesas, as noted above, can be intermittent, etc.).
In other words, even if surface-level error, viparyaya, has been
dispelled by surface-level pramana, right knowledge, both these
vrttis are still underpinned by a deep-structure level of ultimate
ignorance. Viparyaya is a conscious state but not necessarily a
permanent or fundamental one; avidya, in contrast, operates
constantly at the very deepest level of the subconscious (until it is
dispelled by true knowledge prior to liberation).

The topic of ignorance is discussed extensively by all
philosophical schools—since it is, after all, the cause of bondage
for almost all soteriological traditions of Indic thought—and the
commentators introduce Vedantic analogies here. Vijnanabhiksu
gives the familiar example of silver and mother-of-pearl to
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