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Vivekachudamani is attributed to Bhagawan Bhashyakara Sri Shankaracharya. This is one of the finest
written treatises in Advaita Vedanta. Viveka means Discrimination and Chudamani means the Precious
stone or jewel placed on the forehead. Loosely translated it means, the crest jewel of discrimination
whether it is written by Acharya or Acharya signed it or it is attributed to Acharya, does not really
matter. This treatise is definitely a product of a beautiful mind, by the one who has gained the right
knowledge.

There is a beautiful commentary, almost complete, written by Sri Chanderashekara bharati swamiji.
Though it is incomplete, one cannot complain, the book makes one enter that state by repeting the
same ideas again and again. Acharya here irrespective of fear of falling in the trap of the “punar-ukti
dosha” (defect of being repetitive), due to the ardous task of making the disciple understand has
completed the work, shows His great compassion. Taking this in conscience we have not let even a
single sloka, though in some cases not available in the other version.

The repetition is done of the same idea but in different form, like using the anvaya and vyaterika (direct
and indirect concomitance), therefore, we don’t support the idea of stripping some of the slokas, as
some have done.

The idea for writing this book came after seeing many funny translations and commentaries on this
written in English, with carefully selected words from the lexicon and free translation, sometimes even
leaving the important words.

In this book, we may not be able to see the splendor of English or the flowery words, but only the true
meaning of the slokas. If the English words don’t fit the requirement or if the oftused words are more of
a technicality than necessary, we have coined our own word to fit the purpose (For example:
Paramarthika — permenantly permanent, vyavaharika —temporarily permanent, pratibhasika —
temporarily temporary) for explaining things properly.

The word jagat is translated as world for convenience and not as universe (does not make any
difference, since both are limited), in reality it is the whole of creation.

This book is written for three different set of people.

1. The ones who are only interested in the meaning of the sloka, not bothering about the word
meaning or the insights.



2. The ones who are interested in the word meaning of the slokas. For them, though it is not
proper, we have made an excuse of breaking the compound words for easy understanding.

3. The people who are interested in following up upon the inquiry method, and are interested in
the insight of the sloka. Here the direct and derived meaning for the word and the sentence is explained.
And sometimes, a different approach for understanding the meaning, without leaving the Vedanta from
focus.

There are five parts for every sloka 1. Sanskrit Sloka, 2. Translteration, 3. Word meaning, 4. Sloka
meaning and 5. Insight. And, sometimes with a brief introduction for the sloka.

The first sloka is an invocation. This is the general method to start any text. One may though do it
outside, like a small prayer or something, though, to uphold the tradition and to train the disciple it is
normally done as the first sloka.

This invocation can be a remembrance of the Self or a salutation to the Guru or Ishwara. Here the
author does a salutation to the Iswara and Guru in a single Sloka. This type of sloka which can be
interpreted in two ways is normally called as Dwisandha Sloka.
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sarvavedantasiddhantagocarar tamagocaram |

govindarh paramanandarh sadgururh pranato'smyaham |1 111

Sarva-Vedanta-Siddhanta-Gocharam - one who is known through the texts of Vedanta , Tam — Him,
Agocharam — beyond the grasp / understanding, Govindam — Sri Govinda, Paramanandam —the abode
of bliss, Sadgurum — the Sadguru, Pranatosmi — | salute.



Sri Govindam, the sadguru, the abode of bliss, one who is beyond the understanding and understood
through the texts of Vedanta, Him I salute.

Herein this sloka there is a seeming contradiction, first he mentions He is understood by the vedantic
texts and later says He who cannot be understood. How can this be? Any knowledge takes place through
the Pramana —the means of Right Knowledge. Here the one referred as Him, cannot be gained through
any other means other than the Scripture. Therefore, one who is not an object for any other means of
right knowledge but is only an object of the Scriptural / Verbal testimony. Here not an object for other
because, Pratyaksha (direct perception) is not possible, since He is not an object, if is an object, will be
limited, and therefore non-eternal, i.e. Subject to destruction. The other means of right knowledge
other than the Verbal testimony is based on Pratayaksha, therefore is as well negated.

Govindam — This is where the sloka becomes Dwisandha - two meanings. If we take Govinda as Gam
Patiti, protector of the cows, jivas. Then it refers to the Iswara. If we take the name of the preceptor of
the Acharya, Sri Govinda Bhagavadpada. Then it refers to the Guru.

What is the specialty of this Guru or Iswara? He is Paramanandam —the abode of bliss. Parama means
ultimate and Ananda means Bliss. He is the Ultimate Bliss. The scriputeres, “Brahmavid Brahmaiva
Bhavati” — the knower of Brahman verily is the Brahman, “Brahmavid Apnoti Param” —The knower of
Brahman Gains the Ultimate, proclaim this.

And, what is the speciality of this Guru ? He is a SadGuru. There may be Guru for every walk of life.
Mantra Guru, Tantra Guru, Fashion Guru etc., but, this Guru is the SadGuru. Sad (Sat)means Existence,
and Guru means Remover / Dispeller of Ignorance. One who by imparting the knowledge of the Sad /
Brahman, dispels the Ignorance.

Pranatosmi — | nicely salute. In the non-dual system, since there is nothing other than the Self, there
cannot be any duality. Therefore, how can there be a Salutation, when there is no equal or greater
object ? This is a general question which is often asked, though there is nothing equal or greater than
the Self. It is a mark of respect, which the realized one shows for the sake of the Disciles. There is a
dictum to this level, “Yavad Ayur Tribhir Vandya, Acharya Shastra Daivatam” (Till one lives one should
rescpect these three, the Perceptor, The Scripture and the Iswara). And “na advaitam guruna saha”
(advaita should not be practiced (seen) in case of the Guru).
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jantanarh narajanma durlabhamatah purmstvar tato viprata
tasmadvaidikadharmamargaparata vidvattvamasmatparam |
atmanatmavivecanarh svanubhavo brahmatmana sarhsthitih
muktirno $atajanmakotisukrtaih punyairvina labhyate |1 211

Jantunam —among the species, Narajanma — being born as a human being, Durlabham —is very difficult,
Ata —more, Pumstvam —gaining a Male birth, Tato — even more, Viprata — being born as a Brahmin,
Tasmad —than that, Vaidika-dharma-marga-parata — living a life in accordance with the scriptures,
Vidwattvam — knowledge of scriptures, Asmat — from this, Param — is more difficult, Atma-anatma-
vivecanam — the discrimination between the Self and non-self, Svanubhava — gaining the realization,
Brahmatmana samsthiti — being established in the Self, Muti —this Release (from bondage), na —not,
Shata-janma-koti-sukrtai —in the hundred crore births, Punyai - the punya gained, vina —without,
Labhyate — gained.

Among the species being born as a human being is a difficult one, and still more difficult is gaining the
body of a male, even more difficult is the birth as a Brahmin, more than that is living the life in
accordance with the scriptures, and still more difficult is to gain the knowledge of the scriptures, and
een more difficult than that is to gain the discrimination of the Self and non-Self and gaining the
realization still more difficult is to be established In that truth. This kind of mukti is not gained without
the punya attained in the hundred crore births.

Here the difficulty in attaining a human body is very difficult. Though there are some philosophies which
accept, once they have gained a human body they will not be born in a lower level of species. This is not
so in the hindu (sanata dharma) system. One is born according to their punya and papa (virtue-vice). The
more the punya he will be born in heaven as a deity or demi god. More the papa will be born in the hell.
In this punya papa scale if they are tilted a little more in the punya side, will be born as a better human
being. If the scale is tilted towards the papa side will be born as a reptile, bird or an animal.



So, without a solid punya we cannot gain the birth of a human being. And to attain the birth of a human
being is important for the realization because, the other bodies in heaven or hell or in the earth itself are
more of a body of experience. There the desire for realization is difficult to gain.

When it said pumstvam - body of a male, the idea is not a chauvinistic one, but for all the logical and
scriptural reason. It is easy for the male to stay alone in the midst of the jungle etc and the right to study
the scriptures is given only to the male.

And that is why; it is immediately followed by the birth of a Brahmin. In the scale of birth, among the
human beings Brahmin has more punya and lesser papa, kshatriya and vaishya have more or less similar
punya and papa, and a shudra has more papa and lesser punya. Brahmin normally called the priestly
class, kshatriya — warrior class, vaishya — business class and shudra — the working class. More the punya,
more the “chitta shuddi” (purity of mind). And therefore he is given more responsibility in the scriptures.

The discrimination, knowledge and establishing in the Self will be dealt in detail in the later portions of
the text. Though one may gain the knowledge, to be established in it takes more effort, which is why
they are shown separately.

This knowledge is very difficult to attain. Without the punya amassed in the previous births, it is very
very difficult to gain.
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durlabharh trayamevaitaddevanugrahahetukam |

manusyatvarh mumuksutvarh mahapurusasarh$rayah |1 311

Durlabham — very difficult to attain, Trayam-eva-etat — these three are definetly, Deva-anugraha-
hetukam —are the cause for gaining the grace of the iswara (God), Manushyatvam —being born asa
human being, Mumukshutvam — having the desire to attain realization, Maha-purusha-samshraya —
association with the knowledgeable one.



These three definitely are very difficult to attain, and which are the cause for the grace of the Iswara or
which are gained only by the grace of the iswara, a human body, desire to gain the realization and
association with the knowledgeable one.

We see around us so any species, but very less human being in comparison with them. And therefore we
can infer this body of a human being is difficult to attain. Though the ant maybe more intelligent, it
builds a ant hill which is very difficult to imitate, or a humming bird which builds a beautiful nest. They
lack the ability to analyze. This is the powerful instrument the humans possess.

Though, they have this beautiful ability. Many don’t use this faculty, as we see. They are not able to
differentiate or discriminate. Therefore don’t gain or have the desire to gain release from this bondage
of birth and death or pain. That is why desire to gain realization is said to be even rarer.

The rarest among all this is gaining the association with a realized person. Firstly, our ego or individuality
does not allow us to approach somebody. Even if we approach we don’t thoroughly analyze the ability
of the Guru. Later, we will see this is a must when discussing about the qualities of the Guru.
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labdhva kathacinnarajanma durlabharnh

tatrapi purmstvar $rutiparadaréanam |
yastvatmamuktau na yateta madhadhih

sa hyatmaha svarh vinihantyasadgrahat |1 41|

Labdhwa — having gained, Kathanchid —somehow, Narajanma —a human birth, Durlabham — which is
difficult to gain, Tatra-api — even there, Pumstvam —a male body, Shruti-para-darhanam —complete



knowledge of the scriptures, Ya —who, Tu — definitely, Atma-muktau — for the realization of the Self, Na
yatate — does not put effort, Mudha-dhi —that kind of deluded fool, Sa hi— he is definitely, Atmaha —
destroyer of the Self, Svam — himself, Vinihanti — kills, Asad-grahat — because of the attachment to the
non-Self.

Having gained the human birth somehow, that too a male body which is very difficult to gain. And, even
there the complete knowledge of the scriptures. One who definitely does not put any effort for the
realization is a deluded fool and he is called the destroyer of the Self, because, he kills himself because
of the attachment to the non-Self.

Atmaha means “antmanam hanta iti” (one who destroys oneself). Because though he has all the
required qualities he does not put any effort to understand the Self.
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itah ko nvasti madhatma yastu svarthe pramadyati |

durlabharh manusarh deharh prapya tatrapi paurusam |1 511

Ita = Now / Then, Ko —who. Nu = is indeed, Asti —there, Mudhatma — deluded fool, Ya-tu — one who,
Svarthe —in his growth, Pramadyati —is careless, Durlabham — very difficult, Manusham —human,
Deham —body, Prapya — after gaining, Tatra-api — even there, Pourusham —a male embodiment.

Who else is a greater fool one after gaining a human birth and that too a male body which is very
difficult to attain, is careless in working for the goal of the birth.

Svarte normally means selfish or for personal. But here it should be understood as the goal of the birth.
And the goal of the birth is to gain the knowledge of the Self.
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vadantu $astrani yajantu devan
kurvantu karmani bhajantu devatah |
atmaikyabodhena vinapi muktih

na sidhyati brahmasatantare'pi I 61|

Vadantu — let him speak, Shastrani —on the scriptures, Yajantu — let him propitiate, Devani —the deities,
Kurvantu — let him do, Karmani, the karmas prescribed in the scriptures and the other karmas, Bhajantu
— let him worship or serve the Gods, Atma-aikya=bodhena —the knowledge of the non-duality of the
Self, Vina-api— without it, Mukti — realization, Na — will not, Sidhyati — be accomplished, Brahma-
shatantare-api — even in hundreds of Brahmas period.

Let him speak on the scriptures, let him propitiate the deities, let him do the karmas prescribed in the

scriptures and the other karmas (for the benefit of people), let him worship or serve the Gods, without
the knowledge of the non-duality of the Self, even in the hundred lifes of the Brahma one will not gain
the release.

Here by the different types of actions, Vadantu, Yajantu, Kurvantu. And Bhajantu the four different types
of means to gain the result of karmas is explained. They are Samskarya, Apya, Utpadya and Vikarya
respectively.

The Brahman knowledge cannot be any of them because if it is accepted as a result of karma, the
knowledge becomes non-eternal. Other than that, it cannot be -

1. Samskarya — purificatory, there is nothing to be purified.



2. Apya—gain, there is nothing other than the Self, and it is never lost being our very
nature.

3. Utpadya —creating, it being ever present as our own nature or Self, cannot be
created.

4. Vikarya —transformation, it cannot be transformed; any change proves it is non-
eternal.

Atma-aikya-bodhena —only by the knowledge of the Self as nothing different from out real nature. The
identification with body-sense organ complex is because of ignorance, in reality we are the absokute
Self, without this knowledge.

Brahma-Shatantare — a life period of brahma, the first born is very large in comparison with the human
life span. A day of brahma is equivalent to forty thousand lack years of the human being.

Or In other words, without the knowledge of the non-duality of the Self, if we run, climb trees, shout or
take baths or for that matter chant mantras, take dip in holy rivers, do yoga or meditation we will not be
able to gain the realization.
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amrtatvasya nasasti vittenetyeva hi érutih |

braviti karmano mukterahetutvar sphutar yatah |1 711

Amrtatvasya — for the eternality, Na-asha-asti —ther can be no expectation, Vittena — through the
wealth, Iti-eva Hi—in this way definitely, Shruti — the scriptures, Braviti — explain or proclaim, Karmana —
the karmas, Mukte-ahettutvam — as not being the reason or cause for realization, Sputtam —very
clearly, Yata —since.



Go gain the eternality there can be no expectation through the wealth, this is what the scriptures very
clearly proclaim as the karmas surely are not the cause for gaining the realization.

Here the lid on the karma is tightly placed. The karmas cannot, if we have even an iota of expectation,
definitely be the cause for realization. The scriptures proclaim this. How so ? “na karmana na prajaya
dhanena tyagenaike” (not through the karman, or through theough the progeny or through the wealth
one may desire for the immortality, it can be gained by the dispassion only).

Karma is like the fire we pour in the fire, though looks liquid like water will not put off the fire. The
karmas too will add more karma to one, by its performance.
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ato vimuktyai prayatet vidvan
sannyastabahyarthasukhasprhah san |
santarh mahantarh samupetya desikarn

tenopadistarthasamahitatma |1 811

Ato —therefore, Vimuktyai — for the realization, Prayatet — put great effort, Vidwan —the knowledgeable
one, Sanyasta-bahya-artha-sukha-sprha — giving the attachment to the external objects, San —being,
Santam —a sage, Mahantam — a great one, Samupetya — after approaching in a proper way, Deshikam —
the Guru, Tena — by him, Upadishta-artha-samahitatma —and in the meaning of the teaching let him
place his mind.



Therefore, knowledgeable one should put a great effort to gain the realization after giving up the
attachments to the external objects, should approach a Guru who is a sage and great one, in a proper
way and after that should place his mind in the meaning of the things taught by him.

Ato therefore. Since, it is not easy to gain this kind of birth. That has all the advantages to help us in
getting the knowledge, with little difficulty.

Sanyasta-ahya-artha-sprha the mind and the sense organs are always goint to the external objects, this
was explained. Until it is attached to the external objects the mind cannot be focused. The mind
scattered cannot grasp the true meaning of the teaching. Therefore one should give up the attachments
with the external objects.one cannot desire to gain the knowledge by having attachment to the external
world. So even the sprha — desire should be given up.

The definition s for the Guru wll be said later. Here the generality os said. He should be a santam —a
person beliving or knowing the truth. The truth is called as “Sat” (existence) and one who believes in it is
santam. And, “Mahatman” (great one), he is because he has the knowledge of the Brahman. Brahman is
the greatest of all. The statements like; “Brhatvat Brhanatvat Brhman” (since it is great or all-pervading
it is called Brahman). “yo vai bhooma tat vai sukrtam” (that which is great or all-pervading is the
happiness), “satyam gnanam anantam Brahma” (Brahman is truth, existence, all-pervading) etc.; explain
this.
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uddharedatmanatmanarh magnarh sarhsaravaridhau |

yogaradhatvamasadya samyagdarSananisthaya |1 911



uddharet — uplift, Atmana-atmanam — onself by himself, Magnam — immersed, Samsara-varishau —in
the ocean of Samsara, Yogarudhatvam —the establishment in the Truth, Asadya — after gaining, Samyag-
darshana-nishthaya — by steadfast rooting in the means of right knowledge.

One should uplift oneself from the ocean of samasara one is immersed in, by being established in the
truth by gaining the complete rooting in the means of right knowledge.

Atmana-atmanam “oneself by oneself) this will be dealt in detail in the later part of te text with different
examples.

Yogarudhatvam —giving up of the attachments to the actions, the objects and the desire is explained as
Yogarudhatvam. This is the state of knowledge or realization.

Samyag-darshana —the vedantic knowledge is always referred to as “samyag-gnana” (right knowledge)
or “samyag-darshana” (right vision). Since this is the right means of right knowledge.
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sannyasya sarvakarmani bhavabandhavimuktaye |

yatyatarh panditairdhirairatmabhyasa upasthitaih 11 1011

Sanyasya — after renunciating, Sarva-karmani — all the actions, Bhava-bandha-vimuktaye —for the sake
of the realization from the bondage of samsara, Yatyatam —let him put his effort, Panditai-dhirai — that
learned and intelligent or brave one, Atma-anhyasa in the practice of the Self knowledge, Upastitai —
that which heis involved in.



The learned and the intelligent or brave one after renunciation from all the karmas, let himput the effort
in the practice of the Self knowledge which he is involved in for realization from the bondage of

samsara.

Here Sanyasa means after renunciation. There cannot be any choice of “sakama” (with desire) or
“nishmaka” (desireless) here. Because it is given an adjective of “sarvani” (all the karmas) and from the
pronoun sarva, no karma can escape. He comes after a proper inquiry, which is the karmas will not lead
him to realization, as said before and will be said later.

Dhira normally beans brave one. But, dhi means intellect, therefore from this it also can mean an
intelligent one.there is nothing wrong in both the understanding. The scriptures say “agraya buddhya”
(with sharp intellect) and “ashisto drdhisto balishta” (one who has desire, strong and brave).
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In the next sloka Acharya makes it clear the karma cannot be of any use other than to purify the mind.
And once that is gained there is no use of it.
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cittasya suddhaye karma na tu vastapalabdhaye |

vastusiddhirvicarena na kificitkarmakotibhih |1 1111

Chittasya — for the mind, Shuddhaye — purification, Karma —the karmas, Na Tu — definitely not for,
Vastu-upalabdhye — gaining the Self, Vastu-siddhi —the Self is gained by, vicarena — inquiry, Na Kincid —
not by any, Karma-kotibhi — of the crore of karmas.

The karmas are for the purification of the mind and they definitely cannot be for the realization, the
realization is gained by the inquiry only and not through any crores of karmas.



As we discussed earlier, the Self is nt something to be attained. Therefore the karmas are of no use in it.
But, they are useful in purifiying the mind. Only a mind devoid of the impurities can grasp the truth,
when taught, correctly. “agraya buddhya” (purified mind or intellect), “manasa manute” (through the
purified mind it is understood) etc. scriptures too explain the same.

Vastu is the word generally used for object or a thing. In the Vedanta it is used for denoting the Self.

The method of “Vicara” (inquiry) will be dealt in detail later.
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samyagvicaratah siddha rajjutattvavadharana |

bhrantoditamahasarpabhayaduhkhavinasini |1 1211

Samyag-vicarata —from the right inquiry, Siddha —is accomplished, Rajju-tattva-avadharana —the strong
(clear) knowledge of the rope, Branta-udita-mahasarpa —about the confusion or delusion of the great
snake, bhaya-dukkha-vinashini — which destroys the fear and the trouble caused.

From the right form of inquiry the clear knowledge of the rope is accomplished, which puts and end to
the fear and trouble caused by the great snake illusion caused by the confusion or delusion.

Samyag-vicarata —from the right inquiry, with this the other methods are negated. Some may thing,
chanting of mantra, taking bath in holy river, doing physical exercise may remove this confusion. This
puts end to that flow of thought.

Bhranta-udita the snake super-imposed on a rope cannot be anything other than illusion. If it is real, it
cannot be removed, if it not real it need not be removed.



Dukha-bhaya — because of seeing the snake, fear arises, our blood pressure shoots up, our body
trembles etc.
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arthasya niscayo drsto vicarena hitoktitah |

na snanena na danena pranayamasatena va || 1311

Arthasya — of the object, Nischaya — clear knowledge, Drshta —is gained, Vicarena — through the inquiry,
Hita-uktita - as taught by a well wisher, Na Snanena —not by bath, Na Danena — not by giving alms,
Pranayama-shatena Va — nor by hundreds of pranayama (breath exercise).

The clear knowledge of the object is gained only by the proper inquiry done as taught by the well wisher
(Guru) and not by bath (in holy rivers), not by giving alms, nor by doing hundreds of pranayama.

Hita-ukti as told by the well wisher. And a well wisher for the disciple or seeker cannot be anyone other
than the Guru.

Pranayama —is a method of breath exercise. This is a system of yoga to control the mind. Controlling the
breath keeps the mind in check and vice-versa. Inhaling is puraka, exaling is rechaka and retaining is
kumbaka. When done in some prescribed method, it aids in control of mind.
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adhikarinamasaste phalasiddhirvisesatah |

upaya desakaladyah santyasminsahakarinah |1 14!|

Adhikarinam — qualified one, Ashasaste — expected, Phala-siddhi — for accomplishing the result,
Visheshata —in a special way, Uapaya —the means, Desha-kaladya — place, time etc., Santi-asmin — exists
in this, Sahakarina —as supportive to means.

Better qualified one is expected for better accomplishment of the result, the other means like place,
time etc. are but supportive means.

Adhikarinam — qualified. Gaining any result depends upon the qualification of the one who wants it.
Even in the day to day activities, we expect the person to be qualified to perform it. The qualification or
requisites required here for the knowledge will be discussed in detail later.

The place, time etc. are only supportive, for the inquiry which is the primary means. Up till a point they
are expected, like a fence for the growth of a plant.
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ato vicarah kartavyo jijiasoratmavastunah ||

samasadya dayasindhur gururh brahmaviduttamam |1 1511



Ata —therefore, Vicara — inquiry, Kartavya — should be made, Jignaso — by the seeker, Atma-vastuna —on
the nature of the Self, Samasadya — after properly approaching, Daya-sindhum —ocean of compassion,
Gurum — Guru, Brahmavid-uttamam — one who is the greatest among the knower’s of Self.

Therefore inquiry should be made by the seeker on the nature of the Self after properly approaching, tht
Guru who is ocean of compassion and one who is the greatest among the knower’s of Self.

Jignasu — “gnatum iccha” (desire to know). The seeker is referred to here as jignasu. One who is the
mumukshu — “moktum iccha” (desire to realize) should be a jignasu to gain the necessary knowledge
about the object of inquiry, the Self.

Samasadya — after properly approaching. The method to approach the guru in a proper way will be
taught here in a later sloka.

Daya-sindhum — ocean of compassion. Because, he has accomplished the Truth. He has nothing other
than him, though, seeing the “seeming” (pseudo or illusional) difficulty of the disciple, he helps him.
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adhikaryatmavidyayamuktalaksanalaksitah |1 1611

Medhavi — one who has memory power, Purusha — person, Vidwan — knowledgeable (learned) one, Uha-
apoha-vicakshana —expert in the logic, Adhikari —is the qualified, Atma-vidyayam —in the pursuit of the
Self knowledge, Ukta-lakshana-lakshita — who fits the above definition.

A person with good memory power and learned in the other shastras, expert in the logic, one who fit
the above definition is qualified for the pursuit of Self knowledge.



Medha —the power to retain what is taught. In other words, good memory power.

Purusha generally means person. But here as it was specified before the male species is referred.
16

Here the general idea of the Pre-Requisites for the knowledge is given, and a more specific definition will
be given later.
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vivekino viraktasya éamadigunagalinah |

mumuksoreva hi brahmajijiasayogyata mata |1 1711

Vivekina — one with discrimination, Viraktasya — dispassion, Shamadi-guna-shalina — one who has the
nature of having the shama etc. attributes, Mumuksho — desire to gain realization, Eva Hi — only for him,
Brahma-jignasa-yogyata — the eligibility for knowing the Self, Mata —it is accepted.

It is accepted that a person with the discrimination, dispassion, shama etc attributes and desire for the
realization is only eligible for the knowledge of Self.
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sadhananyatra catvari kathitani manisibhih |

yesu satsveva sannistha yadabhave na sidhyati |1 1811

Sadhanani —the pre-requisites, Catvari —four, Kathitani — are said, Manishibhi — by the knowledgeable
ones, Yeshu —when these, Satsu-eva — exist only, Sat-nishta — establishing in Self, Yad-abhave —when
these are absent, Na — not, Siddhyati — is accomplished.

There are four pre-requisites accepted by the knowledgeable ones. Only when these exist the on can be
established in the Self, when these are absent it is not accomplished.

Here the necessity of the pre-requisites is stressed upon through the direct and indirect concomitance.

Direct — “tad sattve tad sattvam” (if it exists it (other) exists). If fire exists smoke exists. If pre-requisite
exists knowledge of Self exists.

Indirect — “tad abhave tad abhava” (if it does not exist it (other) does not exist). If fire is absent smoke
too is absent. If pre-requisite is absent knowledge of Self is also absent.
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adau nityanityavastuvivekah pariganyate |
ihamutraphalabhogaviragastadanantaram |
gsamadisatkasampattirmumuksutvamiti sphutam || 1911

Adau —in the beginning, Nitya-anitya-vastu-viveka —the discrimination of the Eternal and non-eternal,
Pariganyate —is counted as the first one, Iha-amutra-phala-bhoga-viraga — dispassion on the
enjoyments of the objects of iha — here and the amutra — hereafter, tadanantaram —is counted as the
second to the viveka, Shamadi-shadka-sampatti —the attainment of the six fold attributes,
Mumukshutvam — and the desire for attaining the realization. Iti sphutam —this is clear.

In the beginning the discrimination of the Eternal and non-eternal is counted as the first one, dispassion
on the enjoyments of the objects of here and the hereafter is counted as the second to the viveka, the
attainment of the six fold attributes and the desire for attaining the realization, this is clear.

The four pre-requisites without which one cannot gain the release fro the bondage of Samsara is the
discrimination, dispassion, the attainment of six fold attributes and the desire for moksha.

Here sometimes, the previous ones are seen as the cause to the later ones. This need not be so, because
in a later sloka He says without the second and the fourth the other even if exists are useless.

19

Now, in the next sloka, the definition of each of the pre-reqisites is DISCUSSED.
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brahma satyarh jaganmithyetyevarmrapo vini$cayah |

so'yarh nityanityavastuvivekah samudahrtah |1 2011



Brahma-satyam — Brahman is the Truth, Jagat-mithya — Jagat (world is) illusion, ityevam — In this way,
Vinishcaya — the clarity, so-ayam —this is, Nitya-anitya-vastu-viveka — the discrimination of the Eternal
and non-eternal, Samudahrta —is accepted.

Brahman is Truth and the world is illusion, in this way having the clarity is accepted as discrimination of
the eternal and non-eternal.

We find in many a translation, the word Mitya to be translated as Unreal or Untrue. This is Gross
misunderstanding of the Vedanta. Understanding this term is the key point in understanding the
Vedanta or the Self. It is said “Advaitadsiddhe: dvaitamityatva siddhi purvakatvat” (advaita (nonduality)
is understood by the clarity of the Mityatva of the dvaita (duality)). Therefore, it is important to
understand this mitya. The definition for mitya is “sadasad ubhaya binnatvam anirvacaniyam” (that
being different from the existence and non-existence, is inexplicable). It is neither real nor unreal, but
different from these. Because, if is real we cannot negate it and if it is unreal it need not be negated.
But, that which has a seeming existence.

It can be understood as illusion; it need not be given an adjective of optical. Because, there are many an
illusion, pertaining to the other sense organs too.

Therefore, the clear understanding of the Brahman to be the only real and the others to be illusion is
discrimination. Here, the word is well chosen, it is not said anitya — non-eternal, but mitya. Because, we
see there are people though they know the experiences to be limited, do work for attaining it. But, on
the other hand if we understand, the world to be illusion, then there is no real attraction. One is not
attracted to the illusory mirage water or the nacre-silver once he understands the illusory quality of it.

20
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tadvairagyar jihasa ya daréanasravanadibhih |

dehadibrahmaparyante hyanitye bhogavastuni |1 2111

Tad —that, vairagyam —is called dispassion, Jihasa — the desire to give-up or Jigasa —the non-desire or
non-interest, ya — which, darshana-shravana-adibhi —for the objects of seeing, hearing etc. or the
objects of perception, the objects as heard In the scriptures etc., dehadi-brahma-paryante —right from



the body etc to that of the four faced Brahma, hi-anitye — understood definetly as non-eternal,
bhogvastuni - in the objects of desire

The desire to giveup the objects of seeing, hearing etcright from the body etc to the four faced brahma,

the objects of desire understood as non-eternal is called vairagyam.

The desire to give-up or the non-desire to enjoy, all the experiences of here and hereafter. In this sloka,
the word darshana-shravana-adi may mean both the objects of perception through the eyes, ears etc or
may mean the object of perception here, and the objects as explained by the scriptures. By the term adi
we can understand, sense of smell, touch and taste or it can be the objects which are gained through
the other means of knowledge like anumana (inference) etc.

All that is under the sky, from the very body to the body of the first born, is created or an effect,
therefore cannot be real.

Vairagya is of four types : 1.Manda (dull), 2. Madhyama (medium), 3. Tivra (good) and 4. Tivratara
(excellent).

Manda vairagya may be gained due to some unpleasant experience for a short period. There are
some seen in world, A. Prasava vairagya, B. Smashana vairagya and C. Vacana vairagya

A. Prasava — After undergoing the pains of labor the vairagya the woman gets towards
the man.

B. Smashana — After death of somebody near and dear, the vairagya one gets towards
the world.

C. Vacana — After hearing a discourse, the vairagya one supposes to have gained.

Madhyama vairagya is to understand the realization as ones real goal, but still not able to giveup
the attachments with the world, therefore leading to compromise. Or this can be after seeing the ups
and downs in the life, at an older age. Here, the seeker tries to get rid of the attraction to the world, by
practicing different mind control techiniques like japa, tapa other than the shravana.

Tivra vairagya is after the study of Shastra and understanding clearly the goal. Here the mind is
in control, and the seeker has no use of the other means, other than the listening and reflecting on the

Scriptures.

Tivratara vairagya is nothing else other than the Self is visible. Here the contemplation /
meditation according to the Shastra is the only thing done. This is called in other words as moksha,
“carama vairagya moksha lakshanam” or “atyanta vairagya moksham” (the ultimate dispassion is the

realization).
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virajya visayavrataddosadrstya muhurmuhuh |

svalaksye niyatavastha manasah $§ama ucyate || 2211

Virajya — giving up the desire, vishya-vratat — for the group of the objects of enjoyment, dosha-drshtya —
by seeing the defects in it, muhur-muhu: - again and again, svalakshye —in ones goal, niyata-avasta —
placing or establishing continuously, manasa: - the mind, shama ucyate —is called Shama.

Givingup the group of the objects of enjoyments by again and again seeing the defects in it and placing
the mind in ones goal is called shama.

After giving up the desire for the objects of enjoyment, focusing the mind in ones goal, the Self. This has
to be achieved by observing the defects of the objects of the world continuously.

Entering the womb that is filled with the excreta and puss, is the defect of birth. Attraction to the body
which is just a sack filled with blood, urine, puss, bone etc, which when individually perceived will only
give rise to aversion and not attraction, is the defect of the body. The same object when is processed for
a long time in mind gives rise to fatigue, hatred, pain etc, is the defect of mind.

After understading in essence all the object is associated with defects, one should abstain from this kind
of judgement. Otherwise, this will become a practice, and the main goal of meditation on the self will be
lost.

Viveka without Vairagya will lead to dryness, mere blabbaring. And vairagya without Viveka will lead to
stubberness (stupidity).
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visayebhyah paravartya sthapanarh svasvagolake |

ubhayesamindriyanar sa damah parikirtitah |

Vishayebhya — from the object of enjoyment, paravartya —turning away, stapanam —and placing them,
svasva-golake —in its own place of existence (golaka —the external limb of sense organs), ubhayesham-
indriyanam — both the sense organs, sa dama parikirtita —is called as dama,

Turning away both the sense organs from the objects of enjoyment and placing them in its own place of
existence is called dama.

After turning away the sense organs from their respective sense objects and placing them In their
respective place of existence. Here the term golaka means, the place of existence of the sense organs.
For example, the external eye is just the golaka (limb) for the indriya (sense organ) of seeing to exist.
Likewise, the earlobe is just a golaka for the sense organ of hearing. We may find beautiful limbs but
without its respective function of seeing, hearing etc, because of the absence or weak sense organ. This
sense organ is ruled by a deity which gives the organ the power to function properly.

Here by ubhayesham —both sense organs, karma indriya - the organ of action and the gnana indriya —
the organ of knowledge is said. The sense organs are created to be external, but by practice it can be
internalized, can be made introvert.

AT JoaTI e 1l _3 1l

bahyanalambanam vrtteresoparatiruttama | 23|

Bahya-analambanam — not associating with the external objects, vrtte: - of the thought function (of
mind), uparatir-uttama —is the best uparati.

Non-associating of the thought function with the external objects is the best uparati.



Uparati means withdrawl. When the mind assocates with the object, the knowledge of the object takes
place. This happens through the thought function, which travels through the sense organs and gains the
form of the object. This is called the Pratyaksha (direct perception).
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sahanarh sarvaduhkhanamapratikaraptarvakam |

cintavilaparahitarh sa titiksa nigadyate |1 2411

Sahanam — Accepting or bearing, sarva-dukhanam —all the pains, apratikara-purvakam — without
fighting them, chinta-vilapa-rahitam — without being troubled by it, sa titiksha nigadyate —is called
titksha (forbearance).

Accepting whatever comes or happens as ones fate without trying to negate them, at the same time not
being troubled by it in the mind is called titksha.
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Shastrasya — of the Scriptures, guru-vakyasya — of the instruction of the Guru, satya-buddhya-
avadharana —accepting it to be totally true, sa shraddha nigadyate —is called Shraddha, Katitha-sadbhi
—according to the knowers of Truth, yaya — through which, vastu-upalabyate —the Truth is understood.

Accepting the statements of the scriptures and the instructions of the Guru to be completely true is
called Shradda, through which the Truth is understood, according to the knowers of Truth.

Accepting the statements of the Scriptures and the Guru as completely without any error and true to
the core is called Shraddha. Shraddha is loosely translated as faith or trust or acceptance. But a faith or
trust or for that matter acceptance can be negated and turned into unfaith, distrust or non-acceptance.
Therefore, by shraddha what is meant is complete surrender. When there is surrender there cannot be
any change in that stance.

And this Shraddha is said to be the foremost of all the other pre-requisites, because only when one has
the complete shraddha he will be able to follow the instructions. That is why Bhagavan in Gita says
“Shraddhavan labhate gnanam” (a man with shraddha gains the knowledge). And “Ashradhdhanasya na
matim dadyat” one who does not have shraddha, to him the knowledge should not be imparted)

In yoga there are different kinds of samyama (meditative practice) is explained to gain the supernatural
powers. Though, later the sutrakara Patanjali maharshi himself negates such accomplishment as a
hindrance to the knowledge. Then why is is explained, for this the explanation is given by bhashyakara
Vyasa mahrshi, only when one gains something at a grosser level he will have the shraddha to practice
the subtler instructions of the Yoga.

25

T €U g4 g TR0 T |

THATIHH® A g aed S0 R 1l

sarvada sthapanam buddheh suddhe brahmani sarvada |

tatsamadhanamityuktarh na tu cittasya lalanam |1 2611



Sarvadaa sthapanam — at all times placing or concentruating, buddhe — the intellect, shuddhe brahamani
- in the pure Self, sarvadaa — always (pure or placing), tat samadhanam —that samadhanam
(tranquility), ityuktam —is called, na tu — definetly not, chittasya —the mind, lalanam —in a disturbed
mode because of over indulgence.

At all times placing or concentrating the intellect in the pure Self always (pure or placing) that is called
samadhanam (tranquility) and not definetly having the mind in a disturbed mode because of over
indulgence.

Tranquility is the state of mind, wherein it is at peace with itself because of being placed in the ultimate
pure Self. This is not just an intellectual exercise, where the mind is placed in different things one after
another.
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ahankaradidehantan bandhanajhianakalpitan |

svasvarupavabodhena moktumiccha mumuksuta |1 2711

Ahankaradi — right from the ego, dehantan —till the body, bandhan —the bondage, agnana-kalpitan —
which is imagined or superimposed by the ignorance, svasvarupa-avabodhena —through the knowledge
of the Self, moktum-iccha — the desire to gain release (from the samsara or bondage), mumukshuta —is
the Mumukshtvam (desire or yearning for Realization).

Understanding right from the ego till the body the bondage as imagined or superimposed by the
ignorance, through the knowledge of the Self the desire to gain release (from the samsara or bondage),
is the Mumukshtvam (desire or yearning for Realization).



Among the five sheaths that cover the Self, Right from the body which is seen as the Annamaya kosha
(food sheath) that which is the first sheath, till the Vignanamaya Kosha (the knowledge or intellect
sheath). Here the reach is only till the fourth sheath, sicen the ananadamaya is the experience of the
blisss, it is something which can be negated very easily, once the other sheaths are negated. The sheaths
that cover the Self is as-though Sheaths, and not a real sheath.

The bondage we are talking about which is addressed as the Samsara in Vedanta, is a product of
ignorance. Therefore they are only kalpita, imagined or superimposed. And the superimposed thing like
the snake in the rope or the silver in the mother of pearl cannot be removed by thousands of karma
(action), but only the knowledge of its substratum can remove it. And that knowledge s the substratum
is the knowledge of ones own true nature, the Self which is the Substratum of all this superimposition
(from the ego to the body).

So, here all the four pre-requisite with its proper definition is explained.
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mandamadhyamartpapi vairagyena S$amadina |

prasadena guroh seyarh pravrddha sayate phalam || 2811

Manda — dull, madyama — mediocre, rupa-api — though in this form of desire for release, vairagyena — of
the dispassion, shamadina —and the six limbed attributes, prasadena — through the grace, guro: - of the
Guru, seyam — that this, pravrddha — grow, suyate — will give birth to, phalam — the result.

Even though the desire maybe of the form of dull or mediocre, through the dispassion and the shama
etc six limbed attributes one will gain the result. Or the form of dispassion and the shama etc maybe of
the form of dull or mediocre, but will bear result. And in both the cases the result giver is the grace of
the Guru.



It is said, when the iswara is angry ones Guru will protet him, but if the guru gets angry, even iswara
cannot protect him. The Guru is all powerful; therefore through his grace anything is possible.
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vairagyarh ca mumuksutvarh tivrarh yasya tu vidyate |

tasminnevarthavantah syuh phalavantah S$amadayah |1 2911

Vairagyam —the dispassion, ca —and, mumukshtvam —the desire for the release, tivram —intence, yasya
tu vidyate — in whom definitely it is seen, tasmin-eva —only in him, arthavanta syu — it is fruit bearing or
meaningful, phalavanta —to bear fruit, shamadaya — the shama etc.

Only in who the dispassion and the desire for the realse is in a greater order, the shama etc are useful or
meaningful to give the result.
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marau salilavattatra Samaderbhanamatrata |1 3011



Etayor —both of these, mandata — it is dull, yatra —in whom, virakta-mumukshayo: - the dispassion and
the desire for release, marau - in the desert, salilavat — like the (mirage) water, tatra —there, shamade:
- the shama etc, bhana-matrata —they are just a fleeting appearance.

In whom the dispassion and the desire for the moksha is only in a very dull state. In him the shama etc
which are seen is just an appearance. They are like the mirage water, seemingly existing without any
substance.

By that, it is meant they don’t have any real value. One can be proud of his accomplishment of the
control of mind or the sense organs etc, but in reality they are not there.
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moksakaranasamagryarh bhaktireva gariyasi |

svasvarapanusandhanarh bhaktirityabhidhiyate || 3111

Moksha-karana-samagrayam —among the things that are the cause for the release, bhaktir-eva - only
the devotion is, gariyasi — greatest or foremost. Sva-svaroopa-anusandhanam —the meditation or
contemplation of ones own Self, bhakti:-iti —is bhakti, abhidiyate — is called.

Among the things that are the cause for the release, only devotion is freatest. Meditation oon ones own
Self is called bhakti.

Now, after discussing the important pre-requisites and its meaningfulness, the most important of all is
discussed.



Among the methods of gaining the release, devotion is the foremost. And the contemplation or
meditation on ones own Self is termed as bhakti (devotion)
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svatmatattvanusandhanarh bhaktirityapare jaguh |

Svatma —ones own, tatva — Truth, anusandhanam — meditaion, bhaktiriti — | called as bhakti, apare jagu
—the others say.

The other say, meditation on ones own Truth us called bhakti.

By this, apare (others) it is pointed out that this is not the main understanding. Though it may seem to
be the same, the differnce between the previous and this form of hakti is, in the former there is no
duality of the meditator and the meditated is proposed. But here there is a duality of ones Self and the
Substance is denoted.
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Ukta-sadhana-sampanna —the one who has attained the aforetold pre-requisites, tatva-jignasu-atmana
—one desirous of the nature or truth of the Self, upasidet — should approach, gurum —the Guru,
pragnam — with the knowledge, yasmad —through whom, bandha-vimokshanam —the bondage of
samsara is released.

The one who has attained the pre-requisite with the desire to know the nature of the Self should
approach the Guru who is established in the Truth, and only through whom the release from this
bondage of samsara can be gained.

Here, it is clearly said, the one who has gained the pre-requisite, by this the others need not waste their
and the Gurus time. But, if by some previous punya he gains the desire to know the truth, but does not
have the complete pre-requisite, for him it was already specified, he by the grace of the guru will gain
the rest, through the service to him (this will also be said later).

It is said, yasmad, from whom; by this it is made very clear it should only be a Guru who can lead you to
cross the ocean of samsara, and not Fashion Guru etc.
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After discussing the qualities of the disciple to some extent, now the qualities of a Guru is discussed.
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rotriyo'vrjino'kamahato yo brahmavittamah |

brahmanyuparatah $anto nirindhana ivanalah |

Shrotriya — Should have studied the Scriptures from Tradition, Avrjina — without any sin, akamahata —
one who has gained victory over the Desire, yo brahmavid-uttama —one who is the greatest among the
knower of Self or one who is the knower the ultimate Self, Brahmani-uparata — established in the Self,
Shanta — Tranquil, Nirindhana — without fuel, iva-anala — like the fire.



The Guru should be one who has studied the scriptures from the Tradition, should not be endowed with
Sin (sinful actions), has gained victory on the desires, and the knower of the pure Self, and ever
established in it and therefore tranquil, like the fuel less fire.

Shrotriya is an important quality. Without the knowledge of the Brahman gained in the traditional way,
if it is mystical, will not be able to guide or sometimes guide the disciple in a wrong way. In Bhagawad
gita bhashya it is said “asampradayavid sarvashastragnopi murkavad upekshaniya” (the one who has not
studied in a tradition, though is a master in the other shastras should be ignored lika aa idiot).

Avrajina sinless, sin is not an object of sense organ, therefore it cannot be found out, if be said, the
actions are the pointer to the inner karma imprint, therefore in whom there is no wrong action,
understand him to be sinless.

Akamahata — desireless. But than, the desire for moksha is also a desire, therefore there cannot be
vairagya (dispassion) in the disciple too? No, the desire for Self is like the desire for the spectacles in
ones bridge of the nose. It is not lost, but unknown due to ignorance, in the same way, we are the Self,
but due to ignorance it is not known. This is not an attainment of unattained, but the as though
attainment of the already attained. In the case of the Guru, he has attained that which needs to be
gained. And since there is nothing other than him, he cannot have desire or hatred for other.

First it is said, brahmaviduttama and again brahmani uparata, what is the difference between them ?
once there is the knowledge the Brahman shines without any obstacle, but because of the previous
imprints (vasana) he fails to be established in it. So, the rest of the life becomes the effort to establish in
it. And once that is done he becomes one with the Brahman. And that is why it is said shantam -

IM

tranquil, he is tranquil because the Brahman is tranquil “shantam shivam advaitam” (tranquil auspicious

nondual) is the Self.

When ther is another object other than the Self, there exists the desire to gain it, but when there is
nothing other than the Self, there is no disturbance because of the imprints.

It is said "the Guru should be the one whoe removes the ignorance of the disciple and not impose his own
ignorance on him"
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ahetukadayasindhurbandhuranamatarh satam || 3311



Ahetuka — causeless, daya-sindhu —ocean of compassion, bandhu —friend, anamatam —to one who
prostrates, satam —themselves.

He is one who is causeless ocean of compassion, and a friend of one who prostrates themself in front of
him.

Ther is a seeming contradiction, he is causeless compassion and he expects you to prostrate, how can
this be recoinciled ? though he is ocean of causeless compassion, he gives the knowledge to only those
who follow the scriptural rule, and show the qualities of the disciple.

It is said in the scriptures “na shataya, na ashishyaya” (not to the one who is adamant, not to the one
who is not a disciple). We can see it in bhagavans life, arjuna was a relative and friend, though he gave
him the knowledge of many things (even the method to kidnap his own sister shubhadra, who was in
love with arjuna) but never gave him the knowledge of the Self, until he said “shadi mam tvam
prapannam” (please protect me one who has taken refuge in you).
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Now coming back to the disciple:
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tamaradhya gurur bhaktya prahvaprasrayasevanaih |

prasannarh tamanuprapya prcchejjiatavyamatmanah |1 3411

Tam —That, Aradhya — worship, Gurum — Guru, Bhaktya — with devotion, Prahva-Prashraya — with
utmost humility and humbleness, Sevanai — do the service (to him), Prasannam —pleased, Tam — when
he is, Anuprapya — seeing or approach, Prcched — should ask, Gnatavyam-atmana — about the Self that is
to be known.



He should worship only the Guru with the said attributes, should do the service to him with devotion
complemented with humility and humbleness. And on seeing him satisfied or pleased with that service
should approach him and ask the question about the Self.

He is ever pleased, but here it is said that on seeing the disciple’s desire or seriousness to known the
Self, he is pleased. Without testing the disciple the knowledge should not be imparted.
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It was said, he should ask. How? That method is explained here.
~ ~ ~ ~
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svaminnamaste natalokabandho
karunyasindho patitarh bhavabdhau |
mamuddharatmiyakataksadrstya

rjvyatikarunyasudhabhivrstya || 3511

Swamin — oh lord, Namaste — salutation to you, Nata-loka-bandhu —friend of one who prostrates,
Karunya-sindho — ocean of compassion, Patitam — have fallen, Bhava-abdau —in the ocean of Samsara,
Mam —that me, Uddhara — please lift, Atmiya-Kataksha-Drshtya — by your side glance, Rijvi-atikarunya-
sudha-abhivrstya — your easy or simple flow of nectar of great compassion.

O lord, one is the friend of the people who prostrate and an ocean of compassion, | Salute you. | have
falled in the ocean of Samsara, please lift me from this by your sideways glance, which is easily flowing
with the nectar of great compassion.



If the gurus sideway glance itself can do that, should we talk about the straightforward glance.
Samsara is the pain, trouble which one undergoes because of and in the cycle of birth and death.
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durvarasarhsaradavagnitaptarm
dodhiiyamanarh duradrstavataih |
bhitarh prapannam paripahi mrtyoh

Saranyamanyadyadaharh na jane || 36|

Durvaram — difficult to negate or remove, Samsara-davagni-taptam —troubled by the forest fire of
Samsara, Dodhuyamanam — | am shaken or the fire is spread, Dur-adrshta-vatai — by the winds of the
sin, Bitam — afraid, Prapannam — approaching you, Paripahi— please protect, Mrtyo — from the death,
Sharanyam-anyad — another refuge, yad-aham na jane —that | know not.

| am troubled by the forest fire of Samsara, which is difficult to remove, and which is aided or lam
shaken up by the winds of Sin, because of this fear | am approaching you please protect me from the
death for | do not know any other refuge.

Adrshta means both punya and papa {virtue and vice), but when it is affixed with the proverb dur, it only
denotes the sin.
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éanta mahanto nivasanti santo
vasantavallokahitarn carantah |
tirnah svayarh bhimabhavarnavarh jana-

nahetunanyanapi tarayantah |1 3711

Shanta —tranquil, Mahanta — great, Nivasanti santa — stay without any idea of duality, Vasantavad — like
the Spring season, Lokahitam — good to the world, Charanta —they do, Tirna —they have crossed,
Svayam —themselves, Bhima-Bhava-arnava —the fearful ocean of Samsara, Janan — people, Ahetukan —
without any expectation, Anyan api—the others also, Tarayanta —they make them cross.

The great ones who are tranquil, and therefore great, in this way they stay like the spring season which
only does good to the world. Though, they themselves have crossed the fearful ocean of samsara, the
help the other people too to cross without any expectation.

The great ones are compared to here as the spring season because, this is the best of the seasons. The
summer is hot, the winter is cold and we have the rainy season which trouble all because of it
excessiveness. But the spring season is a very season, helps the new flowers to bloom, and not too hot
or too cold. A very nourishing period.

They are shanta because, the Brahman is “Shantam ...” (tranquil...) and they are reffered to as mahanta
because the Brahman is Mahat (Great), and it is said “Brahamavid brahmaiva bhavati” (the knower of
Brahman verily is the Brahman), “Brahmavid apnoti param” (the knower of Brahman attains that great
(Brahman)) etc.

Since they do not have any expectation, there existence itself is for the wellbeing of the world.
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Why do they do it without any expectation? may be asked because, it s said “prayojanam anuddhishya
na mando api pravartate” (without any expectation even an idiod will not do anything). This being the
case, why wll he do something without any expectation.
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ayarh svabhavah svata eva yatpara-
§ramapanodapravanarm mahatmanam |
sudhamsuresa svayamarkakarkasa-

prabhabhitaptamavati ksitirh kila |1 3811

Ayam —this, Svabhava —is the nature, Svata eva — by themselves, Yat-para-shrama-apanoda-pravanam —
that expertise to remove the difficulties of the others, Mahatamanam —great ones, Sudhamshu — like
the rays of the moon, Esha svayam —in its own accord, Arka-karkasha-prabha-abhitaptam —troubled by
the rays of the sun, Avati — protects, Kshitim — the earth, Kila —indeed.

This is the nature of the great ones, that they themselves (without external ause) have the expertise to
remove the difficulties of the others like the moon, which through its rays protects the earth which is
troubled by the fierce sun rays.



Here they act, because it is their nature. Anecdote : there was a mendicant who was lifting the scorpion
which kept falling in the water again and again, though it stung him everytime. When his disciple asked
him, why not leave it to die, since it stings everytime it is removed. The mendicant said, it is the nature
of the scorpion to sting and my nature to protect. In the same way, the great ones without any
expectation help the needy. Nature cannot be questioned, like the sugar is sweet.
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brahmanandarasanubhatikalitaih partaih su$itairyutaih
yusmadvakkalasojjhitaih srutisukhairvakyamrtaih secaya |
santaptarh bhavatapadavadahanajvalabhirenarh prabho

dhanyaste bhavadiksanaksanagateh patrikrtah svikrtah 1 3911

Brahmananda-rasa-anubhuti-kalitai — endowed with the experience of the essence of the bliss of
Brahman, Putai —therefore purified, Sushitai — and so, very cool (to remove the scorching of samsara),
Sitai — pure, Yushmad — yor, Vak-kalasha-ujjitai — that which comes out of the pitcher of your organ of
speech, Shruti-sukhai —that which is pleasant to the ears, Vakya-amrtai — the nectar of the speech,
Sechaya — please, sprinkle, Samtaptam — scorched, Bhava-tapa — by the heat of samsara, Dava-anala-
jwalana — which is like the heat of forest fire, Prabho — o Lord, Dhanya — blessed, Te —are they, Bhavad-
ikshana-kshana-gate — your vision even for a moment, Patrikrta — who are the object, Svikrta —and are
accepted as your own.



One who is endowed with the experisnce of the bliss of the Self, and therefore are purified, and so are
very cool and pure to remove the scorching heat of samsara, please sprinkle that nectar of words which
emerges from the pitcher of your organ of speech and which is very pleasant to the ears. | am scorched
by the heat of samsara which is like the heat of the forest fire. O Lord, they who are the object of your
vision even for a moment and are accepted as your own are verily blessed.

In this sloka the word shruti in shruti-sukhai does not mean scriptures. Normally shruti means Vedas.
But here it means the sense organ of hearing. “shravanat shruti” (that through one listens is shruti).
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katharh tareyarh bhavasindhumetarn
ka va gatirme katamo'styupayah |
jane na kificitkrpaya'va marh prabho

samsaraduhkhaksatimatanusva |1 4011

Katham —how, Tareyam —to cross, Bhava-sindhum —the ocean of samsara, Etam — this, Ka —what, Va —
or, Gati —is fate, Mey — my, Katamo — which, Asti — is, Upaya —way or means, Jane — know, Na — not,
Kinchid — anything, Krupaya —through your compassion, Ava — protect, Mam —me, Prabho — O Lord,
Samsara-dukha —the misery or trouble of samsara, Kshatim - destruction, Atanushva —completely burn.



O Lord, the way to cross the ocean of samsara, or what liea ahead in my fate, or which is the means |
should adopt. | know not anything, please through your compassion you protect and save me from this
trouble of samsara by completely destroying.

By the words, katham, ka and Katamo (how, what and which) the disciples maturity is shown. He is not a
complete novice. He has tried some of the methods like yoga, japa and other systems prescribed in the
scriptures and therefore has understood the karma cannot release from the bondage. “parikshya lokan
karmachitan brahmano nirvedamayat nasty akrtakrtena” (after analyzing the world which is enjoyed by
the karma, this Brahmin (pure hearted), gains the dispassion from karma knowing the one which is not
an effect cannot be attained through cause).
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After explaining the nature of the disciple and the way he should behave. Now Acharya explains what is
job of the Guru.
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tatha vadantarh Saranagatarh svam
sarhsaradavanalatapataptam |
niriksya karunyarasardradrstya

dadyadabhitirh sahasa mahatma |1 4111

Tatha —in this way, Vadantam —the one who speaks, Shasanagatam — one which has surrendered
himself, Svam —ones own, Samsara-dava-anala-tapa-taptam —troubled by the forest fire of Samsara,
Nirikshya —should see, Karunya-rasa-ardhra-drshtya — with a vision filled with the softness of the



essence of compassion, Dadyad — should give, Abitim — Fearlessness (protection), Sahasa —immediately,
Mahatma —the Sage.

To the one who speaks in this way, the one who has surrendered himself and therefore has become
ones own wh is troubled by the forest fire of samsara. The guru one who is big hearted, should see him
with a vision which s filled with the softness of the essence of compassion and should give him the
fearlessness, immediately.

Here the word Svam means the one who has become ones own, relative. Panini maharshi says, “svam
agnati-dhanakhyam” (svam when is used to mean the relative and wealth).

Karunya-rasa means, the kavya explains nine different rasas (the essence of life), like srngara (romance),
hasya (laugh), krodha (anger), bhaya (fear) etc. among this is karunya — the compassion. So, the guru
should with a heart filled with compassion, should see the disciple who has taken refuge in him
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In this sloka it is shown that is the Guru should analyze the disciples eligibility, before giving him the
knowledge about the Self.
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vidvan sa tasma upasattimiyuse
mumuksave sadhu yathoktakarine |
prasantacittaya Samanvitaya

tattvopadesam krpayaiva kuryat |1 4211



Vidvansa — knowledgeable, Tasma — him, Upasattim-iyushe — one who has taken refuge, Mumukshave —
to the one who is desirous of the realization, Sadhu —and who is by nature good, Yathokta-karine — one
who performs the karma as prescribed in the scriptures, Prashanta-chittaya — with a peaceful mind,
Shama-anvitaya — endowed with the six fold attributes of Shama etc, Tatva-upadesham —impart the
knowledge of the Truth, Krpaya-eva —through the grace, Kuryat — shoud do.

The knowledgeable one should; for the one who has taken refuge in him, who is desirous of realization,
a good natured one, and one who performs the karmas prescribed in the scriptures, one with a peaceful
mind and endowed with the six fold attributes of shama etc; should impart the knowledge of the truth
through the grace.

Here the word Vidwan can be connected with the Guru and the Disciple. In the next sloka the Guru
himself calls the disciple as Vidvan. And he is vidwan because he has come to the conclusion after due
enquiry that the effectless cannot be gained through the cause. In the case of the Guru though the
knowledge means the knowledge of truth and Disciple it means the knowledge of the karma laws and
int limitation of karma (also may mean his knowledge of the other shastras).

Sadhu means “sadhnoti param karyam” (one who performs the acts to gain the ultimate) and not the
one who acts for the others before knowing the Truth (“sadhnoti para karyam”). And here and other
places sadhu means of good character

It is said prashanta-chittaya — of peaceful disposition, one should understand by that it is meant that he

has no desire for the experience of external objects. One who is at peace with himself.

Only to the one with these characteristics the Guru should impart the knowledge. And only to this kind
of person when the knowledge is given it will bear fruit.
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Now, here the Guru speaks to the disciple :
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ma bhaista vidvarhstava nastyapayah
samsarasindhostarane'styupayah |
yenaiva yata yatayo'sya pararh

tameva margarh tava nirdisami |1 4311

Ma Bhaishta — Don’t be afraid (fear not), Vidwan —knowledgeable one, Tava —for you, Nasti —there is
no, Apaya — destruction, Samsara-sindho-tarane —to cross the ocean of samsara, Asti — exists, Upaya —
means, Yena-eva —through which very means, Yata — gained, Yataya —the sages, Asya Param —the other
side of the shore, Tam eva —the very same, Margam — way, Tava —for you, Nirdishami — | will instruct.

O knowledgeable one, don’t be afraid, there is no destruction for you. Definetly ther exists a means to
cross the ocean of samsara. The very means through which the sages have gained the shore, | will
instruct the very same for you.

Here first, as was said earlier, the Guru removes the fear of the disciple by telling him, Don’t be afraid.
Tough the teaching may start with Ma (don’t, a negative word still it should be understood in a positive
way. The disciple is afraid, if the Guru first says, Fear instead of don’t, the disciple may infer something
after the fear, instead of listening. For example, when Sri Hanuman came back from Lanka and met Sri
Rama, his forst word was ‘Saw’, and later adds Sita. Because Rama already thinks many things about
Sita, is Sita alive, is sita well, is sita this, is sita that..., so, hanumanji thought well and said Saw. Even in
daya to day transactions when somebody asks where are you going, we just say shop. The rest are
inferred.

In the second line, there is an important message. The Guru does not say something mystical. He is a
traditional person, therefore he says the method | am going to impart is a traditional one, a time tested
one and through which all the great sages of olden days gained knowledge.
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astyupayo mahankascitsarhsarabhayanasanah |

tena tirtva bhavambhodhirh paramanandamapsyasi || 44!1

Asti-upaya —there is a definite means, Mahan — greater, Kaschid — some, Samsara-bhaya-nashana - that
which annihilates the fear of samsara, Tena —through that {(means), Tirtva — after crossing over, Bhava-
ambodim —the ocean of samsara, Paramanandam —the ultimate bliss, Apsyasi — you wil attain.

There is a some definite sure shot (greater) means which can destroy the fear of samsara, through that
means after crossing the ocean of samsara, you will attain the ultimate bliss.

Here the Guru reiterates the promise, for the disciple to get rid of the fear. The primary goal of the guru
is to make the disciple comfortable, so that he becomes receptive. And here, the guru goes a step
further, by telling the disciple of not just the fearless state, but the exact contrary, the ultimate bliss.
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vedantarthavicarena jayate jianamuttamam |

tenatyantikasarhsaraduhkhanaso bhavatyanu |1 4511



Vedanta-artha-vicarena — by the inquiry into the meaning of the Vedanta words, Jayate — dawns,
Gnanam-uttamam —the greatest knowledge, Tena —through that, Atyantika-samsara-dukha-nasha —the
eternal destruction of the sorrow of samsara, Bhavati — happens, Anu —immediately.

By the inquiry into the pointed meaning of the Vedanta statements (words), the greatest knowledge
dawns, through which the destruction of the sorrow of samsara takes place immediately once for all.

Here it is not said Vedanta-vicara - through the inquiry into the vedanta. But, Vedanta-artha - through
the inquiry into the Vedanta meaning. Here too, we should understand what is meant by meaning of the
Vedanta. Any word has two meanings the word-meaning and the pointed meaning. Here what we mean
is the pointed meaning. Because in the statements “tat tvam asi” (that you are) the word meaning has
no value. It is the pointed meaning which leads to the knowledge.

Atyantika means eternally. When we have a headache, we take a painkiller, or when we have an
infection / fever we take an anti-biotic or some such medicine. This makes sure the disease is removed.
But it does not guarantee the non-repetition of the same problem. The problem occurs after some days
or weeks or months. But here, once the knowledge dawns the root cause for the samsara is destroyed
once for all. And it does not come back in any which way or form.

Anu means “paschat” (later or followed by or immediately). There is no time difference between the
dawn of knowledge and the destruction of the cause of samsara sorrow.
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sraddhabhaktidhyanayogammumuksoh
mukterhetanvakti saksacchrutergih |
yo va etesveva tisﬂ1atyamusya

mokso'vidyakalpitaddehabandhat |1 461 |

Shraddha-bhakti-dhyana-yogat - because of the association of surrender, devotion and meditation,
Mumuksho — for this mumukshu, Mukte — for the mukti (release), Hetun —reasons, Vakti — says, Shrutir-
gi —the scriptural texts, Yo va — one who definitely, Yeteshu eva —only in these, Tishthati — stays,
Amushya —for him or from that, Moksha — realization, Avidya-kaliptan —from imagined or
superimposed by ignorance, Deha-bandhat — the bondage of the body.

The mumukshu surrender, devotion and the meditation (“shravana” (listening), “manana” (reflecting)
and “nidhidhyasana” (meditating)) are said to be the reasons or causes, for gaining the realization by the
Scriptural texts. The mumukshu one who definitely stays in these, for him the realization from that
bondage of body which is imagined or superimposed by ignorance,

Shraddha, bhakti and dhyana - The meaning given above is a literary meaning, really the word surrender
should here mean “Shravana” (the study of shastras). Because the word shraddha means, surrendering
to the words of guru and Shastra. And therefore, the surrender is done for studying the Shastra. Bhakti
(devotion) was interpreted earlier in a sloka as “atmanausandhanam” (thinking abouth the Self) and this
is synonym to “Manana” (thinking on the Shastra or Self). And the third Dhyana (meditation), is a word
derived from the root “Dhyai chintayam” (meditation) , the same root which is used in the
“Nidhidhyasana” (meditation). We will discuss in detail these three Shravana, manana and
nidhidhyasana later.

Shravana — “shrotriya brahma nishtha guru mukhat shruti vakyartha vignanam” (the knowledge of the
meaning of the scriptures from the traditionally learned, knowledgeable Guru).

Manana — “sadhaka badhak pramanabhyam shruti tatparya nirnayam” (with pros and cons logic
accepted by the scritures understanding the correct meaning of the shruti).

Nididhyasana — “vijatiya pratyaya tiraskarena sajatiya pratyaya pravahikaranam” {negating the flow of
dissimilar (dual) thought function and letting only the flow of similar (non-dual) thought function).



if it is understood literally, than the moksha will become non-eternal because it is gained from one or

more of these practices. “yad krtakam tad anityam” (that which is effect is non-eternal.

There are four accepted pramanas (other than the perception, inference, verbal testimony etc), 1. Shruti

(Vedas), 2. Smrti (recollections) and 3. Yukti and 4. Anubhava (experience).
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Shruti —is the ultimate pramana, ehrn compared to all the other pramanas.

Smrti —is the second most important pramana, in the absence of an equivalent shruti. If the
shruti and the smrti statements contradict, then the shruti is accepted to be the pramana.
The smrti statements supported by the shruti and the statements which are non-
contradictory is pramana.

Yukti — normally translated as logic. With reference to the shruti and smrti it also is
expressed as nyaya. Here it does not only mean the normal logic, of worldly and logic
school, but it means the conclusions of the topics in the Brahma Suta.

Anubhava — the experience with reference to the shrutiis the pramana, and not an
independent experience. We have the expereice of pot etc objects of the world, they are
not paramarthika (ultimate reality), as they make us believe, but vyahavarika (transactional
reality) as accepted by the shruti. Therefore the statement “anubhava avasana hi
brahmavidya” (brahmavidya (knowledge of the Self) is complete only with the experience of
the Self).

The guru in the next sloka, gives the gist of the teaching of the Vedanta. The cause and effect of
bondage and the cause and effect of the release.
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ajhanayogatparamatmanastava
hyanatmabandhastata eva sarhsrtih |
tayorvivekoditabodhavahnih

ajiianakaryarh pradahetsamalam || 4711

Agnana-yogat — because of the association of the ignorance, Paramatmana tava- you who is the
absolute Self, Hi — definitely, Anatma-bandha —the bondage of the non-Self, Tata eva — only from this,
Samsrti —the Samsara, Tayor-viveka-udita-bodha-vahni — by the discrimination of these two (Self and
non-self) is born the fire of knowledge, Agnana-karyam — the effect of ignorance, Pradahet — which
clearly (completely) burns, Samulam — with its cause.

Because of the association with the ignorance, the bondage with the non self takes place for you who Is
the absolute Self in reality and from this bondage rises the samsara. By the discrimination of the Self and
the non-self rises the fire of knowledge which destroys the ignorance with its cause.

Though, you (jiva) are the absolute Self in reality. Because of ignorance the cause bondage with body
etc, the effect arises. From this bondage, the cause samsara, the effect arises.

In the same way, from the inquiry into the Self and non-self, the cause fire of knowledge, the effect
arises and from this knowledge fire, the cause arises, the effect of the destruction of the samsara from
its root cause viz. the ignorance.

If it was just said, “Agnanakaryam” (theeffect of ignorance) and if “Samulam” (with root) was not said,
then the knowledge of the shastra will not be of any use. Because the root cause of the samsara is not
destroyed yet. And therefore, the troubles it causes will be still there in some other way.
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Sisya uvaca |
krpaya érayatarh svaminprasno'yam kriyate maya |

yaduttaramaharh érutva krtarthah syarm bhavanmukhat |1 4811

Shishya — the disciple, Uvaca — said.

Krpaya — please kindly, Shruyatam — listen, Swamin — o Lord, Prashno-ayam —the question, Kriyate —
which is asked, Maya — by me, Yad-uttaram — for which the answer, Aham — |, Shrutva — after hearing,
Krtartha — done what needs to be done, Syam — | will be, Bhavan —from your, Mukhat — lips.

O Lord, please be kind to listen to the question which is made by me, for which after listening to the
answer from you, | will become a person who has done his duty.

Here for the first time the disciple is referred to as one. Before this, though he has made some
statements, since he was not accepted as a disciple the reference as one was not done.

Here it is shown how to ask a question. One should not start putting any questions withput the consent
of the Guru.

Krtartha means one who has done his duty or one who has done what needs to be done. Here the
foremost duty of a person is to know the truth of the Self or to realize his true nature.

And specifically by saying Bhavanmukhat, the disciple is making sure that he has no where to go. (And
his surrender is complete!).
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ko nama bandhah kathamesa agatah
katharh pratisthasya katharh vimoksah |
ko'savanatma paramah ka atma

tayorvivekah kathametaducyatam |1 4911

Ko — what, nama —is called, Bandha — bondage, Katham —how, Esha —this, Agata — came about, Katam
—how, Pratishta-asya — does it exist, Katam — how, Vimoksha — does one get released, Ka —what, asau —
is this, Anatma — non-self, Parama — absolute, Ka —who, Atma - Self, Tayor — of the two, Viveka —
discrimination, Katam — how, Yetad —these, Ucyatam — please tell.

What is called as bondage, how dis it come about, how doe it have existence, how does one get released
from it, what is this non-self, who is this absolute Self, and how to discriminate tose two, please tell.

It is also a rule one should ask question pertaining to what is taught. So, the disciple rips the gist given in
the previous question and presents as many possible (seven) questions from it.

1. Anatma-bandha —the bondage of the non-Self -> Ko —what, nama —is called, Bandha —bondage
Agnana-yogat — because of the association of the ignorance -> Katham — how, Esha —this, Agata
— came about

3. Tata eva —only from this, Samsrti —the Samsara -> Katam —how, Pratishta-asya — does it exist

4. Tayor-viveka-udita-bodha-vahni — by the discrimination of these two (Self and non-self) is born
the fire of knowledge -> Katam — how, Vimoksha — does one get released



5. Agnana-karyam —the effect of ignorance, Samulam — with its cause ->Ka —what, asau —is this,
Anatma —non-self

6. Paramatmana tava- you who is the absolute Self -> Parama —absolute, Ka — who, Atma — Self

7. Tayor-viveka-udita-bodha-vahni -> Tayor — of the two, Viveka — discrimination, Katam —how
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dhanyo'si krtakrtyo'si pavitam te kularh tvaya |

yadavidyabandhamuktya brahmibhavitumicchasi |1 5011

Shri-Guru — Sri Guru, Uvaca - Said

Dhanyo — Blessed, Asi — are you, Krtakrtya — performed what one has to perform, Asi — are you, Pavitam
— purified, Te — your, Kulam — lineage (family), Tvaya — by you, Yad-avidya-bandha-muktya —that
through the release of the bondage, Brahmi-bhavitum-icchasi — you desire to attain the Brahmanstate.

Blessed are you one who has performed his duty completely, your family is purified by you, through the
release of the bondage you wish to attain the brahmanstate.

Normally answer is related to the question which is put. If the answer has no reference to the question,
it is a wrong answer or it is a blabber. But here it is to be understood, that because of a proper



questioning the disciple has made the Guru happy. And therefore he is praising the disciple to make him
more focused towards the answers to be given.

Though the words, krtakrtya, pavitam etc are used to refer to the knowledgeable one who has gained
the true knowledge of the Self. Here it is said to point out that since the disciple is of a focused mind and
endowed with the pre-requisites in a complete way. The Guru refers him this way to denote he will
definitely gain the knowledge.

But, there Is a word which can be mis-construed hehr. “Brahmi-bhavitum”(attain or gain brahmanstate).
First Brahman is not a state like the waking, dream or deep sleep. With reference to the other states it
also so is seen as a state. And, the word brahmi-bhavitum is a word coined by adding the suffix ‘cvi’
which is used in the sense of that whihch does not exist now and gained later (abhuta tad bhave cvi—
Panini sutra, which always go with the kr, bhu and asti root words). So, here he is not Brahman ow and
therefore by inquiry he becomes Brahman - This might be an interpretation if we don’t understand
Advaita. Here if it is gained, it (Brahman state) becomes non-eternal. Therefore, it should be understood
as, now because of the ignorance you don’t know you, therefore you have as though lost your Self, and
through the inquiry you as though gain the Self.
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The guru after praising the disciple like this thought, some may feel this way; now my Guru himself has
said all these words about me, therefore | need not do anything. This kind of lethargy should not seep in
him, though he is a man of discrimination and dispassion, anything is quite possible.

HUHHRAR: fUg: Gfed gaea: |
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rnamocanakartarah pituh santi sutadayah |

bandhamocanakarta tu svasmadanyo na kascana |1 5111



Rna-mochana-kartara — reliever from the debt, Pitu —for the father, Santi —there exists, Sutadaya —son
etc, Bandha-mocana-karta —reliever from the bondage, Tu — defnetely, Svasmad — from oneself, Anyo —
any other, Na Vidyate — do not exist.

To relieve one from the det etc, there are son etc, but to relieve one from the bondage there exists none
other than oneself.

Rna means Debt, there are different types of debt. Broadly it can be classified as the wordly and non-
wordly. Wordly lie taking money from others, non-wordly — performance of the karmas priscribed in the
scriptures. For both the types of debts, son or other people can step in during the time of need and
relieve one from the debt.

But, in the case of the bondage, there can be no one, other than oneself to relieve from the bondage.
Earlier it was said, “atmana-uddheret-atmanam” (uplift oneself by one’s own).
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Through the next two sloka Acharya is explaining what was explained in the last sloka.
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mastakanyastabharaderduhkhamanyairnivaryate |

ksudhadikrtaduhkharm tu vina svena na kenacit |1 5211

Mastaka-nyasta-bharade — because of the load one carries over the head, Dukhai —the pain or sorrow
one experiences, Anyai — the others, Nivaryate —is removed by others, Kshudhadi-krta-dukham — the
pain caused by the hunger etc, Tu — definitely, Vina — except, Svena — oneself, Na Kenachit — not by
others.



The pain caused by carriying the load over the head can be relieved by the others, but the pain caused
by the hunger etc, definitely cannot be removed by others except oneself.

Kshudai, here the Adi signifies the hunger, thirst, even the urination. These cannot be done by others for
us.
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pathyamausadhaseva ca kriyate yena rogina |

arogyasiddhirdrsta'sya nanyanusthitakarmana 1 5311

Pathyam-aushadha-seva Ca —proper diet and medication, Kriyate — done or taken, Yena — by which,
Rogina — patient, Arogya-siddhir-drshta-asya — only for him the gaining recovery or cure is also seen, Na
—not for, anya-anushtita-karmana —not by the one done by others or doing other things.

Only for a patient who takes proper diet and medicine the recovery of good health is seen, not for the
one who does other things or by the things done by others.

In the same way, only the person who gains complete discrimination and dispassion will gain the
knowledge and not the one who lacks it or does different things.
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vastusvartaparh sphutabodhacaksusa
svenaiva vedyarh na tu panditena |
candrasvarapam nijacaksusaiva

jhatavyamanyairavagamyate kim |1 5411

Vastu-svarupa — the nature of the object, Spuhta-bodha-chakshusha —is gained by a focused mind and
sharp eyesight, Svena-eva — by oneself, Vedyam —to be known, Na Tu —definitely not by, Panditena—a
knowledgeable one, Chandra-svarupam —the nature of the moon, Nija-chakshusha-eva —only by one’s
own eyes, Gnatavyam — should be known, Anyai — the others, Avagamyate — know it for him, Kim —
what.

The nature of the objects can be known only by one’s own clear mind and sharp eyesight and cannot be
known by any other person. The nature of the moon too should be known only by one’s own eyes, can
others know it for him.
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Avidya-Kama-Karmadi —the Ignorance, desire and the action etc, Pasha-bandham —tied by the rope of,
Vimocitum —to gain release, Ka —who, Shaknuyad —is capable, Vina-atmanam — except oneself, Kalpa-
koti-shatai-api — even in a hundred crore creation cycle.

Who is capable to gain release from the rope of bondage caused by the ignorance, desire and action etc,
other than oneself even in a hundred crore creation cycle.

Avidya-Kama-Karma is normally seen as Avidya, kama and karma (i.e. as different from each other) but
they have a cause — effect relationship. Like, for any effort is preceeded by the knowledge and desire.
Here too, the ignorance or agnan is in the place of gnana. So, like the gngna, ichha and pravrtti
(knowledge, desire and effort) order we have agnana, desire and pravrtti which is, the ignorance, desire
and action. Here the ignorance is the cause and desire is the effect, and likewise the desire is the cause
and the action its effect.
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na yogena na sannkhyena karmana no na vidyaya |

brahmatmaikatvabodhena moksah sidhyati nanyatha |1 561 |

Na Yogena — not through yoga, Na Sankhyena — not through sankhya, Karmana Na —not by the

prescribed karmas, na Vidyaya — not through the upasana (meditation on the embodied), Brahma-atma-
aikatva-bodhena — only through the knowledge of the non-dual knowledge of the jiva (atma) as the very
brahman, Moksha — realization, Sidhyati —is accomplished, Na-anyatha —not through any other means.

The realization is gained only by the knowledge of the non-duality of the jiva (atma) and the Brahman,
and not through any other means like sankhya, yoga, karma or the upasana.



Yoga prescribes the control of the thought functions as the Samadhi and to be realization. There is a
duality of the controller and the controlled. And, it is gained by controlling, therefore it cannot be the
eternal state, which is desired by one and all.

Sankhya cannot also be the means, because though it prescribes the knowledge as the supreme means
for realization. The knowledge said is of the difference between the prakrti (roughly nature) and the
Purusha (Self). And they accept the multiplicity of the Self.

Karma prescribed in the scriptures also cannot be the means for realization, because it is not something
to be attained. It is our own nature. If it is accepted to be attained through karma, it will become non-
eternal.

Vidya cannot also be the means. Vidya does not mean the learning or knowledge. It means the upasana
prescribed in the scriptures. Upasana means the meditation upon the embodied Self. It can either be
super-imposing of something on the Self, or super-imposing the Self on something.

In an earlier sloka (no. 6) we discussed the different means of methods of gaining the result of an action,
and as none fit to be the means for realization.

Nanyatha - The scriptures very clearly says “na karmana na prajaya” (not through the actions not
through the progeny), “na anya pantha vidyate ayanaya” (there is no other means to know the Truth),
“gnanad eva tu kaivalyam” (only through the knowledge the realization can be gained) etc.
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vinaya ripasaundaryam tantrivadanasausthavam |

prajarafijanamatrarh tanna samrajyaya kalpate |1 5711



vinaya —the vina (string instrument), Rupa —saundaryam — beautiful form, Tantri-vadana-saushtavam —
the expertise in playing with its strings, Praja-ranjana-matram — will only serve to entertain the people,
Tat-na —that is not, Samrajyaya — for ruling the kingdom, Kalpate —is accepted.

The beautiful form of the vina (a string instrument) and the expertise to play with its strings can only be
good for entertaining the people, and that is not accepted for the ruling over the kingdom.

Many a people think that there are many ways to attain realization, this was negated in the last sloka.
And take music, dance etc as one of the means. But it should be understood clearly, it is a gandharva
vidya, and naradha when he meets his guru Sanatkumara enlists in the knowledge he has acquired, and
these are also there in the list. And still says “bahava shocami” (and | am in a very sorrowful state). And
in Bhagavad Gita Sri Krishna unequivocally declares “sarvam karma akhilam partha gnane
parisamapyate” (all the karmas only end with the knowledge), and after gaining the purity of heart thus,
oly through the scriptures can one gain the realization.

All the sages who have sung on the lord etc have done so for the betterment of the people, and after
the realization. Because, it being an extrovert act, will pull the mind away from its source, as it does
normally. And the seekers mind should be introvert (turned towards the source).

Samrajya can mean a kingdom. If it is accepted as the kingdom, then, it requires a person with
administrative and fighting skills and not a musician. If it is understood as the Self, it requires a person
with the pre-requisites and not a musician.
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Vakvaikhari — expanse of the usage of words (Pada), Shabdajhari —the nuances of the words (Vakya),
Shastravyakhana-Kaushalam — great ability to interpret the words (Pramana), Vaidushyam —expertise,



Vidusham — of the learned, Tad — that is, Buktaye —for the material enjoyment, Na Tu — definetley not,
Muktaye — for the realization.

The mastery in the knowledge of Sanskrit grammar (pada), the interpretation of the scriptures (Vakya)
and the logic (Pramana) which gives the ability for expanse of the usage of words, the nuances of the
words, great ability to interpret the words and being learned in other disciplines will only be useful to
enjoy material things and cannot be useful for realization.

People often mistake this meaning. It is generally interpret as, the proficiency , word games (using
flowery words) and knowledge in interpreting the Shastras may be useful in experiencing the things in
the world but will not be useful for Moksha. This is not just interpret in this way, but, the Vidwans (!)
who interpret it this way also use this as a Pramana to ridicule the study of shastra. They also for their
support, bring the Sruthi, “vak viglapanam hi tat” (it is just waste of energy).

First, if the before said meaning is what Acharya means, than, the rest of the text will be redundant, like
the other shastras and interpretation of Acharya. And, after this, He writes around 500 more slokas.
Second, there are three beautiful, romantic, poetic masterly Sanskrit words which are used in the first
part of the Sloka.

Vakvaikhari — expanse of the usage of words

Shabdajhari —the nuances of the words

Shastravyakhana-Kaushalam — ability to interpret the words.

But, the really mean, from the introduction invocation sloka of Taiteriya Bhashya, “yairime gurubhi
purvam padavakyapramanata” - the earlier Guru’s who through Pada, Vakya and Pramana.

Pada means Grammar, Vakya means Poorva Mimamsa and Pramana means Nyaya.

In the same way here too, Acharya uses these three words respectively.

Vakvaikhari means Pada means Grammar. Trough Grammar one understands the right meaning and
usage of the words, and therefore has a very thorough grasp over the vak, speech.

Shabdajhari means Vakya means Poorva Mimamsa. Through mimamsa one understands the way to
interpret the words and staments of the Shastra using the different meters (pointers — linga) said in it.
And, Shastravyakhana-Kaushalam means Pramana means Nyaya. With logic one is able to prove or
disprove the desired and non-desired.

By this understanding, we can synchronize the sruti statement “Anyaan vaacho vimunvhatha amrtasya
esha setu: “— give up the other useless talk, (involve only in shastra discussion), this is the means of
eternality.

In essence, Acharya says, don’t waste your time and energy in only the futile pursuit of the other
shastras, and learn it to use it in Vedanta. Meaning, Study the Vedanta Properly.
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avijhate pare tattve éastradhitistu nisphala |

vijiiate'pi pare tattve sastradhitistu nisphala 1 5911

Avignate — without knowing, Pare —the absolute, Tattve — truth, Shastra-adhiti Tu — the study of Shastra
is, Nishphala — useless, Vignate Api— even when you know, Pare —the absolute, Tattve —truth, Shastra-
adhiti Tu — the study of Shastra is, Nishphala — useless,

Without having the knowledge of the Absoulte truth, the study of Shastra is useless. Having known also
the knowledge of the Absoulte truth, the study of Shastra is useless.

Avignate here gives the idea that without having the knowledge of the object there can be no desire on
the object, therefore the mumukshtva will not be there. And therefore ther is no point in studying the
scriptures.

Vignate and after knowing the Truth, what use is the study of the scriptures will be. Because he has
already achieved or gained what needs to be known.
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The next sloka should be seen in connection with the 58" sloka.
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Sabdajalarh maharanyarh cittabhramanakaranam |

atah prayatnajjiatavyarh tattvajhaistattvamatmanah |1 60|



Shabda-jalam — web of words, Maha-aranya — the great forest, Chitta-bhramana-karana —is the means
for the confusion of the mind, Ata —therefore, Prayatnat — with great effort, Gnatavyam — one should
know, Tattvagnai —from the knowledgeable one, Tattvam-atmana — the knowledge of the Self.

The scripture is a web of words and a great forest, which will create a confusion in the mind. Therefore
one should put all the effort to know the Truth about the Self, from a knowledgeable one.

Again here the meaning is misconstrued to say that, study of too much of Shastra is a waste. One should
limit it. But how does one know what is the limit. When we eat food, we understand we should stop
eating when we feel full. In the same way, when the fruit is ripe it will fall off naturally. Likewise, when
we have studied enough the attachment to the scriptural study drops off naturally.

And, the confusion etc. are with respect the other shastras like Grammar, Logic etc. and not for the
vedanta. Because in the very next sloka Acharya says the right knowledge only can save one from the
ignorance.
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In this sloka Acharya steers clear all the doubt about the study of Shastra. It is only the study of other
shastras which is negated and not Vedanta Shastra.
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ajiidnasarpadastasya brahmajfianausadharh vina |

kimu vedaiéca $astraiSca kimu mantraih kimausadhaih || 6111

Agnana-sarpa-dashtasya — for one bitten by the snake of ignorance, Brahma-gnana-aushadam Vina —
other than the medicine of the knowledge of the Self, Kimu —what will definitely, Vedai —the study of



Vedas, Ca —and, Shastra — other scriptures, Kimu — of what use surely, Mantrai— of the mantra, Kim
Aushadai — and the medicines.

Except the knowledge of the Self; of what use is the study of Vedas or other scriptures, and mantras or
medicines; for a person who is bitten the snake of ignorance.

For the ignorance there is no cure other than knowledge. The study of the vedas or the other scriptures
will only put him in the deep forest of ignorance.

Yoga accepts “mani mantra aushadadi” (precious stones, chants and medicines (herbs)) to accomplish
the samadhi. But here the knowledge of Self is not something accomplished, therefore these methods
are of no use.

Kimu — “of definitely what use”, though it is a question, it should be understood as “of no use”.
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na gacchati vina panarh vyadhirausadhasabdatah |

vina'paroksanubhavarh brahmasabdairna mucyate |1 6211

Na —does not, Gacchati - goes, Vina — without, Panam — drinking, Vyadi — the decease, Aushada-
shabdata — just by (chanting) the name of the medicine, Vina — without, Aparoksha-anubhavam —the
direct experience, Brahma-shabdai — {(chanting) word Brahman, Na — will not, Muchyate —relieve.

The disease will not be cured just by chanting the name of the medicine without taking (drinking) it. In
the same way, the realization does not take place just by chanting the word Brahman, without the direct
experience.
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What was explained through the example in the previous sloka is shown in the exemplified.

A TRAAGIAICAT FTTHICHA: |

FETREE: FAl GG RAHEIRSIA | 63 1

akrtva dréyavilayamajiiatva tattvamatmanah |

brahmasgabdaih kuto muktiruktimatraphalairnrnam |1 6311

Akrtva — without doing, Drshya-vilayam — merging (negation) of the objects, Agnatva — without knowing,
Tattvam-atmana — the nature of the Self, Brahma-shabdai — (chanting) of the word Brahman, Kuta —
how, Mukti —the realization, Ukti-matra-phalai — only result is repetition of the word, Nrnam —for the
person.

Without merging the objects (non-self in the Self) and without knowing the nature of the Self, just by
merely chanting the word Brahman how can one gain the realization, its only result is the repetition.

Drshya-vilayam does not mean destruction or vanishing. It means the negation or merging. If it is
accepted otherwise, then for that which is destroyed should have existence somewhere, like the
destroyed pot, therefore the world will become Truth, too. But that which is negated need not have an
existence, like the negated snake on the rope.
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In the next sloka the exemplified is proven with an example. Showing it with different example is not a
defect, since the object of knowledge is very subtle, we need to use as many tools as possible to explain.
And, Acharya is only bothered about making the disciple understand, more than anything.
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akrtva Satrusarhharamagatvakhilabhasriyam |

rajahamiti $abdanno raja bhavitumarhati || 6411

Akrtva — without doing, Shastru-samharam — destroying the enemy, Agatva — without gaining, Akhila-
bhu-shriyam — wealth of the entire kingdom, Raja-aham — | am the king, Iti Shabdat — with this word, No
—not, Raja — the knig, Bhavitum —to become, Arhati — eligible.

Without destroying the enemy, without gaining the wealth of the entire kingdom, just by merely saying
“l am the king” will not make one eligible to be a king.

The eligibility to be a king is to destroy the enemies who are hurdles for the enjoyment of the wealth.
And even after destroying them if one does not possess any wealth to enjoy, there is no point.
Therefore, destroying and gaining go hand-in-hand.

Agatva the word means “Na Gatva”. And the word Gatva generally means going. “gamlru Gatau” (to go).
But any root with the meaning “gati” (go) | understood in three meanings of Gati {To go), Gnana (to
know)and Prapti (to gain). Therefore, gatva means gaining and A suffixed with it is negation compound
which therefore means, not gaining.
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aptoktirh khananarh tathoparisiladyutkarsanarh svikrtim
niksepah samapeksate nahi bahih §abdaistu nirgacchati |
tadvadbrahmavidopadeSamananadhyanadibhirlabhyate

mayakaryatirohitarh svamamalarh tattvarih na duryuktibhih 11 6511

Apta-uktim —something said by a man of word, Khanana — digging, Tatha-Upari-Shiladi-utkarshanam —
and by removing the stones above it, Svikrtim —we gain the treasure, Nikshepa —come out,
Samapekshte — exects, Na Hi — definitely not, Bahi — out, Shaabdai Tu — the word, Nirgacchati — it comes
out, Tadvad —in the same way, Brahmavida-upadesha — Teaching by the knower of Self (Shravana —
listening), Manana — contemplation, Dhana- adibhi — Meditation etc, Labhyate — gained, Maya-karya-
tirohitam —the disappearance of the effect of Maya (ignorance), Svam —the Self, Amamalam — pure,
Tattvam — Truth, Na — not, Dur-yuktibhi— by dry logic.

To gain treasure hidden beneath the ground knowrn through the wise man (clairvoyant), digging, by
removing the stones placed above it and finally taking but does not come out by saying “come out” it in
the same way, the truth of the Pure Self hidden by the ignorance and its effect, is gained by the
listening, contemplation and meditation etc and not merely by dry logic (non conducive to scriptures).

What was explained in the last three sloka (example, exemplified and example) is what is put herein a
single sloka.

In the example the treasure is hidden in the exemplified the Self is hidden.



In the example it if covered by the ground and in exemplified it is covered by the ignorance and its
effect.

In example it is gained by, listening from the treasure from a wise man, digging, removind the boulders
and in the exemplified by listening, contemplating and meditation.

Apta-ukti means the word of a wise man, who follows the truth or a sage or a clairvoyant.

Brahmavidopadesha can be interpreted as “brahmanvida upadesha” (teaching by the knowledgeable
man) or brahmavid aupadesha” (byt complete teaching by the knowledgeable one),

Dur-yukti normally called as shuska-tarka (dry logic), that which is not supported by the scriptures.
Which is not based on the scriptures. Or just by the logic without the scriptural leaning, for the
scriptures themselves condemn “naisha tarkena mati apaneya” (this knowledge cannot be gained by
mere logic) or it can be interpreted as (this knowledge cannot be “apaneya” (negated) by logic).

Shravana means listening to the scriptures from the Guru. Manana means contemplation or reflection
on the teaching. These remove the “asambhavana” (coclusion of absence, Brahman does not exist if it
exists it should be known) and “viparitabhavana” (wrong conclusion, the body, sense organ, vital air etc
is Brahman). And “nidhidhyasana” means meditation on the Self in a continuous stream like the flow of
ghee (clarified butter).
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tasmatsarvaprayatnena bhavabandhavimuktaye |

svaireva yatnah kartavyo rogadaviva panditaih |1 6611

Tasmad —therefore, Sarva-prayatnena — with complete effort, Bhava-bandha-vumuktaye —for the
release from the bondage of samsara, Svai-eva — by oneself, Yatna — the effort, Kartavya — should be
made, Rogadau-iva — like in the case of disease etc, Panditai —the learned one.



Therefore, one should personally put forth all effort for the release for the bondage of samsara, like the
learned one cures himself from the disease etc. or one does not appoint a learned one for curing himself
from the disease.

Here the Guru is concluding the preliminary instruction, by saying “tasmad”, which is in a way of
introduction to the questions asked.

Prayatna itself means “prakrshta yatna” (great effort), but here the Guru is adding the word “Sarva” to it
to impress upon the idea, that there should be no holds barred. The effort should be a holistic one.
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yastvayadya krtah prasno variyafichastravinmatah |

stutraprayo nigadhartho jiatavyasca mumuksubhih |1 6711

Ya —that, Tvaya — by you, Adya —today, Krta — done, Prashna — question, Variyan —is top class
(splendid), Shastravin-mata — accepted by the knower’s of the scriptures, Sutra-praya —is brief, Niguda-
artha - meaningful, Gnatavyas Ca - and should be known, Mumukshubhi— by the people desiring
moksha.

The question that you have asked today is splendid and is accepted by the knower’s of the scriptures, is
brief and meaningful and should be knowl by the people desiring the realization.

“Sutra-prayo” (brief), but here he also adds another word immediately “Nigudartha” (very meaningful).
This clears all the doubt. Sometimes we speak volumes without making the other understand and



sometimes very shorth with the same effect. But here the questions put forth are not just short but they
are meaningful too.
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$rnusvavahito vidvanyanmaya samudiryate |

tadetacchravanatsadyo bhavabandhadvimoksyase || 6811

Shrunushva — listen, Avahita — carefully, Vidvan — o learned one, Yan Maya —that which by me,
Samudiryate —is clearly said, Tad-etat —that this (what is said), Shravanat — by listening, Sadya —
immediately, Bhava-bandhad — from the bondage of samsara, Vimokshyase — you will be released.

O learned one; listen carefully to that which is going to be said by me, by listening to that what is said
you will be released from the bondage of samsara immediately.

By the word Shrunshva and Avahita the Guru is seeking the attention of the disciple. Now, since he has
spend so much time in explaining the other things in the previous sloka and the questions put by the
disciple is not answered, the disciple maybe unfocussed and tired. To wake him from his slumber, and to
make him to listen with focused mind, these words are used.

Sadya —immediately or here and now. By this the mode of realization in Vedanta is said. Unlike the
other systems the Vedanta does not impart the knowledge to gain the moksha after the death. In that
case the moksha is a travel from this plane to another plane. Even when “Videha-mukti” (the release
after death) is said, it is meant the realization takes place in the very life but due to the thought imprints
which are creating hurdles to be established in the Self, he waits till the death of the body. And after
that he does not travel from here to any other plane, but merges in the Self. In the case of “Jivan-mukti”
(released while in body) because of the lesser thought imprints, he is established in the Self. Though it



is said immediately, may be because of our karmas, we are not experiencing the result of the
knowledge. Therefore it may take some time, years or even births to understand.

- 68

~ o N o =
qiewg &d: T9H
AR HIcITEdY |
dd: AT AR
[aN C
T TETHRINESHATT YR &3 I

moksasya hetuh prathamo nigadyate
vairagyamatyantamanityavastusu |
tatah Samascapi damastitiksa

nyasah prasaktakhilakarmanarh bhrsam |1 6911

Mokshasya — for the realization, Hetu —the reason or cause, Prathama —first, Nigadyate —is explained,
Vairagyam — dispassion, Atyantam — absolute, Anitya-vastushu —in the non-eternal objects, Tata — then,
Shama Ca — shama (control of mind) and, Api Dama —also dama (control of sense organs), Titiksha —
titiksha (acceptance), Nyasa — renunciation, Prasakta-Akhila-Karmanam — of all the prescribed actions,
Brsham — complete.

We will first exmplain the cause or reason for gaining the realization; they are absolute dispassion in the
non-eternal objects, control of mind, control of sense organs, acceptance, and also complete
renunciation of the prescribed karmas.



The first and foremost is the “vairagya” (dispassion) only after that the other things are said. Though one
may have the dispassion, still because of the attachment for the scriptures, may indirectely be attached
to the prescribed karmas therof. So, to negate that it is said an also, the “Api Ca” (and also) should be
connected with this for more emphasis.

In a later sloka this vairagya will be stressed upon as the direct means for realization “atyantaviraga
Samadhi” (absolute dispassion is realization) and in another plase (bhashya) “carama vairagya
mokshalakshanam” (the ultimate dispassion is the bestower of realization)..
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tatah Srutistanmananarh satattva-
dhyanarh cirarh nityanirantararh muneh |
tato'vikalparh parametya vidvan

ihaiva nirvanasukharm samrcchati || 7011

Tata —therafter, Shruti — Shravanam (listening), Tad Mananam — its contemplation, Satattva-dhyanam —
Meditation on the Self, Chiram — continuously, Nitya-nirantaram — always without any break, Mune —

for the Sage, Tata —then, Avikalpam — nirvikalpam (non dual), Param-etya — gaining the ultimate, Vidvan
—the learned one, lha-eva — here itself, Nirvana-sukham —the bliss of the realization, Samrcchati — gains.



Thereafter, the sage should perform shravana (listening), its contemplation aided with the meditation
on the Self continuously and always without any break. Then the non-dual bliss of realization is gained
by the learned one.

It is not just the vairagya (discrimination) the cause for the knowledge, though it is the foremost pre-
requisite. Because, if the vairagya (dispassion) is not coupled with the viveka (discrimination) then it
would be only a case of pity. Therefore, it should be coupled with knowledge. But in the last sloka it was
proved ass the most important thing, if be said, it is true. It is foremost thing, but tht basic tenet of
Advaita is “gnanad eva tu kaivalyam” (only through the knowledge the realization is gained).

And this shravana, manana and nidhidhyasana should be taken seriously. It should be a continous flow,
till the knowledge is gained. One should not start counting the days; there cannot be any count down
here. The knowledge is gained according to the purity and punya. For some it takes only the period of
listening to the mahavakya (ultimate statement). But for others it may take days, months or years. But in
some cases where the “pratibandha” (obstacle) is aplenty, it may take births to realize.

Avikalpa is generally referred to as nirvikalpa. It means where the world of duality, subject — object
relationship, heat—cold, happiness-sorrow etc. ceases to exist. And the world of trinity knower-known-
knowledge etc ceases to exist.
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yadboddhavyarh tavedanimatmanatmavivecanam |

taducyate maya samyak srutvatmanyavadharaya |1 7111

Yad —that which, Boddhavyam — must be to known, Tava-idanim —by you now, Anatma-anatma-viveka
—the discrimination of Self and non-self, Tad-ucyate —that is said, Maya — by me, Samyag — clearly,
Shrutva — after listening, Atmani-avadharaya — keep it in your mind.



The discrimination of Self and non-self thet which should be known by you now is explained by me, keep
this in your mind after carefully listening to it.

In one previous sloka, the Gutu grabbed the attention of the disciple by saying “shrunushva avahita”
(listen carefully). And here he is doing it again, by saying “Samyag shrutva ” and “yad boddhavyam tava
idanim”.

Atmani—in the self is the general translation. Bt the term atma is a generic term which changes color
(meaning) according tho the place it is used.
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The next two sloka discusses the gross body. The idea is to know the subtle and without knowing the
gross understanding the subtle will be difficult, therefore the Acharya starts with the Groo body.
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majjasthimedahpalaraktacarma-
tvagahvayairdhatubhirebhiranvitam |
padoruvaksobhujaprsthamastakaih

angairupangairupayuktametat || 72|



Majja — marrow, Asthi —bone, Meda — fat, Pala — flesh, Raktam — blood, Charma — skin, Tvag — the
sensory outer skin (cuticle), Ahvayai-dhatubhi-ebhi-anvitam —is endowed with these group of seven
ingredients, Pada — leg, Uru —thighs, Vaksha — chest, Bhuja — shoulder, Prshta — back, Mastakai — head,
angai— with these limba, Upa-angai —their parts, Upayuktam — constitutes.

Endowed with the group of seven ingredients: marrow, bone, fat, flesh, blood, skin and the sensory
outer skin (cuticle) and constitutes of these limbs: legs, thighs, chest, shoulder, back and head and their

parts.
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ahammametiprathitarh Sarirarh
mohaspadarh sthalamitiryate budhaih |
nabhonabhasvaddahanambubhtamayah

stksmani bhatani bhavanti tani || 7311

Aham — |, Mama — mine, Iti—in this way, Prathitam —it seen, Shariram —the body, Moha-aspadam —the
base for delusion, Sthulam-iti — as gross, Iryate — explain, Budhai —the knowledgeable ones, Nabha —



space, Nabhasvad — air, Dahana —fire, Ambu — water, Bhumaya — earth, Sukshmani — subtle, bhutani —
elements, Bhavanti—are, Tani —these.

The body is seen as the base for the delusion of | and Mine as the gross body by the knowledgeable
ones. And these space, air, fire, water and earth are the subtle elements.

The creation is explained by the scriptures no to prove their existence but to atart from the state of
confusion the disciple is in. this method is called as “adhyaropa apavada prakriya” (the system of super-
imposing and de-super-imposing (negation)).

So, the creation is accepted, for proving the non-dual Self. Just as, the mathematicians accept some
unknown variable “x” to solve the problem.

This creation order is accepted in the scriptures “Atmana Akasha sambhuta, akashad vayu, vayor agni,
anger apa, abhya prthvi” (from the Self space came into existance, from space ar, from air fire, from fire
water and from water earth).

The primary elements, without undergoing the process called “panchikarana” are called sukshma
(subtle) elements.

The creation can be of many types 1. Arambha, 2. Parinama, 3. Vivarta, 4. Svabhava and 5. Shunya. And
the cause and effect are either “Sad / Sat” (existence) or “Asat / Asad” (non-existence).

1. Arambha —in this school of thought the whole creation is accepted to have come into
existence anew. The pot being created anew. The logicians accept this view. This is also
called asat-karya-vada —they accept the karaya to be non-existing before the reation, and it
was created from the sad-karana.

2. Parinama —in this one form of existence is transformed into another form of existence. The
milk which transforms into curd. Accepted by the Sankhyans. This is also called sat-karya-
vada, they accept the karya vas existing in unmanifest state, before the manifestation in the
sat-karana.

3. Vivarta —the transformation accepted here is not for real, the seeming parinama or
arambha is called vivarta. The vision of snake on the rope, the mirage water or the silver on
the nacre. Accepted by us vedantins.

4. Svabhava —the nature of the things as the cause for the creation. The mixture of beetle leaf,
nut and lime paste becomes red | the mouth or the stale fruit juice gives intoxication.
Accepted by the Charvaka {materialist).

5. Shunya —the void is the cause of everything. Accepted by the Buddhist.

There are the others like kalavada etc.
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paraspararh$airmilitani bhatva
sthalani ca sthalasarirahetavah |
matrastadiya visaya bhavanti

Sabdadayah pafica sukhaya bhoktuh |1 7411

Paraspara-militani — mutually mixed, Bhutva —they become, Sthulani — to be gross, Ca —and, Sthula-
sharira-hateva — are the cause for the gross body, Matra-tadiya — experience through these, Vishaya —
the objects of experience, Bhavanti —the become, Shabdadaya — sound etc, Panca —five, Sukhaya —for
the happiness, Bhoktu — of the experience.

They become mutually mixed to be gross elements and are the cause for the gross body. The experience
experiences of happiness of these which become the object of experience like sound etc.

Matra or normally called as Tanmatra, “tad matra” (only that). These matras are the unprocessed raw
state where these five elements exists on its own. The processing is called “Pancikarana”. This is a
typical process where the space etc is mixed in a particular way. Each of the elements is divided into
equal halves. The second half is again divided into four quarters. The first major half (eg. space) is mixed
with the quarter belonging to each of the other elements (air, fire, water and earth), other than that of
the major half. We have a second half consisting purely of the quarters of other elements. Now this is



mixed with the first half (space). We get the processed element called space. The same method is
followed for the other elements as well. They retain the name of the major contributor. Like in the
grammar only the processed word can be used in a sentence, in the same way only a processed element
can be used in the creation.

Before processing the raw element is called “apanci-krta-panca-mahabhutani”.
After processing they are called “panic-krta-panca-mahabhutani”.

From the Tanmatra itself the object of experience like sound etc come into existence. From the space
tanmatra sound, air —touch, fire — form, water — taste and earth — smell come into existence.
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ya esu mudha visayesu baddha
ragorupasena sudurdamena |
ayanti niryantyadha ardhvamuccaih

svakarmaditena javena nitah || 75|

Ya —one, Yeshu —in these, Mudha — Fool, Vishayeshu — in these objects, Baddha — bound, Raga-uru-
pashena — by a strong rope pf attachment, Su-dur-damena — very difficult to cut or destroy, Ayanti —
come here, Niryanti — leave somewhere, Adha —below, Urdhvam — above, Ucchai — higher, Sva-karma-
dutena — by one’s own karma emissary, Javena — faster - strongly, Nita - they are lead.



The fool one who is bound by strong rope of attachment to these objects which is very difficult to
destroy, are lead by the fast or strong emissary of one’ own karma brought here, taken somewhere,
above and below.

Attachment is the biggest or toughest enemy, and that is why vairagya is prescribed as the foremost
means.to show it is tough there are two suffixes given to the word “damena” (to destroy). “su - sushtu”
(very) and “dur - dukkhena” (difficult). But is not indestructible.

Good karmas takes one higher and bad karmas takes one to the neither worlds. And once the punya or
papa to be experienced there is extinguished, one is brought to this world of mortals. The scripture tell
us “kshine punye martya loke vishanti” (once the punya is extinguished he is thrown in the world of
mortals).

—-75

After explaining in the previous slokas, the gross and subtle creations. And saying the bondage of
attachment is very difficult to destroy, the Acharya to instill the vairagya shows the troubles in
experiencing the “vishaya” (objects of experience).
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bhrnga narah paficabhiraficitah kim || 76|

Shabdadi—sound etc., Pancabhi-eva —five (sense objects), Panca — five (beings), Pancatvam-apu —

gained the death, Sva-gunena — because of one of these attributes, Baddha - of the attachment, or

bound, Kuranga —deer, Matanga — elephant, Pathanga — moth, Mina —fish, Brnga —bee, Nara —the
human, Pancabhi-ancita —is attached to all the five, Kim —should we say or what will happen.

The beings which are attached to only one of the five objects of sound etc. attain death because of
these attributes, like, deer, elephant, moth, fish and bee respectively. And a human is attached to all
these five, what will happen to him or should we say.

In the world we see, the beings which are attached to any one of these objects of sound etc attain death
because of the very attachment to the objects. If this is the case, there is no necessity to explain the
state of the human which is attached to all these five.

The deer is attached to sound, therefore the people who want to catch it will play good music and
attract it and capture. This leads to its death.

The elephant is attached to the sense of touch. People who want to catch a male elephant use a trained
female elephant to trap it.

The moth is attracted to the light of the fire, and fall victim of the fire.

The fish is attached to the taste. The fishermen use a bait of worm in the hook to catch it or spread
some food material in the water to net it.

The bee in the same way is attached to the smell; it therefore travels from flower to flower and gets
caught in the lotus. The bee (bumble or black) has the power to drill a hole in the bamboo, but gets
struck inside of the lotus.

A human being is attached to all the five sense object of experience. It is not difficult to predict his fate.
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dosena tivro visayah krsnasarpavisadapi |

visarh nihanti bhoktararh drastararh caksusapyayam |1 7711

Doshena — with defects, Tivra — complete, Vishaya —the sense objects, Krshna-sarpa-vishad-api — even
greater than the black cobra, Visham — poison, Nihanti — completely destroys, Bhoktaram — the enjoyer,
Drshtaram — the seer, Chakshusa-api — by the eyes even, Ayam — this (object).

The objects of experience is completely laden with defects which is greater than the poison of black
cobra, the poison only kills one who intakes it (enjoyer) but the object even the one who sees it with the
eyes.

Bhoktaram —the enjoyer or the experience here is given because, the poison of the snake bite, travel
through the nerves and reaches the tongue and there the person experiences the taste of the poison, he
foams etc. if it is arrested in the place of bite by tying a rope than since the poison does not travel
through he is not killed.
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Vishaya-asha-maha-pashad — with the big or strong rope of the attachment to the sense objects, Ya —
one, Vimukta —is released, Su-du-tyajam — very difficult to destroy, Sa Eva — only he, Kalpate —is fit,



Muktyai —for the realization, Na-anya — not any other, Shad-shastra-vedi-api — even though he may be a
knower of all the six shastras.

The one who has broken the shakels of the strong rope of attachment which is very difficult to destroy
only he is eligible for the realization not anyone else even though he may be a knower of all the six
shastras.

The key point here is that one without the vairagya though has the knowledge of the six shastras will not
be able to gain realization.

It was said earlier, without vairagya the study knowledge is useless. and we should not forget, in the
same breath, Acharya said, without the Shastra the vairagya is useless too.

The six shastras are the six schools of Indian philosophy. Which accept the veda as the means of right
knowledge. Sankhya, Yoga, Nyaya, Vaiseshika, Purva-mimamsa and Uttara-mimamsa (Vedanta).

78
= ~
SHUTAAEI AN HHET,

TR TicaTggaan. |

~ = ~
RITRT AT SIS

fTer w8 fafemcd S el

apatavairagyavato mumuksun
bhavabdhipararh pratiyatumudyatan |
asagraho majjayate'ntarale
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Apata-vairagyavata — one who has seeming dispassion, Mumukshun — that seeker, Bhava-abdi-param —
to cross the ocean of samsara, Pratiyatum —to gain, Udyatan —is making the effort, Asha-graha — the
shark of desire, Majjayate — will drown him, Antarale —in the midway, Nigrhya — catching hold of, Kante
— his throat, Vinivartya — by deflecting, Vegat - with speed.

The seekers who have only seeming dispassion and are making an effort to cross the ocean of samsara
and gain the other side, the shark of desire by catching him by the throat and deflect him with speed
and drown him.

Apata-vairagya — seeming vairagya, means people who after experiencing some pain or displeasure fie
upon the world. But, one may gain the vairagya in this way, but after that one should cultivate good
control over the mind and sense organs and increase the level of vairagya.

Vinivartya-vedat — it will deflect him from the goal. There are so many obstacles to realization which are
shown here.

1. To catch hold of his throat, will make him experience loss of breath, and therefore loose hope
(Nigrhya Kante).

2. Deflect him from the path all of a sudden (Vinivartya Vegat) .

3. Ultimately, destroying his will or his desire for the realization (Majjaayate antarale).
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visayakhyagraho yena suviraktyasina hatah |

sa gacchati bhavambhodheh pararh pratyahavarjitah |1 8011

Vishayakhya-graha -the shark called the sense objects, Yena —by who, Su-virakti-asina —by the sharp
dagger of complete dispassion, Hata — killed, Sa Gaccahti — he gains, Bhava-ambode —the ocean of
samsara, Param — otherside, Pratyyha-varjita — without any obstacles.



The one who has killed the shark called the sense objects by the dagger of complete dispassion, gains
the other side of the ocean of samsara without any obstacles.

Param —the other side of the samsara which is the realization.

- 80

~ ~ e ¢ ha¥

AR sl sT=age:

iRl Jegeeay fafg |

ST e TT=ad: Taed g

TMATd RO : Tcditcad g 1 <

visamavisayamargairgacchato'nacchabuddheh
pratipadamabhiyato mrtyurapyesa viddhi |
hitasujanaguraktya gacchatah svasya yuktya

prabhavati phalasiddhih satyamityeva viddhi |1 8111

Vishama-vishaya-margai — in the troublesome path of sense objects, Gacchata — one who travels,
Anaccha-buddhe —the impure mind, Prati-padam —in each step, Abhighata —pain, Mrtyu-api—death
also, Esha —for him, Viddhi — understand, Hita-sujana-Guru-uktya — as said by a well-wisher and nice
person and guru, Gacchata — one who travels, Svasya —through one’s own, Yuktya — inquiry or logic,
Prabhavati — nicely gains, Phala-siddhi — the accomplishment of result, Satyam — True, Iti-eva —in this,
Viddhi —understand.



The one with impure mine who travels by the troublesome path of sense objects {(experience) with each
of his step will experience only pain and finally death for sure. But, when one travels by the path
instructed by the well-wisher and nice person and guru, aided by ones logic will nicely gain the
accomplishment of the Truth, understand this is the truth.

Hita-sujana-Guru — this can be understood as Hita - well-wisher. Sujana can mean either nice person or
as already said the Guru is the bandhu (relative to one who salutes), therefore a close relative. The
guru one who is both a well-wisher and nice person or well-wisher and a relative. This can also be
understood as the well-wishing nice person and well-wishing guru.

Phala-siddhi —accomplishment of result. But here, it is not like the accomplishment in the karma.
Where, the result is impermanent. Therefore, the accomplishment is asthough or seeming
accomplishment. Accomplishment of the already accomplished, our true nature.
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moksasya kanksa yadi vai tavasti
tyajatidaradvisayanvisarh yatha |
plytsavattosadayaksamarjava-

prasantidantirbhaja nityamadarat |1 8211



Mokshasya — for the realization, Kangsha — expectation, Yadi Vai Tava Asti— if you surely have, Tyaja —
give up, Ati-durat — from far-off, Vishyan —the sense objects, Visham Yatha — like poison, Piyushavat —
similar to Nectar or that gives the immortality, Tosha —happiness, Daya — compassion, Kshama —
tolerance, Arjava — simplicity, Prashanti — control of mind, Danti — control of sense organs, Nityam —
always, Adarat — with care.

If you have expectation to gain realization then you should give up the attachments for sense objects
from far-off and always practice with care the attributes which is like nectar or which gives the
immortality, like, happiness, compassion, tolerance, simplicity, control of mind and control of sense
organs.

Ati-durat — like we avoid a bad person from far-off, we should avoid the association with the sense
objects

Tosha —is happiness, though here it is used in the meaning of contentment. When there is no desire for
anything, the mind is at peace with itself, this is the state which is prescribed here.

Arjava means “rju bhava” (simplicity), without complication or crookedness.

Adarat — with care. Here it is meant one should not practice these qualities with averse.
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anuksanar yatparihrtya krtyarh



anadyavidyakrtabandhamoksanam |
dehah parartho'yvamamusya posane

yah sajjate sa svamanena hanti |1 8311

Anukshanam — every moment, Yat Parihrtya — giving-up which or giving-up those, Krtyam —that should
be done, Anadi-avidya-krta-bandha-mokshanam —release form the bondage caused by the causeless
ignorance, Deha —the body, Parartha Ayam —is for the purpose of others, Amushya — this, Poshane —
ourishing, Ya — one, Sajjate —is involved, Sa — he, Svam —the Self, Anena —through this, Hanti — kills.

Every moment giving-up the attachment for the sense objects OR one who gives-up; that one should do,
which is, to gain the release from the bondage caused by causeless ignorance. And is involved in
nourishing the body which serves well the others purpose, destroys his Self by this.

Anadi-Avidya —the ignorance that has no cause. Normally the term anadi is translated as beginingless,
here it is causeless, the Mula Avidya — Primal Ignorance. the avidya is classified in two ways 1. Mula
Avidya and 2 Tula Avidya.

1. Mula Avidya — Primary ignorance. The cause of veils the knowledge of Self.
2. Tula Avidya — secondary ignorance. the cause that which projects the world of multipilicity,
as pot, cot etc.

Parartha Ayam —this body serves the purpose of others. It gives, through earning or hard work, the
comfort for the others. Gives happiness, as an object of experience, for the others. And, after death
becomes the food for the other living beings.

Svam Hanti —this was explained earlier with the term “atmaha” in sloka 4.
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Sariraposanarthi san ya atmanarh didrksati |

graharh darudhiya dhrtva nadi tarturh sa gacchati || 8411

Sharira-posharthi San—the one who is involved in nourishing the body, San —being, Ya —who, Atmanam
—the Self, Didrkshati — desires to See the Self, Graham — crocodile, Daru-dhiya — with the knowledge of
wood, Drtva — holding, Nadi —river, Tartum — to cross, Sa — he, Gacchati — goes.

The one who being involved in nourishing the body also desires to gain the realization of the Self, is like
a person holding on to a crocodile with the knowledge that it is a wood, to cross the river.

It is a common practice to cross the river with the help of a wood. But, if one tries the same method,
with a crocodile, is sure to die.
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moha eva mahamrtyurmumuksorvapuradisu |

moho vinirjito yena sa muktipadamarhati |1 851

Moha —the delusion, Eva- only is, Maha-mrtyu — the greater death, Mumuksho — for the seekers of Self,
Vapuratidhu —in the body etc, Moha — this delusion, Vinirjita — has overcome, Yena — by whom, Sa — he,
Muktipadam — the state of realization, Arhati —is eligible.



Delusion on the body etc. is the greater death for the seekers of Self, one who has overcome this
delusion is the eligible person for the state of realization.

Moha — Delusion. The identification with the body - sense organ complex as me and mine.

Maha-mrtyu — if one attains “mrtyu” (death) practicing the path of realization, he is born into this world
in some way to continue from the same place. But for the one who is in this delusion, will never be able
to gain another human body, soon. So, this is worse than the death.

Vapuradhishu —in the body etc, in the body - identifying the body as the self. With the term “adi” (etc),
we should understand the attachment or identification with the wife, son, wealth etc. where one has
the identification of me and mine.

Muktipadam — the state of realization. This is no state, but when it is compared with the other states
(which the Acharya does in the following slokas), of waking, dream and deep sleep, it also is referred to
as a state.
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moharh jahi mahamrtyurh dehadarasutadisu |

yarh jitva munayo yanti tadvisnoh paramarh padam |1 8611

Moham — delusion, Jahi — destroy, Mahamrtyum —the greater death, Deha-dara-sutadishu - in the
body, wife, sons etc., Yam — which, Jitva — after overcoming, Munaya —the sages, Yanti —gain, Tad
Vishno —that Vishnu’s, Paramam — ultimate, Padam —state.



The delusion of the body, wife, son etc. (as me and mine) is the greater death after overcoming which
the sages gain the ultimate state of the Vishnu.

Vishno Paramam Padam should be understood properly. In the non-dual system, we are not talking
about the Vishnu, the God of sustenance. The root word “Vishlru vyaptau” (to pervade). Here vishu
means all pervading. And the word vishno is in sixth case, and it should be seen non-different with the
Paramapada, which will mean, that all-pervading ultimate state of Self.
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tvanmarhsarudhirasnayumedomajjasthisankulam |

purnarh matrapurisabhyarh sthilarh nindyamidarh vapuh || 8711

Tvag — skin, Mamsa — flesh, Rudhira — blood, Snayu - nerves, Medo — fat, Majja — marrow, Asthi —bone,
Sankulam — combination, Purnam — complete, Mutra-Purishabhyam — with urine and feces, Sthulam —
gross, Nindyam — condemned, Idam Vapu — this body.

This body is a combination of skin, flesh, blood, nerves, fat, marrow and bone. Complete with urine and
feces is this gross body which should be condemned.

This was discussed in an earlier sloka 72. Even there it was discussed to create dispassion. The
attachment with it should be given-up.
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paficikrtebhyo bhatebhyah sthalebhyah purvakarmana |
samutpannamidarn sthalarh bhogayatanamatmanah |

avastha jagarastasya sthalarthanubhavo yatah |1 8811

Panci-krtebhya — by the pancikarana, Bhutebhya — elements, Stulebhya — the gross, Purva —karmana —
by one’s past actions, Samutpannam-idam —born is this, Stulam — gross, Boga-ayatanam-atmana —the
vessel of experience for the self (jiva), Avastha - the state, Jagara — waking, Tasya — of it, Sthulartha-
anubhava —for the experience of the gross objects, Yata —since.

By the gross elements formed by the process of pancikarana, this body is created which is due to one’s
past actions and is a vessel of the experience for the self. It is the waking state of that (jiva) since it
experiences the gross objects.

The waking state is the place where the gross objects are experienced by the jiva.

The process of pancikarana was explained in sloka 74.
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bahyendriyaih sthalapadarthasevarn
srakcandanastryadivicitrarapam |
karoti jivah svayametadatmana

tasmatprasastirvapuso'sya jagare |1 8911

Bahya-indriyai — external sense organs, Sthula-padarta-sevam — experiences the gross objects, Srag-
candana-stryadi — like garland, sandalwood, woman etc, vicitra-rupam — of different forms, Karoti —
does, Jiva- the jiva, Svayam-etad-atma — by itself, Tasmad — therefore, Prashasti —famous, Vapusho — of
the body, Asya —this, Jagare — in the waking state.

The waking state is famous state of the jiva, because here ny itself it experiences the different forms of
experience of the gross objects like garland, sandalwood, woman etc through the external sense
organs.

The experience of Srag-candana-stryadi is just a upalakshana (pointer) for the different experience. Here
the srag means garland, but the pointed or derived meaning is name, candana means sandalwood that
means fame and stry is woman which means position or power. That is, the name, fame and power is
what is pointed here.
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sarva'pi bahyasarhsarah purusasya yadasrayah |

viddhi dehamidar sthalarh grhavadgrhamedhinah [1 9011

Sarva-api—all the, Bahya-samsara — external samsara, Purushasya — of the person, Yad-ashraya — which
it is dependent on, Viddhi — know, Deham Idam — this body, Sthulam — gross body, Grhavad — like a
house, Grhamedhina —for the householder.

All the external samsara of the person is dependent on the gross bodyknow it to be like a house for the
householder.

Bahya-samsara — external samsara will be explained in detail in the next sloka.

To be a householder one needs a house. The whole idea of the family spring from owning a house.
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From the beginning the word samsara was explained as the cycly of birth and death, here the complete
picture of what samsara is, is explained.
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sthiilasya sambhavajaramaranani dharmah
sthaulyadayo bahuvidhah sisutadyavasthah |
varnasramadiniyama bahudha'mayah syuh

pujavamanabahumanamukha visesah |1 9111

Sthulasya —for the gross, Sambhava-jara-mananani — birth, old age and death, Dharma — attributes,
Sthaulyadaya — stoutness etc, Bahuvidha — different types, Shishutadi — baby etc, Avastha — stages,
Varna-asharamadi-niyama — different classification of varna (caste) and ashrama (orders of life),
Bahudha — different, Amaya — diseases, Syu — has, Puja-avamana-bahumana-mukha —in the form of
worship, insult and praise, Visesha — special.

For the gross body there are different attributes like birth, old age and death, different states like
stoutness etc and childhood etc, different classification of caste and order or stages of life, different
diseases, and has special or varied treatments like worship, insult and praise.

Sambhava-jara-marana — the birth, old age and death. Jara means old age. Yaska rishi explains six
different stages for an object, “asti jayate vardhate viparinamate apakshiyate vinashyati” (born, exits,
grows, changes, decays and destroys). In this the asti is the nature of the Self, this is not after the birth
as it is omnipresent. The others are the nature of samsara. All the other systems of philosophy, except
Advaita, pre-supposses birth before existence. The Second and final (jayate and vinashyati) is given here
as Sambhava and Marana. The Jara signifies the other three state in-between (vardhate, viparinamate,
apakshiyate).

Staulyadi—stoutness etc. adi (etc) denotes fat, lean, tall short, dark, white etc.
Shishutadi — baby etc. here Adi (etc) means, childwood, youth, mature, old age etc.

Varna (class)— Brahmana (preist class), Kshatriya (warrior class), Vaishya (business class), Shudra (servant
class) and Pancama (the others like the people born of cross breed in some cases and the foreigners).

Ashrama (stages) — Brahmachari (bachelor), Grhasta (householder), Vanaprasta (forest dweller) and
Sannyasa (renunciate).

Amaya(disease) —headache, fever etc.

Puja —worship with flowers etc. physical worship.



Avamana (insult) and Bahumana (praise) —these can be physical and verbal. The mental cannot be
perceived. The physical insult and praise maybe of the form of giving a bad (lower) or good (higher) seat
and can be even by a mere unpleasant or surprise look. And the verbal can be wors of abuse or words of
praise.
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After discussing about the gross body, to explain the subtle body which is next in order to be explained.
Acharya starts this sloka.
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buddhindriyani sravanar tvagaksi
ghranarh ca jivha visayavabodhanat |
vakpanipada gudamapyupasthah

karmendriyani pravanena karmasu |1 9211

Buddhi-indriyani —the organs of knowledge, Shravanam — sense organ of listening, Tvag — sense organ
of touch, Akshi — sense organ of seeing, Grhanam —ole factory, Ca — and, Jihva — sense organ of taste,
Vishaya-bodhanat —since it gives the knowledge of the sense objects, Vak — organ of speech, Pani—
hands, Pada —legs, Gudam — organ of excreting, Api —also, Upastham — organ of procreation, Karma-
indriyani - are organs of action, Pravanena — because of its specialty, Karmasu —in the actions.



The sense organs of knowledge are, sense organ of listening, sense organ of touch, sense organ of
seeing, sense organ of smell, and sense organ of taste because they give the knowledge of the sense
objects. And the organs of action are, organ of speech, hands, legs, organ of excreting and organ of
procreation because of its specialty in the actions.

The shravanam, tvag etc should not be understood as ears, skin etc. because these are mere places or
portals where the sense organs reside. They are not sense organs. They are called golakas, mere
external objects. One may have a very good ear lobe but need not have the hearing ability or a beautiful
eyes but no vision.
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ahankrtiécittamiti svavrttibhih |
manastu sankalpavikalpanadibhih

buddhih padarthadhyavasayadharmatah 11 9311



atrabhimanadahamityahankrtih |

svarthanusandhanagunena cittam |1 9411

Nigadyate —this is said, Antakaranam —the internal sense organ, Mano —the mind, Dhi —the intellect,
Ahamkrti —the ego, Cittam —memory, Iti — as, Sva-vrttibhi — according to its function, Mana Tu —the mid
indeed is, Sankalpa-vikalpana-adhibhi — generates right , wrong knowledge etc. (confusion), Buddhi —
the intellect, Padartha-adhyavasaya-dharmata — because of its attribute of clarity or determination, Atra
— here, Abhimanad — because of the identification, Aham-iti — as self, Ahamkrti —the ego, Svartha-
anusandhana-gunena —because of the attribute of remembrance, Cittam —the memory.

This is said as the internal sense organ, which is the mind, the intellect, the ego and the memory
according to its function. The mind is indeed which generates the right and wrong knowledge
(confusion), the intellect is called so because of its attribute of clarity or determination, the ego is called
so because of its identification (with objects) as the self (me and mine), the memory is called so because
of its attribute to remember.

The definition for each of the different functions, like mind etc are given here.

How can the same antakarana (internal organ) have different functions ? it is like a man, who acts
accordingly to the people he interacts with. As a husband to wife, as a father to son and daughter, as a
son to the parents etc.
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pranapanavyanodanasamana bhavatyasau pranah |

svayameva vrttibhedadvikrtibhedatsuvarnasaliladivat |1 9511



Prana-apana-vyana-udhana-samana — prana, apana, vyana, udhana, samana, Bhavati-asu —this becomes,
Prana —the prana, Svayam-eva —itself, Vrtti-bhedat — according to different functions, Krti-bhedat —
different actions, Suvarna-salila-adivat- like the gold, water etc.

The Prana itself according to the different functions and actions is called as prana, apana, vyana, udhana
and samana, like the gold, water etc.

Prana —the vital air that goes through and comes out of nostrils and mouth. The air inhaled and exhaled.
Apana —the vital air that purges by taking the waste down. Eg. Fart, urinate and feces.

Vyana —the vital air that takes the energy through the nerves.

Udana — the vital air that lifts the things upward. Eg. Burp and vomit.

Samana — the vital air that keeps the fire in the stomach in good condition to burn the food eaten and
drunk.

Suvarna-salila-adivad — like the gold, water etc. Same gold is called with different names according to its
form, like bangle, ring, chain etc. and the same water is called with different names like water, snow, ice,
vapor or pond, river, sea etc.
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pranadi paficabhramukhani pafica |
buddhyadyavidyapi ca kamakarmani

puryastakam stuksmasariramahuh |1 9611

Vag-adi —the organs of speech etc., Panca —five, Shravana-adi —the organs of hearing etc, Panca —five,
Prana-adi— prana etc, Panca- five, Abhra-mukhani —the space etc, Panca five, Buddhi-adi — the intellect
etc, Avidya-api — also the ignorance, Ca —and, Kama-karmani — the desire and action, Puri-ashtakam —
are eight cities, Sukshma-shariram Ahu —is called the subtle body.

The five organs of action speech etc, five organs of knowledge the organ of hearing etc, five vital airs
prana etc, five elements space etc, four inner sense organs the intellect etc, along with ignorance, desire
and action eight cities and is called subtle body.

1. The five organs of action speech etc, 2. five organs of knowledge the organ of hearing etc, 3. five vital
airs prana etc, 4. five elements space etc, 5. four inner sense organs the intellect etc, 6. ignorance, 7.
desire and 8. action.
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lingarh tvapaficikrtasambhavam |
savasanarh karmaphalanubhavakarn

svajiianato'nadirupadhiratmanah |1 9711

Idam Shariram — this body, Shrunu — listen, Sukshma-samgitam — called subtle, Lingam - Linga Sharira
(pointer), Tu Apancikrta-sambhavam —is definitely a product of Apancikrta (raw) elements, Savasanam —
with the imprints, Karmaphala-anubhavakam —is the cause for the experience of results of karma, Sva-
agnanato — of one’s ignorance, Anadi-upadi —the beginningless embodiment, Atmana — of the Self.

Listen, this subtle body also called as linga sharira, is a product of the apancikrta (raw or unprocessed)
elements, with its thought imprints is the cause of the experience of the result for jiva, is the
beginningless embodiment of the Self of its ignorance.

Apancikrta is the state of raw elements before its process called pancikarana, explained earlier. This is
also called as tanmatra.

Sambhavam — by saying is product and Agnato — of its ignorance, it is made clear this is also a state in
ignorance and therefore non-self.

By saying Karma-phala-anubhavakam —the cause for the experience of the results of karma, and
savasanam — with thought imprints, it is said this is where the karmas exist in the form of a seed.

Anadi does not mean begginingless but the beginning of the also started along with the ignorance, and
this time period cannot be fixed. It will exist till the knowledge or realization is gained.
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svapno bhavatyasya vibhaktyavastha
svamatrasesena vibhati yatra |

svapne tu buddhih svayameva jagrat
kalinananavidhavasanabhih |1 9811

kartradibhavam pratipadya rajate

yatra svayarh bhati hyayarh paratma |

Svapna —the dream state, Bhavati-asya —is for this (subtle body), Vibhakti-avasta — the different or
separate state, Sva-matra-sheshena —only the Self alone, Vibhati — shines, Yatra —where, Svapne —in
the dream, Tu — and, Buddhi —the intellect, Svayam-eva — by itself, Jagrat-kalina-nana-vidha-vasanabhi —
with manifold thought imprints from the waking state, Kartr-adi-bhavam — doer etc state, Pratipadya —
attaining, Rajate — it rules, Yatra — where, Svayam — itself, Bhati — shines, Hi-ayam — definitely this,
Paratma — Self.

The dream state is for this subtle body, where in the different states only the Self alone shines in this
dream stateand the intellect by itself because of the manifold thought imprints from the waking
stateattains the states of doer etc and rules it. Here the Self by itself shines.

Vibhakti is not the declensions as in the sanskrit, but here it means different or separate.

The dream state is explaind with reference to the subtle body, to do the inquiry on the avastha traya,
the three states. There are two methods of inquiry famously followed in the Vedanta. One is this



avastha traya viveka (inquiry into the three states) and the other is panca kosha viveka (inquiry into the
five sheaths). To inquire the three states we should understand the three states. The important aspect
of waking and dream states is, the experiences of the waking state is equatedwith that of the dream
state. Like the dream objects are untrue, the waking state objects are untrue too.

If the waking state experience is untrue, than the teacher, teaching, taught and the subject is all in this
state, they will also be untrue and the study per se will become redundant, if be said, than we vedantins
very well accept it. Untrue does not mean false, it is different from the truth. Like, only some dreams
bring a pleasant experience, only some bring a horrible experience in the same way, here too. That is,
some dreams have the power to bring in changes in the waking state, and some have the power to bring
us into the waking state. In the same way, the study of scripture is the sure method (of MADNESS) to
bring us to our True nature.
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The nature of the atma is Asanga (unassociated) with anything. This is proven in the coming slokas. First
here in that line, the attributes of antakarana (internal organ) is negated in the Self.
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na lipyate tatkrtakarmale$aih |

yasmadasangastata eva karmabhih

na lipyate kificidupadhina krtaih |1 9911



Dhi-matraka-upadhi —the intellect as the only embodiment, Ashesha-sakshi — witness of everything, Na
Lipyate —is not tainted, Tat-krta-karma-lepai — by its karma residue, Yasmad — since, Asanga —it is not
associated, Tata Eva — only because of it, Karmabhi — by the karmas, Na Lipyate —it is not tainted, Kincid
— by any, Upadina — by the embodiment, Krtai — done.

The intellect as the only embodiment of the Self, the witness of everything is not tainted even by the
karma residue, since it is not associated with anything, therefore it is not tainted by the karmas done by

the embodiment.

Upadi —embodiment. The embodiment is the limiting factor or the adjunct, which by its association
through the superimposition creates a confusion of the identification of the superimposed on the

superimposition and vice versa.

Asana — unassociated. The other way to say is untouchable, it is not untouchable because of any
attribute, good or bad. But bynature it is not tainted by anything. The scriptures “asngo hiayam
purusha” (this Self is definitely unassociated), “Asnga na sajjate” (the unassociated does not associate

with anything).
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In this sloka the attributes of sense organ of actions is negated in the Self
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sarvavyaprtikaranam lingamidarh syaccidatmanah pursah |

vasyadikamiva taksnastenaivatma bhavatyasango'yam || 10011

Sarva-vyaprti-karanam — the instrument for all transactions, Lingam idam Syat —is this subtle body,
Cidatmana — the knowledge principle, Pumsa —the Self, Vasya-adikam Iva — like the cutting tool etc,



Takshna — of the carpenter, Tena Eva —for this reason, Atma —the Self, Bhavati —is, Asanga Ayam — this
is unassociated.

This subtle body is the instrument for all the transactions of the knowledge principle, the Self. Like the
cutting tool etc of the carpenter, for this reason the Self is unassociated.

Cid —the knowledge principle. This knowledge is not a “dharma” (attribute) of the Self. If it is, then there
will be a duality of “dharma and dharma“” (the attribute and the attributed). But, is the nature of the
Self. The scriptures proclaim the Self ass “Satyam Gnanam Anantam” (Truth Knowledge All-pervading
(bliss)), “Sad Chid Anandam” (existence knowledge and bliss).
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After antakarana and sense organs of action, sloka the attributes of sense organ of knowledge is
negated in the Self
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andhatvamandatvapatutvadharmah
saugunyavaigunyavasaddhi caksusah |
badhiryamakatvamukhastathaiva

érotradidharma na tu vetturatmanah |1 10111



Andhatva —the blindness, Mandatva — the dullness, Patutva —the sharpness, Dharma — conditions,
Saugunya — good attributes (punya), Vaigunya — bad attributes (papa), Vashad Hi — only because of,
Cakshusha — of the eyes, Badhirya —the deafness, Mukatva — dumbness, Mukha — etc, Tathaiva —in the
same way, Shrotra-adi —dharma —the conditions of the ears etc, Na Tu —definitely not of, Vettu-atmana
—the knower, the Self.

The blindness, the dullness and the sharpness are the conditions of the eye is only due to the good and
bad attributes (punya and papa (virtue and vice)), likewise, the deafness and the dumbness are the
conditions of the ears etc, and definitely not of the knower, the Self.

Saugunya — “sushtu or shobhana guna tasya bhava” (nice or good attribute) meaning the punya and
Vaigunya “virodha guna tasya bhava” (bad attribute) meaning the papa. Though the sense organs are a
permanent fixture of the subtle body, they travel with it from the body and to the body. Because of the
punya or the papa of the particular birth the jiva takes, the degree of the power in each of the sense
organs vary. The punya or the papa maybe the reason for the blindness, it cannot be generalized, that if
the papa is more the blindness occurs or if the punya is more the eyesight will be sharp. It depends upon
the kind of experience one needs to have through the eyesight, and it is well known fact, it is not
pleasant always.

It is not the nature of the Self, because if it is accepted that the nature of Self changes, than the Self will
become endowed with changes and therefore it becomes “anitya” (impermanent or mortal).
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Finally in this sloka the attributes of vital air is negated in the Self
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ucchvasanih$vasavijrmbhanaksut
prasyandanadyutkramanadikah kriyah |
pranadikarmani vadanti tajhiah

pranasya dharmavasanapipase |1 10211

Ucchvasa —inhaling, Nishvasa — exaling, Vijrmbhana —yawning, Kshut — sneezing, Prasyandana —
sweating, Utkramana-adika — exiting the body etc, Kriya —activities, Prana-adi — of vital air etc, Karmani
—functions, Vadanti — so say, Tat-Gna —the knowers of vital air, Pranasya — of the vital air, Dharmau —
the two attributes, Ashana-pipase —hunger and thirst.

The scriptures have only explained about the five different prana — prana, apana, vyana, udana and
samana. Though the yoga Shastra and other maharshis have explained five more after seeing the
different activities of the body, they are not attributed to any of the prana. Like the blinking, or even
after the death expansion of the body etc.
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Antakaranam —the inner sense organ, Eteshu —in these, Chakshur-adishu —in the eyes etc, Varshmani —
the body, Aham Iti — as I, Abhimanena — with the ego (identification), Tishthati — exists, Abhasa-tejasa —
because of the shadow of the Self (Jiva).

The inner sense organ resides in the eyes etc and the body with the identification as I, exists because of
the shadow of the Self.

Chaksuradi — the eye etc, by adi(etc) here not just all the other sense organ of knowledge is said. But all
the sense organs (knowledge and action) and prana.

The identification of | in the body — sense organ complex (sharira —indriya sanghata) is samsara. This is
called as Adhyasa (super imposition) which is explained in the Brahma Sutra introduction as “atasmin
tad buddhi” (the knowledge of that in not-that).

Abahasa-tejasa —is the jiva here.
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ahankarah sa vijiieyah karta bhoktabhimanyayam |

sattvadigunayogena cavasthatrayamasnute || 10411

Ahamkara —the ego, Sa —that, Vigneya — know, Karta — doer, Bhokta — experience, Abhimani —
identifier, Ayam — this, Sattva-adi — sattva etc, Guna-yogena —in association with the Guna (attributes),
Ca —and, Avastha-trayam —the three states, Ashnute — it experiences.



Know that as the ego, or know that ego, which is the identifier of being the doer and experience.
Because of the association with the sattva etc attributes, experiences the three states.

Sattva-adi —the three attributes of the avidya, Sattva, Rajas and the Tamas. Sattva —is the property of
illumining, Rajas — property of action and Tamas —the property of dullness. The attributes of the cause
(avidya) can be seen in the effect (jagat) too. Sattva — happiness, Rajas — sorrow and Tamas — delusion.

Avastha-trayam —the waking, dream and deep sleep states (jagrat, svapna and sushupti).
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visayanamanukilye sukhi duhkhi viparyaye |

sukharh duhkharh ca taddharmah sadanandasya natmanah |1 10511

Vishayanam — when the sense objects, Anukulye — are conducive, Sukhi —happy, Dukkhi —sorrowful,
Viparyaye — non conducive, Sukham —the happiness, Dukkham — sorrow, Ca- and, Tad-dharma —are the
attributes of that (ego), Sada-anandasya —the which is ever blissful, Na —not, Atmana — of the atman.

When the sense objects are conducive the ego is happy and sorrful when not conducive, the state of
happiness and the sorrow are the attributes of that ego and not of the Self which is absolute bliss.

The scriptures proclaim in every junction when it describes about the nature of the Self, “satyam
gnanam anantam Brahman” (truth, knowledge and bliss (all-pervading) is Self), “ananda brahma” (Self is
bliss), “atma apahatapapma vishoka” Self is devoid of punya-papa, devoid of sorrow) etc.
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svata eva hi sarvesamatma priyatamo yatah |l 10611

Atma-arthatvena — for the sake of Self, Hi — definitely, Preyan-vishaya —the sense objects are desirable,
Na Svata Priya — not by itself desirable, Svata Eva Hi— defietely by itself, Sarvesham-atma — everyone’s
Self, Priyatama = most desirable, Yata —since.

The sense objects are desirable for the sake of the Self and not desirable by itself, since, everyone’s Self
is definitely the most desirable.

This is the idea from the Brihadaranyaka Upanishad, where Yagnavalkya teaches his wife Maitreyi “na
putrat na vitad na anyasmad sarvasmad ... atmana tu kamaya sarvam priyam bhavati” (not for the sake
of the wife, son, or anything else, but only for the love of the Self everything else becomes desirable).
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tata atma sadanando nasya duhkharh kadacana
yatsusuptau nirvisaya atmanandonubhayate |

$rutih pratyaksamaitihyamanumanarh ca jagrati |1 10711

Tata —therefore, Atma —the Self, Sadananda — is absolute bliss, Nasya —not for this, Dukkham —
sorrow,Kadachana — ever, Yat-Sushuptau —that which is in the deep sleep, Nirvishaya — devoid of the
sense objects, Atmananda —the bliss of the Self, Anubhuyate — experiences, Shruti —the scripture,
Pratyaksham —the direct perception, Aitihyam —the history (mythology), Anumanam — the inference, Ca
—and, Jagrati — proclaim or testify.

Therefore, the Self is absolute bliss and there is no sorrow for it ever. The bliss that is experienced in the
deep sleep devoid of the sense objects is the experience of the bliss of the Self, this is what is
proclaimed or testified by the Scriptures, direct perception, the history (or the words of the knower) and
the inference.

Shruti — “esho asya parama ananda” (the bliss of the deep sleep is the bliss of the Self)
Pratyakaha —“sukham aham asvapsam na kincid avedisham” (I slept blissfully, did not know anything).

Anumana — “atma anandasvarupa, parama premaspadatvat, yannaivam tannaivam” (the Self is absolute
bliss, because it is most desirable, that which is not so {(most desirable) is not so (absolute bliss)).

But though the experience of the bliss in the deep sleep is of the absolute Self, the sleep state alsois a
state in ignorance. Therefore it cannot be the realization, otherwise, deep sleep should release us from
the bondage. The three principle nature of Self is “asti bhati priyam” (exists, shines and bliss) this was
said by the “sat chid ananda” or “satyam gnanam anantam”. Since the Self exists in all the three states,
the experience of the bliss and the illumining of it also are experienced in the deep sleep, but since there
is the ignorance (avidya) the existential nature of it is not understood.
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avyaktanamni paramesasaktih
anadyavidya trigunatmika para |
karyanumeya sudhiyaiva maya

yaya jagatsarvamidarh prasayate |1 10811

Avyakta-namni— That which is named Avyakta (unmanifest), Parama-isha-shakti — the power of the
Iswara, Anadi — causeless, Avidya —ignorance, Tri-gunatmika —the nature of triad attributes, Para —
greater, Karya-anumeya — inferred by the effect, Sudhiya Eva — only by the knowledgeable, Maya — this
ignorance, Yaya —through which, Jagat-sarvam-idam —all this world, Prasuyate —is born.

The ignorance having the name Avyakta (un-manifest) that is the power of the iswara, causeless avidya
(ignorance) is of the nature of the triad of attributes (sattva, rajas and tamas) and greater than the
effects, which can be inferred only through the effect by the knowledgeable only, this maya (ignorance)
through whom the whole creation is born.

Avyakta —unmanifest. When the triad of gunas, sattva, rajas and tamas are in perfect equilibrium there
is no creation.when this equilibrium is disturbed the creation becomes manifest. The gunas (attributes)
Sattva is of the nature of illumining, Rajas is of the nature of action and Tamas is of the nature of
dullness. And because of these gunas the happiness, sorrow and delusion is experienced.

Parameshashakti generally means the Paramatma — Brahman, Self. The breahman is the loci or the
substratum for the superimposition of this ignorance.but when we see from the aspect of creation, the
creation is by the creator, iswara. And iswara according to advaita is “maya avachhina chaitanyam” (the
conscioness associated with maya), from this standpoint the pamaesha refers to iswara, the saguna-
brahman. Saguna — with attributes. Brahman (Self, in the natural is nirguna — attributeless. The iswara is
the first born here, and is named as Hiranyagarbha.



Shakti — power. The maya is accepted as the power of the iswara. This clearly differentiates it from the
Prakrti accepted by the sankhya philosophy. The prakrti too like maya is of three gunas, but it works on
its own, though being an inert one.

Avidya, Maya (said here), chaya, tamas, mitya etc should be understood properly as synonyms. That is
the reason both the words maya and avidya are used in the same sloka. There are people who
differentiate these two, the maya as the power of Iswara, which does not bind Him and the avidya as
the weakness of Jiva and it is the reason for the bondage. This idea cannot be accepted in advaita, but
may be accepted in partially non-dual system of Vishista-advaita or even the dualist system, Dvaita.

People who accept maya and avidya as different put this wonderful story to back their system, the world
is seen even by the gnani (realized), therefore —the maya is like a palace and avidya is like the rooms in
that palace. The jiva which is bound is stuck in a room because of its avidya, through the knowledge it
may gain release from the room, but to gain the realease from the palace is not possible for that jiva,
since the key is with the iswara, weilder of maya.

If one accepts this story (beautiful but absurd), the whole point of learning the Vedanta for realization
will be negated. The scriptures invariably puts ths question of the seeker thus “kasminnu bhagavo
vignate sarvam idam vignatam bhavati” (o lord, by knowing which everything is as well known). The
answer will be correct only if it refers to the cause of all, through the knowledge of the cause,
knowledge of all the effects are known. For eg., through the knowledge of gold, all the ornaments and
through the knowledge of clay all the pots. If the knowledge of Brahman does release us only from the
avidya and if we are still stuck with the maya, then that is no release.

Maya and Avidya in some cases for understanding is described as “shuddha sattva pradhana”
(predominance of pure sattva) and “malina sattva pradhana” (predominance of impure sattva)
respectively. This is like the two sides of the same coin, the form on both the sides may differ but the
value does not differ.

Maya and Avidya though are in feminine cases cannot be reffered to as she, because it is inert. It is said
in femine case to show its activity of giving way or birth to the creation. In Sanskrit the word wife can be
said in different genders parigraha (mas), bharya (fem), kalatra (neu) etc to refer to the type of wife, and
not to the gender of the wife.

In the next two slokas are vey important, here the two different definitions of maya is explained.
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sannapyasannapyubhayatmika no
bhinnapyabhinnapyubhayatmika no |
sangapyananga hyubhayatmika no

mahadbhuta'nirvacaniyarapa |1 10911

San Na Api — not existent also, Asn Na Api — and not non-existent also, Ubhayatmika No — not of both
forms, Bhina Api — different also, Abhinna Api— non different also, Ubhayatmika No — not of both forms,
Sanga Api — with parts or limbs also, Ananga Api— without limbs also, Ubhayatmika No — not of both
forms, Maha-adbhuta — great surprise, Anirvacaniyarupa — of inexplicable nature.

This maya is, neither existent nor non in-existent, and nor of both forms, neither different nor non-
different nor of both forms, neither with limbs nor without limbs, nor of both forms, it (maya) is a great
wonder and of the inexplicable nature.

Of the many definitions of Maya/avidya this is one of the most important definitions. The Bhashya says
“sad-asadbhyam anirvacaniyam” (being different from sad and asad and inexplicable) and this is what is
discussed as the first of the five mithya definitions in the text AdvaitaSiddhi “Sad-asad-ubhaya-bhinnate
sati anirvacaniyam” (being different from sad and asad and inexplicable).

The meaning of Sad and Asad (or Sat and Asat) should be understood properly. Sad — “trikala
abadhyatvam” (non negatable in all the three periods of time) and Asad is non Sad, negatable in all the
three periods of time, non-existent. There are three classification of sad (states or order of reality) :
paramarthika-sad, vyavaharika-sad and pratibhasika-sad. Paramarthika-sad is generally reffered to as



sad, and this is perpenantely permanent. Vyavaharika-sad is the transactional reality, and can be
negated only by knowledge of Self (brahmagnanamatra nivartyam), this is temporarily permanent. The
third is pratibhasika-sad, and is negated only by the knowledge of the substratum of superimposition,
which is knowledge other than knowledge of Self, ie. Transactional reality (brahmagnana-itara
nivartyam), this is temporarily temporary.

San na — it is not existent. If Maya is existent we cannot do anything to remove it. That which exists
cannot be negated. And we will have tow existents Brahman and Maya.

Asan na — it is not nonexistent. If it is nonexistent there is nothing which needs to be done. That which
does not extst need not be negated. The Shastra and other means will be of no use.

Ubhayatmika na —it is not of both forms. If one is negated, the existence of both is negated ass well.
And, both existence and non-existence cannot co-exist.

The general perception is, if it is not sad (existent) it will be asad (non-existent) and vice versa. But there
situations, when one does not exist need not necessarily prove the existence of the other. Like the non-
existence of got need not mean the existence of cow, it may mean horse. That is how the non-existence
of both is possible in the definition.

Bhinna na — not different from the Brahman (Self). The absence or the super-imposition is not different
from the substratum. The absence of pot is the substratum.

Abhinna na —not non different from the Brahman. Since Brahman does not have the attribute of action,
nishriya.

Ubhayatmika na — it cannot be both as earlier, cannot co-exist.

Sanga na —it is not of limbs. If it is of limbs, then it will be an effect of some cause. That which has limbs
is an effect.

Ananga na —if is not of no limbs. As discussed in the earlier sloka it is made of the three gunas. And that
which has no parts or limbs cannot have transformation.

Mahadbhuta —it is called a great surpise, because, it can spring surprises. There is a statement about
maya “aghatana ghatiya patiyasi maya” (maya has the power to make the impossible possible). And the
strange thing is, we have | attachment with ones own body, but only mine in the external objects, and
both | and mine in the sense organs. Which is very strange, and is because of the thought imprints of
many births.

Anirvaciniya — it is inexplicable. It cannot be explained as existent or non-existent or in any other ways. If
it is just said as anirvacaniya, then the same hold true for the Brahman too, so the definition will
overshoot (ati-vyapti dosha).
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suddhadvayabrahmavibodhanasya
sarpabhramo rajjuvivekato yatha |
rajastamahsattvamiti prasiddha

gunastadiyah prathitaih svakaryaih 11 11011

Shuddha-advaya-brahma-vibodanashya — by the clear knowledge of the pure non-dual Self, Sarpa-
bhrama — like the confusion of snake, Rajju-vivekata — by the knowledge of the rope, yatha — like, Raja-
tama-sattvam-iti — as sattva, rajas, tamas, Prasiddha —famous, Guna-tadiya —its attributes, Pratithai -
described, Sva-karyai — by its effect

Avidya is negated only by the clear knowledge of the pure non-dual Self, like the erroneous knowledge
of snake is removed by the knowledge of the rope. Rajas, tamas and sattvam are its attributes which are
very famously described according to its effect.

Here the second definition of ignorance “bhavarupam gnana nivartyam” (existential removed by
knowledge) is described in the first Ine of the sloka. The second part is said in the firs line, “Shuddha-
advaya-brahma-vibodanashya” (by the clear knowledge of the pure non-dual Self). But if it is existential
(bhavarupa) then no amount of knowledge can be able to remove it. This is true, but the term bhava is
explained as “abhava vyatirikta” (different from non-existence). To say it is not abhavarupa, we use a
connation bhavarupa, and not to really say it is bhava (existence). This is the style applied by the
Acharya in Taiteriya Upanishad bhashya when explaining “satyam gnanam anantam Brahman”.



The knowledge of the erroneous snake cannot be removed by any other means except the knowledge of
the substratum. Likewise, the knowledge of the erroneous jagat (world) due to the ignorance cannot be
negated by any other method like, japa, yoga, dhyana, holy baths, running, jumping etc., except the
knowledge of the substratum, the Self.

It is also to be understood that, the superimposition of the world on the Self is because of the Mula-
agnana (the primal ignorance) and the superimposition of the other objects therein is because of the
Tula-agnana (the secondary ignorance).
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Each one three attributes of rajas, tamas and sattva which was explained in the previous sloka is
discussed here in the same order. First in the next two slokas the effect of attribute of rajas and its
experience is discussed.
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viksepasakti rajasah kriyatmika
yatah pravrttih prasrta purani |
ragadayo'syah prabhavanti nityarh

duhkhadayo ye manaso vikarah |1 11111

Vikshepa-shakti — the power of projection, Rajasa — of the rajas, Kriyatmika —is the nature of action,
Yatah — from which, Pravrtti — the effort or activity, Prasrtta — comes from, Purani — of the causeless,



Ragadaya —the desire etc, Asya — from this, Prabhavanti — generated nicely, Nityam — eternally,
Dukkhadaya —the sorrow etc, Ye — those, Manaso — of the mind, Vikara — the transformation.

The power of projection of the rajas is of thenature of actions and from which the effort or actity of the
causeless never ceses to come, the desire etc from this are eternally generated nicely, and the sorrow
etc those that are transformation of the mind.

There are three attributes and there are three effects of each, Tamas — Avarana Shakti (veiling power),
Rajas — Vikshepa Shakti (projecting power) and Sattva —Jnana Shakti (knowledge power). Though, the
first two are cause of the bondage the third that of the sattva is cause for liberation. The punya karma
produces the chitta shuddhi, purity of heart, which is very necessary to gain the knowledge of the Self.

The avarana shakti viels the Vastu, Self and the vikshepa shakti projects the many objects of the world.

Vikshepa shakti does not cease to exist even after the knowledge, but since there is no avarana shakti
the projections don’t affect the realized. The y don’t further create samsara, because the activities later
are like a roasted seed. Before the bondage is caused by the rope of avarana which is destroyed leaving
the rope in burnt state, which cann bind anymore.

Sankyans accept “samsaro bhavati rajasat ragat” (the samsara takes place because of the desire
producing Rajas attribute), the Nyayikans (logicians accept) “Pravarttanalakshana dosha” (the defect of
bondage is of the type of activity).
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kamah krodho lobhadambhadyastya
ahankarersyamatsaradyastu ghorah |
dharma ete rajasah pumpravrttih

yasmadesa tadrajo bandhahetuh |1 11211

Kama — desire, Krodha — anger, Lobha — greed, Dambha — self praising, Adhyasuya —not able to see
others growth, Ahankara — ego in ones growth, Irshya —finding faults or defects in others, Matsaryadya
—not letting to go off, Tu — definitely, Ghora — fearsome (named Ghora), Dharma — attributes, Ete —
these, Rajasa — are of the rajas attribute, Pum-pravrtti — the involvement of the person, Yasmad-esha —
from which, Tad-raja — that rajas, Bandha-hetu —is cause for bondage.

Desire, anger, greed, self praising, jelous of others growth, ego in ones growth, finding faults with
others, not letting to go off, are definitely fearsome (named ghora) attributes of the rajas, because of
which the person gets entangled and this rajas is the cause for bondage.

Ghora normally is the fearsome. But sankhyan describe each of sattva etc as with the nature of shanta,
ghora and mudha (peaceful (happiness), painful and delusional). And the same ghora also becomes the
name for this rajas.
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esad''vrtirnama tamogunasya
Saktiryaya vastvavabhasate'nyatha |
saisa nidanarh purusasya samhsrteh

viksepasakteh pravanasya hetuh |1 1131|

Esha — this, Avrtti-nama —named avritti (veiling), tamoguna — attribute of the tamas, Shakti - is the
power, yaya — because of which, Vastu — the Self, Avabhasate —illumines, Anyatha — otherwise, Sa-esha
—that this, Nidanam —is the base, Purushasya —for the person, Samsrte —in the samsara, Vikshepa-
shakte — for the vikshepa shakti, Pravanasya — to spread, Hetu — cause or reason.

This one named avrtti (veiling) is the attribute of the tamas, is the power because of which the Self is
illumined otherwise. That this avrtti is the base for the person in samsara and cause for the vikshepa
shakti to spread.
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prajiavanapi pandito'pi caturo'pyatyantastksmatmadrg-
vyalidhastamasa na vetti bahudha sambodhito'pi sphutam |

bhrantyaropitameva sadhu kalayatyalambate tadgunan



hantasau prabala durantatamasah Saktirmahatyavrtih 1 11411

Pragnavan-api — even the knowledgeable, Pandita-api — even the learned, Catura-api — even the logical,
Atyanta-sukshma-drg — and the one with subtle vision, Vi-aa-lidha — completely grabbed, Tamasa — by
the tamas, Na Vetti —do no know, Bahudha —in many ways, Sambodhita-api — even if explained,
Sphutam — clearly, Bhranti-aropitam-eva — superimposed only by the confusion or erroneous
knowledge, Sadhu — correct, Kalayati — understand, Alambate — and catch hold of, Tad-gunan —its
attributes, Hanta — difficult, Asu —is his predicament, Prabala — famous, Dur-anta-tamasa —the darkness
very difficult to destroy, Shakti —the power, Mahati-avrtti — that veiling which holds a complete sway.

Even the knowleadgeable, the learned, logical and one with a subtle vision are completely grabbed by
the tamas, and do not know clearly even if explained in many ways. They consider the erroneous
knowledge as correct and catch hold of its attributes, difficult is their predicament for the one whis
overpowered by the famous veiling power the tamas which is very difficult to destroy.

Pragnavan —the knowledgeable, means, the one who has gained the immediate knowledge (aparoksha
gnana).

Pandita — the learned, means, the one who has gained the mediate knowledge (paroksha gnana).

Sphutam — clearly can be connected with sambodita (explained) and or vetti (know). It will be, even if
clearly explained in many ways, people don’t understand this clearly.
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abhavana va viparitabhavana
asambhavana vipratipattirasyah |
sammsargayuktarh na vimuficati dhruvam

viksepasaktih ksapayatyajasram || 11511

Abhavana —non existence knowledge, Va — or, Viparitabhavana — erroneous knowledge, Asambhavana —
doubtful existence knowledge, Viprapatipatti — different knowledges, Asya — of this Self, Samsarga-
yuktam —one who is associated, Na Vimuncati — does not gain release, Dhruvam — immedialtely,
Vikshepa-shakti — the power f projection, Kshapayati-ajasram — destroys completely.

The one who is associated with this power of projection gains non existence knowledge, erroneous
knowledge, doubtful existence knowledge and different knowledge of this Self and he does not gain
release immediately and it destroys him completely.

Abahavana —the knowledge that theSelf as explained in the does not exist. Here there is a complete
conviction of the non existence of the Self.

Viparitabhavana —the erroneous knowledge. Understanding the body, sense organs or the prana to be
the Self, as opposed to the Self without any association with any of these.

Sambhavana or Asambhavana — having a doubt on whether the Self exists or not.

Vipratipatti — vividha-pratipatti (different knowledge) or Virodha-pratipatti (contradictory knowledge), is
the Self this or that or something else etc.
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The nature of this tama is explained in this sloka
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ajianamalasyajadatvanidra-
pramadamudhatvamukhastamogunah |
etaih prayukto nahi vetti kificin

nidraluvatstambhavadeva tisthati || 116/ |

Ajanam —ignorance, Alasya — laziness, Jadatva -inertia, Nidra —sleep, Pramada — careless, Mudhatve —
idiocy, Mukha Tamo-guna — are the ways of tamas, Etai — by these, Prayukta — very attached, Nahi—
does not, Vetti — know, Kincid — anything, Nidraluvad — like one in the sleep, Stambhavad — like a post or
pillar, Eva — only, Tishtati — exists.

Different are the ways of the tamas attribute, like, ignorance, laziness, inertia, sleep, carelessness,
idiocy etc, one attached to these does not know anything, like a person in deep sleep or only exists like a
pillar.
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After duly and nicely explaining the nature and charecteristics of Rajas ad Tamas, Acharya explains about
the Sattva
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sattvarh viSuddharh jalavattathapi
tabhyarh militva saranaya kalpate |
yatratmabimbah pratibimbitah san

prakasayatyarka ivakhilarh jadam |1 11711

Sattvam —the sattva attribute, Vishuddham —is very pure, Jalavad — like the water, Tatha Api —even
though, Tabhyam — with those two, Militva — joining, Saranaya — for the samsara, Kalpate — it is involved,
Yatra — where, Atma-bimba — the refltctive, Prati-bimbita — reflected, San — being, Prakashayati —
ilumines, Arkam Iva — like the sun, Akilam —the whole, Jadam —inert world.

Sattva is very pure and is like water, though joining with the other two becomes the cause for the
Samsar. Where, the reflective being reflected illumines the whole inert world like the sun.

Jalavad — like the water, which is pure becomes a reflective media. Or, like the water whose nature is
coldness “shita-sparshavatya apa” (water has cold-touch). It removes the trouble of heat produced by
the other two, Rajas and Tamas.

Alone sattva has no power to act, with the association of the other two attributes it also becomes the
reason for samsara. If the sattva is predominant one is born in the heaven, as we already saw.
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misrasya sattvasya bhavanti dharmah
tvamanitadya niyama yamadyah |
sraddha ca bhakti$ca mumuksata ca

daivi ca sampattirasannivrttih |1 11811

Mishrasya — of the mixed, Satvasya — Sattva, Bhavanti —these are the, Dharma — qualities, Tu —
definitely, Amanitva-adya — egolessness etc, Niyama —the niyamas, Yamadya — and the yama etc,
Shraddha Ca—and surrender, Bhakti Ca- and devotion, Mumukshata Ca — and desire for realization,
Daivi Ca — and divine, Sampatti — attainments, Asad-nivrtti — non-association with non-Self.

Of the mixed sattva definitely these are the qualities egolessness etc, Niyama and Yama etc, surrender,
devotion, desire for the realization, attainment of divine qualities and non-association to the non-Self.

Mishrasya — here the Satva is predominant, than the rajas and tamas. Though it has some greater
association with the other two gunas.

Amanitva — Manitva means egoness and Amanitva is egolessness. And here there is a Adi (etc) word
added to it to refer to the different other qualities said in the Bhagavad Gita and the ones said earlier.

Niyama — as specified by yoga sutra, “shouca-santosha-tapas-svadyaya-ishwarapranidhanani niyama”
(Purity, contenment, penance, chanting & study of scriptures and worship of the iswara).

Yama — as specified by yoga sutra, “ahimsa-satya-asteya brahmacarya-aparigraha yama” (non-torture,
truth, non-stealing, celebasy and not accepting more than required).



Daivi Sampatti —as specified in gita 16" chapter: “abhaya-sattvasamshuddhi...” (fearlessness, attrinment
of purity of heart,...).

Asad nivrtti — non association with the non-Self. Here, both the action and the result of papa(vice) is said
as asad. Because, as said ‘good begets good’, the scriptures also proclaims “punyam punyena karmana,
papam papena karmana” (virtue by good actions and vice by bad actions).
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visuddhasattvasya gunah prasadah
svatmanubhatih parama prasantih |
trptih praharsah paramatmanistha

yaya sadanandarasarh samrcchati || 11911

Vishuddhasya — of the completely pure, Sattvasya — sattva, Guna —these are the qualities, Prasada —
purity of mind (grace), Svatma-anubhuti —immediate knowledge of Self, Parama Prashanti — ultimate
peace, Trupti — satisfaction, Praharsha — complete joy, Paramatma-nishta — being established in the Self,
Yaya — through which, Sadanandarasam —the absolute bliss of Self, Samrcchati — one completely gains.

These are the Gunas of the complete pure sattva, the purity of mind, immediate knowledge of the Self,
ultimate peace, satisfaction, complete joy, being established in the Self and through which one
completely gains the absolute bliss of the Self.



Each of the previous attainment through the pure sattva, is the cause for the next, prasada to
svatmanubhuti, svatmanubhuti to parama prashanti etc.

Prasada —is the purity of the mind and this completely negates all the troubles, as said in Gita “prasade
sarva-dukhanam hanir-asya-upajayate” (when one gains the prasada, all his trouble is destroyed).

Svatma Anubhuti —the immediate knowledge of the Self, since there is no obstacle, which are destroyed
by the punya. This is the knoOwledge which will lead to “videha-mukti” (release after the death).

Parama Prashanti —ther is complete peace, because what has to be achieved is achieved. And there is

no search.

Trupti — because there is nothing other than the Self to crave for. And this is what is said in the
Scriptures “atma-trupta” (satisfied in the Self).

Praharsha —anf from this satisfaction is gained the complete joy. Which is the nature of the Self
“anandam Brahman” (Self is absolute Bliss).

Paramatma-nishta —since ther is compelte peace, and ther is complete dispassion, the immediate
knowledge which releases from this samsara here and now, “jivan-mukti” (release while alive), is gained.

Sadanandarasa Samrddhi — this nishta leads to the complete experience of absolute bliss of the Self. This
is different from the paraharsha only in the quantity and not the quality. The experience of earlier is
with some obstacle of the world, because of the prarabdha, but here even that is negated.

There are three types of karma, 1. Prarabdha, 2. Agami and 3. Sancita.

1. Sancita —is the total group of karmas, the jiva has acquired in all the countless previous
births. It is like the money in the bank or the food grains in the godown.
2. Agami—isthe group of karmas from this big group of sancita, which determines the

immediate future births, unless there is a drastic change in the jiva. This is like the petty-
cash money, taken out of the bank for the weeks of months expenditure or the packets
removed for the months use.

3. Prarabdha —is the small group of karma from the agami, which is the cause of the birth,
and determines the type of birth, the lifespan, and the experiences therein. This is like
the money we have for today’s expence from the petty-cash or the the grains removed
for todays use.
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After explaining about the gross and the subtle body, and its identification with the waking and dream
state. Acharya goes on to discuss the final body, causal body, seemingly assocated with the Self and its
identification with deep sleep. This is necessary for the inquiry into the three states (avasta traya vicara),
to prove the Self is not any of these.
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susuptiretasya vibhaktyavastha

pralinasarvendriyabuddhivrttih || 12011

Avyaktam —unmanifest, Etat — this, Tri-gunai Niruktam — as said is compeosed of three gunas, Tat - that,
Karanam the causal, Nama —is called, Shariram —body, Atmana — of the body, Sushupti — deep sleep,
Etasya — of this, Vibhakti-avasta — special state, Pralina-sarva-indriya-buddhi-vrtti — where all the
functions of the sense organs and intellect merges.

This unmanifest as said earlier is composed of three gunas is called causal body of the Self. Deep sleep is
its special state, where all the functions of sense organs and intellect merge in this.

The cause maya is of three guna and the effect causal body is also composed of three gunas.



This causal body because of the ignorance identifies itself with the Self. And therefore in the deep sleep
this ignorance exists in the seed form, preventing the complete realization of the Self, though the Sat
and Ananda nature is experienced. This is explained in the next sloka.
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sarvaprakarapramitiprasantih
bijatmanavasthitireva buddheh |
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kificinna vedmiti jagatprasiddheh |1 12111

Sarva-prakara-pramiti-prashanti — all different types of perception ceases to exist, Bijatmana-avastati —
and existing in the seed form, Eva —only, Buddhe — of the intellect, Susupthi— deep sleep, Etasya — of
this, Kila — definitely, Pratiti — the knowledge, Kincid Na — not anything, Vedmi Iti — | know, Jagat —
world, Prasiddha —famous.

In this deep sleep all different types of perception ceases to exist and the intellect exists only in a seed
form and the knowledge (rememberence) “I did not know anything” this is definitely a famous
experience of the world.

Sarva-prakara - All kinds of knowledge right and wrong, of waking and dream state does not exist.



Shusuptasya Pratiti — the scriptures explain this “sukham aham asvapsam na kincid avedisham” (I
experienced the bliss did not know anything). And this is corabrated by the concomitance “ya ya smrti
sa sa anubha-porvika” (that which is remembered is experience before). And this proves the existence
of the witness for the deep sleep too.
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dehendriyapranamanohamadayah
sarve vikara visayah sukhadayah |
vyomadibhatanyakhilarh ca vi§vam

avyaktaparyantamidarh hyanatma |1 12211

Deha —the body, Indriya — sense organs, Prana —vital air, Mana — mind, Aham — ego, Adaya — etc, Sarve
—all, Vikara — transformation, Vishaya —the sense objects, Sukha-adya — the happiness etc, Vyomadi-
bhutani —the space etc elements, Akilam —all, Ca —and, Vishvam —the world, Avyakta-paryantam —till
the unmanifest, Idam —these, Hi Anatma — definitely is non-Self.

The body, the sense organs, the vital air, the mind and the ego etc, and the transformations, the sense
objects, the happiness, the space etc elements and all these, world till the unmanifest is definitely non-
Self.



The organs and their transformation, the objects and its experience, the space etc elements in the world
till the unmanifest all are non-Self.
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After counting everything that is in the creation as non-Self, the Acharya takes another route to explain
the same
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maya mayakaryar sarvarh mahadadidehaparyantam |

asadidamanatmatattvarh viddhi tvarh marumaricikakalpam |1 12311

Maya —the maya, Maya-karyam —the effect of maya, Sarvam — all, Mahad-adi — from mahad (intellect),
Deha-paryantam —till the body, Asad — unreal, Idam Anatma-tatvam —the not of the nature of Self (non-
Self), Viddhi — know, Tvam — you, Maru-maricika-kalpam — similar to the mirage waer.

You know this maya and its effect, all right from the mahad til the body as non-Self, not of the nature of
the Self and unreal similar to the mirage water.

Asad — unreal. Though the asad is generally used in the case of complete non-existence, the world
should not be seen so. See sloka 109

Here it is said, maya and its effect and therefore we can be clear of the non-difference between the
avidya and maya.

Mahad is the unified intelligence. This is accepted as the first creation from the maya. “mahata param
avyaktam” (greater than the mahat is the unmanifest maya).
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From the next sloka the main question “parama ka atma” is answered
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atha te sampravaksyami svartiparh paramatmanah |

yadvijiidya naro bandhanmuktah kaivalyamasnute || 124/|

Atha — hereafter, Te —to you, Sam-pra-vakshyami — | will clearly expound, Svarupam —the nature,
Paramatmana — of the absolute Self, Yad-vignyaya —knowing which, Nara —the man, Bandat — from the
bondage, Mukta — gains release, Kaivalyam — and the realization, Ashnute — experiences.

Hereafter, | will explain to you clearly the nature of the absolute Self, knowing which the man gains
release from the bondage and experiences the the realization.
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Asto — exists, Kascit —some (thing/one), Svayam — Self experiential, Nityam — eternal, Aham-pratyaya-
lambana — the base (substratum) for | thought function, Avastha-traya-sakshi — witness for the three
states, Sa — being, Panca-kosha-vilakshana — different from the five sheats.

There exists the Self experiential, eternal, the substratum for the | thought function, being the witness
for the three states is different from the five sheats.

Svayam —the Self experiential principle does not epend upon anything or anybody for its existence and
experience. The intellect depend on the thought function for the knowledge, the thought functions
upon the sense organs and it again depends upon the objects. But, the Self is not dependent upon
anything for its knowledge as it is “anubhava-svarupa” (of experiential nature). There is no, knower-
knowing-object of knowledge triad in the case of the Self, as there is nothing other than it.

Nityam — since, it exists by itself, ther may be a doubt of its eternality. Normally, someone, who does not
depend upon anything slowly perish. But here the Self is eternal since it does not depend on anything.

Aham-pratyaya-lambana — it is the very Self which is associated with all | thought.

We are doing the avasta-traya vicara (inquiry into the three states) for gaining the Self knowledge, then
why is the other process of inquiry, panca-kosha-viveka (inquiry into the five sheaths), clubbed here?
The pancakosha described here is with reference to the three states, the one who identifies with the
three states is the sthula, sukshma and karama sharira (gross, subtle and causal body). And in the
pancakosha the first is the gross body and the next three clubbed together is the subtle body and the
final sheath is the causal body.
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Ya — one, Vijanati — knows, Sakalam — everything, Jagrat-svapna-sushuptishu —in the waking, dream and
deep sleep, Buddhi-tad-vrtti-sadbhavam-abhavam — the existence and non-existence of the intellect and
its functions, Aham-iti — as I, Ayam — this is the Self.

The one, who knows the existence and the non-existence of the intellect and its functions in the waking,
dream and deep sleep state as |, is the Self.

Buddhi-tad-vrtti — the intellect and its functions. The intellect and its functions exist in the waking state,
and in the dream state the intellect exists only in the form of the functions, there is no discrimination in
the dream state. But whereas in the deep sleep state there is neither the intellect or its function, that is
why the non-existence (absence) of them is said.

Aham-iti — in the waking, dream and deep sleep state the Self is witness principle witnessing the
existence and the non-existence of the intellect and its functions, as | am the knower of this, | know this
and in the deep sleep as | know nothing.
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Ya —one, Pashyati — sees, Svayam — by itself, Sarvam — everything, Yam —that one, Na — do not, Pashyati
—see, Kascana —anyone, Ya —one, Cetayati —illumines, Buddhyadi —the intellect etc, Na — does not, Tad
—that, Yam —one, Cetayati —illumines, Ayam —this Self.

The one who sees all this and that one all this do not see, and the one intellect etc does not illumine, but
that one illumines all this.



This sloka is a brief version of the one seen in the scriptures. “yam chausha na pashyati ena chaksumsi
pashyati” (the one the eyes don’t see, but that one which sees the eyes), “na tatra chakshur gacchati”
(there (Self) the eyes don’t reach or grasp).

The eyes etc sense organs and the buddhi etc are inert, and they gain the semblance of sentiency
because of the association with the Self.
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yena viSvamidar vyaptarh yarh na vyapnoti kificana |
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Yena — by whom, Vishvam-idan — this world, Vyaptam — pervaded, Yam — whom, Na —do not, Vyapnoti —
pervade, Kincana —anything, Abha-rupam-idam —this non illumining form, Sarvam —all this, Yam —who,
Bhanti —illumines, Anu-bhanti —reflects, Ayam — this Self.

By whom, the whole world is pervaded, and whom nothing pervades. And who illumines these non-
illumining forms and because of its illumination they illumine (secondary illumination) (know that as the
Self).

Vyaptam — pervaded. Since the world is the effect, and cannot be greater than the cause, it is limited.
Limited effect cannot pervade the limitless cause. Scriptures say “pado-asya sarva bhutani” (all the
creations exists in only a quarter portion of this Self).

Abha-rupam —the whole world is inert (jada). And the inert does not hae the property to illumine. And
the property of illumination of the inert like, sun, moon, stars etc are borrowed illumination of the Self.
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In this sloka the SAT (existence) aspect of the Self is explained.
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Yasya —whose, Sannidi-matrena — mere presence, Deha-indriya-mano-dhiya —the body, sense organs,
mind and intellect, Vishayeshu — objects, Svakiyeshu — ones own, Vartante — exist, Prerita iva —as
though commanded.

By whose mere presence the body, sense organs, mind and intellect associate with ones own sense
objects as though are commanded (know that as the Self).

Sannidhi-matrena — mere presence. The scriptures say “bhisha asmat vata pavate” (the wind blows
(flows) for the fear of this Self). And the fear is because of its mere presence. Like, by the mere presence
of the magnet the iron filings move.

Svakiyeshu Vishayesh —in ones own object. Like the planets go around in ones own orbit, without
changing track.

Prerita iva — like being commanded. The body etc is inert and they cannot function on its own like the
car or cart, it needs a sentient being, and that is the Self.



Iva — like, is a very important keyword. The Self is unassociated with any of the creation, though it seems
to be associated because of ignorance. And because of the association the different functions os seeing
etc tke place, as though.
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In this sloka the CIT (Knowledge or consiousness) aspect of the Self is explained.
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Ahankaradi — from the ego, Dehanta —till the body, Vishaya —the experiences, Ca —and, Sukhadaya —
the happiness etc, Vedyanta — knows, Ghatavad — like a pot, Yena —by whom, Nitya-bodha-svarupina —
by the eternal knowledge principle.

Right from the ego till the body and the experiences thereof of the happiness etc, is known like the pot
etc by whom, is the eternal knowledge principle.

Ahankari-dehanta — from the causal till the gross or from the Anandamaya till the annayamaya sheath.

Vishayasca sukhadaya — here it may be translated as the sense objects and the happiness etc experience
thereof. Therefore like the two extremes the gross and the causal in the previous word, here too we can
understand the objects and the experience. But, the pot etc objects are desired to be attained or

givenup for the experience they give, pleasure or pain. So, the ultimate vishaya is the pleasure and pain.

Ghatavad — as we saw earlier, the experiences differs, in body we have 1 and mine, in the objects we
have mine, and in some unrelated as only this. Here as one sees the inert pot as not Self, the Self
witnesses all this which are identified with as the Self, as non-Self.



Nitya-bodha-swarupina —the Self is ever experiential. Because of the ignorance, this is not experienced.
The scriptures too declare “ya sakshat aparokshat brahma” (the Self is directly experiential).
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In this sloka the ANANTA (All pervading or Bliss) aspect of the Self is explained.
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Esha — this, Antara-atma —the inner Self, Purusha — person (being), Purana — ever new, Nirantara-
akhanda-Sukha-anubhuti — eternal undivided blissful experience, Sada-eka-rupa — ever non-dual form,
Prati-bodha-matra — existing in every thought function, Yena — by whim, Ishita — commanded, Vak-asava
—the sense organs and vital air, Caranti — function.

This is the inner Self of the person, which is ever new, eternal undivided experience of bliss, eve non-
dual form and existing in every thought function commanded by whom the sense organs and the vital
air perform thrir functions.



Antar-atma —inner Self. This is to refer to the jiva (individual Self). The whole discussion is of the inquiry
into the non-dual state of the individual Self (Jiva) and the Cosmic Self (Ishwara). As said earlier, by the
the purification of the words you and that (tvam and tat padartha shodana) statement “tat tvam asi”
(you are that). The purification here is understating the inner or primary or denoted meaning of the
statement. The scripture says “tad srshtva tad eva pravishad” (that created and in it that itself entered).

Purusha —person. “pure shete” (one who exists in the body), the jiva.
Purana —ever new. “pura api nava” (though old is ever new), the ishwara.

By reffering to the antaratma as the jiva and ishwara simultaneously, the non-dual state of them is
expressed.

Akhanda —undivided. Khanda is divided. This division or limitation can be of three types, deshata, kalata
and vastuta paricchina(divided or limited by space, time and object).

1. Deshata paricchinna - The object in one place does not exist in another, room in india not in
europe or america, is separated by space.

2. Kalata Paricchinna - The object existing now may not be existing after destruction or before
the creation. eg. Pot before creation and after destruction.

3. Vastuta Paricchinna - An object is limited in itself by another object of different type, eg. pot
limited by cloth. These types of limitation does not exists in the Self.as it is one non-dual, the
space , time and objects are its creation.

Sada-eka-rupa —always one non-dual nature. Since, there is nothing other than the Self. Like the sugar is
sweet inside and outside, so too is the Self of the same nature. The inside, within etc are only figure of
expression. There are three kinds of dualities, 1. Sajatiya, 2. Vijatiya and 3. Svagata.

1. Sajatiya Bheda — one of the same class when differs with the other of the samle class. Eg.
One man from other, one mango tree from another

2. Vijatiya Bheda — object of one class differs with another class. Eg. Man from horse, mango
tree from apple tree.

3. Swagata Bheda —when the difference is seen in one single entity. Eg. Hand, leg etc in a man,
branch, leaf, flower, fruit etc in a tree.

Prati-bodha-matra —in each thought function. The scripture says “pratibodha viditam matam” (in every
thought function that which exists). “bodham bodham prati” (in every bodha (thought function). In
every knowledge the Self exists as the | thught, as, | know, | don’t know etc.

Ishita —commanded. But as said in the earlier sloka, its command is the existence itself.

—--131



I HATH
SRR ST |

N b

ST I FeeTHIE

ETASTET oAt TRmEEE N 9R I

atraiva sattvatmani dhiguhayam
avyakrtakasa usatprakasah |
akasa uccai ravivatprakasate

svatejasa viévamidarh prakasayan || 13211

Atra eva — Here itself, Sattva-atmani — the pure mind, Dhi-guhayam —in the heart cave, avyakrta-akasha
—the unmanifest space, Ushat/ Usru-prakasha — bright illumination, Akashae —in the space, Uccai —
higher, Ravi-vat-prakashate — shines like the sun, Sva-tejasa — by its own effulgence, Vishwam-idam —
this world, Prakashayan —illumining.

Here itself in the purified mind, inside the heart cave, in the unmanifest space, shines the Self with
bright illumination with its Self effulgence like the sun in the sky above, which illumines the whole
world.

Satva-atmani — the purified mind. The word atma as said earlier, stands for different things in different
place. Here the word atma denotes the mind. The mind with sattva guna is the purified mind. There are
other terms “sattva-shuddhi” or chitta-sattvam (purified mind).

It may be asked, with reference to an earlier sloka, where the Sefl is said as the witness of everything
and nothing (mind, sense organs etc.) knows the Self. The scripture “yad manasa na manute” (that the
mind does not grasp) though refers to only unpurified mind, as the other scripture says “manasa eva



idam aptavyam” (onlythrough the pure mind this can be ganed), “drshyate tu agraya buddhya” (one
sees this through the sharp (purified) intellect).
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jhata mano'hankrtivikriyanarm
dehendriyapranakrtakriyanam |

ayo'gnivattananuvartamano

na cestate no vikaroti kificana |1 13311

gnata — knower of, Mano —the mind, Ahankriti — the ego, Vikriyanam —transformations, Deha — body,
Indriya — sense organs, Prana —the vital air, Kriyanam — functions, Ayo —iron, Agni-vat — like the fire,
Tan-anuvartamana — exists in it, Na Cestate — does not act, No Vikaroti — or transform, Kincana —any.

The Self is the knower of the transformations of the mind and ego and the functions of the body, sense
organs and vital air. Like the fire in the iron, just exists in them. And does not act to transform in any
way.

Ayo-Agnivat - Like the fire takes the form of the iron, if it is a rod, long or if it is a ball, round. In the
same way the Self as though takes the from of the organs and it functions. But in rality it does not
undergo any change similar to the fire.
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na jayate no mriyate na vardhate
na ksiyate no vikaroti nityah |
villyamane'pi vapusyamusmi-

nna liyate kumbha ivambararh svayam || 13411

Na Jayate —is not born, No Mriyate — does not die, Na Vardhate — does not grow, Na Kshiyate — does not
decay, Na Vikaroti — does not transform or change, Nitya — theis eternal Self, Viliyamane Api—even
though merges, Vapushi —the body, Amushmin — this, Na Liyate — does not merge, Kumbha lva — like the
pot, Ambaram —the space, Avayam —itself.

The Self is eternal, and is not born, nor dies, or grow, nor decays and does not transform. Even though
the body merges the Self does not merge, like even though the pot merges not the space in it.

As we saw earlier, in Sri Yaskas Nigandu, there are six stages of transformation explained, “asti jayate
vardate viparanamate apakshiyate vinashyati iti” among these expect the first which is “asti” (exists) the
other are negated, which is the nature of the unborn Self. Generally, in other places even this asti is
included, which is not proper, as the scripture explain “asti ityeva uplabdhavya” (should be known as
exists). And by “nitya” (eternal), this is what is said here.



The pot though maybe destroyed, the space in it is not destroyed. In the same way, though the body-
sense organ complex maybe destroyed but not the Self.
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prakrtivikrtibhinnah suddhabodhasvabhavah
sadasadidamasesarh bhasayannirviéesah |
vilasati paramatma jagradadisvavastha-

svahamahamiti saksatsaksirapena buddheh [1 13511

Prakrti — the Cause, Vikrti —the effect, Bhinna — is different, Shudda-bodha-swabhava — is the nature of
pure knowledge, Sad — exists, Asad — non existence, Ashesham — complete, Bhasayan —illumines,
Nirvishesha —is without any modification, Vilasati — illumines or exists, Paramatma — the supreme Self,
Jagrad-adishu-avastasu —in the different states of waking etc, Aham-aham Iti—as ‘I I’, Sakshat —
immediate or direct, Sakshirupena —in the form of witness, Buddhe — of the intellect.

The Self is of the nature of pure knowledge being different from the cause and effect. And illumines that
which exists and otherwise, completely.the supreme Self illumines the different states of waking etc, as
is directely perceived as the ‘I’ in every thought function, and the withness to the intellect.



Prakrti — the cause and Vikrti — the effect. Which is the ignorance and its effect of the world.

Shuddha-bodha - Pure knowledge. The knowledge which is of an object, is impure knowledge. This
knowledge is not of an object. In the knowledge of the object, there is always the duality or the trinity of
the known and knower and knower-knowledge and known. As there is nothing other than the Self, there
is nothing other that it to be known and knower.

Just as the sun illumines the good and bad, like the rain falls in Ganges and gutter without any
distinction so too the Self illumines the existence and the non-existence. The existence, in the waking
and dream state and the non-existence, in the deep sleep state.

Aham-ahame-iti - as explained earlier in “pratibodha” of sloka 131.
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niyamitamanasamur tvarh svamatmanamatman
yayamahamiti saksadviddhi buddhiprasadat |
janimaranatarangaparasarsarasindhum

pratara bhava krtartho brahmartapena sarhsthah |1 13611

Niyamita — by controlled, Manasa — mind, Amum —this, Tvam — you, Svam-atmanam —the individual Self,
Atmani—in the mind, Ayam —this, Aham — |, Iti — in this way, Sakshat-viddhi — know directly, Buddhi-
prasadat — by the grace of the intellect, Jani-marana-taranga —the waves of birth and death, Apara-



samsara-sindhum —the ocen of samsara very difficult to cross over, Pratara — cross, Bhava Krtartha —be
one who has achieved the goal of life, Brahma-rupena Samsta — established in the Self.

By a controlled mind you know directly this individual Self, as this is | (Self) by the grace of the intellect in
that mind. And cross the ocean of samsara with the waves of birth and death, that is difficult to cross
over. And be one who has achieved the goal, and be established in that Self

This was explained earier, The mind though cannot know the knower, the purified mind, purified by the
study of scriptures, and the other practices, can know it. This knowing is not as an object.

Sakshat — directly. There are two types of knowing paroksha and aparoksha (mediate and immediate).
The study of the scripture will give you immediately the mediate knowledge. This should be, by the
practice of manana and nidhidhyasana made immediate knowledge.

The scriptures proclaim the result of one who is established in the Self as gaining the immortality, the
Self. “brahmasamsta amrtatvam yeti” (one established in Self gains the immortality”, “brahmavid
brahmaiva bhavati” (knower of Self verily is the Self), “brahmavid apnoti param” knower of Self attains
the ultimate) etc.
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In the next two Slokas Acharya answers the question “lo nama bandha” (what is bondage).
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atranatmanyahamiti matirbandha eso'sya purhsah



prapto'jianajjananamaranakleSasampatahetuh |
yenaivayarh vapuridamasatsatyamityatmabuddhya

pusyatyuksatyavati visayaistantubhih kosakrdvat |1 13711

Atra —here, Anatmani —in the non-self, Aham iti — as I, Mati — knowledge, Bandha — bondage, Esho —
for, Asya — this, Pumsa — person (liva), Prapta — gained, Agnanat — because of ignorance, Janana-
marana-klesha-santapa-hetu — the cause for the troubles of birth and death, Yena Eva — only because of
which, Ayam — he, Vapu —body, Idam —this, Asat — non-real, Satyam iti — as Real, Atma-buddhya — with
the knowledge of Self, Pushyati — nourishes, Ukshati — takes care, Avati — protects, Vishayai — through
the sense objects, Tantubhi—the thread, Kosha-krd-vad — like a silkworm.

Here, in the non-self the knowledge of Self is the bondage for the jiva. This is gaind by the ignorance and
is the cause f the troubles of birth an death. Only because of this in this body which is non-real one ains
the knowledge it is real and is the Self.therefore nourishes, takes care and protects it with the objects of
the sense, bound like the silkworm by the slik thread.

This explanation is in tune with the yoga suta, where Maharshi Patanjali while describing the five kinds
of “klesha” (troubles) says “avidya-asmita-raga-dvesha-abhinivesha pancaklesha” (ignorance, ego,
attachment, hatred and desire for immortality). The first is Avidya (ignorance) and is explained thus
“anitya-ashuci-dukkha-anatmasu nitya-suchi-sukha-atma-khyati avidya” (in the non-etenal, impure,
sorrowful, non-self, the knowledge of eternal, pure, blissful and Self respectively is ignorance).

And because of this one is attached to or identifies with the body-sense organ complex. Because of this
identification oe nourishes the body with food, takes care with bathig and perfumes and protects with
closth etc.

Kosha-krd-vad — like the silkworm created a silken cocoon thinking of protecting itself from the external
troubles, gets killed by or because of the same cuccon (for the desire for silk). In the same way, the jiva
thinking of protecting etc through providing the body with the sense objects for the respective sense
organs only destroys it in the process and himself because of creating the karmas for more birth and
death.
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atasmirhstadbuddhih prabhavati vimtdhasya tamasa
vivekabhavadvai sphurati bhujage rajjudhisana |
tato'narthavrato nipatati samadaturadhikah

tato yo'sadgrahah sa hi bhavati bandhah érnu sakhe |1 1381

Atasmin-Tad-buddhi —in not that (non-self), the knowledge of that (Self), Prahbavati — creates,
Vimudasya Tamasa — stupefied by the ignorance, Viveka-abhavad — lack of discrimination, Vai —
definitely, Sphurati — experiences, , Bhujage —in the snake, Rajju-dhishana —the knowledge of the rope,
Tata —because of it, Anartha Vrata —the manifold troubles, Nipatati — he falls, Samadatu — one who
accepts, Adhika —far more, Tato —even more, Ya —who, Asad-graha —this wrong idea, Sa Hi—is
definitely, Bhavati bandah —is bodage, Shrunu Sakhe — listen friend.

The knowledge of that in not that creates stupefied by the ignorance definitely caused by the lack of
discrimination and therefore the experience of rope in the snake because of which undergoes manifold
troubles and one who accepts this wrong idea gains far more trobles. And listen my friend, this is
definitely the bondage.

In Brahma Sutra Adhyasa bhashya (introductory commentary on the superimposition), he meaning of
adhyasa is explained as “atasmin tad buddhi” (in the not that, the knowledge of that). And this is the
cause for all the confusions.

Normally, the example given would be the knowledge of snake on the rope, silver in the mother of pearl
etc. The trouble of misunderstanding of the rope as snake is far lesser than the misunderstanding of



snake as rope. In the former the trouble caused is only psychological and in the later it is physical too.
Therefore Acharya says “bhujage rajjudhishana” (on the snake the knowledge of rope).
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Here Acharya starts answering the question, “katham esha agata” (whence it has come)
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akhandanityadvayabodhasaktya
sphurantamatmanamanantavaibhavam |
samavrnotyavrtisaktiresa

tamomayi rahurivarkabimbam || 13911

Akhanda — undivided, Nitya — eternal, Advaya-non-dual, Bodha — knowledge, Shaktya — through the
power, Sphurantam —shines, Atmanam —this Self, Ananta-vaibhavam — of multitude greatness,
Samavrnoti— veils completely, Avrti-shakti —the power of veiling, Tamomayi — the darkness of
ignorance, Rahu Iva — like Rahu, Arka-bimbam —the sun.

The Self of multitude greatness shines through the power as undivided, eternal, non-dual knowledge. Is
completely veiled by the darkness of ignorance by the power of veiling, like the sun is veiled by the rahu.



Akhanda — The three differentiations of space, time and objects does not exist in it. And therefore it is
Nitya — eternal. There may be two eternal things like the space and the self as accepted by the logicians,
but this Self has nothing equal or greater or other than it, therefore, Advaya —non-dual. The nature of
this non-dual Self is Bodha — knowledge.

Tamomayi — darkness. This ignorance is of the nature of darkness. The light negates the darkness, but
how can the darkness negate the light. And if it accepted so, than there is no use of gaining the
knowledge, because, after the knowledge the darkness may engulf the Self like before. For this, the
example is given, like the Rahu.

The Rahu is a mythological character, the head portion of the demon, and the rest of the portion of the
demon is called ketu. These are accepted as nodal points in the hindu astrology. The story is, after
churning the ocean for nectar, the deities and demons gae the distribution rights to lord Vishnu, who
appeared in the form of a mihini, attractive damsel. He cheated the demons by his delude=ing beuty and
gave the nectar only to the deities. Understanding this, the demon Rahu-ketu sat inbetween the deities
Sun and Moon and took the nectar. After driknig the nectar, when the folly was pointed out by sun and
moon, and Vishnu severed his head with his disk. Since he has partaken the nectar, roams eternally, and
to take revenge, tries to eat the moon and sun. and this event is the lunar and solar eclipse.

The rahu is a shadow, according to the science, still covers the light of the sun or moon. In the same way
the ignorance though is darkness veils the self-effulgence of the Self.
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tirobhute svatmanyamalataratejovati puman

anatmanarh mohadahamiti arirar kalayati |



tatah kamakrodhaprabhrtibhiramurh bandhanagunaih

pararh viksepakhya rajasa urusaktirvyathayati |1 14011

Tirobhute —when dissaapears, Svatmani —the Self, Amalatara-Tejovati — with the purer effulgence,
Puman —this person (jiva), Anatmanam — the non-self, Mohad — due to delusion, Aham iti — as oneself,
Shariram —the body, Kalayati — understands, Tata — due to this, Kama-krodha-prabrtibhi —the desire,
hatred etc, Amum —this one, Bandhana-gunai —the binding attributes, Param —the other, Vikshepa-
shaktyakhya — named the power of projection, Rajasa — of the Rajas guna, Uru-shakti —the very strong
power , Vyathayati — troubles.

When the Self, that is of the purer effulgence disappears, the person mistaking because of delusion the
non-self body as the Self. And because of this the jiva is troubled by the binding attributes of desire,
hatred etc, is strongly bound by the binding power named the power of projection of the rajas guna.

Tirobhute — dissaperas. Here the disappearance is because of the power of avrtti as explained in the
earlier sloka. And is only a seeming disappearance. As the Self was explained as Nitya, there cannot be
any real disappearance.

Mohad — due to delusion. And this is called as adhyasa (super-imposition). The Self due to this ignorance
identifies with the non-self, which is inert. And the inert non-self behaves asthough it is sentient. And
the attributes of the non-self is superimposed in the Self, and therefore behaves like inert, non-effulgent
etc.
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mahamohagrahagrasanagalitatmavagamano
dhiyo nanavastharmh svayamabhinayarhstadgunataya |
apare samsare visayavisapitre jalanidhau

nimajyonmajyayarh bhramati kumatih kutsitagatih |1 14111

Maha-moha —the great delusion, Graha-grasa — caught by the crocodile, Galita — destroyed, Atma-
avagamano — the knowledge of the Self, Dhiyo —intellect, Nana-avastham — multiple states, Svayam -
abhinayan — himself acting, Tad-gunataya — by their attributes, Apare — difficult to crossover, Samsare —
the samsara, Vishaya-visha-pure — complete (flowing) with the poison of sense objects, Jala-nidhau —in
the ocean, Nimajyaunmajya — sinking and rising, Ayam —this jiva, Bhramati — wanders(here and there),
Kumati —the confused intellect, Kutsita-gati — travels in downtrodden path.

Caught by the crocodile of great delusion, for the one whose knowledge of the Self is destroyed, himself
understands the multiple states of the intellect as one’s own attribute. This Jiva who is immersed and
rises in the ocean of samsara difficult to crossover, and is filled with the objects of senses, with the
confused intellect travels the downtrodden path

Graha —the one which catches hold of oneself. Normally is crocodile, but can mean a shark or even a
ghost.
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To show the effect may sometime overpower the cause, the veiling of Self is explained with an example.
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bhanuprabhasafjanitabhrapanktih
bhanur tirodhaya vijrmbhate yatha |
atmoditahankrtiratmatattvarm

tatha tirodhaya vijrmbhate svayam || 142]|

Bhanu-prabha —the light of the Sun, Sanjanita — created, Abhra-pankti —the group of clouds, Bhanum —
the sun, Tirodhaya — covers, Vijrmbate — exists, Yatha — like, Atma-udita — born out of Self, Ahankrti —
the ego, Atma-tattvam —the nature of the Self, Tatha — likewise, Tirodhaya — covers, Vijrmbate — exists,
Svayam —itself.

Like the group of clouds created by the sun, covers the light of sun and still exists. Likewise, the ego born
out of the Self, covers the nature of the Self and exists itself.

The light of the sun through the watervapour creates the clouds. The sun is the cause for the effect of
cloud. Still, the effect overpowers the cause and exists independently.
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The power of the power of projection is explained here with an example.
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kavalitadinanathe durdine sandrameghaih
vyathayati himajhafijhavayurugro yathaitan |
aviratatamasatmanyavrte madhabuddhim

ksapayati bahuduhkhaistivraviksepasaktih || 14311

Kavalita — swallowed, Dina-nathe —the lord of the day (sun), Durdine — bad day, Sandra-meghai — filled
with dark clouds, Vyathayati — troubles, Hima-jhanjha-vayu-ugro — by a powerful wind originating from
the snow peaks blows, Yatha-eitan — these travelers, Avirata-tamasa — by this dark ignorance, Atmani-
avrte —when the Self is veiled, Mudha-buddhi —the stupid one, Kshapayati — destroys, Bahu-dukkhai—
with many troubles, Tivra-vikshepa-shakti —the powerful power of projection.

Like, a bad day when the sky is filled with dark clouds swallows the lord of the day (sun), and the
powerful wind originating the snow peaks blows, troubles the travelers. In the sameway, when the Self
is veiled by the ignorance the stupid one is destroyed with many troubles by the power of projection.

Norally when the sun is covered by the clouds the travelers rejoice it, escaping the scorching heat of the
sun. But when it is in the winter, this becomes a reason for worry. And when the bad day, becomes
worse because of the powerful cold winds, there is no escape from the troubles.

So as, the one who is already overpowered by the power of veiling experiences the torments of
ignorance, namely being assthough separated from the Self. And, added to this if the power of
projection joins with it, the stupid one will be troubled by the unending cycle of birth and death.
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Here Acharya concludes answering to the question, “katham esha agata” (whence it has come)
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etabhyameva Saktibhyarh bandhah purhsah samagatah |

yabhyarm vimohito deharh matva'tmanarh bhramatyayam || 14411

Etabhyam Eva —only by these two, Shaktibhyam — powers, Bandha —the bondage, Pumsa —for the jiva,
Samagata —is gained, Yabhyam — by which, Vimohita — deluded, Deham — the body, Matva — mistaking,
Atmanam —for the Self, Bhramati Ayam —this jiva wanders.

The bondage is gained by the jiva only because of these two powers (veiling and projecting), and
because of which the deluded jiva m takes the body for the Self and wanders (from death to death).

From death to death — until the knowledge takes place he is bound to this mortal world.
144

For the sake of clear understanding the samsara is explained as a tree.
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bijarh samsrtibhtmijasya tu tamo dehatmadhirankuro
ragah pallavamambu karma tu vapuh skandhoo'savah sakhikah |
agranindriyasarhhatiSca visayah puspani duhkharh phalarh

nanakarmasamudbhavarh bahuvidharh bhoktatra jivah khagah |1 14511

Bijam —the seed, Samsrti-bhumijasya — of this samsara tree, Tu — definitely, Tama —ignorance, Deha-
atma-dhi —the identification of body as Self, Ankura — sprout, Raga —attachment, Pallavam — leaves,
Ambu — water, Karma —the action, Tu — definitely, , Vapuh — the body, Skhanda —tree trunk, Asava —the
vital air, Shakina —the branches, Agrani—the tip twigs, Indriya-samhati — all the sense organs, Ca —and,
Vishaya — the objects, Pushpani — the flowers, Dukkham — sorrow, Phalam —the fruit, Nana-karma —
manifold karmas, Sam-udbhavam — nicely created, Bahvidham — different types, Bhokta-atra —the
experience here, Jiva — jiva, Khaga —is the bird.

See for the samsara tree is the ignorance, identification of the body as Self is the sprout, attachments
are the leaves, action is water, the body is the tree trunk, vital air are the branches, all the sense organs
are the tip twig, sense objects are the flowers, experience of sorrow is the fruit, and the jiva is the bird
which is different because of the manifold karmas, the experiencer.

Nana-karma-samudhbhavam can be associated with the karmas result or the jiva. Since both the sorrow
the fruit and the jiva are manifold and are born out of the many different types of karmas.

Bhokta —the experience. The jiva is said to be an experience, it should be understood as seemingly.
Because the basic tenet of Vedanta is “jiva brahma eva na apara” (jiva is verily the Brahman and not
different).

Khaga —the bird. the scripture says “dva suparna” (two birds) as to be sitting in the tree, one that eats
the fruits (of action) is the jiva and the other which just witnesses without eating is the iswara.
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ajianamalo'yamanatmabandho
naisargikonadirananta iritah |
janmapyayavyadhijaradiduhkha-

pravahapatar janayatyamusya || 1461 |

Agnana-mula -ignorance is the cause, Ayam —for this, Anatma-bandha — bondage with the non-self,
Naisargika —natural (ones own), Anadi — begginingless, Ananta —endless, Irita —is accepted, Janma —
birth, Apyaya —death, Vyadhi — disease, Jara-adi — old age etc, Dukkha — sorrow, Pravaha-patam —falling
the flow of (tapam — troubled), Janayati — it produces, Amushya —for this jiva.

Ignorance is the cause for the bondage with the non-self which is accepted as natural, beginingless and
endless, produces the flow (troubles) of sorrow of birth, death, disease, old age etc for this jiva.

Anatma-bandha —this was explained in a previous sloka as the “adhyasa” (superimposition) because of
“atasmin tad buddhi” (the knowledge of that in not that).

Naisargika — natural. This is a term used to explain about the adhyasa in the bhashya. Natural meansi it is
self inflicted. The experiences of this birth are due to the karmas of the past birth. Since, this is the way
it is, it is also anadi — beginnigless. And not just anadi, but also ananta —endless, ie., it cannot be
destroyed by anyother method other than gnana.
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The answer to the question “katham vimoksha” (how to gain release) is explained from here.
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nastrairna $astrairanilena vahnina
chetturh na $akyo na ca karmakotibhih |
vivekavijianamahasina vina

dhatuh prasadena Sitena mafjuna |1 14711

Na — not with, Astrai —the weapons, Shastrai — with missiles, Anilena —by the water, Vahnina — by the
fire, Chettum —to destroy, Na Shakya — not possible, Na Ca —and not, Karma-kotibhi — by crores of
karma, Viveka-vignana — by the discriminative power, Maha-asina — the big sword, Vina — other than,
Dhatu Prasadena — by the grace of Self, Shitena — strong or powerful, Manjuna — beautiful.

This ignorance cannot be destroyed by weapons, missiles, water, fire or by crores of karmas. Except by
the the strong and beautiful big sword of discrimination born of knowledge and the grace of the Self.

Though, Astra and Shatra are weapons. The difference is the former is held in hand while fighting like
sword, mace etc. and the later is released from the hand during application like missile, arrow etc.

Dhatu Prasadena —the grace of the Self. The scripture say “yam eva esha vrnute” (only that one whois
chosen by the Self) becomes eligible to gain the knowledge. This should be understood in proper way.
The word dhatu though generally means vastu, Self. Here with the association of prasada and the



application for knowledge, this becomes Self, Shashtra (scripture) and Guru. Only when one gains the
grace of these three one becomes ready for the knowledge.
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§rutipramanaikamateh svadharma
nistha tayaivatmavisuddhirasya |
viSuddhabuddheh paramatmavedanarh

tenaiva sarhsarasamitlanasah |1 14811

Shruti-pramana-eka-mate — for the one who has steadfast surrender in the validity of the scriptures,
Sva-dharma-nishta — established in the dharma as prescribed therein, taya-eva — only through these,
Atma-vishuddhi-asya —is the purification of the mind for him, Vishhude-buddhe — with that pure mind,
Paramatma-vedanam —immediate knowledge of the Self, Tena-eva — only through it, Samsara-samula-
nasha —the samsara is destroyed with its root cause.

For the one with complete surrender to the scriptures and follows the dharmas prescribed therein the
purification of the mind takes place. And only that purified mind can experience the Self, and that leads
to the destruction of the samsara with its root cause.



Shruti-pramana-eka-mati — complete surrender to the scriptures. The one for whom only the shruti is
the valid means of right knowledge.

Sva-dharma-nishta — established in ones own dharma. And one who is established in the dharmas
prescribed for onleself according to ones own varna and ashrama (the caste and the stage of life).

Now, by the above two, shatra krupa (grace of the scripture) and iswara krupa (grace of the god / Self) is
explained. And the guru is the one who connects him to both and therefore that Guru krupa (grace of
the guru) is as well explained.

Atma-vishuddhi — generally means purification of the Self, but as we have already said, the Self is ever-
pure and without any dirt, and atma is a word used for body, mind, sense organs, vital air etc. We
understand here the mind / intellect is what is said.

---- 148

The inquiry process is explained. Though the process of inquiry from the standpoint of the three states
(avastha-traya) was shown vaguely before, it is for the uttama-adhikari (seeker with higher eligiblity).
And from here the panca-kosha viveka (inquiry into the five sheaths) will be explained in detail for the
madhyama adhikari (seeker with medium eligiblity).
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koSairannamayadyaih paficabhiratma na sarhvrto bhati |

nijadaktisamutpannaih Saivalapatalairivambu vapistham |1 14911

Koshai — the sheaths, Annamaya-adyai — annamaya (food sheath) etc, Pancabhi — five, Atma —Self, Na —
does not, Samvrta —veiled, Bhati — illumine, Nija-shakti-samutpannai — born of its own power, Shaivala-
patalai Iva — like the layer of moss, Ambu — on the water, Vapi-stham — existing in the well.



The veiled by five sheaths the annamaya etc the Self does not illumine, which are born of its own power
like the layer of moss on the water in the well.

Annamaya-adi —the food etc sheaths, the five sheats are annamaya, pranamaya, manomaya,
vignanamaya and anandamaya (food sheath, vital air aheath, mind sheath, intellect sheath and bliss
sheath).

Nija-shakti-samutpanna —born of its own power. All the sheaths are born or are a product of the Self
with association of the ignorance. The self is accepted as the “abhinna nimitta upadana karana” (both
instrumental and material cause). If it were a product of something else, then the knowledge of the Self
and removal of ignorance cannot release us fro the bondage, since there is some other sheaths covering
the Self.

- 149

~\ ~ [ NI haN
oA GFa% icses Jdiad T84 |

e G Qreayd © G 1l g4e |

tacchaivalapanaye samyak salilarh pratiyate Suddham |

trsnasantapahararh sadyah saukhyapradarh pararh purhsah |1 15011

Tad —that, Shaivala-apanaye — moss is removed, Samyag - clearly, Salilam — water, Pratiyate — shines,
Shuddham — pure, Trshna-santaapa-haram — quenches the thirst and removes the pain, Sadhya -
immediately, Saukhya-pradam —bestows joy, Param - great, Pumsa —for the jiva

When the moss is removed the clear pure water shines, removes the thirsh and the pain immediately
and bestows great joy for this jiva.

Trshna-santaapa-haram — removes the thirst and pain. Bu drinking the pure water the thirst is quenched
and by bathing it removes the heat of the scorching sun.



Sadhya —immediately. This word can be connected with Trshna-santaapa-haram and Saukhya-pradam.
If it is with the previous than the meaning will be removes the thirst and pain immediately. And if it is
seen with the later word then it will mean, besyows joy immediately.
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paficanamapi kosanamapavade vibhatyayarm $uddhah |

nityanandaikarasah pratyagrapah parah svayafijyotih |l 15111

Pancanam Api — all the five, Koshanam — sheaths, Apavade — on negation, Vibhati — illumines, Ayam —
this, Shuddha — pure, Nitya — eternal, Ananda-ekarasa — essence of bliss, Pratyag-rupa —in the form of
individual Self, Para — the ultimate Self, Svayam-jyoti — self effulgence.

On negation of all the five sheaths illumines the pure, eternal, essence of bliss; in in the form of
individual Self; of the self effulgent absolute Self.

When one negates the obstructing sheaths the self illumines as itself, by itself.
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atmanatmavivekah kartavyo bandhamuktaye vidusa |



tenaivanandi bhavati svarh vijiiaya saccidanandam |1 15211

Atma-anatma-viveka — the discrimination of the Self and non-self, Kartavya —should be done, Bandha-
muktaye — for gaining the realease form the bondage, Vidusha — by the intelligent, Tena-eva - only
through that, Anandi-bhavati — he becomes the the bliss, Svam — the Self, Vignaya — by knowing, Sat-
chid-anandam —the nature of existence, knowledge and bliss.

The intelligent one should discriminate the Self fro the non-self to gain the release form the bondage,
only through that he will become the blissful , knowing the Self of the nature of existence, knowledge
and bliss.

Anandi-bhavati —one who is not the bliss becomes the bliss. Here the individual Self is seen as of the
nature of limites, sorrowful etc and this is negated by the discrimination and one becomes the very bliss
of the Self. The scripture says “brahmavid apnoti param” “brahmavid brahma eva bhavati” (the knower
of Self verily is the Self).
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mufjadisikamiva dréyavargat
pratyaficamatmanamasangamakriyam |

vivicya tatra pravilapya sarvam



tadatmana tisthati yah sa muktah |1 15311

Munjad-ishikam-iva — like removing the soft stalk from the outer cover of the munja grass, Drshya-
vargat — from the group of objects, Pratyancam-atmanam —the individual Self as, Asangam —un
associated, Akriyam — non-active, Vivicya — discriminating, Tatra —there (in Self), Pravilapya — merging,
Sarvam — everything, Tad-atmana —as that Self, Tishtati — he exists, Ya —on e who, Sa —he, Mukta —is
realized.

Like removing the soft stalk of munja grass from the outer cover, discriminating the individual Self as
unassociated, non active from the group of objects, merging everything in that Self, one who exists as
the Self is realized.

Munja-grass —a kind of grass which has a bulb like top, in which exists a soft cotton like lengthy stalk. To
remove it from the outer layer is a very tricky thing, though may sound easy. The stalk is very soft, overt
pressure will destroy it, and without some pressure the outer cover cannot be removed. One has to
have a focused mind, in the same way, only with a focused mind can one be able to discriminate the Self
fro the non self.
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nayarh svayarh bhavitumarhati nityasuddhah || 15411

Deha-aham —this body, Anna-bhavana — is a product of food, Annamaya —is the food, Tu Kosha —
definitely sheath, Ca —and, Annena — by the food, Jivati — it lives, Vinashyati — dies, Tad-vihina — without
it, Tvak —the outer skin, Carma —the skin, Mamsa — flesh, Rudhira — blood, Asthi —bone, Purisha —the
feaces, Rashi — group of, Na-ayam — this cannot, Svayam —in itself, Bhavitum — exist or become, Arhati—
eligible, Nitya — eternal, Shuddha —pure.

This body is a product of food and is definitely the food sheath. It lives on the food and without that it
dies, the group of the things like, outer skin, skin, flesh, blood, bond and the feaces, cannot be by itself
or become eligible to be eternal and pure.

The scriptures says, the jiva travels through the rain enters this world and becomes the food. This food is
eaten by the one where the jiva needs to be born and is conceived there. In the womb it eats the food
through the imblical cord and after cming out of the womb it eats the other things to live and grow. This
jiva finally becomes the food, in the food cycle. “annad bhutani jayante jatani annena vardhante” and
“annad vai praja prajayante annaenaiva jivanti”. And since this eats the food and the food eats him, the
scriptures say “adayateca te bhutani tasmad annam tad ucayata”.

This annamaya cannot be on itself and this dirty group cannot be eligible to be the Self.
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purvam janeradhimrterapi nayamasti



jataksanah ksanaguno'niyatasvabhavah |
naiko jadasca ghatavatparidréyamanah

svatma katham bhavati bhavavikaravetta || 1551 |

Purvam — before, Jane —the birth, Adhi-mrte-api — and also after death, Na-ayam-asti — this does not
exist, Jata-kshan — exists for shrt time after being born, Kshana-guna — short lived attributes, Aniyata-
svabhava — and is not of same nature, Na-eka — not non-dual {manifold), Jada-ca —and inert, Ghatavad —
like a pot, Paridrshyamana —is an object, Svatma — the Self, Katham — how can, Bhavati — it be, Bhava-
vikara-vetta — one which is the knower of the changes.

The body does not exist before birth and after death and exists only for a short time, with attributes
which are shortlived, and is not of same nature. Not one(manifold), inert and an object like a pot how
can it be the Self the knower of all the changes.

The logic of the Buddhist and the one explained in the karika of mandukya “adau antau yan nasty
madhye api tad tatha” (that which does not exist in the beginning (before creation) and after
destruction, is same (non-existant) in the between also).

Na-eka — not non-dual (manifold), Jada-ca — and inert, Ghatavad — like a pot, Paridrshyamana —is an
object. Here the syllogory of mithya as accepted in the tradition and the one explained in Advaitasiddhi
of Sri Madhusudhana Saraswati is explained “jagat Mithya, drshyatvat, jadatvat, paricchinnatvat,
Ghatavad” (the world is mithya, it is seen, is inert and is limited, like pot).

As explained in a previous sloka, the Self is the witness of all the changes and that cannot be part of the
change.
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panipadadimandeho natma vyange'pi jivanat |

tattacchakteranasacca na niyamyo niyamakah |1 1561

Pani-pada-adiman —endowed with the hand, the leg etc, Deha — the body, Na-atma —is not the Self,
Vyanga-api — even when severed, Jivanat — one still lives, Tat-tad-shakte-anashat Ca —and the power of
each of the sense organs are not completely lost, Na — not, Niyamya — ruled, Niyamaka — the ruled.

The body is endowed with the hands and legs etc, cannot be the Self, because even when the limb is lost
one still lives and the power of them is not lost completely too. The ruler Self, cannot be the ruled.

Vyanga — lost. We see, one decides to giveup the wealth, son, wife etc for ones own existence. And if
there is a problem, he does not mind to loose one or more of his limbs too. Even after loosing the limbs,
he continues to live. And the transaction of those limbs are done through some substitutes, like a
prosthetic hand or leg or a hearing aid or eye glasses.
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dehataddharmatatkarmatadavasthadisaksinah |

sata eva svatahsiddharh tadvailaksanyamatmanah || 15711

Deha —the body, Tad-dharma —its attribute, Tad-karma —its functions, Tad-avasthadi —its states etc,
Sakshina — the witness, Sata Eva — only when exists, Svata-siddham — it is self evident, Tad-
vailakshanyam — different from that, Atmana — of the Self.



The body, its attributes, its functions and the states etc exists only when the witness Self exists, and it is
self evident that Self if is different from those.

Tad-dharma —its attributes. The sense of smell, taste or the colour, height, weight etc attributes.
Tad-karma —the functions. Giving-taking, walking, speaking etc functions.

Tad-avastha —the different states. Waking, dream and deep sleep states or childhood, youth and old age
states or sitting, standing states etc.

These different things exist only when the Self exists. The body may exist, but when the jiva does not it
cannot do any of these. And the existence itself is the nature of the Self.
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katharh bhavedayarh vetta svayametadvilaksanah 1 15811

Shalya-rashi — group of bones (or troubles), Mamsa-lipta — covered bu flesh, Mala-purna —filled with
feaces, Ati-kashmala —and completely dirty, Katham —how, Bhaved-ayam — can this be, Vetta — the
knower, Svayam — which is, Etad-vilakshana — different from this.

How can the group of bones, coverd by flesh, filled with feaces and completely dirty be the knower that
is completely different from these.
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tvanmarhsamedo 'sthipurisarasa-
vahammatirh mudhajanah karoti |
vilaksanarh vetti vicarasilo

nijasvaraparh paramarthabhatam |1 15911

Tvak — skin, Mamsa — flesh, Medha — fat, Asthi — bones, Purisha —feaces, Rashau —in the group of,
Aham-matim —the knowledge of I, Mudha-jana — this foolish person, Karoti —gains, Vilakshanam —
different from this, Vetti — knows, Vicara-shila —the one who has the nature of inquiry, Nija-swarupa —
ones real nature, Paramartha-bhutam —the ultimate truth.

The foolish person thinks these group of skin, flesh, fat, bones and feaces as the Self, bu the one of
inquiring nature understands ones real nature to be the absolute Self.
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deho’hamityeva jadasya buddhih
dehe ca jive vidusastvahandhih |
vivekavijfianavato mahatmano

brahmahamityeva matih sadatmani || 1601 |

Deha-aham —this body is Self, iti-eva — this is, Jadasya — the idiot, Buddhi — thinks, Dehe —in the body,
and, Jive — the individual Self, Vidhusha —the learned, Aham-dhi —is the identification of Se;f, Viveka-
vignanavata — for the knowledgeable one, Mahatmana —the great one (sage), Brahma-aham — | am the
Self, lti-eva —thisis, Mati—the knowledge, Sada-atmani — in the eternal Self.

The idiot thinks that he is only the body, and the learned one thinks he is the body and the individual
Self but the knowledgeable one thinks who is a sage thinks “l am th Self” in the eteral Self.

The identification of non-self with the Self is the samsara. This can be at different levels. The common
man identifies himself with the body. But the learned one thinks he is both the body and the individual
self.

But only the knowledgeable sage knows that he is nothing bu the Self. There is nothing other than the
Self. Mathi here in respect to the sage cannot mean thinks, because there is no thinking here, since he
does not posses the faculty of thought function, the mind. And knows, means without an iota of duality
of knower and known and trinity the knower, knoweldge and the known.
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atratmabuddhirm tyaja madhabuddhe
tvanmarhsamedo'sthipurisarasau |
sarvatmani brahmani nirvikalpe

kurusva $antirh paramarh bhajasva |l 16111

Atra —here, Atma-buddhim —the identification (as elf), Tyaja — giveup, Mudha-buddhe — you fool, Tvag —
skin, Mamsa —flesh, Medha —fat, Asthi—bone, Purisha —feaces, Rashau —in this group, Sarvatmani —
the Self of all, Brahmani —in the Brahman, Nirvikalpe —that which is without attributes, Kurushva —do
(identify), Shantim — peace, Paramam — ultimate, Bhajasva —gain.

You fool, giveup the identification as Self with the group or combination of skin, flesh, fat, bone and
feaces, and identify with the ultimate Self which is without any attributes and gain the ultimate peace.
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dehendriyadavasati bhramoditarh
vidvanahantarh na jahati yavat |
tavanna tasyasti vimuktivarta-

pyastvesa vedantanayantadarsi || 16211

Deha-indriyadau —in the body — sense organ complex, Asati — which is non real, Brahma-uditam —born
of the ignorance, vidwan — the learned one, Ahantam — the identification, Na Jahati — does not giveup,
Yavat — until, Tavad —till then, Na Tasyas asti— does not exist for him, Vimukti-varta-api — even the
smell of the realization, Astu-esha —let him be, Vedanta-naya-anta-darshi —ne who has studied the
Vedanta completely.

Until the learned one deos not giveup the identification of the body — sense organ as the Self, till then
there is no chance of him gaining even the glimpse of the realization, even though he may be one who
has studied the Vedanta completely.

The identification with the body — sense organ is the basic cause for the world to exist. In the deep
sleep, one does not have this identification and there is no trouble (though the ignorance exists here in
ssleep in seed form). Therefore, until one givesup this identification, he maybe a master in the Vedanta
teachings, but the realization will still elude him.
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chayasarire pratibimbagatre
yatsvapnadehe hrdi kalpitange |
yathatmabuddhistava nasti kaci-

jjiivaccharire ca tathaiva ma'stu |1 16311

Chaya-sharire — shadow, Pratibimba-gatre — on the relfection, Yat-Svapna-dehe — the dream-body, Hrdi
—in the mind, Kalipta-ange — imagined body part, Yatha — like, Atma-buddhi - the identification of Self,
Tava —for you, Nasti —do not have, Kacid — of any sort, Jivat-sharire —in the living body, Ca — and, Tatha-
eva —in the same way, Ma-astu — let not be.

Like you do not have any sort of identification of Self with the body of the shadow, reflection or of the
dream and the imagined body parts, let there be no identification in the dame way in the living body
too.

On the portrait one does not havethe identification of I, but me and mine. The same with, the shadow
and the dream body.

The mana-kalpita-anga is the body imagined by the mind. This can be the prosthetic limb or it can even
be the phantom limb.

- 163

\Cﬁ\ o .

FHTIeg EHaEd it |



Adeddecd Sie di SEeTd.

oIk g ol 7 gedamRI 0 288

dehatmadhireva nrnamasaddhiyam
janmadiduhkhaprabhavasya bijam |
yatastatastvar jahi tarh prayatnat

tyakte tu citte na punarbhavasa || 1641

Dehatma-Dhi-eva — only the identification with the body, Nrnam —for the people, Asad-dhiyam — of
erroneous knowledge, Janma-adi-dukkha-prabhavasya — cause of the sorrow or trouble of birth etc,
Bijam —the seed, Yata — since, Tata — therefore, Tvam — you, Jahi — destroy, Tam —them, Pryatnat — with
great effort, Tyakte — givhup, Citte — by whichever mind, Na — will not, Puna-bhava-asha —the desire for
rebirth.

Since the identification with the body is the seed for the trouble of the birth etc for the people with
erroneous knowledge, therefore with great effort destroy it, and in the mind which has givenup there is
nomore birth.

Bhava-asha —can be interpreted as there will be no more birth or if asha can be understood as desire,
then when there is no cause how can there be even a desire for rebirth. As it is said, for the man with no
hunger, where is the necessaty to eat the sand.
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karmendpriyaih paficabhiraficito'yarm
prano bhavetpranamayastu kogah ||
yenatmavanannamayonupurnah

pravartate'sau sakalakriyasu || 16511

Karma-indriyai — the organs of action, Pancabhi — all the five, Ancita-ayam — coupled with, Prana — the
vital air, Bhavet — becomes, Pranamaya-Tu Kosha — the sheath of vital air, Yene — by which, Atmavan —
endowed with, Annamaya —the food sheath, Anypurna —filled with, Pravartate — functions, Asau —this,
Sakala-kriyasu —in all the activities.

The five sense organs of action coupled with the vital air becomes the sheath of vital air. And endowed
with the food sheath and filled with by it this pranamaya functions in all the activities.

The five organs of action + vital air = vital air sheath.

Here it maybe right to call it the karmendriya-pranamaya kosha or the karmendriya kosha. But the
scriptures are clear on it being called the pranamaya because, the prana or the vital air is the key for the
sense organs to function. This is shown by the scriptures when the dialogue between the vital air and
the sense organ is shown. Without the other organs the prana will function, but without the prana {vital
air) no sense organ can function. Therefore, the prana being the primary and important, this sheath is
called pranamaya kosha.

Anupurna —filled with. The scriptures say “anyontara atma pranamaya, tena esha purna” (there is an
atma inside this food sheath called pranamaya (vital air sheath), and this food sheath is filled with the
vital air sheath).

- 165



= < [aN = [aN ]%\[

N

TTed1S STl gagrddey: |
AEHTICH AT « SASHS

& g a1 fhEd Ml A= | 988 1|

naivatmapi pranamayo vayuvikaro
ganta"ganta vayuvadantarbahiresah |
yasmatkificitkvapi na vettistamanistarh

svarh vanyarh va kificana nityarm paratantrah || 16611

Na-eva - not even, Atma-api — also the Self, Pranamaya — the vital sheath, Vayu-vikara — transformation
or modification of the air, Ganta-aganta — goes out and comes in, Vayuvad — like the air, Anta-bahi-esha
—inside and outside this, Yasmad — since, Kincit — anything, Kva-api — also anywhere, Na Vetti — does not
know, Ishtam-Anishtam — good or bad, Svayam va Anyam —oneself or the other, Kincana — And also,
Nityam — eternal, Paratantra —dependent on others.

The vital sheath is also no the Self, as it is a transformation of theair. It enters in and exits the body and
like the air it travels inside and outside. And since, it does not know anything anywhere, good or bad and
oneself or the others and also it is eternally dependent on the other (Self).

Since, the external air (vayu) is a product like the other elements, it is inert. And therefore, since
“karyagunakatvat karyasya” (the effect is of the similar attribute of the cause). The vital air is inert too.
And therefore cannot know anything, anywhere, anytime.

Kincana Nityam —and also eternally, if is understood as kinca na nityam, this becomes and it is not
eternal.
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jhanendriyani ca manasca manomayah syat
ko$o mamahamiti vastuvikalpahetuh |
sanjiadibhedakalanakalito baliyam-

statptirvakoSamabhipiirya vijrmbhate yah |1 16711

Gnana-indriyani — the organs of knowledge, Ca —and, Manas Ca —the mind, Manomaya —the mental,
Syat —is, Kosha — the sheath, Mama-aham-iti — as mine and |, Vastu-vikalpa-hetu —is the cause of the
different ideas, Sangna-adi-bheda-kala-akalita — it is endowed with the creation of the names and
differences, Baliyan — powerful, Tat-purva-kosham-abhipurya —filling completely the previous sheath,
Vijrmbathe Ya —this functions.

The sense organs of knowledge and the mind forms the mental sheath, and is the cause of the different
ideas of | and mine, it is endowed with the creation of the names and the differences, and is powerful
functions by filling up the previous sheath completely.

Sense organs of knowledge + mind = mental sheath.

Like the previous sheath, this may be called the gnanaindriya-manomaya kosha or gnanendriya kosha,
but it is called manomaya kosha because the mind is more powerful than the sense organs. The mind
controls the sense organs. It can decide the functions of the sense organs, we can conrol and when the
mind is not associated with the sense organs it cannot grasp any object too. The scripture says “anyatra
mana abhuvam” (when the mind is elsewhere).



Sangna-adi-bheda —it is endowed with the creation of names like pot, cot etc, and the differences of the
form of pot from the form of the cot.

Baliyan —it is powerful, because the mental sheath is the one which grasps the objects, know. And not

very inert like the previous two sheaths.

Tat-purva-kosham-abipurya —filling completely the previous sheath. Like the previous vital air sheath,
which completely fills the food sheath, this fills the vital air sheath completely. The scripture says
“anyontara atma manomaya, tena esha purna” (there is an atma inside this vital air sheath called
manomaya (mental sheath), and this vital air sheath is filled with the mental sheath).
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paficendriyaih paficabhireva hotrbhih
praciyamano visayajyadharaya |
jajvalyamano bahuvasanendhanaih

manomayagnirdahati prapaficam |1 16811

Panca-indriyai — through the five sense organs, Pancabhi eva hotrbhi— as the five hota (preists of fire
oblation), Praciyamana — grows bigger, Vishaya-ajya-dharaya — by the flow of the ghee of sense objects,
Jajwalyamana — burns brightly, Bahu-vasana-indhanai — by the fuel of manifold thought imprins,
Manomaya-agni — the fire of the mental sheath, Dahati — burns, Prapancam —the world.



The fire of the mental sheath, by the five sense organs acting as the presits of fire oblation grows bigger
by the flow of the ghee of sense objects burns brightly by the fuel of the manifold thought imprints,
burns (destroys) the world.

The Hotas are the preists who perform the fire oblation (sacrifice).

These preists throught the oblation material ghee (clarified butter) in the fire, and which makes the fire
grow even bigger. The sense objects are these oblation material, for the mind.

The fire will be put-off if it is thrown on the fuelless (wood) fire, therefore, we need the fuel that is the
manifold thought imprints acquired through manifold births.

Dahati — it destroys. The mind involved with the external sense objects as is its nature. The scripture
says “paranci khani vyatrad swambhu” (the iswara created the sense organs as extrovert). And this as
we saw earlier, sloka 76, removes one from the pursuit of Self knowledge and thereby destroys him.
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Na Hi Asti — definitely does not exist, Avidya —ignorance, Manasa Atirikta — other than the mind, Mana
Hi —mind is definitely, Avidya —ignorance, Bhava-bandha-hetu —the cause for the bondage of birth and
death, Tasmin Vinashte —when it is destroyed, Sakalam — everything, Vinashtam — gets destroyed,
Vijrmbhite Asmin —when this manifests, Sakalam — everything, Vijrmbhate — manifests.

There is defninitely no ignorance other than the mind; mind is the ignorance which is the cause for the
bondage of birth and death. When the mind destroyed everything gets destroyed, when it manifests
everything gets manifest.

Mind is equated with the ignorance because it is the effect of the ignorance. This is shown by direct and
indirect concomitance (or co-concommitance and inverse concomitance). The direct concomitance is
“tat sattve tat sattvam” (when it exists the other exists). Example for this is, “yatra dhuma tatra vahni”
(where ther is smoke, ther is fire). The indirect concomitance is “tad abhave tad abhava” (when it is
abscent the other is abscent). Example “yadi vhanir nasthi tarhi dhumo api nasty” (if there is no fire,
then there will be no smoke too).

And by direct concomitance we can understand, when mind exists samsara exists, in the waking state.
And indirect concomitance when mind does not exist then the samsara does not exist, in the deep sleep,
unconscious state, coma or the Samadhi.

Vinashte — destroyed. This should be understood, as said, in the deep sleep etc, the mind does not
function, during that period the samsara does not trouble us, as well as in unconscious state or coma or
. the smadhi attained by the yoga (concentration),and during all these states the mind is not destroyed,
it is in the state of mergence or unmanifest seed state. Therefore when the mind merges or unmanifest
the world does not eist. And during the ultimate Samadhi, the Samadhi of jnana (knowledge), the mind
ceses to exist and during this state too the samsara does not exist.

The yoga Samadhi is called jada Samadhi (inert Samadhi). The functionality of the mind cease to exist for
a period, and the “vasana” (thought imprint) is not completely destroyed. This is why, the yogi
remembers the last thought function immediately after waking and again involves in the samsara. And
the gnana Samadhi attained through the vedantic study and contemplation is the true Samadhi, here
the mind with its imprints ceases to exist. And therefore, the samsara ceases to exist.
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svapne'rthadtnye srjati svasaktya
bhoktradivi$varh mana eva sarvam |
tathaiva jagratyapi no visesah

tatsarvametanmanaso vijrmbhanam |1 17011

Svapne —in the dream state, Artha-shunye —when there is no objects, Srjati — creates, Sva-shaktya — by
its own power, Bhoktradi —the experiencer etc, Vishvam —world, Mana —the mind, Eva —itself or only,
Sarvam — complete, Tatha-eva — in the same manner, Jagrati-api —in the waking state too, No Vishesha
—there is no speciality, Tat-sarvam — all these, Etat-Manasa — of this mind, Vijrmbhanam —
manifestation.

In the dream where there are no sense objects, the mind itself by its own power creates the complete
world with experiencer etc, in the same manner during the waking state too there is no seaciality, all
these are the manisfestation of the mind only.

In the last line of the previous sloka, the Acharya has used the direct concomitance. This is expounded
here. In the dream the mind exists, the creation exists, and in the waking state too the mind exists the
creation exists. In the deep sleep, the mind is in the seed mode the creation ceases to exist (this will be
explained in the next sloka). Therefore, the cause of the creation or existence of the world is because of
the mind.
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susuptikale manasi praline
naivasti kificitsakalaprasiddheh |
ato manahkalpita eva purhsah
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Sushupti-kale —in the deep sleep, Manasi — when the mind, Praline — merges, Na-eva-asti — does not
exist, Kincit — anything, Sakala-prasiddhe —is an experience of everyone, Ata — therefore, Mana-kalpita
Eva —on the imagination of the mind, Pumsa — the jivas, Samsara — samsara, Etasya —for him, Na
Vustota Asti — does not exists in reality.

In the deep sleep, when the mind merges in its cause (the causal state) nothing exists, and this is the
experience of everyone. Therefore, everthing is only a creation of the mind for this jiva and doe not
really exist.

The third line of the sloka 169 is explained here, the indirect concomitance.

Since the existence of the world is dependent on the existence of the mind, we can deduce the mind as
the cause of the existence of the world.
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vayuna'niyate medhah punastenaiva niyate |

manasa kalpyate bandho moksastenaiva kalpyate |1 17211

Vayuna — by the wind, Aniyate — brought, Megha — the clouds, Puna —again, Tena-eva —only by it,
Niyate — it is carried away, Manasa — by the mind, Kalpyate — imagined, Bandha — bondage, Moksha —
the realase, Tena-eva —only by it, Kalpyate —imagined.

The clouds are brought by the wind, and again it is carried away only by it, in the same manner, the
bondage is imagined by the mind, and again the release too is imagined only by it.

In this sloka the cause of both the bondage and release is mind is explained with an example.

Kalpyate can mean created, caused or imagined. Since the whole creation is equated with the dream,
and the dream is only an imagination, the word imagined is more appropriate.
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How doe the mind do that, the bondage and the release, is explained here.
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dehadisarvavisaye parikalpya ragam
badhnati tena purusar pasuvadgunena |
vairasyamatra visavat suvidhaya pascad

enam vimocayati tanmana eva bandhat |1 17311

Dehadi — body etc, Sarva-vishaye — in all the objects, Parikalpya — creates strongly, Ragam —attachment,
Badhnati— binds, Tena — by it, Purusham — the jiva, Pashuvad — like a cattle, Gunena — by the attributes,
Vairasyam — dispassion, Atra — here, Vishavad — like poison, Suvidhaya — knowing clearly, Pascad — later,
Enam — him (sin), Vimocayati — releases, Tan-mana —that mind, Eva — itself, Bandhat — from bondage.

The mind in body etc all the objects creates strong attachment and thereby binds the jiva like the cattele
is bound by the rope, later the same mind by dispassion here like it is poison, releases him from the
bondage.

Ragam if is connected with the Gunena we will gave the meaning, by the guna (attribute) of raga
(rajoguna). This also points to the other gunas.

Enam has two meanings; it may mean him, the jiva or papa (sin, vice, demerit). If it is him, it releases
him fro bondage. And if it is taken as papa, it releases jiva (purusha) from the bondage of papa.

The scriputure says “mana eva karanam manushyanam bandha-mokshayo” (the mind is the cause for
the bondage and release of this jiva. Mind when attached to objects causes bondage and unattached
mind causes release).

173

TEHTHA: FROTHET Sedl:

TR [IEE F a1 faae |



~ 2

T B TENOT:

T e AR 29% |1

tasmanmanah karanamasya jantoh
bandhasya moksasya ca va vidhane |
bandhasya heturmalinarh rajogunaih

moksasya $uddharh virajastamaskam |1 17411

Tan-mana —that mind, Karanam —is the cause, Asya — for this, Janto — jivas, Bandhasya — bondage,
Mokshasya —release, Ca —and, Va Vidhane — creation, Bandhasya — for the bondage, Hetu — cause,
Malinam —impure, Rajo-gunai —the rajoguna (and tamoguna), Mokshsya — for the release, Shuddham —
pure, Viraja-tamaskam — devoid of rajo and tamo guna.

The mind is the cause for the creation of bondage and release of this jiva. Cause for the bondage is the
impure mind with rajo and tamo guna, and for the release the pure mind devoid of the rajo and tamo
gunas.

Though, all the three gunas are the cause of bondage in different levels, as was explained earlier. The
sattva guna gained by the punyas are useful in the purifying of the mind. Therefore, the rajo guna and
the tamoguna are specified.

Though only rajoguna is explained as the cause for the bondage, it should be understood rajoguna with
the tamoguna. And this will be made clear in a later sloka.
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bhavatyato buddhimato mumukso-

stabhyarh drdhabhyarh bhavitavyamagre |1 17511

Viveka — discrimination, Vairagya — dispassion, Guna-atirekat - by greater quantity (and quality),
Shuddhtvam — purity, Asadya — gaining, Mana —the mind, Vimuktyai — for the release, Bhavati —
becomes (reason), Ata —therefore, Buddhimata —the intelligent (wise), Mumuksho —the desiring for
the realization, Tabhyam — these two, Drdhabhyam — stronger, Bhavitavyam —should be, Agre —first.

By mind gaining purity by greater quality (quantity) of the discrimination and dispassion becomes the
cause for the release. Therefore, these two should be first made stronger by the intelligent one desiring
for the realization.

The yoga sutra says “Abhyasa-vairagyabhyam tan-nirodha” (by practice {of yoga or here in gnana
discrimination) and dispassion that klesha (here samsara) is controlled).
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mano nama mahavyaghro visayaranyabhamisu |

caratyatra na gacchantu sadhavo ye mumuksavah |1 17611

Mana —the mind, Nama —named, Maha-vyagra —the fierce tiger, Vishya-aranya-bhumishu —in the
forest track of sense objects, Carati — prowls, Atra —here, Na Gacchantu —let them not go, Sadhava —
the wise one, Ye Mumukshava —who desire the realization.

A fierce tiger named mind that prowls in the forest track of the sense objects, therefore let the wise
men who desire for the realization no go here.

The scripture says “paranci khani vytrnad swambhu” (iswara created the sense organs to go without and
therefore the jivas sees external things and not Self within). How to control the nature of the mind? By
controlling the external flow of sense organs. When there is not object for the mind, it automatically
first merges and later is destroyed. The objectless mind becomes thoughtless.
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sthalatmana stiksmataya ca bhoktuh |
Sariravarnasramajatibhedan

gunakriyahetuphalani nityam || 17711

Mana —the mind, Prasuyate — manifests, Vishayan — sense objects, Eshan —these, Sthulatmana —as
gross, Sukshmataya — as subtle, Ca —and, Bhoktu — for the experience, Sharira —the body — sense
organs, Varna — caste, Ashrama — class, Jati — species, Bhedan — differences, Guna — conditions, Kriya —
actions, Hetu — cause, Phalani —the results, Nityam — always.

The mind manifests these gorss and subtle sense objects for the expereincer (jiva), and the differences
of body — sense organs, caste, class, species and the conditions, actions, causes and results always.

Guna —the condition condusive for the experience of ones own karmas, the body, sense organs, the
objects etc.

Kriya —the action pertaining to the particular karma.
Hetu —the causal karma, which becomes the seed for the result as well as the seed for the next karma.
Phala — the result for the particular actions, born out of the karma.

This is the speaciality about the karma, though the karmas are only destroyed by experience of it, they
also leave another karma imprint while experiencing, and are not destroyed from the root. Example,
karma A produces a result and also the seed for karma B, which will be there for experience in a future

time.
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ahammameti bhramayatyajasrarn

manah svakrtyesu phalopabhuktisu |1 17811

Asanga —unassociated, Chid-rupam — of the form of consciousness, Amum — this jiva, Vimohaya —
deluding, Deha —body, Indriya — sense organs, Prana — vital air, Gunai-nibaddhya — binding with the
attributes, Aham —I, Mama-iti — and mine, Bhramayati — makes him wander, Ajasram — continuosly, Maa
—mind, Sva-krtyeshu —in its own actions, Phala-upa-bhuktishu —in the experience of results.

This jiva who is un-associated and of he natre of consciousness is deluded and bound to the attributes of
body, sense organs, vital air etc and therein the knowledge of | and mine, the mind makes hime
continuously wander in the experience of the results of its own actions.

Asanga — unassociated. The Self in reality Is not associated with anything, ince there is nothing other
than it. And the ‘other’ is only a superimposition. The superimposed objects do not add or negate the
value on which it is superimposed.
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adhyasadosatpurusasya sarhsrtih
adhyasabandhastvamunaiva kalpitah |
rajastamodosavato'vivekino

janmadiduhkhasya nidanametat |1 17911

Adhyasa-doshat —because of the defect of superimposition, Purushasya —the jivas, Samsrti — samsara,
Adhyasa-bandha — superimposed bondage, Tu — definitely, Amuna-eva — only by the jiva, Kalpita —
imagined (manifested), Raja-tama-doshavata — the one with the defects of the raja and tama guna,
Avivekina —by the ignorant, Janmadi-Dukkhasya —sorrow (pain) of birth etc, Nidanam —is the root
(cause), Etat —this.

The Jiva definitely because of the defect of superimposition enters the samsara caused by the
superimposed bondage; it is only imagined by the ignorant jiva with the defects of raja and tama guna,
and is the main cause for the sorrow (pain) of the birth etc.

Adhyasa — superimposition. Adhyasa, tamas, chaya, maya, avidya are all the synonyms of the ignorance.
As already explained adhyasa means “atasmin tadbuddhi” (the knowledge of Self in the non-self).
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atah prahurmano'vidyarh panditastattvadaréinah |

yenaiva bhramyate vi§varh vayunevabhramandalam |1 18011

Ata —therefore, Prahur — say, Mana — the mind is, Avidya — ignorance, Pandita —the wise one, Tattva-
darshina — the knowers of the truth, Yena-eva — only by this, Bhramyate — confused (travels from birth
to death), Vayuna lva — like the wind, Abhra-mandalam —the group of cloud.

Therefore the wise one and the knower of the truth say the mid is avidya, and only because of theis the
world is travels from death to birth, like the wind moves the gropu of cloud.

The idea explaind in a previous sloka 169, mind is avidya and avidya is mond, is again presented here as
the nigamana (conclusion) of the idea. And to have complete conviction.

Pandita — learned one. Panda means gnana, knowledge. “panda gnanam yasysa asti iti pandita” (panda —
knowledge, one who has it is called a pandit)

Bhramyate — may mean brought into confusion or it effect, which is, travelling here and there, from this
to the other and vice-versa.

The example is also lifted from another previous sloka 172,
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visuddhe sati caitasminmuktih karaphalayate |1 18111



Tat-mana —that mind, Shodhanam — purification, Karyam — should be done, Prayatnena — with great
effort, Mumukshuna — by the seekers, Vishuddhe Sati — when purified, Ca Etasmin — this mind, Mukti —
the realization, Kara-phalayate — will be in the grasp of ones hand.

Therefore, the mind should be purified by the seekers of truth with great effort, and when this mind is
purified the realization is in the grasp of ones hand.

Prayatnene — great effort. Here yatnena (with effort) could be said, but Acharya uses Prayatnene
(“prakrshta yatnena” (with great effort)) to show the difficult of the task at hand.

Kara-phalayate —in ones grasp. As the goose berry in ones hand. There is no need for any external
pramana (means of right knowledge) to prove the existence of it. In the same way, one experiences the
Self, as without the second, devoid of the knower etc duality and trinity.
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Just by saying the mind sould be purified, leaves one no where, and with more confusion. So, tha
Acharya explains the method for purifiying the mind in this sloka
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sacchraddhaya yah $ravanadinistho

rajahsvabhavarh sa dhunoti buddheh |1 18211

Moksha-eka-sakhtya — with realization as the only goal, Vishayeshu —in the sense objects, Ragam —
attachment, Nirmulya — destroying completely, Sanyasya Ca- and renunciating, Sarva-karma — all the
actions, Sat-shraddhaya — complete surrender to truth, Ya — one, Shravana-adi-nishta — is firmly
established in the listening etc, Raja-svabhavam —the rajas nature, Sa — he, Dhunoti — cleanses, Buddhe
—of the intellect.

With realization as the only aim one who destroys the attachment to the sense objects completely and
givesup (renunciates) all the actions, and also with complete surrender on who is established in the
listening etc cleanses the rajas nature of the intellect.

Sakhtya —attachment. And this attachment is not binding. The desire for the Self as explained earlier, is
“praptasya prapti” (desire of the already gained), therefore it is not binding. But, the other desires of the
sense objects are “apraptasya prapti” (desires of non-gained), therefore are the main reason for binding.

Sannyasa —renunciation is accepted as the important qualification of the seeker.

Sat-shraddhaya — the complete surrender to Sat. Sat is the existence, and is the nature of the Self,
therefore the surrender to the Self.

Shravana-adi-nishta — established in the listening (study of scripture) etc. The karmas which has to be
performed, if performed well, gives chitta-shuddhi (mental purification), thihs leads to the listening, and
by that one aquires the knowledge of the Self, and through the contemplation gets established in the
Self, gains the immediate-knowledge.
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After explaining the nature of the manomaya kosha, in the next sloka Acharya proves that it is anitya
(non-eternal) and therefore is not the Self
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manomayo napi bhavetparatma
hyadyantavattvatparinamibhavat |
duhkhatmakatvadvisayatvahetoh

drasta hi dréyatmataya na drstah |1 18311

Manomaya — the mental sheath, Na-api — cannot be also, Bhavet — be, Paratma — the Self, Hi —
definitely, Adyantavattvat — because it has a beginning and end, Parinamibhavat — due to its nature of
transformation, Dukkhatmakatvat —full of sorrow, Vishayatva-heto — and for the reason it is an object,
Drshta — the seer, Hi — definitely, Drshyatmataya —as the object, Na — not, Drshta — seen.

The mental sheath can also not be the Self, because of the reasons, it is on with beginning and end, it
undergoes transformation, full of sorrow, and is an object, and the seer (subject) is definitely not seen as
an object in the world.

Here the Acharya is using the tarka (syllogory) : Manmaya Atma na bhavati, Adyantvattvat,
Parinamitvad, Dukkhatmakatvat, Vishyatvat, Ghatavad. The syllogory is without an example, therefore
can take any object, like pot.

Adi-antavatva —it has a beginning and an end. Exists in the waking state and does not exist in the sleep,
unconscious state, coma etc.

Parinamitva — has transformation. It undergoes transformation with each thought function. The
scripture says “kama-sankalpa-vicikitsa....dhi iti etat sarvam mana eva” (desire, will, sorro, intellect are
only the mind).

Dukkhatva — it is the cause for all the pain. And is therefore only of the nature of sorrow.



Vishatva — object. It is an object, we can see it as not well, happy etc. And the objects of the world are
seen only when it is mind is associated with the mind.

For all these reasons, the mind cannot be the Self, which is not with beginning and end, transformation,
pain, object. And on the contrary it is all-pervading, causeless, blissful and the seer.

The seer cannot be seen by itself. This type of seer-seen on the same object / subject is negated in the
scripture as “karma-kartru virodha” (obect — subject contradiction).
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After negating the manomayakosha, Acharya proves the vignanamayakosha (knowledge sheath).
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buddhirbuddhindriyaih sardham savrttih kartrlaksanah |

vijianamayakosah syatpurhsah sammsarakaranam |1 184/|

Buddhi —intellect, Buddhi-indriyai — the sense organs of knowledge, Sardham — along with, Savrtti — with
its functions, Kartr-lakshna — functioning as the agent, Vignamaya-kosha Syat —is the knowledge sheath,
Pumsa — for the jiva, Samsara-karanam — the cause for the samsara.

The intellect along with the sense organs of knowledge and it functions; functioning as the agent
(doership) is called the knowledge sheath of the jiva, is the cause for the samsara.

Intellect + sense organ of knowledge = knowledge sheath.

Again like the other sheaths, as prana, mana here too this sheath can be called as the buddhi-indria-
maya-kosha or buddhi-buddhi-indriya-maya-kosha or simply the budhhimayakosha. But it is called
Vignamaya-kosha. Why it is called as vigna will be explained in the next sloka.



Savrtti — with its functions. It is not egoism, but the function of buddhi as said “adhyavayasa
bhuddhidharma” or “niscayatmika buddhi” (to have a fixed knowledge). Fixed knowledge means
doubtless knowledge or conviction.
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anuvrajaccitpratibimbasaktih
vijianasafjhah prakrtervikarah |
jhanakriyavanahamityajasrarh

dehendriyadisvabhimanyate bhréam |1 18511

Anvrajat —the flow or continuity, Cit-pratibimba-shakti — the reflection of the knowledge power (chit-
shakti), Vigna-samgna —is called vignana, Prakrte-vikara —is a modification of the ignorance, Gnana-
kriyavan — endowed with the knowledge function, Aham-iti — as I, Ajasram — always, Deha-indriya-adishu
—in the body —sense organ complex etc, Abhimanyate — identifies, Brsham — completely.

The flow of the reflection of the knowledge power is called the vignana and is a modification of the
ignorance always endowed with the knowledge function as I, completely identifies with the body —
sense organ etc.



The chit-shakti reflected in the intellect is called jiva. It can be said to be “avidya avacchinna chaitanya”
(chaitanya (consciousness endowed with the ignorance) or “avidya pratibimbita chaitanya”
(consciousness reflected upon the ignorance”). This is the reason it is called vigna and the sheath as the
vignanamayakosha.

It is the modification of the prakrti. By prakrti it is not the prakrti of the sankhya philosophy which is said
here; but, the primordial ignorance.

Since it is the “vikara” (transformation) of the ignorance. It is the effect of ignorance and the
transformation, and thereforeit is non-self.
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Doership of the jiva is explained in this sloka
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anadikalo'yvamaharsvabhavo
jivah samastavyavaharavodha |
karoti karmanyapi purvavasanah

punyanyapunyani ca tatphalani |1 18611

Anadi-kala — beginningless, Ayam —this, Aham-swabhava — the identification as | (with body-sense
organs), liva —is jiva, Samasta-vyavahara-vodha — takes care of all the activities in the transcational



plane, Karoti — performs, Karmani-api — the actions also, Purva-vasana —according to the previous
thought imprints, Punyani-apunyani —the virtuous and the vice, Ca- and, Tat-phalani — its results.

This beginningless identification as i(with the body — sense organs) is called jiva. Takes care of all the
activities in the transactional plane, and also performs the actions both the virtuous and the vice
according to the previous thought iprints. And, it experiences karmas results.

Anadi — beginnignless. Though, as it called the transformation of the ignorance, and therefore its effect.
All effect will always be with a beginning. But, the identification with the body-sense organs etcis so
strong, and this jiva is not destroyed even during the great destruction.
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Experienceship is explained in this sloka
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bhunkte vicitrasvapi yonisu vraja-
nnayati niryatyadha ardhvamesah |
asyaiva vijianamayasya jagrat-

svapnadyavasthah sukhaduhkhabhogah |1 18711



bhunkte — experiences (the result) , Vicitrasu-api —in the different type, Yonishu —wombs, Vrajan —
travelling, Ayati — comes (brings in), Niryati — goes (takes away), Adha —below, Urdhvam — above, Esha —
this jiva, Asya-eva —only of this, Vigngmayasya — knowedge sheaths, Jagrad — waking, Svapnadi-avastha
—dream state etc, Sukha-dukkha-bhogha —the experience of the happiness and the sorrow.

Experiences the result of the actions by travelling to different type of wombs, which brings in and takes
away the jiva up and down. The waking and dream state ets and the experience of happiness and
sorrow are only of this knowledge sheath.

The jiva because of the identification with the body-sense organs etc and experiences the different type
of result of the actions.

According to the karmas, the experience can be in different planes. If the punya is more it takes the jiva
up to the heaven (swarga). And if the papa is more it takes jiva down to the hell (naraka).the reference
to the above and beow is comparative. It can mean above to this world of mortals and swarga and
below to this world of mortals and to naraka.

Any karma produces another karma, if so, do we produce new karma ? this should be understood
properly. The dream is a reflective experience of the waking state. Even the karmas done produce a
resultive karma, therefore, the karma in dream should also logically produce a karma. But, the karmas of
dream are like the pratibhasica existence. They only reiterate the samskaras of the particular experience
and do not produce any new karma.
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dehadinisthasramadharmakarma-
gunabhimanah satatarh mameti |
vijianakos$o'yamatiprakasah
prakrstasannidhyavasatparatmanah |
ato bhavatyesa upadhirasya

yadatmadhih sarhsarati bhramena |1 18811

Dehadi — with body etc, Nishtha — established, Ashrama — life style, Dharma — duties, Karma —actions,
Guna - attribtes, Abhimana —identification, Satatam —always, Mamati — as ones own, Vignakosha Ayam
—this knowledge sheath, Atiprakasha —very effulgent, Prakrshta-sannidhya-vashat — because of it being
close proximity, Atmana —to the Self, Ata — therefore, Bhavati-esha — this (sheath) becomes, Upadhi-
asya —embodiment of the Self (Jiva), Yad-atmadhi —the identification, Samsarati —is bound, Bhramena —
because of the delusion.

Always established in the identification with the body etc, order of life, duties, actions and attributes as
ones own this knowledge sheath because of its being in close proximity to the Self is very effulgent. And
therefore, this sheath becomes the embodiment of the Self and identifies with it because of the
delusion is bound.

The words nishtha — established and Abhimana should be connected with each one of the word dehadi,
ashrama, dharma, karma and guna.

The dehadi is the body, sense organs, vital air, mind etc.



Ashrama (stages) — Brahmachari (bachelor), Grhasta (householder), Vanaprasta (forest dweller) and
Sannyasa (renunciate).

Dharma (class)— Brahmana (preist class), Kshatriya (warrior class), Vaishya (business class), Shudra
(servant class) and Pancama (the others like the people born of cross breed in some cases and the
foreigners).

Karma —the wordly and the scriptural duties.
Guna — stoutness etc. adi (etc) denotes fat, lean, tall short, dark, white etc.

Upadhi—embodiment. Upadhi means “upa samipam adhiyate” (that which superimposes ones
attributes). And this upadi is called as jiva earlier.
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yo'varh vijianamayah pranesu hrdi sphuratyayam jyotih |

katasthah sannatma karta bhokta bhavatyupadhisthah |1 18911

Ya Ayam — that this, Vignamaya — absolute knowledge, Praneshu —among the vital air (or sense organs),
HrdhiSpurathi —shines in the heart, Ayam - this, Jyothi - effulgent, Kuthastha San - being kutastha, Atma
- Self, Karta - doer, Bhokta - expereincer, Bhavati -becomes , Upadhistha —in the embodiment.

This self-effulgent Self, shines in the heart which is absolute knowledge among the vital air, though
being he kutastha due to the embodiment becomes the doer and expereincer.

HrdhiSpurathi —shines in the heart. In each of the thought function of the intellect though non-self due
to the proximity with the Self, shines as Self.

Kutastha — Kuta is the anvil, like the anvil this Self exists in the heart in a changeless form.
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svayarh paricchedamupetya buddheh
tadatmyadosena pararh mrsatmanah |
sarvatmakah sannapi viksate svayarm

svatah prthaktvena mrdo ghataniva |1 19011

Svayam —in itself, Paricchedam —the limitedness (embodiment), Upetya - attaining, Buddhe — of the
knowledge sheath, Tadatmya-doshena — by the defect of identification, Param —the Self, Mrshatmana —
with the non-self, Sarvatmaka — Self of all, San Api —though it being, Vikshate - sees, Svayam - itself,
Svata — by itself, Prthaktvena — as different, Mrda — from clay, Ghatan Iva - like the pot.

The Self though is all-pervading (Self of all), due to the defect of identification with the knowledge
shesath attains the limitedness and sees itself as being different from itself, like the clay is seen
different from the pot.

Though the Self is self-effulgent, all-pervading, non-dual because of the adhyasa, as though, attains the
contrary qualities that of the embodiment.

It is not a rule, the attributes of the super-imposed should be seen in the substratum or of the
substratum on the super-imposed, because sometimes the attributes of each other is superimposed on



each other. Like here, the attribute of the Self, consciousness is seen is the knowledge sheath, and that
os the knowledge sheath, limitedness etc, are seen in the Self.

The names and forms are illusion, like the objects made of clay like pot, plate etc are nothing but the
clay in different forms and names. Or the ornament made of gold or silver.

----190

ST FAF PRI HIcHT
(N Ly o
BRIPREIECRICKSE
ERICEANEIEEACICCE

HEFEUIS Y T EETE 82 |

upadhisambandhavagatparatma
hyupadhidharmananubhati tadgunah |
ayovikaranavikarivanhivat

sadaikartapo'pi parah svabhavat || 19111

Upadhi - embodimet, Sambhadhavashat —because of the association, Paratma —the Self, Hi - itself,
Upadhi-dharman — with the attributes of the embodiment, Anubhati - shines, Tad-guna —as the
superimposed, Ayo-vikaran —the changes of the iron, Avikari - changeless, Vahnivat — like the fire, Sada-
aikarupa Api — though of changeless, Para —the Self , Svabhavat — inherent nature.

Because of the association with the embodiment the Self, though changeless appears as the
superimposed (changed), like the changes of the iron (because of the identification) changes the
changeless fire, though the inherent nature of the Self is changeless.



The fire though does not have different forms, like round, square, rectangle etc changes according to
the iron it is associated with. Or the water, which assumes the shape of the land it, fills.

Sada-eka-rupa —the Self is changeless or non-dual. There is nothing other than the Self. The scriptures
proclaim “ekam eva advitiyam” (one only and non-dual).

The Adhyasa is basially of two types, Swarupa and Samsarga adhyasa. The attributes of substratum is
seen on the superimposed it is called the Swarupa Adhyasa. If the attributes of the superimposed is seen
in the substratum it is called the Samsarga Adhyasa.

These can be seen as the dharma and dharma adhyasa. When the attribute is superimposed it is called
the dharma adhyasa. And, when the completely one is superimposed on the other it is called dharma
adhyasa. The superimposition of the color of the flower or cloth on the crystal is dharma adhyasa and
the superimposition of the snake on the rope or rope on the snake is called swarupa adhyasa.
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bhramenapyanyatha va'stu jivabhavah paratmanah |

tadupadheranaditvannanadernasa isyate |1 19211

Bhramena Api — wheather due to confusion (erroneous knowledge), Anyatha Va —or otherwise , Astu —
let it be, Jiva-bhava —the jiva state, Paramatmana — of the Self, Tad-upadhe — since its embodiment,
Anaditvat - causeless, Na — do not, Anade —for the causeless, Nasha - destruction, Ishyate - accepted.



Let the jiva state (individual self) of the Self be due to erroneous knowledge or otherwise, since its
embodiment is causeless, and destruction of causeless is no accepted.

The general logic is “yad krtakam tad anityam” (that which is effect is non-eternal). And if it does not
have a cause, than it is eternal, this is the logical deduction.

That which is, cannot be destroyed; and that which is not, need not be destroyed.

Since the avidya is anadi, causeless. The six accepted as anadi in Vedanta are, Brahman, Avidya, Jiva,
Iswara, Jiva-iswara relation, avidya — Brahman relationship. When something is accepted as anadi, there
can be no questions asked about its beginning. It is like the famous catch-22 of the egg-chick.
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ato'sya jivabhavo'pi nitya bhavati sarhsrtih |

na nivarteta tanmoksah katharh me $riguro vada |1 19311

Ata - therefore, Asya — for this, Jivabhava —jiva state, Api -also, Nitya -eternal , Bhavati - is, Samsrti -
samsara, Na —is not, Nivarteta - destroyed, Tad Moksha —then mrealization for this , Katham - how, Me
—to me, Shriguro —respected master, Vada — please tell.

Therefore the jva state of this Self also will be eternal and therefore the samsaara cannot be removed
(destroyed), is so, how will this realization take place please tell me respected master.

Moksha KAtham Me, the ME —to me should be understood also with the moksha. Because, please tell
me, though is correct. The disciple is worried about him realization.
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samyakprstarh tvaya vidvansavadhanena tacchrnu |

pramaniki na bhavati bhrantya mohitakalpana || 194/|

Samyag - rightly, Prshtam - questioned, Tvaya —by you , Vidvan —learned one , Savadhanena - carefully,
Tat Shrunu — listen to it, Pramaniki — right knowledge, Na — does not, Bhavati - become, Bhrantya —due
to error, Mohita kalpana —imagined object.

O learned one, by you it is rightly questioned, listen carefully, the object imagined due to error does not
become right knowledge.

Everytime the disciple asks, the Guru praises him. Thie is not a rule. But, because when the disciple
opens his mouth, we see the quality of his learning, and his logcial mind.

Praminiki — right knowledge. Pramana — means of right knowledge, and through the pramana that which
is gained is prama —right knowledge, as opposed to bhrama — erroneous or wrond knowledge.



Never do we take an imagined object as real. The silver seen on the mother of pearl is imagined or super
imposed, and this cannot be real (sat) or for that matter non-real (asat), because it has existence during
the knowledge or period of visualizing.
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bhrantirh vina tvasangasya niskriyasya nirakrteh |

na ghatetarthasambandho nabhaso nilatadivat |1 1951

Bhrantim — delusion, Vina -without, Tu - definitely, Asangasya — unassociated, Nishkriyasya —
activityless, Nirakrte - formless, Na — does not, Ghateta — fit it, Artha-sambandha —relation with the
object , Nabhasa — for the space, Nilatadivat —like the blueness etc.

Definitely without the delusion for the Self which is unassociated, activityless, and formless the realtion
with the object does not fit, like the blueness etc for the space.

If there is a realtion with another object, there will be duality and trinity of the self, and the nondualty
stands negated, automatically.

Theere is no independent existence for the superimposed other than the substratum.

Nilatadivad —like the blueness etc. the space is not associated with any attribute of form etc, expcept
the sound. “shabda gunakam akasaham” (the space has the sound as the attribute). The blueness, dirt
etc in the space does not impure the space in any which way.
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svasya drasturnirgunasyakriyasya
pratyagbodhanandartapasya buddheh |
bhrantya prapto jivabhavo na satyo

mohapaye nastyavastusvabhavat || 1961 |

Svasya - Self, Drashtu — Witness, Nirgunasya - attributeless,Akriyasya - activityless, Pratyag-bodha-
ananda-rupasya — known as the knowledge and bliss by oneself, Buddhe — of the knowledge sheath,
Bhrantya — due to delusion, Prapta - gained, Jiva-bhava — jiva state, Na -not, Satya - true, Moha-apaye —
when the delusion is destroyed, Nasti — does not, Avastu —non-self , Svabhavat — by nature.

The witness that is attributeless, activityless and known as the knowledge and bliss by oneself, the Self
due to the identification with the knowledge sheath because of delusion gains the jiva state, and ia not
true. By nature the non-self does not exist when the delusion is destroyed.

Bodha-ananda-rupasya —the Self is absolute knowledge and absolute bliss devoid of any ignorance and
SOITOW.

Svabhavat — by nature. This can also be linked with the Self, whose nature is existence, knowledge and
bliss.

Buddhe should be understood as the topic of discussion which is the knowledge sheath. And this is the
one which was reffered to as jiva.



Avastu —non-self. This should not be understood as non-real. This understanding (as non real) will
completely destroy the basis of Vedant. As said earlier, the non-real cannot and need not be removed.
And the delusion is different from real and non-real, this also was explained very earlier, sloka 20.
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yavadbhrantistavadevasya satta
mithyajhanojjrmbhitasya pramadat |
rajjvarh sarpo bhrantikalina eva

bhranternage naiva sarpo'pi tadvat |1 19711

Yavat - until, Bhranti - delusion, Tavad —till then, Asya —for this, Satta - existence, Mithya-gnana —
erroneous knowledge, Ujjrmbhitasya — manifest by, Pramadat —because of non-discrimination
(carelessness) , Rajvam —in the rope, Sarpa - snake, Bhranti-kalina — during the delusion period , Eva -
only, Bhrante —when the delusion is, Nashe - destroued, Na-eva —definitely not, Sarpa - snake, Api -
also, Tadvat —is the same.

Until one has the delusion till then existence for this stays, manifest by the erroneous knowledge, due to
the non-discrimination. Like the snake exists on the rope, only during the delusion period. When the
delusion is destroyed definitely there is no snake. Here also it is the same.



Mithys-gnana — erroneous knowledge. This is the also called as bhrama. The knowledge of the non-self
as the Self (explaind as “atasmin tad buddhi”, sloka 138).

Pramadat — due to non-discrimination. The scripture says “pramadam vai mrtyu” (carelessness is death),
see also sloka 85.

There is never a world, like there is never a snake other than the rope, in all the three periods of time.
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anaditvamavidyayah karyasyapi tathesyate |

utpannayarh tu vidyayamavidyakamanadyapi |1 19811
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prabodhe svapnavatsarvarh sahamalarh vinaSyati |
anadyapidarh no nityarh pragabhava iva sphutam |

anaderapi vidhvarhsah pragabhavasya viksitah || 19911



Anaditvam - causelessness, Avidyaya — of the ignorance , Karsya-api—and its effect, Tatha-ishyate —in
this way it is accepted, Utpannanayam — when dawns, Tu - but, Vidyayam - knowledge , Avidyakam —
effect of the ignorance, Anadi-api — though causeless.

Prabodhe — on waking, Svapnavat -from the dream , Sarvam - everything, Sahamulam — with its cause,
Vinashyati — gets destroyed, Anadi-api —though causeless, No —is not, Nityam - eternal, Prag-abhava —
Iva - like the prior abscence, Sphutam —is clear.

Anade-api —though causeless, Vidhvamsa —the destruction, Prag-abhavasya —for the prior absence,
Vikshita — it is accepted.

The ignorance and its effect are accepted as causeless. But when the knowledge dawns the ignorance
and it effect though causeless

It is clear, on waking from the dream everything (of dream) gets destroyed with its cause, though
causeless is not etenal, like the prior absence. Though causeless, the destruction of the prior absence is
seen.

Though the avidya (ignorance, nescience) is causeless, on the dawn of knoeldge it gets completely
destroyed like the objects of dream gets destroyed on waking up.

Avidyakam — the cause and effect of ignorance. If it is accepted only as the cause or only as the effect,
then on gaining the knowledge the other whicih does not get destroyed will remain. Though, it can be
accepted as the causal ignorance, because the effect cannot remain when the cause is destroyed, like
Pot on the destruction of the clay or cloth on the destruction of the threat (or cotton).

There are four types of absence accepted by the logicions. Thoug Vedantins, do not accept the qualified
absence,

1. Prag-abhava — prior absence, exist before the creation of the object. The prior absence is
causeless, and has an end, on creation.

2. Pradhvamsa-abhava — the post abscebce, exists after the destruction of the object. Has a
beginning and no end.

3. Anyonya-abhava — co-absence or absence of one in the other.

4. Atyanta-abhava — eternal absence.



The prag-abhava — prior absence is causeless like the ignorance. But, comes to an end on the creation of
the object. In the same way, the ignorance is causeless, but on the dawn of knowledge of the Self, gets
destroyed.

Brahman is absolute reality, because absolute reality is the one which is both anadi and ananta
(causeless and eternal), unlike the prag-abhava and pradhvamsa-abhava (which are either anadi or
ananta and not both).
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yadbuddhyupadhisambamdhatparikalpitamatmani |

jivatvarh na tato'nyastu svarapena vilaksanah |1 20011

Yad-buddhi-upadhi—sambandhat - becaue of association with the embodiment of knowledge sheath,
Parikalpitam - imagined, Atmani —in the Self, Jivatvam — the jiva state, Na - no, Tata —from it, Anyastu -
different, Svarupena — by nature, Vilakshna -different,

Because of the which association with the embodiment of knowledge sheath the jiva state is imagied in
the Self, that is definitely not different from the other absoulute Self.

Here the superimposed jiva state is accepted to be not different from the absolute Self, in reality. The
differenc is due to the association with the upadhi (embodiment)

Anyastu —different, should be understood in relation with the words, Na Tata —not from it. Otherwise,
the rest of the statement will mean, the other is different from it. This is not the teaching of the
Vedanta. As is explained time and again, the superimposed cannot have any different existence other
than the substratum.
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sambandhastvatmano buddhya mithyajianapurahsarah |

vinivrttirbhavettasya samyagjiianena nanyatha || 20111

Sambandhas-tu —relation definitely, Atmana —of the Self, Buddhya — with the knowledge sheath,
Mithya-gnana-purassara —is because of the erroneous knowledge, Vinivrtti - negation, Bavet — happens,
Tasya — of it, Samyag-gnanena — by the right knowledge, Na-anyatha — no other way.

The relation of the Self with the knowledge sheath definitely is because of the erroneous knowledge,
and the destruction of that ignorance happens only by the right knowledge and no other way.

The scripture says “nan anya pantha vidyate ayanaya” (there is no other path to know the Self). this
negates the statements like ‘there are many paths to realization’. The other paths like japa (chanting),
puja (prayed), homa (fire sacrifice), dhyana (meditation) etc, at the best can give purity of the chitta
(mind), and thereby create an interest in the study of Shastra (scriptures), which in turn gives rise to the
knowledge, and thereby one attains the realization.
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After saying the destruction of ignorance can only be gained by the right knowledge, every philosopher,
worth his salt, will claim his philosophy to be the only right knowledge. Therefore, it is necessary to
define the right knowledge too, so the Acharya says

SRICHhCa SR TR Al ReR I

brahmatmaikatvavijidanarh samyagjiianarh srutermatam |1 20211



Brahma-atma-aikyatva-vignanam —the non-dual experience of the absolute Self and the individual self,
Samyag-ghanam —is the right knowledge, Shrute-matam - is the teaching of the scriptures.

The non-dual experience of the absolute Self and the individual self is the right knowledge according to
the teaching of the scriptures.

Since, the scriptures (shruti — Vedas) are the supreme pramana (means of right knowledge), only it can
be accepted as the pramanika, correct. In Bhagavat Gita bhagavan says “tasmat shastram eva
pramanam te” (therefore only the Shastra is the right means of right knowledge).

If there is contradiction with the shruti (Vedas) and smrti (composed texts based on Vedas), then the
shruti should be accepted as the powerful pramana. If there is a contradiction with the smrti and the
worldy transaction then the smrti should be accepted as the powerful means of right knowledge.

Vigna — “vishesha gngna” (special knowledge). The knowledge acquired by the study without pure mind
etc is mediate knowledge, here by vignana the immediate knowledge is specified. The knowledge is
immediate only when it is pratyaksha or aparoksha (directly perceived). Therefore the use of the word
‘experience’, though there is no experience possible, in the non-dual Self, where there is no other, for
the experencer, experience and experienced (Pramatr, Pramana and Prameya) trinity.
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Tad —realization, atma-anatmano —atma and anatma, Samyag-vivekena-eva —only by the right
knowledge, Sidhyati —is gained, Tata — therefore, Viveka — discrimination, Kartavya — should be done,
Pratyag-atma-asad-atmano — of the individual self and the non-self.

Only by the discrimination between the Self and non-self the realization is gained. And therefore,
discrimination between the individual self and the non-self should be done.

The discrimination between the Atma and Anatma in one place and the PRatyag-atma and Anatma is
another is prescribed. There is no conflict here, the scriptures say “ayam atma brahma” (thiatma is
Brahman). The individual self is not different from the atma and again which is not different from the
Brahman. The pot space is not different from the external space. The words atma and Brahman are only
synonyms.
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The idea is proven through an example
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jalarh pankavadatyantarh pankapaye jalarh sphutam |

yatha bhati tathatmapi dosabhave sphutaprabhah |1 20411

Jalam — water, Pankavad — with mud, Atyantam — completely, Panka-apaye —when the mud is removed,
Jalam — water, Sphutam —is clean, Yatha —in which way, Bhati — seen or appears, Tatha —in the same
way, Atma-api — the Self too, Dosha-abhave — when the defects are removed, Sphuta-prabha —illumines
clearly.



Like from the muddy water when the mud is completely removed, the clean water shines, in the same
way the Self too shines clerarly when the defects (impurity) is completely removed.

In this sloka Achraya drives home the point, there is nothing need to be done to gain the Self. All one has
to do is to to remove the impurities or the defects.

The other famous examples to explain the same idea are:

1. the light from the burning lantern does not shine because of the carbon (black) deposit on the
glass over it. When the carbon deposit is removed from the glass, the light from inside the lantern
shines. One need not do anything for the light to illumine.

2. Mirror with dirt on the surface, the mirror starts reflecting once the dirt is removed from the
surface. We need no do anything for the mirror to reflect the image.
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The idea in the example is shown on the exemplified
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asannivrttau tu sadatmana sphutarh
pratitiretasya bhavetpraticah |
tato nirasah karaniya eva

sadatmanah sadhvahamadivastunah || 205/



Asad — non-self, Nivrttau — when negated, Tu -definitely , Sadatmana — as the Self, Sphutam - clearly,
Pratiti - seen, Etasya - this, Bhavet - becomes, Pratica - individual, Tata - therefore, Nirasa - negation,
Karaniya Eva — only should be done, Sadatmana —from the Self, Sadhu —nicely (totally) , Aham-adi-
vastuna — the things like ego etc.

When the non-self is negated definitely this individual Self clearly shines as the absolute Self. Therefore
one must ony need to totally negate the things like ego etc from the Self.

Individual self is the same as the absolute Self. That is why the seeker experiences the individual self as
the absolute Self. If this is not the case, there will be duality of the individual self and the absolute Self.
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The knowledge sheath is also negated as not Self,
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ato nayarh paratma syadvijianamayasabdabhak |
vikaritvajjadatvacca paricchinnatvahetutah |

dréyatvadvyabhicaritvannanityo nitya isyate || 20611

Ata - therefore, Na-ayam —this is not , Paratma Syad —the Absoulte Self , Vigna-shabda-bhak —the one
called Knowledge sheath, Vikaritvat - transforms, Jadatvat -inert, Ca - and, Parichinnatva-hetuta —



because it is limited, Drshyatvat — object of senses, Vyabhicaritvat — looses existence, Na —is not, Anitya
—non-eternal, Nitya - eternal, Ishyate - accepted.

Therefore this one called as the knowledge sheath is also no the absolute Self, because it undergoes
transformation, inert (noon-sentient), limited (embodied), object of senses, looses existence and
therefore not eternal. The non-eternal is not accepted as eternal.

Again a syllogory is given to prove the knowledge sheath as non-self.

Vignanamayakosha (Paksha), na paratma (sadhya), vikaritvat, jadatvat, paricchinnatvat, drshyatvat,
vyabhicaritvat, anityatvat (hetu), ghatavat (drshtanta, not given).

Since this knowedge sheath is very close to Self, and is the most difficult to negate, Acharya gives many
hetus (reasons) to negate it as non-self.

Vikaritvat — knowledge sheath gains manifestation and also undergoes destruction.

Jadatvat —it is inert, because all the seeming existence, other than the absolute existence Self, is inert.
And this gets the semblance (seeming) sentiency because of the as though association with the Self.

Paricchinatvat —is liited, because the knowledge sheath fills in the mental sheath and is filled by the bliss
sheath.

Drshyatvat —is the object of the sense organs, because the intellect undergoes transformation. And this
is witnessed by the sakshi {(witness principle).

Vyabhicarat — it gets destroyed, since it is an object of negation.

--- 206

AR g adagg raeaRIe A
[aN [aN hnN haN
FAEeErd: PRI : FEMeMed: |

UG AT FloamHraeq: 39



Al dAeaicl I AT AP TG &34 1 R0 |

anandapratibimbacumbitatanurvrttistamojrmbhita
syadanandamayah priyadigunakah svestarthalabhodayah |
punyasyanubhave vibhati krtinamanandartapah svayarh

sarvo nandati yatra sadhu tanubhrnmatrah prayatnarn vina |1 20711

Ananda-pratibimba — the reflection of Bliss, Cumbita-tanu —the embodiment touched, Vrtti-tama-
ujjrmbhita — manifestation of the thought functions of the ignorance, Syad - is, Anandamaya — this bliss
Sheath, Priyadi-gunaka — with the attributes of Priya etc, Sveshta-artha-labha-udaya —when the desired
object is gained, Punyasya-anubhave — due to the merit {virtue), Vibhati - shines, Krtinam — of the acts,
Ananda-rupa —the bliss embodiment, Svayam - itself, Sarvo — everyone, Nandati — enjoys joy, Yatra -
where, Sadhu —the meritorious (virtuous), Tanu-bhrun-matra — with an embodiment, Prayatnam -
effort, Vina - without.

The manifestation of the thought functions of the ignorance that is the embodiment which is touched by
the reflection of Bliss is this bliss sheath, with the attributes of Priya etc shines when the desired object
is gained due to the merit of the past acts (karmas). itself the bliss embodiment, due to which, every
meritorious one with an embodiment enjoy the joy, without any effort.

In the tamo guna vrtti when the bliss of the Self is reflected this is called bliss sheath.

The Sakshi (witness) is “avidya-vrtti avachhina pratibimbita va chaitanyam” —the consciousness
associated with or reflected in the thought function of ignorance. And this bliss sheath is the reflection
only of the bliss of the Self in the tamo guna avidya vrtti and not the complete avidya vrtti. this is the
difference between the sakshi and the anandamayakosha (witness and the bliss sheath).

This is the causal body, as we have discussed earlier. The food sheath is the gross body and the next
three vital air, mental and knowledge sheath is the sutle body.

Priya-adi - This is the pleasure experienced during the experience of the punya as priyadi experience.

1. Priya—when the object of interest is seen.
2. Moda —when the object of interest is obtained and
3. Pramoda —when the object of interest is experienced.
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anandamayakosasya susuptau sphartirutkata |

svapnajagarayorisadistasandaréanadina |1 20811

Ananda-maya-koshasya —the bliss sheath, Shushuptau —in the deep sleep state, Sphurti-utkata —
experienced mostly, Swapna-jagarayo —in the dream and waking state, Ishad — little, Ishta-
samdarshanadina — during, seeing object of interest etc.

The experience of the bliss sheath is maximum during the deep sleep state, and is experienced little
during the dream and waking state, while seeing he object of interest etc.

The experience of the bliss is more in the deep sleep because there is no experience of the world of
duality.

But in the waking and dream sleep, there is duality,and creation of varied order of reality. Therefore, the
experience of the happiness is always associated with the sorrow.
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This bliss sheath can also not be the Self because
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naivayamanandamayah paratma
sopadhikatvatprakrtervikarat |
karyatvahetoh sukrtakriyaya

vikarasanghatasamahitatvat || 20911

Na-eva —not even, Ananda-maya —this bliss sheath , Paratma — absolute Self, Sa-upadhikatvat —
endowned with embodiment, Prakrte-vikarat —transformation of the ignorance, Karyatva-heto -
because it is an effect, Sukrta-kriyaya — of the meritorious deeds, Vikara-sanghata-samahitatvat —and is
innermost of all the other sheaths.

This bliss sheath is also not the supreme Self, because, it is endowed with embodiment, is
transformation of the ignorance, because it is an effect of the past meritorious deeds, and is the
innermost of all the other sheaths.

Again the Acharya is using a syllogory to refute the bliss sheath as the Self. The syllogory looks like,
paksha - bliss sheath, sadhya - is not Self, Hetu — 1. Sa-upadhikatvat, 2. Prakrte-vikarat, 3. Karyatvat, 4.
Samahitatvat

Sa-upadhikatvat - endowed with embodiment. This is experienced when during the different states of
the experience. Therefore it is causal. Different stages are as explained in sloka 207 (priya etc).
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paficanamapi kosanarh nisedhe yuktitah éruteh |

tannisedhavadhi saksi bodharapo'vasisyate |1 2101 |

Pancanam —all the five, Api - and, Koshanam - sheaths, Nishede — when negated, Yuktita — with logic,
Shrute — based o the shruti, Tad-nisheda-avadhi —the limit of that reasoning, Sakshi - witness, Bodha-
rupa — absolute knowledge, Avashishyate - remains.

When all the five sheaths are negated with the logic based o the scriptures, at the limit (end) of this
reasoning (elimination) the witness, absolute knowledge remains.

Though for all the practical purpose, this witness is the Atman, still from the absolute stand of Vedanta,
this witness is also is in the realm of ignorance. Where there and of what use is is a witness, when there
is nothing other than the Self exists, to witness.

This sakshi is as explained earlier, “avidya-vrtti avachhina pratibimbita va chaitanyam” —the
consciousness associated with or reflected in the thought function of ignorance.
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yo'yvamatma svayafjyotih paficakosavilaksanah |
avasthatrayasaksi sannirvikaro nirafijanah |

sadanandah sa vijieyah svatmatvena vipascita || 21111

Avastha-traya-sakshi — the witness for the three states, San —which is, nir-vikara — transformationless,
Niranjana — un-associated, Sad-ananda — existence and bliss (absolute bliss), Sa —that, Vigneya — should
be known, Svatmatvena — as ones own Self, Vipascita- by the knowledgeable one.

That which is the witness of all the three states, transforationless, unassociated and absolute bliss
should be known as ones own Self by the knowledgeable one.

Svatmatvena —as ones own Self. This individual self is the Absoulte Self.if they are different, there is no
point in understanding it, because it will not release us from the bondage.

Sadananda — ever blissful (absolute Bliss). Here and in the other places, the term bliss associated with
the Self, is absolute bliss without any mix of sorrow, before, during or after the experience.
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Everytime the disciple opens his mouth; it definitely removes some of the most important doubts of any
seeker. Though the Acharya himself explains all that needs to be known. There are some questions
which haunt the seekers, and these are presented through the disciple

B 39 |

Sisya uvaca |

The disciple says (questions)
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mithyatvena nisiddhesu koSesvetesu paficasu |
sarvabhavarh vina kificinna pasyamyatra he guro |

vijiieyarh kimu vastvasti svatmana"tmavipascita |1 21211

Mithyatvena — as an illusion, Nishiddheshu —that which is negated, Kosheshu —the sheaths, Pancasu —
five, Sarva-abhavam — complete void, Vina — other than, Kincid — anything, Na — do not, Pashyami—|
see, Atra — here, He Guro — o guru, Vigneyam — known, Kimu —what should be, Vastu — thing, Asti —
exists, Svatmana — as the ones own self, Atma-vipascita — by the knowledgeable one of the Self.

O guru, when all the five sheaths are negated as an illusion, | do not see here anything other than
complete void, what thing exists that should be known as ones own self by the knowledgeable one of
the Self.

When all the sheaths are negated, every seeker finds this void, darkness which cannot be negated.
Since, there is no sheath, after the bliss sheath. And there is no reference to this in the scripture (as far
known by the disciple).

This void is accepted by Buddhists as the Self. Because, of lack of knowledge and effort to negate it. And
therefore, the idea some people have that the void of Buddhism and the Self which is non-dual of
advaita are one and the same, is negated. The void is the lack of discrimination as we will see in the next
sloka.

Mithyatva —illusion. That is different from both existence and non-existence, and inexplicable.
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satyamuktarh tvaya vidannipuno'si vicarane |
ahamadivikaraste tadabhavo'yamapyanu || 21311
sarve yenanubhiuyante yah svayarh nanubhayate |

tamatmanar veditarar viddi buddhya sustksmaya |1 214/|

Satyam-Uktam — correctly said , Tvaya — by you, Vidvan — o learned one , Nipuna-Asi —you are an expert,
Vicarane —in inquiry, Ahama-adi —the ‘' etc (ego), Vikara - transformations, Te - those, Tad-abhava — its
absence, Ayam-api-anu (atha)- and therefore.

Sarve - everyone, Yena —by which , Anubhuyante - experience, Ya- which, Svayam - itself, Na-
anubhuyante — no one expereice, Tam -that , Atmanam - Self, Veditaram - knower, Viddhi - know,
Buddhya —with the intellect, Su-sukshmaya — very subtle.



Correctly said by you O learned one, you are an expert in the process of inquiry, the | etc transformation
and thereby its absence also by which everyone experience things and which is not experienced in itself,
know that knower, the Self with a very subtle intellect.

Here the Guru rightly praises the shishya. The inquiry or reflection should take place during the listening
phase itself. And the doubt as said earlier is a very very valid doubt. And the Guru is happy the shishya
brought it up.

Yena — by which. The Self is shown as an instrument for the knowing. The Self has no association with
anything (asanga), but still it being the absolute consciousness (intellect) illumines the intellect which is
inert, and because of the identification the intellect seems to be the knower.

Na Anubhuyate —no one expereices. Since, Self is not an object to be objectified, and since there is
nothing other that it.

Su-sukshmya — very subtle. The word sukshma (subtle) is used and not tikshna (sharp), because the
sharp intellect can be gained by the study of the external things. And however sharp, this intellect
cannot be an instrument in knowing the Self. The intellect, which, by the practice of japa (chanting),
dyana (meditation) etc has gained the focus, single pointedness is the subtle intellect.
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tatsaksikarh bhavettattadyadyadyenanubhayate |

kasyapyananubhtarthe saksitvarh nopayujyate |1 21511

Tat-sakshikam —that shakshi (witness), Bhavet - becomes, Tad-tad-yad-yad - that whatever, Yena —by
which, Anubhuyante - expereince, Kasya-api — by no one, Ananubhuta-arthe —when something is not
expereinced, Sakshitvam — witness state, Na-upayujyate —is not possible..



That is the sakshi (witness) by which whatever is experienced. When there is nothing experienced there
there can be no witness state possible.

See again sloka 210 for the explanation on sakshi.
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asau svasaksiko bhavo yatah svenanubhayate |

atah pararh svayarh saksatpratyagatma na cetarah |1 21611

Asau - this, Sva-sakshika — self-witness, Bhava - state, Yata - because, Svena-anubhuyate — by oneself it
expereinces, Ata - therefore, Param - ultimate, Svayam —itself is, Sakshat - directly, Pratyag-atma —the
individual self, Na Ca —and not, itara — something else.

This Self is self-witness for itself and therefore experiences itself through / by itself, therefore, this
individual self is nothing other than the absolute Self.

This experiences itself, because when the other gross and subtle creation is negated, this is experienced
by itself. This experience therefore is not the general experience with the triad of knower,knowing and
known. The scripture says “yat sakshat aparokshat brahma” (that which is self experiential).

Svayam Param — itself is the absolute. This experience of itself is devoid of the triad because, the
individual self is not different from the absolute self. The scripture says “yavan ayam akasha” (the
external space, is same as the internal space in the heart cave), “tat satyam sa atma” (that is absolute
truth and it is individual self), “atma vai brahma” (individual self is verily the absolute Self).
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Jagrat-svapna-sushuptishu —in the waking, drea and deep sleep, Sphutataram —very clearly, Ya-asau —
that which, Sam-ujjrmbhate — manifests nicely, Pratyag-rupataya — as indwelling, Sad — Self, aham-iti-
anta — as | within, Sphuran-ekadha —shines in one form , Nana-akara-vikara-bhagina — taking manifold
transformation, Iman - these, Pashyan — seeing, Aham-dhi-mukhan — through the mind, Nitya-ananda-
cidatmana — as existence,knowledge and bliss, Sphurati - expereinced, Tam — that, Viddhi - know, Svam-
etam — this Self, Hrdhi —in the heart.

In the waking, dream and deep sleep that which clearly manifests as the indwelling self, as ‘I’ shining
within, in one non-dual form and taking manifold transformations, seeing these through the mind as
that experienced as existence, knowledge and bliss, know this Self in the heart.

Aham-iti-anta —as | within. In all these states the Self is shining as the indwelling self as the witness of all
the three states. “pratibodha matam” (experienced in each thought function).



Nana-akara-vikara-bhagina —taking manifold transformation. The Self due to ignorance, takes different
transformations of birth, old age, death in manifold species and planes of existence. And, as the ego,
desire, hatred etc.
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ghatodake bimbitamarkabimba-
malokya mtdho ravimeva manyate |
tatha cidabhasamupadhisarnstharh

bhrantyahamityeva jado’bhimanyate |1 21811

Ghata-udake —in the water of the pot, Bimbitam - reflected, Arka-bimbam —suns reflection , Alokya -
seeing, Mudha — the idiot, Ravim-eva —as the real sun, Manyate - thinks, Tatha —in the same way, Cid-
abhasam —the reflection of the absolute conciousness, Upadhistham - embodied, Bhrantya —due to
delusion, Aham-iti-eva —as the Self, Jada - stupid, Abimanyate - thinks.

Seeing the reflection of the sun reflected in the water, the idiot thinks to be the real sun. In the same
way, the stupid due to ignorance thinks the embodied reflection of the absolute consciousness as the
Self.



There are two major schools in vedant the vivarana school and the bhamati school. The vivarana school
accepts the bimba-pratibimba vada (reflected-reflection argument) where the jiva is “avidya
pratibimbita chaitanya” (consciousness reflected upon the ignorance”) and iswara “maya pratibimbita
chaitanya” (consciousness reflected upon the collective ignorance”) the iswara is the “bimba” (reflected)
and jiva “pratibimba” (reflection). And the bhamati school accepts the avacchinna vada (embodied
argument) “avidya avacchinna chaitanya” (chaitanya (consciousness endowed with the ignorance) and
iswara is “maya avacchinna chaitanya” (chaitanya (consciousness endowed with the collective
ignorance).

Chid-abhasa —the reflection of the Self in the intellect.
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ghatarh jalarh tadgatamarkabimbarn
vihaya sarvarh viniriksyate'rkah |
tatastha etattritayavabhasakah

svayamprakaso vidusa yatha tatha |1 21911

Ghatam - pot, Jalam - water, Tad-gatam —thereupon, Arka-bimbam —the suns reflection , Vihaya -
leaving, Sarvam — all, Vi-nir-ikshyate — clearly sees, Arka —the sun, Tatastha — unattached, Etat - these,
Tritaya - three, Avabhasaka - illuminer, Svayam-prakasha — self-luminous, Vidusha — the wise one, Yatha
Tatha —as it is.



The wiseone leaving all the pot, water and the suns reflection thereupon and clearly sees the
unattached self-luminous sun which is the illumine of the three as it is.

The sun is called as svayam-prakasa here, which is normally reserved for the Self, as the sun does not
depend upon anyother light to illumine it in the sky.

Yatha Tatha —as it is. This “tatha” *similarly should be connected with the next sloka, so this “yatha”
(like) becomes the example and the tatha becomes exemplified.
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deharh dhiyar citpratibimbamevarh

visrjya buddhau nihitarh guhayam |



drastaramatmanamakhandabodharm

sarvaprakasarh sadasadvilaksanam |1 22011

nityarh vibhurh sarvagatarn sustiksmarh
antarbahih§tnyamananyamatmanah |
vijidya samyannijaripametat

puman vipapma virajo vimrtyuh [ 2211|

Deham - the body, Dhiyam —the intellect, Cit-pratibimbam — the reflection of the conciousness, Evam —
in the same way, Visrjya - leaving, Buddhau —in the intellect, Nihitam - residing, Guhayam - cave,
Drshtaram — the seer (witness), Atmanam - Self, Akhanda-bodham — absolute knowledge, Sarva-
prakasham —illuminer of everything, Sad-asad-vilakshanam — different from the cause and effect.

Nityam - eternal, Vibhum — all-pervading, Sarvagatam — omnipresent, Susukshmam — most subtle, Antar-
bahir-shunyam — devoid of within and without, Ananyam — non-different, Atmana — from the Self,
Vignaya — knowing, Samyag — rightly (clearly), Nija-rupam-etat — the true nature of this, Puman —the
jiva, Vipapma — devoid of demerit, Viraja — devoid of old age, Vimrtyu —devoid of death.

In the same way, leaving the body, the intellect and the reflection of the consciousness, the witness Self
residing in the cave of intellect, which is absolute knowledge and illuminer of everything, different from
the cause and the effect, eternal, all pervading, omnipresent, most subtle, devoid of within and without,
non-different from the Self, clearly knowing the true nature of this, the jiva becomes devoid of demerit,
old age and death.

Buddhau nihitam Guhayam —residing In the cave of the heart. The scripture says “nihitam guhamyam
parame vyoman” (residing in the absolute space cave of the heart), “hrd antar jyoti” (the luminous in
the heart).

Sad-asad-vilakshanam — different from the cause and effect or the gross and the subtle or the manifest
and the unmanifest or maya and the creation.

Nityam — eternal. “trikala abadhyatvam” (that which is non-negatable in all the three periods of time).



Vibhum — all-pervading. “sarva vyapakam” (all pervading), which is not limited by space.

Su-sukshmam — most subtle. Since, the Self gives existence (by existing in it) to the subtle atom (or
quack).

Antar-bahir-shunyam — devoid of within and without. Since it is all pervading, and there is nothing other
than the Self. The scripture says “anantaram abahyam” (without anything internally and externally).

Ananyam — non-different. This is the whole teaching of the scriptures, to prove the individual self to be
non-different from the Self. The scriptures say “tat tvam asi” (yu are that), “ayam atma brahma” (the
individual self is the Self).

Each one of these in these slokas become the “svarupa” (inherent nature) of the Self, Drshtaram,
Akhanda-bodham, Sarva-prakasham, Sad-asad-vilakshanam, Nityam, Vibhum, Sarvagatam, Susukshmam
, Antar-bahir-shunyam , Ananyam.
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visoka anandaghano vipascit
svayarh kutascinna bibheti kascit |
nanyo'sti pantha bhavabandhamukteh

vina svatattvavagamarh mumuksoh |1 2221|



Vishoka — devoid of sorrow, Ananda-ghana — absolute bliss, Vipashcit —omniscient (all-knowning) ,
Svayam - itself, Kutaschid-na — not from anything, Bibheti - fears, Kascit - anyother, Nanya-asti — does
not exist, Pantha - path, Bhava-bandha-mukte — for gaining the release from the bondage, Vina -
without, Sva-tattva-avagamam — the knowledge of ones true Self, Mumuksho —for the seeker.

This Self is devoid of sorrow, absolute bliss, omniscient, and does not fear anything, and there is no
other path other than the knowledge of ones true Self, to gain the release form the bondage.

Kutaschid na bibheti — does not fear anything. There is nothing other than the Self, and whatever
seemingle exists, are only the effect and illusionary.

Nanya Asti Pantha —there is no other way. The scriptures say “nanya pantha vidyate ayanaya” (there is
no other path tor knoing this Truth). But we hear, ‘there are many paths to the Truth’, these are flowery
words as Sri Krishna says “yam imam pushpitam vacam” (those ignorant who give these flowery
speech). The other paths like japa (chanting), puja (worship), dhyana (meditation) etc will gie rise to the
desire for Self-knowledgea ant thereby, bringing us to the scriptures. Only through the scriptures heard
from a Guru can anyone desire to gain the knowledge. This is the order japa etc, -> desire -> scriptures -
> knowledge -> release.
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brahmabhinnatvavijfianarh bhavamoksasya karanam |

yenadvitiyamanandarh brahma sampadyate budhaih |1 22311

Brahma-abhinnatva — as not different from the Self, Vignanam — clear immediate knowledge, Bhava-
mokshasya — for the release from bondage, Karanam - cause, Ena — by which, Advitiyvam —non-dual,
Anandam - bliss, Brahma - Self, Sampadyate —attains , Budhai —the wise men.



The clearimmediate knowledge of being not different from the Self is the cause for the release from the
bondage of samsara, by which the wise men attain the non-dual Self, which is bliis.

Gnana —mediate knowledge and ignana —immediate knowledge. This is sometimes reffered to as
experience or realization.
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brahmabhatastu sarhsrtyai vidvannavartate punah |

vijhiatavyamatah samyagbrahmabhinnatvamatmanah |1 22411

Brahma-bhuta — after gaining the Self, Tu - definitely-, Samsrtyai — in the samsara, Vidvan —the
knowledgeable one, Na-avartate — does not comeback, Puna -again, Vignatavyam — should be known,
Ata - therefore, Samyag - clearly, Brahma-abhinnatvam — the non-duality with the Self, Atmana — of the
individual self.

Definitely after gaining the Self the knowledgeable one will not comeback in the samsara again,
therefore this non-duality (identity) with the Self of the individual self shuld be known clearly.

Brahma-bhuta — after gaining the Self. Though there is no becoming or gaining or attaining, these are
words used with reference to the ignorance. the scripture very clearly say “brahma vid brahmaiva
bhavati” or “brahmaveda brahmaiva bhavati” (the knower of Self verily is the Self),, “brahmavid apnoti
param” (the knower of Self attains the supreme) etc.

Na-avartate — does not comeback. The knower after realizing his tru nature, by destroying the
igonorance, has no cause for coming back into the samsara. The cause ignorance is destroyed once for



all, therefore the effect samsara also is as well destroyed. Th scriptures say “na sa punar avartate” (he
does not comeback again).
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satyarh jianamanantarh brahma viSuddharh pararh svatahsiddham |

nityanandaikarasarh pratyagabhinnarh nirantarar jayati | | 22511

Satyam —absolute truth Gnanam — absolute knowledge, Anantam — absolute bliss, Brahma —the
Self,Vishuddham — absolute pure, Param — ultimate, Svata-siddham — self evident, Nitya-ananda-eka-
rasam — eternally non different from anything within and without, Pratyag-abhinnam —non different
from theindividual self, Nirantaram — eternally, Jayati —rules (triumphs).

The Self which is absolute truth, asolute knowledge, absolute existent, absolute pure, ultimate, self
evident, eternally non different from anything within and without and not different from the individual
self eternally triumphs.

Satyam —absolute truth Gnanam — absolute knowledge, Anantam — absolute bliss, Brahma — the Self.
From the scripture “satyam gnanam ananatam brahma”. These are not the attributes of the Self, asiit is
nirguna (devoid of attributes), but its swarupa (inherent nature).

»ou

Each of this can be the definition for the Self, “satyam Brahman”, “gnanam Brahman” or “anantam
Brahman”. These natures are really acceted as only to differentiate it from the opposite, “itara
vyavartaka” 9negate the opposite). Like, the satyam negates the opposite of “asatyam” (non-truth) in
the rahman etc.

Anantam —bliss. Though in reality anantam means (never ending or eternal), with reference to the
scripture “yo vai bhuma tad vai sukrtam” 9that which is never ending (all-pervading_, is the bliss)
Acharya in the bhashya says “anando vai ananto” (bliss is verily the all-pervading) as a synonym.
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sadidarh paramadvaitarh svasmadanyasya vastuno’bhavat |

na hyanyadasti kificit samyak paramarthatattvabodhadasayam |1 22611

Sad-idam —this existence, Parama-advaitam — ultimate no-dual, Svasmat — from oneself, Anyasya -
anyother, Vastuna - thing, Abhavat - absence, Na - no, Hi - definitely, Anyad-asti — other thing exists,
Kincit - any, Samyag - right, Paramartha — the absolute reality, Tatva —the Truth, Bodha-dashayam — at
the time of knowledge.

The existence (Self) is ultimate non-dual due to the absence of anyother thing, there is nothing other
than oneself, at the time of the knowledge of the truth of absolute Self.
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yadidarh sakalarh vi§varh nanaraparh pratitamajhanat |



tatsarvarm brahmaiva pratyastaséesabhavanadosam || 22711

Yad Idam —that which is seen, Sakalam - whole, Vishvam - world, Nanarupam — manifold forms,
Pratitam - shines, Agnanat — due to ignorance, Tat Sarvam —all that, Brahma Eva —is only the Self,
Pratyasta - negated, Ashesha - complete, Bhavana-dosham —the defect of superimposition.

The whole world that which is seen manifest in manifold forms due to ignorance, all that is the Self only
when the defect of superimposition is completely negated.
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mrtkaryabhito'pi mrdo na bhinnah
kumbho'sti sarvatra tu mrtsvarapat |
na kumbharaparh prthagasti kumbhah

kuto mrsa kalpitanamamatrah || 22811

Mrtk-karya-bhutha —that which is the effect of clay, Api - also, Mrda — from the clay, Na - not, Bhinna -
different, Kumbha —the pot, Asti - exists, Sarvatra - everywhere, Tu - definitely, Mrt-svarupat — from the
clay, Na -not, Kumbha-rupam —the pot form, Prtag - different, Asti — exists (is), Kumbha - pot, Kuta -
how, Mrsha —illusion {non-real), Kalpita-namamatra —imagined name only.



That which is an effect of the clay the pot etc, is not definitely different from the clay, anywhere. From
the form of the clay the pot form is not different, how does the pot exists, it is only illusion, imagined
name only.
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kenapi mrdbhinnataya svartparh
ghatasya sandaréayiturh na Sakyate |
ato ghatah kalpita eva moha-

nmrdeva satyarh paramarthabhatam |1 22911

Kena-api — by none, Mrd-bhinntaya — as different from the clay, Svarupam — the nature, Ghatasya — of
pot, Sam-darshayitum — can be shown, Na - not, Shakyate - possible, Ata -therefore , Ghata - pot, Kalpita
-imagined, Eva - only, Mohad —due to delusion, Mrd-eva — only the clay, Satyam —is truth, Paramarth-
bhutam —the reality.



It is not possible for anyone to show the pot as different from the clay . therefore, the pot is only
imagined due to delusion and only the clay is the true reality.
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sadbrahmakaryarh sakalarh sadevarh
tanmatrametanna tato'nyadasti |
astiti yo vakti na tasya moho

vinirgato nidritavatprajalpah |1 23011

Sad-brahma-karyam —the effect of the Self, Sakalam - whole, Sad-evam —is only Self, Tad-matram —only
that, Etad - this, Na - not, Tata — from it, Anyad-asti — different eixts,Asti-iti — as existing, Ya — one who,
Vakti - says, Na - not, Tasya —for him , Moha —the delusion, Vinirgata - negated, Nidritavad — like the one
in dream, Prajalpa - blabbers.

The whole world which is an effect of the Self is nothing but the Self, there is nothing different from it
exists. One who says there different existence, the delusion is not negated (removed) for him, blabbers
like a man in dream.
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brahmaivedarh viSvamityeva vani
érauti brate'tharvanistha varistha |
tasmadetadbrahmamatrarh hi vi§évam

nadhisthanadbhinnata"ropitasya |1 23111

Brahma-eva — only the Self, Idam - this, Vishvam - world, Iti - so, Eva - only, Vani — words (statements),

Shruti — of the scriptures (Vedas), Brute - says, Atharva-nishta — of the atharva(veda), Varishta - great,

Tasmad - therefore, Etad - this, Brahma-matram — only the Self, Hi - defnintely, Vishvam - world, Na -

not, Adhishtanat — from the substratum, Bhinnata - different, Aropitasya —the superimposed.

The whole world is nothing bu the Self, so says the statement of the great atharva veda. Therefore, the

world is nothing but the Self, the superimposed cannot be different from the substratum.

The statement “na adhisthatanad bhinnata aropitasys” (the superimposed cannot be different from the

substratum), is the key teaching of the Vedanta. This idea will be repeated, till the end of the teaching.
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satyarh yadi syajjagadetadatmano’
na tattvahanirnigamapramanata |
asatyavaditvamapisituh sya-

nnaitattrayarh sadhu hitarh mahatmanam |1 23211

Satyam - Real, Yadi - if, Syat - is, Jagat — this world, Etad — by this, Atmana - Self, Na - no, Tattvahani -
negation, Nirgama-apramanata —the scriptures will be invalid, Asatya-vaditvam — speaking lies
(untruth), Api - and, Ishitu — of the Iswara, Syat — will be, Na - no, Etad - these, Trayam - three, Sadhu -
right, Hitam — well-meaining, Mahatmanam —for the sages.

if the world is Real, than by the knowledge of the Self, there will not be negation,the scriptures will be
invalid, and the creator (Iswara) will also be one speaking lies (untruth), all thse three are not right and
well meaninged for the sages.

If the world is real, it cannot be negated by knowledge or any other way. That which is real is eternal
“satyatvam trikala-abhadhyatvam” (Real is not negatable in all three periods of time).
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i$varo vastutattvajiio na caharh tesvavasthitah |

na ca matsthani bhatanityevameva vyaciklrpat || 23311

Ishvara —the Iswara, Vastu-tattvagna — knower of the reality of things, Na - nor, Ca -and , Aham - |,
Teshu —in them, Avasthita - exits, Na - nor, Ca —and , Matsthani — in myself exist, Bhutani —the beings,
Iti - so, Evam —in this way, Eva - only, Vyaciklrpat — has expressed .

The Iswara (Krishna) who is the knower of the reality of things too expressed this by saying “I don’t exist
in them” and “the beings don’t exist in me”.
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yadi satyarh bhavedvi$varh susuptamupalabhyatam |

yannopalabhyate kificidato'satsvapnavanmrsa || 23411

Yadi —if, Satyam - Real, Bhaved - be, Vishvam - world, Sushuptam —in deep sleep, Upalabhyatam —
should be experienced, Yat - that, Na - not, Upalabhyate - expereinced, Kincid - anything, Ata -
therefore, Asat —is non-existent, Svapnavad — like dream, Mrsha - illusiory.



If the world is Real, it should be experienced in the deep sleep. That in which is nothing is expreinced,
therefore is non-existent and illusiory, like dream.
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atah prthannasti jagatparatmanah
prthakpratitistu mrsa gunadivat |
aropitasyasti kimarthavatta'-

dhisthanamabhati tatha bhramena |1 23511

Ata - therefore, Prtak - different, Nasti - not, Jagat - world, Paratmana —from Self, Prtak-pratiti —
perceiving to be different, Tu —is definitely, Mrsha - illusion, Guna-ahivad — like the rope-snake,
Aropitasya - superimposed, Asti - Kim - does, Arthavatta — meaning (existence), Adhishtanam —the
substratum, Abhati - shines, Tatha - so, Bhramena — due to erroneous knowledge.

Therefore, there is no world different from the Self, perceiving it to be different is definitely an illusion,
like the rope — snake. Does the superimposed has an existence {(meaning),only the substratum shines so
due to erroneous knowledge.
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bhrantasya yadyadbhramatah pratitarn
brahmaiva tattadrajatarh hi suktih |
idantaya brahma sadaiva rapyate

tvaropitarn brahmani namamatram |1 23611

Bhrantasya —for the deluded, Yad-Yad - whatever, Bhramata — due to erroneous knowledge, Pratitam -
perceived, Brahma Eva —is really the Self, Tad Tad —all that, Rajatam —the silver, Hi - definitely, Shukti —
is the nacre (mother of pearl), Idantaya — as this, Brahma — Self, Sada Eva - always, Rupyate —that
perceived, Tu -definitely , Aropitam - superimposed, Brahmani —in the Self, Nama-matram —is merely a
name.

For the deluded, whatever is perceived due to the erroneous knowledge all that is really the Self. the
nacre {mother of pearl) is definitely perceived as silver. As ‘This’ the Self is always perceived, definitely
that which is perceived as the superimposed in the Self is merely a name.
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atah pararh brahma sadadvitiyarh
visuddhavijfianaghanarh nirafijanam |
prasantamadyantavihinamakriyarm

nirantaranandarasasvarapam || 23711

Ata —hence, Param — ultimate, Brahma — Self, Sad — the existence, Advitiyam —non-dual, Vishuddha-
vignana-ghanam —the pure knowledge principle, Niranjanam — unassociated, Prashantam —tranquil,
Adi-anta-vihinam — devoid of beginning and end (cause and effect), Akriyam — activityless, Nirantaram —
eternal, Ananda-rasa-svarupam — of the nature of absolute bliss.

Hence, the ultimate Self is the existence, non-dual, the pure knowledge principle, unassociated, tranquil,
devoid of beginning and end (cause and effect), activityless, eternal and of the nature of absolute bliss.
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nirastamayakrtasarvabhedam
nityarh sukharh niskalamaprameyam |
aradpamavyaktamanakhyamavyayarh

jyotih svayarh kificididarh cakasti 1 23811

Nirasta — devoid of, Maya-krta — created by Maya, Sarva-bhedam — all this duality, Nityam — eternal,
Sukham —bliss, Nishkalam — devoid of impurity (parts), Aprameyam —non-objectified, Arupam —
formless, Avyaktam —unmanifest, An-akhyam —nameless, Avyayam — changeless, Jyoti — luminous,
Svayam — self, Kincid — whatever, ldam — this,, Cakasti —is perceived (shines).

Devoid of all this duality created by the maya, eternal, bliss, devoid of impurity, unobjectified, formless,
unmanifest, nameless, changeless, self-luminous, due to which whatever here (as world) is perceived.
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kevalakhandacinmatrarh pararn tattvarn vidurbudhah |1 23911



Gnatru — knower, Geya — known, Gnana — knowing, Shunyam — devoid of, Anantam — eternal, ir-
vikalpakam —transformationless, Kevala — one, Akhanda — noon-dual, Cin-matra — knowledge principle,
Param — ultimate, Tattvam — Truth, Vidu — know, Budha —the knowledgeable ones.

The knowledgeable ones know this ultimate Truth as devoid of the knower-knoing-known reletion
(differentiation) , eternal, transformationless, one, non-dual, knowledge principle.
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aheyamanupadeyarh manovacamagocaram |

aprameyamanadyantarh brahma ptarnamaharh mahah |1 24011

Aheyam - not givenup, An-upadeyam — accepted, Mano — of mind, Vacam — and the speech, Agocaram
—beyond the grasp, Aprameyam — not objectified, Anadi — causeless, (An)antam — eternal, Brahma —
Self, Punam —infinite, Aham — am, Maha — great.

| am the great Self, which cannot be givenup or accepted, beyond the grasp os mind and speech, not
objectified, without beginning and end, and infinite.
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tattvampadabhyamabhidhiyamanayoh
brahmatmanoh sodhitayoryadittham |
$rutya tayostattvamasiti samyag

ekatvameva pratipadyate muhuh |1 24111

Tat-tvam -for the “Tat” (that) and “Tvam” (you), Padabhyam — words, Abhidhiyamanayo — that which is
expressed, Brahma-atmano —the idenentity of the Self and jiva, Shoditayo —if inquired into, Yadi —if,
I[ttham — in this way, Shrutya — by the scriptures, Tayo — of them, Tat-tvamasi —that you are, Iti —as,
Samyag — clearly, Ekatvam Eva —only the non-duality, Pratipadyate —is established, Muhu —again and
again.

If properly inquired into in this way, the words ‘tat” and ‘tvam’ the identity that is expressed between
the Self and jiva, by the scriptures as “tat tvam asi” (that you are) clearly, only the non-duality is
established again and again.

- 241

??? till here any commentary



There are four stages for the solution for any problem,
1. Understanding the problem exists,
2. Understaning the nature and cause of the problem,
3. Solution and
4. The means for the Solution.

In the next four slokas these very four stages are explained — dosha (problem), dosha-karana (problem
cause), Nivrtti (release), Nivrtti-hetu or upaya (release method).

The problem {(heya in yoga, dosha in medicine)
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ekyarh tayorlaksitayorna vacyayoh
nigadyate'nyonyaviruddhadharminoh |
khadyotabhanvoriva rajabhrtyayoh

kapamburasyoh paramanumervoh || 24211

Aikyam —the non-duality, Tayo — of them both, Lakshitayo —the pointed (implied), Na —not, Vacyayo —
the word meaning (literal), Nigadyate —is explained, Anyo-anya-viruddha-dharmino —between the two
with the contradictory attributes, Khadyota-bhanyvo-iva — like the glow worm and sun, Raja-bhrutyayo
—the king and the servant, Kupa-amburashyo —the well and the ocean, Paraman-mervo —the atom and
the mountain.



The non-duality of both of them (jiva and iswara), in terma of the impied and not literal meanings is
explained between the two with the contradictory attributes, like the glow worm and the sun, the king
and the servant, the well and the ocean and the atom and the mountain.

Dharmi —the attributed one, dharma —the attributes. The dharma, ishwara and jiva are with
contradictory dharmas, all-knowing and less-knowing (sarvagna and alpagna), all-powerful and less
powerful (sarvashakti and alpashakti, all-pervading and limited (aparicchinna and paricchinna) etc.
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Understanding the cause for the problem (heya hetu, doshahetu)
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tayorvirodho'yamupadhikalpito
na vastavah kadcidupadhiresah |
iSasya maya mahadadikaranarm

jivasya karyarh §rnu paficako$am || 24311

Tayo —their, Virodha — contradiction, Ayam —this, Upadhi-kalpita —imagined or superiposed by the
embodiment, Na Vastava — not real, Kascit —thing, Upadhi-esha —this embodiment, Ishasya — for the



isware, Maya —is maya, Mahad-adi —the mahad (collective intellect) etc, Karanam —is the cause, Jivasya
—for the jiva, Karyam —the effect, Shruna —listen, Panca-kosham — the five sheaths.

Their contradictions is imagiened or superimposed and not a real thing. The embodiment of the iswara
is the causal form of ignorance, maya which is the cause of the mahad (collective intelligence) etc and
the embodiment of the jiva is the effect of form of the ignorance (maya), which is the five sheaths.

The sloka grasps the ideam behind the famous statement “karana-upadhiishwara karya-upadhi jiva”
(iswara is the causal embodiment, and jiva the effect embodiment).
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The release from the problem (nivrtti)

TATGITE T Eaa:

TG A O A ST |

T TRegEd Hee] Wah:

NN =
AUNUIE « HET d ST 1 R¥Y

etavupadhi parajivayostayoh
samyannirase na paro najivah |
rajyam narendrasya bhatasya khetakha

tayorapohe na bhato na raja || 24411



Etau —these two, Upadhi —embodiments, Para-jivayo — of the iswara and the jiva, Tayo —they, Samyag —
complete, Nirase —negated, Na —no, Para —iswara, Na — no, Jiva — jiva, Rajyam —the kingdom,
Narendrasya — for the king, Bhatasya — warrior, Khetaka — the shield (weapon), Tayo —they, Apohe —
when removed, Na Bhata —no warrior, Na Raja —no king.

When these two embodiments of the iswara and the jiva are completely negated, then there is no
iswara and no jiva. Like, the kingdom of the king and the weapon of the warrior, when they (kingdom
and weapon) are removed there is neither king nor warrior.

The kingdom and the weapon is the embodiment in the way that it differentiates the king and the
warrior from the others. Any embodiments differentiates one from the other.
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The means of release from the problem (nivrtti upaya)
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athata adega iti §rutih svayam
nisedhati brahmani kalpitarh dvayam |

Srutipramananugrhitabodha-



ttayornirasah karaniya eva |1 2451

Atha-ata — Therefore then, Adhesha - instruction, Iti — in this way, Shruti — scriptures, Svayam —itself,
Nishedhati — negates, Brahmani —in the Brahman, Kalpitam —imagination, Dvayam — both, Shruti-
pramana —the shruti pramana, Anugrhita-bodhat — with the knowledge supported by, Tayo —they,
Nirasa — negation, Karaniya —should be, Eva —only.

The scriptures itself negates both the imaginations with the statement ‘Therefore the instruction’, so
negation should be done with the knowledge supported by the shruti pramana (means of right
knowledge) only.

The brihadaranyaka Upanishad, after explaining the gross creation and the subtle creation presents this
statement, which negates both the gross and the subtle creation as non-real.

There is also another version where the word “bodha” is replaced with the word “yukti” which means
the logic. The logic is important during the manana (reflection) and this logic should be based only on
the shruti statements or atleast be supported by it. Otherewise it will be dy logic without any base, like
calling the Self as void.
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rajjudrstavyalavatsvapnavacca |
ittharh dréyarh sadhuyuktya vyapohya

jiieyah pascadekabhavastayoryah |1 24611

Na-idam — not this, Na —idam — not this, Kalpitatvat — since it is imagined, Na Satyam —it is not real,
Rajju —rope, Drshta —seen, Vyalavat — like the snake, Svapnavat Ca — also like dream state, lttham —in
this way, Drshyam —the seen, Sadhu-yuktya — with proper logic, Vyapohya —negating, Gneya — should
be known, Pascat — later, Ekabhava —the non-duality, Tayo — of them both, Ya —which is,

After Negating the gross and subtle objects seen not Self, since it is imagined (superimposed) like the
snake in the rope or like the dream state in this way through proper logic (supported by shruti), the non-
duality of them both (jiva and ishwara) that which is should be known.

The “neti neti” of the scripture is converted to “nedam nedam”, where the objects which are seen as
“idam” (this), both gross asn subtle.

Sadhu-yuktya — proper logic. As explained in the previous sloka, only the logic which is in tune with or
supported by the scriptureis proper logic. As it is said in the scriptures “na esha mati tarkena apaneya”
(this knowledge cannot be gained (aapaneya) only by logic or this knowledge cannot be negated

(apaneya) by the logic).
Drshyam —the seen. The objects both gross and subtle, with which one has identification as Self.

Pascat — later. This is keyword here. The knowledge cannot be gained, even though one might have
studied all the scriptures a thousand times, if there is no vairagya (dispassion). So, only after negating
the existence of the jagat (world) as non-self, can one desire for gaining the knowledge. By the negation
of the jagat, the “mithyatva-niscaya” (clear idea of the illusiory nature of the creation), is meant.
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tatastu tau laksanaya sulaksyau
tayorakhandaikarasatvasiddhaye |
nalarh jahatya na tatha'jahatya

kintabhayarthatmikayaiva bhavyam || 24711

Tata —after that, Tu — definitely, Tau — both, Lakshanaya —implied, Sulakshyau —they are referred, Tayo
— of them, Akhanda-eka-rasatva-siddhaye —to get the one non-dual state of identity established, Na
Alam —not possible, Jahatya — with jahat (lakshana), Na Tatha — not also, Ajahatya — with ajahat
(lakshana), Kintu — but, Ubhaya-artha-atmika-eva — only with both combined, Bhavyam —one should
understand.

Definitely after that one should understand the implied meaning of both which are referred should be
gained through the lakshana (implification), and that is not through the jahat or the ajahat individually
but with them both combined.

There are three types of lakshanas (implification) to get the implied meaning of the word, Jahat, Ajahat
and Jahat-ajahat also called as bhaga-tyaga). From the root word “ohak tyage” (to giveup, discard,
renounce).

1. Jahat—discarding. The primary meaning of the word is given up completely, and the implied
meaning is taken. The famous example fr this is “gangayam ghosha” (hut in the ganges). Here
the word gangayam though may mean in ganges, with the idea in the flow of water etc, it is
completely discarded and implies the shore, on the ganges. So the statement will mean, on the
banks of the ganges.

2. Ajahat — without discarding. The primary meaning is retained and not completely discarded and
the implied meaning is understood with reference to it. The famous example is “Shveto



dhavati” (the white is running). Here, the white is which is the primary meaning and is
supplemented with the implied meaning the horse, therefore the statement means the white
horse is running.

3. Jahat-Ajahat — partly giving up the primary meaning. This is also called as the “bhaga-tyaga”
(partly givingup). The famous example is “so ayam devadutta” (he is that devadutta). Here the
identification of the one referred to as he and the one referred to as that are gained, by
discarding the embodiments (limiting factors), and such as the time, space and object. And the
commonality is accepted to get the oneness. Theattributes of the one here, now is discarded so
is the attributes of the thre, then and the oneness of both of them is understood. This is
explained in the next sloka.

- 247

The jahat-ajahat ot the bhaga-tyaga lakshana is explained with an example and is shown with the
exemplified
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sa devadatto'yamitiha caikata
viruddhadharmarhsamapasya kathyate |
yatha tatha tattvamasitivakye
viruddhadharmanubhayatra hitva |1 24811
sarhlaksya cinmatrataya sadatmanoh
akhandabhavah pariciyate budhaih |
evarh mahavakyasatena kathyate

brahmatmanoraikyamakhandabhavah |1 24911

Sa —that, Devadutta — devadutta, Ayam —is he, Iti —in this way, lha — here, Ca Ekata — and the oneness,
Viruddha-dharma-amsham —the contradictory attributes, Apasya — negating, Kathyate —is said, Yatha —
like, Tatha —in the same way, Tat-tvam-asi Iti — in “tat tvam asi” (that you are), Vakye — statement,
Viruddha-dharman — the contradictory attributes, Ubhayatra —in both, Hitva — giving up.

Sam-lakshya — nicely impliying, Cinmatrataya — only the Absolute Knowledge, Sad-atmana —the Self,
Akhanda-bhava —the non-dual state, Pariciyate — clearly understand (cognize), Budhai—the
knowledgeable ones, Evam —in this way, Maha-vakya-shatena — through hundreds of mahavakyas
ultimate sentence), Kathyate — said, Brahma-atmano — of the Self and individual self, Aikyam — oneness,
Akhanda-bhavam —the non-dual state.

Like “This is that devadutta” in this way the oneness is said by negating the contradictory attributes, in
the same way in the statements like ‘tat tvam asi’ giving up the contradictory attributes and nicely
impliying only the absolute knowledge pf the non-dual Self is clearly understood by the knowledgable
ones. In this way, the nn-dual oneness of the Self and the individual self is explained.

The Viruddha-dharma in the statement ‘thi is that devadutta’ is the difference of time, place and entity.
And in the exemplified ‘ tat tvam asi’ is the “tat” (that - iswara) is “maya avacchinna caitanya”



w

(consciousness / knowledge endowed with maya) and the “’tvam” (you - jiva) “avidya avacchinna
caitanya” (consciousness / knowledge endowed with avidya). Though the endowements avidya and
maya are not different since it is the differentiating or limiting factor they are negated, and the other
attributes like all-knowing, less-kknowling, all-powerful, less-powerfull, all-pervading, limited etc, ate

negated and the consciousness where all these are superimposed is accepted.

Pariciyate —understand. The word here means the direct experience orimmediate knowledge
(aparoksha gnana) and not just a simple understanding or mediate knowledge(paroksha gnana).

Maha-vakya-shatena — with hundreds of ultimate sentence. Here acarya dismisses the myth, that there
are four mahavakyas. And also gives the definition of the mahavakya as “Brahma-atmano-Aikyam -
Akhanda-bhavam” (Brahma-atmano — of the Self and individual self, Aikyam — oneness, Akhanda-
bhavam — the non-dual state). The statement which shows the non-duality of the jiva and the Brahman
is ultimate statement (jiva-brahma abheda bhodaka vakyam). And, there are thousands of that in every
veda. The famous of them like “pragnanam brahman” rig veda, “aham brahma asmi” yajur veda, “tat
tvam asi” sama vedaand “ayam atma brahma” atarva veda are taken, one per veda and is shown as an
example.
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asthulamityetadasannirasya

siddharh svato vyomavadapratarkyam |
ato mrsamatramidarh pratitarh
jahihi yatsvatmataya grhitam |
brahmahamityeva viSuddhabuddhya

viddhi svamatmanamakhandabodham |1 25011

Asthulam-iti-etad — not gross in this way, Asad-nirasya — negating the non-self, Siddham — establishes,
Svato — by itself, Vyomavad — like the space (ether), Apratarkyam — beyond doubt, Ata —therefore,
Mrsha-matram — only illusion, Idam — all this, Pratitam — shines, Jahihi — destroy, Yat-svatmataya — which
as Self, Grhitam — you have identified, Brahma-aham —iam Self, Iti-eva — only in this manner, Vishuddha-
buddhya — through pure mind, Viddhi —know, Svam — oneself, Atmanam — the Self, Akhanda-bodham —
the absolute knowledge.

Negating the non-self as not gross, the Self estabilishes itself like the space beyond any doubt.
Therefore, destroy (eliminate) all these which shines, which you have identified as Self, is only illusion.
Through pure mind know the Self only as “l am Self” which is absolute knowledge.

After establishing the Self through the scriptures which are affirmative, Acharya turns to those scriptural
passages which establish the Self by removing the attributes. The scripture says “asthulam Ananu
Ahrasvam Adirgham” (not gross, not atom, not short, not long), and negates all the attributes which are
superimposed in the Self.

Vyomavad- - like the space. The Self is equated with the space, only in the manner of speaking. Since the
space is an effect. The simile only is as far as the perceived all-pervading and the non-association is
concerned.

Again and again the teaching focuses on the negation of the identification with the non-self and the
illusional world. and to gain the clarity that is illusion for the realization, in no less words “vyapohya”
(giveup), “jahihi” (destroy) etc. and, to know the Self only with / through the pure mind

»ou »ou

“dhatuprasadena”, “cittaprasadena”, “gnanaprasadena”, vishudddhabuddhya” etc.
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mrtkaryarh sakalamh ghatadi satatarh mrnmatramevahitarm
tadvatsajjanitarh sadatmakamidarh sanmatramevakhilam |
yasmannasti satah pararh kimapi tatsatyarh sa atma svayarm

tasmattattvamasi prasantamamalarn brahmadvayarh yatparam |1 25111

Mrt-karyam —the product of clay, Sakalam —all, Ghata-adi —the pot etc, Satatam — always, Mrd-matram
—only the clay, Ahitam (Abhita) —totally, Tad-vad —in the same way, Sad-janitam — the product of the
Self, Sad-atmakam —is only the the Self, Idlam —this, Sad-matram-eva — only the Self, Akhilam —
completely, Yasmat —because, Nasti —there is nothing, Sata — the Self, Param —beyond, Kimapi —
anything, Tat-satyam —that is absolute reality, Sa Atma — that is individual Self, Svaym — itself, Tasmat —
therefore, Tat-tvam-asi — that you are, Prashantam — peaceful, Amalam — pure, Brahma — Self, Advayam
—non-dual, Yat-param — which is supreme.

All that is the product of the clay is completely and always only the clay, in the same way, all this which
is the product of the Self is completely only the Self, since there is nothing beyond the Self, that is
absolute reality, that is individual Self, therefore ‘that you are’ the peaceful, pure, non-dual Self, which
is supreme.

The scripture says “mrtyka ityeva satyam” (only the clay is the truth), explaining the different forms and
names as only mere transformations of expressions of speech. And then shows, in the same way, all the



transformation we see as this, is all nothing but Self “san-mula ime sarve praja” (all this is from the Self,
sustained in the Self and merges in the Self).

As explained earlier, the words Brahman and Atma though are synonyms, here they are used to show
the individual self (atma) and the absolute Self (Brahman) are not different.
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nidrakalpitade$akalavisayajiiatradi sarvarh yatha
mithya tadvadihapi jagrati jagatsvajiianakaryatvatah |
yasmadevamidar Sarirakaranapranahamadyapyasat

tasmattattvamasi prasantamamalarn brahmadvayarh yatparam |1 25211

Nidra-kalpita —imagined in dream state, Desha-kala-vishaya-gnatra-adi — the place, time, objects and
the knower etc, Sarvam —all, Yatha — like, Mithya —illusion, Tadvad — in the same way, Iha-api — here too
Jagrati —in the waking state, Jagat —the world, Sva-agnana-karyatvata —because is a effect of ones
ignorance, Yasmad — since, Evam-idam — in this way this, Sharira-karana-prana-aham-adi — body, sense
organs, vital air, ego etc, Api Asat — also are non-self, Tasmat — therefore, Tat-tvam-asi — that you are,
Prashantam — peaceful, Amalam — pure, Brahma — Self, Advayam — non-dual, Yat-param —which is
supreme.



Like, all the place, time, object, knower etc imagined in the dream state is only illusion, in the same way,
the world in the waking state is mithya too, since they are effects of ones ignorance. Since in this way
the body, sense organs, vital air, ego etc are non self too, therefore ‘that you are’ the peaceful, pure,
non-dual Self, which is supreme.

The scripture explains the state of illusion of the objects seen in the dream “na tatra ratha na rathayoga”
(there is no chariot, no horses bound to it, no road...). And the scripture “na iha nana asti” (there is no
manifold here), negates existence of anything other than the Self.
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yatra bhrantya kalpitam tadviveke
tattanmatrarh naiva tasmadvibhinnam |
svapne nastarh svapnavis$varm vicitram

svasmadbhinnarh kinnu drstarh prabodhe |1 25311

Yatra — where, Bhrantya — by erroneous knowledge, Kalpitam —imagined, Tad-viveke — on knowing it,
Tat-tanmatram — it is itself, Na-eva — never, Tasmat-from it, Vibhinnam — different, Svapne —in the
dream state, Nashtam — destroyed, Svapna-vishwam —the dream world, Vicitram — varied, Svasmad-
bhinnam — different from oneself, Kinnu —is it, Drshtam — seen, Prabodhe — on waking.



Because of the erroneous knowledge where it is imagined, on knowing it it is itself (the Self, base,
substratum) and never different from it. When on waking from the dream state is destroyed, does the
the varied dream world exists as different from oneself.

This sloka is not seen in many other prints.
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In the next 10 slokas Acarya teaches the method of “manana” (reflection) (see sloka 46)
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jatinitikulagotradaragarm
namardpagunadosavarjitam |
desakalavisayativarti yad

brahma tattvamasi bhavayatmani || 2541

Jati —the species (caste), Niti — dharma (class), Kula —the family tradition, Gotra —lineage, Dura-gam —
never reaches (beyond), Nama — name, Rupa — form, Guna — merit, Dosha — demerit, Varjitam — devoid
of, Desha — space, Kala —time, Vishaya — objects, Ati-varti — beyond, Yad — which, Brahma — Self, Tat-
tvam-asi — that you are, Bhavaya-atmani — reflect in the mind.



The Self which is beyond the the caste(species), dharma, family tradition, lineage, devoid of name,
form, merit and demerit, beyond the space, time, objects ‘that you are’, refect in the mind.

Jati — can be the manushtayva, pashutva etc jati, (human, cattle etc) or it can also mean the different
caste like brahmana, kshatriya etc. whichever it may be, they are imagined too.

Niti — can be class, or it can also mean the dharma. Hre the word dharma represents the duty of each of
the caste.

Kula —is the family tradition with resect to the closese relatives.
Gotra —the family lineage, which starts or has some rishis mentioned belonging to ones lineage.

Or kula can be accepted as the lineage, and the gotra accordin to grammar is the last three in the
lineage (father, grand-father and great grand father).

Bhavaya —reflect. The bhavana is of two types Pratika and Ahangraha (as in the upasana). Pratika - when
the Self is superimposed on the non-self, like the statue is worshipped as iswara. Ahangraha — when all
the non-self or the attributes are superimposed on the Self, “mano brahma iti” mind seen as Self,
“aditya brahma it” sun seen as Self.
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gocararh vimalabodhacaksusah |



suddhacidghanamanadi vastu yad

brahma tattvamasi bhavayatmani || 25511

Yat-param —that which is supreme, Sakala-vak-agocara —is not an object of all the speech, Gocaram —
known (cognized), Vimala-bodha — pure mind, Caksusha — vision, Shuddha-cid-ghanam —the form of
pure knowledge, Anadi — causeless, Vastu —thing, Yad —that is, Brahma — Self, Tat-tvam-asi — that you
are, Bhavaya-atmani —refect in the mind.

That which is supreme is not an object of speech and can be known only by vision of pure mind which is
the form of pure knowledge, causeless, that thing which is the Self, ‘that you are’, refect in the mind.

Sakala-vak-agocara - —is not an object of all the speech. Here the Scripture “yata vaco nivartante” (from
where the speech return without knowning) can be taken as explained. But on the other hand, the vak
can be taken as an “upalakshana” (pointer) to the other sense organs, the scripture says “yan chashusha
na pashyati, yad shrotrena na shrunoti..., yan manasa na manute” (than which cannot be seen with the
eyes..., that which cannot be heard with the ears,..., that whih cannot be grasped by the mind). Mostly
the mind is accepted as an internal sense organ (as both knowledge and action sense organ).

Vimala-bodha-cakshusha — with the mind with purified vision. The impurified vision is the mind which
ges out towards the sense objects, and the purified mind is the one which has focus, and clarity
(because of viveka and vairagya).
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sadbhirarmibhirayogi yogihrd-
bhavitarh na karanairvibhavitam |
buddhyavedyamanavadyamasti yad

brahma tattvamasi bhavayatmani || 256 |

Shadbhi — with the six, Urmibhi —troubles, Ayogi — has no association, Yogi-hrd-bhavitam — established
in the heart of the yogi, Na Karanai — not by the sense organs, Vi-bhavitam — grasped, Buddhi-avedyam —
unknown by the intellect, Anavadyam Asti — defectless (Anavadya-bhuti — defectless glory), Yad —that is,
Brahma — Self, Tat-tvam-asi — that you are, Bhavaya-atmani — refect in the mind.

That which has no association with the six troubles, established in the heart of the yogi, and not
grasped by the sense organs, unknown by the intellect, and is defectless (with defectless glory) the Self
‘that you are’, refect in the mind.

Shadbhi-urmibhi — the sixfold troubles, the birth and death, hunger and thirst, sorrow and delusion.
Ayogi — un associated. From the root “Yujir yoge” (to join).

Yogi —the exalted. From the root “yujir samadhau” (Samadhi, trance). The one who has attained a pure
mind because of the practice of chanting of mantras, worship of deities, service to Guru, study of
shastras etc.

Hrdh-bhavitam —residing in the hearts (of the yogi). The one in whose heart the truth shines. Example:
The meaning of the word Rama - one who plays in the hearts of yogis (yoginam hrdaye yo ramate),
Krshna — one who takes over the heart (karshati akarshayati yogi hrdayam).
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bhrantikalpitajagatkalasrayarh
svasrayarh ca sadasadvilaksanam |
niskalarh nirupamanavaddhi yad

brahma tattvamasi bhavayatmani |1 25711

Bhranti-kalpita —imagined by the erroneous knowledge (delusion), Jagat-kala-ashrayam — this world
with different phases where it is established, Svashrayam — established in itself, Ca — and, Sad-asad-
vilakshanam —that which is different from the manifest and unmanifest (gross and subtle), Nishkalam —
without different phases (parts or impurities), Nirupamana — does not have anything similar, Anavaddhi
(Riddhimat) — above everything (complete), Yad —that is, Brahma — Self, Tat-tvam-asi —that you are,
Bhavaya-atmani —refect in the mind.

The substratum for the world with its different phases, that which is established in itself, different from
the manifest and unmanifest, without phases (or impurity), without anything similar, and complete that
is the Self ‘that you are’, refect in the mind.

Ashrayam — where it is based or substratum. The whole of the creation is a superimposition on this Self.

Svashrayam — established in itself. There is nothing other than the Self for the Self to be established in it.
The scriptures say “sa bhagavo kasmin pratishthita Svemahimni” (o lord on which is it established? in its
own glory). The superimposition needs a substratum, and there should be one substratum even for the
multiple layered superimposition, that substratum is Self.

Sad-asad-vilakshanam — different from the Sad and the Asad. The Brahman is often reffered to with the
definition “sad Brahman” (existence is Brahman), where Sad is the inherent nature of the Self. But even
though it is defined as sad, the ter is to differentiate it from the asad (asad vyavrttiyartham). And again
the scripture says “sat ca tyat ca abhavat” (it became the sad and the tyat), the manifest (sat) and the



unmanifest (tyat or asad). Here the gross elements are manifest and the subtle elements (tanmatra) is
unmanifest.

Nirupama — without an example. There is nothing similar to Self. Therefore there can be no example.
When the scripture says “akashavat sarvagatam susukshmam” (all-pervading and very subtle like ether),
it is with reference to the idea we have about the space and not completely similar, because space is
effect and Self is only ‘seeming’ cause. Another example of nirupama-upama is : rama-ravanayor
yuddham rama-ravanyor ive” (the battle between rama and ravana was like the battle between rama
and ravana).
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janmavrddhiparinatyapaksaya-
vyadhinasanavihinamavyayam |
visvasrstyavavighatakaranam

brahma tattvamasi bhavayatmani || 25811

Janma — birth, Vriddhi — growth, Parinati — transformation, Apakshaya —decay, Vyadhi— disease,
Nashana — destruction (death), Vihinam — devoid of, Avyayam — changeless, Vishva — the world, Shrshti —
creation, Ava (avana) — sustenance, Vighata — destruction, Karanam — cause of, (Yad —that is,) Brahma —
Self, Tat-tvam-asi —that you are, Bhavaya-atmani —refect in the mind.



The Self which is devoid of the birth, growth, transformation, decay, disease and death, changless, cause
of the creation, sustenance and destruction of the world, that is the Self ‘that you are’, refect in the
mind.

Janma-... - birth etc. as explained earlier (sloka 91) all the other of the six transformation as explained by
sri yaska except the ‘asti’ is to be taken here. “asti” (exists), is the nature of the Self. “sad eva soumya
idam agra asit” (only the Self existe before the creation), “asti ityeva upalabdhavya” (should be gained
as existence), “asti brahme” (Self exists) etc scripture establish this.

Avyayam — changless. “na vyeti iti” (that which does not undergo any change or transformation).

Vishva-Srshti-Ava-Vighata-karanam - the cause for the creation, sustenance and destruction of the
creation. The scripture “yato va imani bhutani jayante...” (from which the creation came, is sustaintained
in which and merges in which, that is Self) and the Sutra “janmadi asya tata” (the creation etc from this,
therefore).
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astabhedamanapastalaksanarh
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Asta-bhedam —where the duality stops (ceases), An-apasta-lakshanam — ever complete (never ceases to
exist), Nis-taranga — waveless, Jalarashi — ocean, Nis-calam —still, Nitya-muktam — eternally free, Yad —
that is, Brahma — Self, Tat-tvam-asi — that you are, Bhavaya-atmani —refect in the mind.

Where all the duality stops, ever complete (never ceases to exist), still like the waveless ocean and
eternally free, that is the Self ‘that you are’, refect in the mind.

Asta-bhedam —where duality ceases. Since there is nothing other than the Self, and the duality is
superimposed. The superimposed does not enhance or deplete the substratum.

An-apasta —never ceases to exist. The inherent nature of the Self is “satyam gnanam anantam”
(existence, knowledge, bliss), and it is ever complete (“purnam-adha purnam-idam” (above it is
complete below It is compelte).

Nitya-muktam — eternally free. Since the bondage is an effect of ignorance (aavidyakam or avidyakrtam).
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brahma tattvamasi bhavayatmani |1 26011

Ekam-eva — one non-dual, Sad — being, Kalpita-aneka-karanam — cause for superimposed
multiplicity,Karanantara-nirasa-karanam —that cause which negates all the other causes, Karya-karana-
vilakshanam — different from the cause and effect, Svayam — exists by itself, (Yad —that is,) Brahma —
Self, Tat-tvam-asi —that you are, Bhavaya-atmani —refect in the mind.

Being one non-dual is the cause for the multiplicity, the cause which negeates the other causes,
different from the cause and effect, self existant, that is the Self ‘that you are’, refect in the mind.

Ekam-eva — one non-dual. “the scripture says “ekam eva advitiyvam” (only one and nondual), “ekam sad
vipra bahudha vadanti” (Self is one, the wise explain it in different ways).

Aneka-karanam — cause for multiplicity. The Self being the “abhinna nmitta upadhana karana” (the one
instrumental and material cause).

Karanantara-nirasa-karanam - negates all the other causes. Each effect like pot etc., has a different
cause. The cause of all this is Self. The cause of cloth is thread, the cause of thread is cotton ... the cause
of cotton is atom, the cause of that atom is Self. Where as explained in the previous sloka, the duality
ceases to exist, that ultimate cause.

Karya-karana-vilakshanam — different from the cause and effect. The ultimate cause of creation though
is the Self, without the ignorance (maya/avidya) cannot, will not and need not create. Therefore, the
cause indirectly is the ignorance. But, ignorance by itself is inert therefore cannot be the cause.
Therefore the Self is different from that ‘seeming’ cause , the ignorance and the ‘seeming’ effect, the

creation.
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nirvikalpakamanalpamaksaram
yatksaraksaravilaksanamh param |
nityamavyayasukharm nirafijanarn

brahma tattvamasi bhavayatmani |1 26111

Nir-vikalpakam — without duality, An-alpam —all-pervading (without a limit), Aksharam — eternal
(undestroyable), Yat - that, Kshara-akshara-vilakshanam — different from manifest and unmanifest
(world and ignorance), Param —ultimate (greatest), Nityam - eternal, Avvaya-sukham — undiminishing
bliss, Niranjanam - unassociated, Brahma — Self, Tat-tvam-asi —that you are, Bhavaya-atmani —refect in
the mind.

Being one without duality, all-pervading, eteral different from the world and ignorance, ultimate,
eternal, undiminishing bliss and unassociated, that is the Self ‘that you are’, refect in the mind.

Nir-vikalpakam — without duality. There are two ways this vikalpa is defined “vikalpa” (choice) and as
explained in the yoga sutra “shabda gnana anupati vastu shunyo vikalpa” (when the word generates a
knowledge devoid of an object). Here if the first one is taken, it will be without duality. If the second
definition is taken, the meaning will be that which is denoted by a word still is beyond its grasp,
objectification.

An-alpam — without limit. Alpammeans limited, the Self is beyond the limits of space, time and objects.
“brhatvat brhnatvat brahma” (since it is the greatest, supreme (all-pervading) it is called Brahman), the
scriptures also say “yo vai bhuma tad vai sukham” (that which is all-pervading (great) is definitely bliss).

IM

Aksharam — eternal. “na ksharati iti” (that which does not decay).

Kshara-akshara-vilakshanam —different from the manifest and the unmanifest. This is same as the
karya-karana-vilakshanam, as said in the previous sloka. Bhagavad gita says “ksharas sarvani-bhutani
kuthastho akshara ucyate” (all the elements (creation) is called as kshara, and the indwelling self is
called the akshara).



Param — ultimate. The scripture says “aksharat parata para” (greater than even the unmanifest), since it
is the substratum for the akshara (ignorance).

Nityam — eternal. “trikala abadhyatvam nityatvam” (that which is not negated in all the three periods of
time is nitya). The shruti also says “nityo nityanam” (it is the eternality of the eternal), “nitya Buddha”
(eternal, knowledge ..) etc.

Avyaya-sukham — undiminishing bliss. The inherent nature f the Self is bliss, and this is without even an
iota of sorrow as well as eternal, being its nature. Earlier this was expressed with the words “sukha-aika-

»ou »ou

rasa”, “atyanta-sukha”, “ananda-ghana” etc.
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yadvibhati sadanekadha bhrama-
nnamartpagunavikriyatmana |
hemavatsvayamavikriyarh sada

brahma tattvamasi bhavayatmani |1 26211

Yad Vibhati —that which shines, Sad —the Self, Anekadha — in varied ways, Bhramat — because of
delusion (erroneous knowledge), Nama-rupa-guna-vikriyatmana — as name, form, attributes and
transformations, Hemavad — like the gold, Svayam — itself, Avikriyam — non transforming (changless),
Sada — always, Brahma — Self, Tat-tvam-asi — that you are, Bhavaya-atmani — refect in the mind.



The Self that which shines in varied ways because of the delusion as name, form, attributes and
transformations though itself being always changeless like the gold, that is the Self ‘that you are’, refect
in the mind.

Like the gold is transformed into chain, ring, bangles etc, which is only name, form and attribute, and
nothing but the gold. In the same way the Self, though being the changeless always, seemingly
transforms, due to the ignorance.
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yaccakastyanaparam paratparam
pratyagekarasamatmalaksanam |
satyacitsukhamanantamavyayarm

brahma tattvamasi bhavayatmani |1 26311

Yat — which, Cakasti — shines, Anaparam — without anything beyond, Paratparam — greater than the
greatest, Pratyag — individual, eka-rasam —non different, Atmanam — Self, Satya — absolute truth, Cit —
abdolute knowledge, Sukham — absolute bliss, Anantam — without limitation {infinite), Avyayam —
changless, Brahma — Self, Tat-tvam-asi — that you are, Bhavaya-atmani — refect in the mind.



That which shines without anything beyond, as greater than the greatest, as individual self, non
different, absolute truth, absolute knowledge, absolute bliss, without any limitation and changeless, that
is the Self ‘that you are’, refect in the mind.

Anaparam — without anything beyond. There is nothing greater than the Self.

Paratparam — greater than the greatest. Which means, without anything in the same level or plane.

Until this, in the last 10 slokas the meditation on the Self as not different from the individual self, is
explained with different synonyms. There are repetitions of the same words with the others. Llike
avyaya, sad etcis used multiple times, and the words like karyakaranavilakshana, sadasadvilakshana,
kshara-aksharavilakshana in the same meaning more or less. This is to show the difficulty in
understanding the truth as it is without misinterpreting.
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Uktam — aforesaid, Artham —the meaning, Imam - these, Atmani —in the mind, Svayam — by oneself,
Bhavayet —reflect, Prathita-yuktibhi — with the logic supported by the scriptures, dhiya — with intellect,
Samshaya-adi —doubt etc, Rahitam — devoid of, Kara-ambuvad — like the water in the hand, Tena — by it,
Tattva —the truth, Nigama —clarity, Bhavishyati — will be gained.

The meaning of these aforesaid when one reflect with the logic supported by the scriptures by oneself
in the mind with the intellect, by that clarity of the truth will be gained devoid of any doubt etc, like the
water in the hand.

Svayam — oneself. Reffereing to the scriptures, the Guru had said one should lift oneself in the sloka 9.

Bhavayet — reflect. Here the word bhavayet and the previous 10 slokas the word bhavaya should be
understood as reflect and not meditate. The process of “shravana” (listening”, and therefore it is right to
accept the “manana” (reflecting) is taking place alongside. And the necessity of the use of logic is stated,
which is possible only in the manana.

Prathita-yuktibhi — with the logic supported by scriptures. Earlier Acharya had said shruti-anugrhita-yukti
—logic blessed by the scriptures.

Samshaya-adi — doubt etc. There are three possible troubes in understanding the truth as instructed
because of the papa (demerit) which hinders the right understanding. They are - 1. Samshaya — doubt, 2.
Viparyaya —wrong conclusion and 3. Asambhavana — negating existence.

Kara-ambu —water in the hand. This is a different example as from the normal example, kara-
amalakavad — like the goose berry in the hand. The experience of the water can be understood by the
sencse of touch and seeing beyond doubt, the quality of water is “shita sparshavatya apa” (water is cold
to touch). Even the gooseberry In the plam, can create doubt, but not water.

Bhavishyati — will be gained. The surety of gaining the clear knowledge is said, otherwise in case of soubt
“bhavitum-arhati” (may take place) or any similar usage would be made.
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Svam bodhamatrarh pariSuddhatattvarm
vijfiaya sanghe nrpavacca sainye |
tadatmanaivatmani sarvada sthito

vilapaya brahmani vivajatam || 26511

Svam — the Self, Bodha-matram — absolute knowledge, Pari-shuddha-tattvam — completely pure,
Vignaya — clearly knowing immediate, Sanghe — from the group, Nrpavad — like the king, Ca —and, Sainye
—from the army, Tad-atmana-eva — as the absolute knowledge, Atmani — in ones mind, Sarvada —
always, Sthita —abiding, Vilapaya — merging, Brhamani —in the Self, Vishva-jatam — all the creation.

Clearly knowing immediate the Self which is absolute knowledge, completely pure from the group (body
- sense-organ complex), like the king from the army, always abiding as the absolute knowledge in ones
mind, by merging the creation in the Self.

In the sloka 248 the means is explained in the penultimate line and the result in the last line. Here , the
result is explained in the penultimate line and the means for it is explained in the last line.

Vignaya — clearly knowing immediate. The word gnana is generally used for the mediate knowledge and
vignana is used in the immediate knowledge, ‘expereince’, realization etc.

Nrpavat — like the knig. In an army, we understand easily, beyond doubt, that the one sitting in the
elephant or a big chariot with a flag, and very well and properly dressed as the knig.

Sanghe —from the group. In the Vedanta normally the word sahnga or sanghata is used for the complex
of body — sense-organs.
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Buddhau —in the heart, Guhayam — cave, Sas-asad-vilakshanam — different from the manifest and
unmanifest (ignorance and creation / gross and subtle), Brahma-asti — the Self exists, Satyam — absolute
truth, Param — ultimate, Advitiyam — non-dual, Tad-atmana —as itself, Ya Atra — one who here, Vaset —
abides, Guhayam —in the body-sense-organ complex, Puna —again, Na — does not, Tasya —for him,
Anga-guha-pravesha — etering the womb.

The Self exists in the heart cave as different from the ignorance and creation, as non-dual, ultimate,
absolute truth, for him one who here abindes in the cave of the body — sense-organ complex as itself,
does not again enter the womb.

See also sloka 224.



Buddhau Guhayam —in the heart cave. The scripture says “yavan ayam akasha” (like the space without
so is the space within), “hrdaye Madhya atmani” (the Self as the size of the thumb resides in the heart

cave), “yo vetti nihitam guhayam parame vyoman” {on who knows the ether (Self) residing in the heart
cave), “esha atma hrdi” (this Self in the heart), “hrdyantar jyoti purusha” (the Self shining in the heart)

etc.

Asti — exists. This negates the other five transformation explained by Sri yaska and in the sloka 259.

Punarna —again no. the scripture says “san a punar avartate” (he soed not come back (is born) again).
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jhate vastunyapi balavati vasana'nadiresa
karta bhoktapyahamiti drdha ya'sya sarhsarahetuh |
pratyagdrstya”tmani nivasata sapaneya prayatna-

nmuktim prahustadiha munayo vasanatanavarh yat |1 26711

Gnate - known, Vastuni - the Self, Api — even, Balavati — very strong, Vasana —thought imprints, Anadi —
beginningless, Esha —this, Karta —doer, Bhokta — expereincer, Aham — | am, Iti — in thi way, Drdha —very
strong, Ya - which, Asya —for this jiva, Samsarahetu —the cause for bondage, Pratyag-drshtya — the
individual self, Atmani —in the Self, Nivasata —abiding, Sa Apaneya — it should be removed, Prayatnat —
by strong effort, Muktim — the realization, Prahu — say, Tad-iha — this here, Munaya — the wisemen,
Vasanatanavam — annihilation of thought imprints, Yat — which is.



Even when the Self is known, this beginningless strong thought imprintsof the form of doership and
enjoyership (iam doer and iam expereincer), which is there very strong for the jiva is the cause for the
bondage. By abiding the individual self in the Self, this should be removed through strong effort for
realization. The wisemen call this annihilation of thought imprints as realization.

Vasana —thought imprints. This is also reffered to as Samskara. The term vasana generall means the
smell. Like the in the box of asafotida, even after it is removed the smell imprints remain. In the same
way, even after knowning the Self, the thought imprints remain.

Muktim — realization. The realization is of two types 1. Videhamukti and 2. Jjivanmukti.

1. Videhamuktiis the release from the samsara after the body falls (death), and during this period,
this vasanas will cause troubles.
2. Inthe jivanmukti state, released while living, there is no seed, in the form of vasana, for the

troubles.

Tere are two ways to a problem, 1. Top-down and 2. Bottom-up.

1. Top-down —by removing the cause, we remove the effect. Orin other words “karana nashe
karya nasha” (destruction of cause leads to destruction of the effect), Example — by removing or
destroying the root the tree is destroyed.

2. Bottom-up —by removing the effect the cause is destroyed. Or in other words (karya nashe
karana nasha” (destroying the effect destroying the cause), Example — by destroying or
removing the fuel the fire is estinguished).

- 267

After identifying the problem as the vasana and the means to gain the release (nivrtti) (see sloka 242) is

explained in the next sloka
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aharm mameti yo bhavo dehaksadavanatmani |

adhyaso'yarh nirastavyo vidusa svatmanisthaya |1 26811

Aham — I, Mama — mine, Iti —in this way, Ya — which, Bhava — notion, Deha-aksha-adau —in the body,
sense organs (eye) etc, Anatmani —in the non-self, Adhyasa — superimposition, Ayam — this, Nirastavya —
should be removed, Vidusha — by learned, Svatma-nishtaya — by abiding in the Self.

The notion of | and mine in the body, sense organs etc, the non-self is superimposition, this should be
removed by the learned by abiding in the Self.

Aham Mama Iti — | and mine. The notion of | in the body and mine in the body, sense organs, mind etc.
including the external objects, is because of the superimposition. This is beginningless, and because of
becoming stronger duting each experience, this causes trouble. Becase of it being beginningless there is
a constant expereince, the notion of | in the body only, in the body parts as me and mine and always as
mine in the external objects.
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The method to gain the release (nivrtti-upaya) is explained in the next sloka
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jhatva svam pratyagatmanarh buddhitadvrttisaksinam |

so'hamityeva sadvrttyanatmanyatmamatirh jahi 1 26911



Gnatva — by knowning, Svam — the Self, Pratyag-atmanam —the individual self, Buddhi-tad-vrtti — the
intellect and its functions, Sakshinam — witness, Sa-aham-iti —as 'l am That’, Eva —only, Sad-vrttya — right
thought, Anatmani —in the non-self, Atma-matim — the idea of Self, Jahi — destroy.

By knowing the individual self as the Self, the witness for the intellect and its thought functions, as ‘l am
That’ only, with this right knowledge destroy the idea of the Self in the non-self.

In an earlier sloka, the Self as the witness principle for all the there states was explained.

Sa-aham-iti—as 'l am That’. Here again, as in the case of avidya accepted as feminine, the gender should
not be accepted as masculine. Though the word “sa” (he) is used, the Self is neutral. The word Brahma,
if used in the neutral gender means the Self, and when in masculine gender the “karya-brahman” (the
effect Brahman), hiranyagarbha or the four faced braham, the creator.

- 269

This is one important sloka, and is often mis-interpreted as the slokas 58 & 60.
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lokanuvartanarh tyaktva tyaktva dehanuvartanam |

Sastranuvartanarh tyaktva svadhyasapanayarh kuru |1 27011

Loka-anuvartanam — association with the world, Tyaktva — giving up, Tyaktva — giving up, Deha-
anuvartanam — association with the body, Shastra-anuvartanam —association with the Shastra, Tyaktva
—giving up, Sva-adhyasa — ones superimposition, Apanayam —remove, Kuru —should do.



Giving up association with the world (worldy way), giving up association with the body and giving up the
association with the shastra, should remove ones superimposition.

Loka-anuvartanam — association with the world. The woldly ways, of expecting praise from the others
and trying to avoid the critics or condemning statements too. Trying to be goody-goody is the worst way
of life, which is explained as worshipping the world, by the wise men.

Deha-anuvartanam —association with the body. Maintaining the body, by protecting it from bad and
providing the good, always. This creates more attachment, and will be hindarance to the removal of the
identification with the body — sense-organ complex.

Shastra-anuvartanam — association with the Shastra. Here the Shastra reffered to is not the Vedanta
Shastra which is the moksha shatra, but the karma Shastra. The Vedas prescribes karmas for different
class of people, now the identification with the “jati...” as said in the sloka 254, will become stronger,
because of the samskara (thought imprint). Or it maybe understood as the kavya Shastra (literature),
where all types of rasa (genere) are handled, including shrngara, or the jyothisha shastra (astrology) or
chikitsa shastra (medicine) or gandharva Shastra (music and dance), which will keep the mind with the
external objects, as it is aready. AND NOT Vedanta Shastra, because the Vedanta Shastra removes the
identification with the non-self and helps us gain the right knowledge of the Self. And what will one do
after givingup Vedanta, plough the field or construct buildings? If the life of great sages, who have
attained realization, is given as an example, then again there is no need for shastras for them, as they
have already gained the Self and therefore the shastras also have become mithya for them. And
remember the old saying “yavad ayur tribhi vandhya, Shastra acharya daivatam” {(until alive, these three
should be worshipped the Scriptures, the Guru and the God), and this will be displayed here by the
disciple after the realization of the individual self elf as not different from Self and including the Guru in
sloka 517.
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dehavasanaya jianarh yathavannaiva jayate |1 271 |1

Loka-vasanaya — of the worldy attatchmen, Janto —for the jiva, Shastra-vasanaya Api Ca — of the
attachment with other Shastra, Deha-vasanaya — of the attachment with the body, Gnanam —the
knowledge, Yathavat —as it is, Na Eva — never, Jayate —takes place.

Because of the attachment with the world or the other shastras or the body, the knowledge will no take
place asit is.

Shastra-vasana —thie we discussed in detail in the previos sloka. Never should be interpreted as too
much study. What is too much, and the medicine should be taken till the cure, in the same way the
Shastra should be held onto until the realization.

And remember, “asupter Amrter kalam nayet Vedanta cintaya” (until one goes to sleep, until one dies
(ego) meditate on the vedantic statements)
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Samsara-karagrha — from the prison of samsara, Moksham-iccho — who wants a release, Ayomayam —
made of steel, Pada-nibandha-shrnkhalam —which is tethered to their legs, Vadanti —say, Tat-gna —the
knowers of it, Patu-vasana-trayam — the strong thought imprints, Ya — one, Asmat —from this, Vimukta —
is released, Sam-upaithi — clearly gains, Muktim — realization.

One who wants to gain release from the prison of samsara wherein the knowers of that say the thought
imprints as the shakles made of steel tethered to the leg, one who is released from these clearly gains
the realization.

The thought imprint (vasana) is the cause of the thought function {vrtti) and is the effect of the adhyasa
(superimposition). By destroying this, both its cause and effect are destroyed simultaneously. Like the
fuel is removed, the fire (cause) and its light and heat are destroyed.

The vasanas are equated with the shakles tethered to the legs, because, like the shakle does not allow
the person to move forward, the vasana too does not allow the jiva to travel on the path of realization.
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The next sloka is an example
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jaladisarmsargavasatprabhata-
durgandhadhuata'garudivyavasana |
sangharsanenaiva vibhati samya-

gvidhayamane sati bahyagandhe |1 27311

Jaladi —water etc, Samsarga-vashat — owining to the association, Prabhuta — very strong, Dur-ghandha —
strong odour, Dhuta-agaru — agaru (fragrant wood), Divya-vasana — enchanting smell, Sangharshanena
Eva —only by rubbing, Vibhati — manifests, Samyag — nicely, Vidhuyamane — cleared (washed), Sati —
when, Bahya-gandhe —the external smell.

Because of the association with the wate the strong odour hides the very powerful enchanting smell of
the Agaru wood, and this manifests when the external smell is removed by rubbing nicely.

Agaru is a type of fragrant wood, like sandalwood.
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The example in the previous sloka is superimposed on the exemplified
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antahsritanantadurantavasana-
dhalivilipta paramatmavasana |
prajiiatisangharsanato visuddha

pratiyate candanagandhavat sphuta |1 27411

Anta-shrita — that which exists inside, Ananta — endless, Duranta —that ends bad (gives bad result),
Vasana —thought imprints, Dhuli-vilipta — covered by the dirt, Paramatma-vasana —the knowledge of
the Ultimate Self, Pragna — with the right knowledge, Ati-sangharshanata —when it is nicely rubbed,
Vishuddha — purified, Pratiyate — manifests, Candana-gandhavad — like the smell of the sandalwood,
Sphuta —clearly.

Covered by the dirt of endless thought imprints that which exists inside, which produce bad results, the
Ultimate Self is covered, manifests clearly when is purified when it is nicely rubbed with the right
knowledge, like the smell of the sandalwood.

Anta-shrita — that which is based on the antakarana (mind).
Ananda — endless. The though imprints acquired through the countless births are innumerable.

Duranta — ends badly. The result which it produces is bad. Though there may be some which from the
worldly point of view, are good, for the seekers they are both (good and bad) bad. As explained in the
bhashya of Sri vyasa in the yoga sutra, “yogina akshakalpavat” (the yogis are like the eyeball). Like the
cobweb, which feels soft on the other parts of the body, when It touches the eyes gives irritation.

Pragna —the right knowledge. The clear knowledge of the Self, that is devoid of any doubt etc.
According to yoga, this pragna generates a thought function which removes the thought imprints,
thereby producing another pragna.
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nityatmanisthaya tesarh nase bhati svayarhsphuta |1 27511

Anatma — non-self, Vasana — thought imprints, Jalai — web (net), Tirobhuta —hidden, Atma-vasana —the
Self knowledge, Nitya-atma-nishtaya — by ever abiding in the Self, Tesham —they, Nasha —when
destroyed, Bhati —shines, Svayam — by itself, Sphutaa — clearly.

By the web of thought imprints of the non-self the Self knowledge is hidden, by ever abiding in the Self
when they are destroyed, the Self shines clearly by itself.

The way to giveup south is to move towards the north, in the same way, the way to giveup the
association with the non-self is to be associated with the Self.
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yatha yatha pratyagavasthitarh manah

tatha tatha muficati bahyavasanam |



nihSesamokse sati vasananam

atmanubhatih pratibandhasanya |1 27611

Yatha Yatha — As and when, Pratyag-avasthitam — estableished inside Self, Mana —the mind, Tatha Tatha
—than and there, Muncati — givenup, Bahya-vasanam —thought imprint of the external, Nisshesha-
mokshe Sati —when completely releived, Vasananam — from the thought imprints, Atma-anubhuti —the
immediate knowledge of the Self is gained, Pratibandha-shunya — without any hinderance.

As and when the mind is established in the Self, than and there the thought imprints of the external
(objects) are givenup. When one is completely relieved from these thought imprints without any
hinderance the immediate knowledge of the Self is gained.

Pratyag-avasthitam — established in the Self this is done by the process of inquiry as taught earlier.

Atma-anubuti —immediate knowledge of the Self. This is the ‘experience’ of the Self, ‘realization’ of the
Self.

Pratibandha-shunye — without ay hinderance. The thought imprints are the reason for the different
experiences of like and dislike, love and hate etc. and when this source of all the problem is destroyed
than there is no trouble.
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In the next nine slokas, the process of “nidhidhyasana” (meditation) (see sloka 46) is explained.
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vasananarh ksayascatah svadhyasapanayarn kuru |1 27711

Svatmani— being in the Self, Eva — only, Sada — always, Sthitva — established, Mana —the mind, Nashyati
—is destroyed, Yogina —for the yogi (exalted one), Vasananam - the thought imprints, Kshaya Ca - and
ceases, Ata —therefore, Sva-adhyasa — ones superimposition, Apanayam Kuru — should remove.

Only by always being established in the Self the mind is destroyed for the yogi. Thereafter the thought
imprints ceases to exist. Therefore, should remove ones superimposition.

Mana Nashyati —mind is destroyed. Mind is only a group of thought functions. This mind through the
yoga, is only lulled for a period, this is called mano-laya. Without the experience of the “cit”
(consciousness) of the Self, therefore this is called a jada-samadhi. And through the path of jnana (the
vedantic path), the mind is destroyed, called mano-nasha. If the mind be destroyed, how the transaction
of the gnani can be described, the vyavahara (transaction) pre-supposes a mind. There are two ways of
explaining, 1. From the stand point of Ultimate Truth, the transaction seen is the superimposition of the
ignorant on the gnani and 2. The mind is created, until there is new prarabdha karma at work for the
gnani. Should not doubt —if the mind be accepted to be created anew, there will be innumerable minds,
this will be a defect, because if the yogi can create many bodies with mind for the fast-forwarding the
experiencing the karmas, so can a gnani or when one mind and other things are mithya, what difference
does it make for a gnani if it is million minds.

Sva-adhyasa — ones superimposition. “Adhyasa” (super-imposition), “Avidhya” (ignorance), “Maya”
(ignorance), “Chaya” (ignorance), “Tamas” (ignorance) “Mithya” (illusion) etc are synonyms.
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tamo dvabhyarh rajah sattvatsattvarh Suddhena nadyati |

tasmatsattvamavastabhya svadhyasapanayam kuru |1 27811



Tama —tamo guna, Dvabhyam — with both (rajas and sattva), Raja —the rajo guna, Sattvat — with the
satva guna, Satvam —the satva, Shuddhena — with the absolute pure, Nashyati — destroyed, Tasmat —
therefore, Sattvam —the satva guna, Avashtabhya —taking recourse to, Sva-adhyasa —ones
superimposition, Apanayam Kuru — should remove.

The tamo guna should be destroyed by the rajo and sattva guna, the rajo guna should be destroyed by
the sattva guna, and the sattva guna should be destroyed by the knowledge of the Pure Self. Therefore
taking recourse to the satva guna should remove ones superimposition.

Tama —tamo guna. The tamo guna whose nature is laziness, dullness, lethargy, inertness, heaviness etc
is a state of inactivity. This sometimes is confused with the sattva, by some seekers. This should be
understood, and should be removed by doing activities which is rajas and sattva based.

Rajas —rajo guna. The nature of rajas is to be hyper active, restlessness etc, this should be taken care of
by the higher sattva guna.

Sattva — satva guna. Whose nature is illumining, knowledge etc, though is a guna and therefore is a
cause for the rebirth. This should also be givenup for the realization. The statement “yena tyjati tat
tyaja” (by which you giveup the other giveup that), can be understood meaning sattva, although it
means the mind.

Shuddena — pure. Sattva cannot be cast off when putified, it is a guna, and the result of a karma, the
karmas cannot be destroyed without experiencing or gaining knowledge. Therefore, the “shuddha”
(pure) referred to here is the Self.

- 278

UNed i R M e |
VAT Taid SaaEd B 1| 98 |
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Prarabdham —the prarabdha, Pushyati — nourishes, Vapu — the body, Iti —this way, Niscitya —
determining, Niscala — without any thoughts, Dhairyam Alambya — being brave, Yatnena — with effort,
Sva-adhyasa — ones superimposition, Apanayam Kuru — should remove.

Determined the prarabdha karma will nourish (take careof) the body, without any thoughts and being
brave through effort should remove ones superimposition.

Prarabdha karma - See sloka 119 for explaination on the karmas. At the end of prarabdha karma, if still
the jiva has not realized then he will be born with another set of prarabdha karma, and if he has gained
the knowledge of the Self, he will attain the Videha-mukti (release after death).

Niscala — without any thoughts. Thereafter there should be no worry about the body.

Dhairyam Alambya —being brave. The life is surrendered to the prarabdha karma; therefore there is
nothing to worry about, even when there is some reason for worry. Surrendered to prarabdha —
According to different schools of thought, the life of the realized is accepted to be either taken care of
by the prarabdha or by the will of iswara. Therefore, surrender to prarabdha means, surrender to the
will of iswara.
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Na Aham — | am not, Jiva —the jiva, Param-Brahma Ilti — but the absolute Self, Vyavrtti-purvakam — by the
process of elimination, Vasana-vegata — by the force of the thought impressions, Prapta — attained, Sva-
adhyasa —ones superimposition, Apanayam Kuru — should remove.



By the process of elimination, that | am Self and not jiva, should remove ones superimposition attained
by the force of the thought impressions.

Vyavrtti-purvakam — by the process of elimination. As prescribed earlier in the sloka 246, one should
negate the association with the body — sense organ complex, the non-self.
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srutya yuktya svanubhutya jhatva sarvatmyamatmanah |

kvacidabhasatah praptasvadhyasapanayar kuru |1 28111

Shrutya — by the scriptures, Yuktya — by logic, Sva-anubhutya — own experience, Gnatva — after knowing,
Sarvatmyam-atmana — oneself to be the Self of all, Kvacit-abhasata — by some erroneous identification ,
Prapta — attained, Sva-adhyasa — ones superimposition, Apanayam Kuru —should remove.

After knowing oneself to be the Self of all, bythe scriptures, logic and own experience, should remove
the superimposition attained by the erroneous identification.

Shrutya — by the scriptures. The scriptures are “ishavasyam idam sarvam” (all this is enveloped by iswara
(Self)), “Sarvam khalu idam brahma” (all this is verily the Self), “Idam sarvam yad ayam atma” (all this
which is the Self), “atma vai brahma” (the individual self is the absolute Self) etc.

Yuktya — by logic. The world is a superimposition the superimposed does not have an existence other
than the substratum, like in “ghata-abhavavad bhutalam” (the ground has the pot-absence), here there
is nothing called pot-absence, other than the ground, the substratum of the superimposition.

Sva-anubhutya — own experience. Through these scriptures and the logic, the knowledge one gets is the
experience. And the experience with reference to the dream state etc.



Sarvatmyam-atmana — oneself as the Self of all. The experience of the rishi vamadeva, “aham manu
abhavam suryashca” (I am the manu and the sun god), after realizing the Self is explained as sarvatma-
bhava. This sarva-atma-bhava —the state of the Self os all is a over-rated idea, since there is nothing
other than the Self, anysuch experience with relation to ‘everything’ is also in the state of non-complete
knowledge. Therefore, one should understand, the sarvatmabhava is really ekatmabhava, the
knowledge of the one and non-dual Self.

Kvacit-abhasa — some shadow existence. There is no real existence anything other than the Self. Because
of the illusiory identification, they seem to exist.
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Anna-adana-Visargabhyam —intaking of food and excreting, Ishad Nasti— not even a little bit, Kriya —
activity, Mune —for the knowledgeable one, Tad Eka Nishtaya — only established in the Self, Nityam —
always, Sva-adhyasa — ones superimposition, Apanayam Kuru — should remove.

There is no activity for the knowledgeable one other than eating and excreting, therefore always being
established in the Self, should remove ones super-imposition.

Anna-adana-visargabhyam — intaking of food and excreting. Though it was said earlier the prarabdha
karma will take care of the body. The knowledgeable one should put forth some effort to eat the food
which comes tom him by the way of prarabdha.

Ishad Nasti — not even a little bit.the Self is nirguna and nishkriya, and the jiva is nothing but the Self.
This was said in the sloka 185 and recently in 280 as the nididhyasana.there can be no association with
the karma and its resultant karma (action) or phala (result).



Eka Nishtaya — only established in the Self Tad should not be understood as that which was spoken in
the first line, eating and excreting. Tat is the Self here. Being established only in that Self, and not
associated with any activity, all activity leads to carelessness or forgetfulness of the Self.
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tattvamasyadivakyotthabrahmatmaikatvabodhatah |

brahmanyatmatvadardhyaya svadhyasapanayarh kuru |1 28311

Tat Tvam Asi-adi — ‘you are that’ etc, Vakya-uttha — arise from the statements, Brahma-atma-ekatva-
bodhata — with the knowledge of the non-duality of the individual self and the Self, Brahmani-atma-
dardhyaya —to strengthen the non-dual knowledge, Sva-adhyasa — ones superimposition, Apanayam
Kuru — should remove.

By the knowledge gained from the statements like “tat tvam asi” (that you are), gaining the knowledge
of the non-duality of the individual self and the Self, and to gain the clarity of or strengthan that non-
duality, one should remove ones super-imposition.

Tat Tvam Asi-adi — ‘you are that’ etc. These statements as we had already discussed are called
“mahavakyas” (ultimate statements) or “akhandarthavakya” (the statements that give the non-dual
knowledge). The non-duality of the individual self and the Self is the “parama purushartha” (ultimate
goal) of the jiva.
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In the next two sloka Acharya describes how long this practice should be followed, first from the
standpoind of the problem with first-person, the identification with the body-sense organ complex; and
in the second, from the standpoint of the second and third person, the jiva and jagat.
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ahambhavasya dehe'sminnihéesavilayavadhi |

savadhanena yuktatma svadhyasapanayarm kuru || 284/|

Aham-bhavasya - the ego or the identification, Dehe Asmin —in this body, Nis-shesha-vilaya-avadhi —
until is removed completely, Savadhanena — carefully, Yuktatma — with focused mind, Sva-adhyasa —
ones superimposition, Apanayam Kuru — should remove.

Until the ego or the identification in thisbody is completely removed, with a careful and focused mind
one should remove ones super-imposition.

Aham-bhavasya - the ego or the identification. The identification with the non-self as the Self is the root
cause of all the problems.

Nis-shesha-vilaya-avadhi — until is removed completely. Until the identification is removed with its cause
vasana and its cause avidya.

Savadhanena — carefully. “pramadam vai mrtyu” (carelessness is death).

Already it was said in sloka 271, like the medicine is taken till the cure, so to the practice of Self-
konwledge should be followed until the knowledge is gained.
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pratitirjivajagatoh svapnavadbhati yavata |

tavannirantarar vidvansvadhyasapanayarh kuru |1 28511

Pratiti - perveption, Jiva-jagato — of the jiva and the jagat, Svapnavad — like a dream, Bhati - shines,
Yavata - until, Tavat —till then, Nirantaram - continuously, Vidvan —o learned one, Sva-adhyasa — ones
superimposition, Apanayam Kuru — should remove.

O learned one, until the perception of the jiva and the jagat shines like a dream, till then continuously
should remove ones superimposition.

The jiva and jagat are in the vyavahirika-sat, and the dream is pratibhasika-sat, two different oreder of
reality. The jagat (jiva included) is accepted as vyavaharika-sat until the knowledge of the Self is gained.
But once the knowledge is gained the jagat ceases to lose its vyavaharika status, because there is
nothing but the Self, “kena kam pashyet” (when there is nothing other than the Self, who will see, with
what) etc scriptures explain this non-dual state.

Svapnatvad — like a dream. Until its mityatva status is totally clear.

Nirantaram — continuosly (always). The yoga sutra says “sat u dirghakala nairantaryena...” (it should be
practiced for long and continuosly).

- 285

After explaining the bhakti (sloka 32) in the last nine slokas, Acharya advices the causes for the fall from
the bhakti, and where one should be careful (apramatta and apramada explained earlied sloka 116)
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nidraya lokavartayah sabdaderapi vismrteh |

kvacinnavasararh dattva cintayatmanamatmani || 28611

Nidraya — due to sleep, Loka-vartaya — due to the discussion on world (worldy matters), Shabdade —due
to the sound etc (objects of sense organs), Api - also, Vismrte - forgetfulness, Kvacit - any, Na Avasaram
—without chance, Dattva - giving, Cintaya - meditate, Atmanam —about the Self, atmani—in the mind.

Without giving any chance to forgetfulness, due to the sleep or discussion on the worldly matters or
pursuit of the sensory pleasures, meditate on the Self in the mind.

Nidraya — due to sleep. There are two reasons to advise to avoind sleep, 1. Sleep is accepted to be a
result of punya karma (sattva guna) and 2. Sleep is a product of tamo guna. Sometimes there are same
results for different causes. Like they say, like poles repel and birds of same fearther flock together.
“deha-nigraha” (control over the body) is meant.

Loka-vartaya — wordly discussion. The worldy discussion normally tend to be always about the other.
Though the knowledgeable ones advise us “vishayeshu dosham pashya” (see the defect in the objects),
it should be practiced only we are clear about the defective nature of the jagat. After that the scriptures
advise “anyan vacan vimuncata” (giveup the other talks). “mano-nigraha” (control over the mind) is
meant.

Shapdade api—also from the sound etc. sound here is a uplakshana (pointer) to the other forms of the
sense objects. “indriya-nigraha” (control over the sense-organs) is meant.

If there is no control over the body — sense-organ complex, the carefulness will be the result. And it is
said “pramadam vai mrtyu” (carelessness is death).
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The cause for all the above carelessness is the identification with the body, therefore it is once again
negated
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matapitrormalodbhiitarh malamarmsamayarh vapuh |

tyaktva candalavaddararm brahmibhiya krtibhava |1 28711

Mata-pitro — mother and father’s, Mala-udbhutam — born out of the impurity, Mala-mamsa-mayam —
completely impure form, Vapu — this body, Tyaktva - givingup, Candalavad — like an outcast, Duram —
from far-off, Brahmi-bhuya — becoming the Self, Krti-bhava — achieve the goal.

Givingup this body which is completely impure form, born out of the impurities of mother and father
from far-off like an outcast, becoming (knowling) the Self achieve the goal of life.

Since the cause is impure the effect is also impure.

Mala-udbhutam — born out of impurities. The semen and the like (blood, spit, bone etc) are accepted as
impure objects. The scripture says “sprtshtva snanam acaret” or “sachelam snanam acaret” (after
touching take bath or take bath completely with the dress worn).

Brahmi-bhuya — becoming the Self. Here a very beautiful word ia applied, “Brahmibhuya” which means
“abrahmam Brahman bhuya iti” (makning the non-self the Self). Here the state of non-self is due to the
ignorance, and therefore, by givingup or negating or destroying the ignorance being the very Self.

See also sloka 50.
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The next two sloka talks about givinup of the identification with the gross body. In the first Acharya says,
what should be done and in the next how should be done
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ghatakasarh mahakasa ivatmanar paratmani |

vilapyakhandabhavena tasnim bhava sada mune |1 28811

Ghata-akasham —the pot space, aha-akasha — the external space, lva — like, Atmanam —the individual
self, Para-atmani—in the ultimate Self, Vilapya — merging, Akanda-bhavena —as one absolute non-dual
state, Tushnim —silent, Bhava — be, Sada — always, Mune — o sage.

O Sage, like the pot space merges in the external space, merge the individual self in the ultimate Self, as
one absolute non-dual state,abd always remain silent.

Ghata-aksha — pot space. The external space is what is seen as pot seen, when is embodied by the pot.
In the same way, due to the embodiment of body — sense organ complex the absolute Self is seen as the
jiva (individual self).

Vilapya — merging. By knowing the true nature of oneself. Since there is nothing othere than the Self,
merging is only ‘as though’ or seeming, in the same way as the duality, which is also ‘as though’ or
‘seeming’.

Tushnim Bhava —remain silent. To be in activity is the nature of the jiva, and to remain silent, at peace is
the nature of the Self.
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svaprakasamadhisthanarh svayambhitiya sadatmana |

brahmandamapi pindandarh tyajyatarh malabhandavat |1 28911

Sva-prakasham — self-effulgent, Adhishtanam —the substratum, Svayam-bhuya — becoming oneself,
Sadatmana —as the absolute Self, Brahma-andam Api — also the macrocosm, Pindandam —the
microcosm, Tyajyatam — giveup, Mala-bhandavat — like a vessel filled with faeces.

By oneself becoming the absolute Self that is self-effulgent, substratum. Giveup the association with the
macrocosm and microcosm like a vessel filled with faeces.

Adhishtanam — Substratum. The word adhara and adhishtana cannot be intermixed, they are not
synonyms. Adhishtana is the place where the superimposition takes place. Adhara is where there is no
superimposition possible, the pure Self.

Tyajyatam — giveup. By the knowledge that, everything is mithya, and the only reality is the Self.
---- 289

The next two sloka talks about givinup of the identification with the subtle body. In the first Acharya
says, what should be done and in the next how should be done
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Cid-atmani —in the Self which is, absolute knowledge, Sada-anande —absolute bliss, Deha-arudham
Aham-dhiyam — strong identification in the body, Niveshya — placing, Linga-utsrjya — givingup the subtle
body, Kevala —non-dual, Bhava —be, Sarvada — always.

Givingup the strong identification with the subtle body and placing it in the Self which is absolute
knowledge and absolute bliss, always remain the non-dual Self.

Niveshya — placing. By understanding, the knowledge is said here.
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yatraisa jagadabhaso darpanantah puram yatha |

tadbrahmahamiti jhatva krtakrtyo bhavisyasi |1 29111

Yatra — where, Esha —this, Jagat-abhasa —the world is reflected, Darpana-anta —inside the mirror,
Purama- city, Yatha — like, Tad — that, Brahma — Self, Aham — | am, Iti — in this way, Gnatva — knowing,
Krta-krtya —acheived the goal, Bhavisyasi — you become.

Where the world is reflected, like a city in the mirror, that Self | am, knowing in this way you become
one who has achieved the goal.

The reflection of the world is on the inner self (individual self).

Darpana-anta —in the mirror. Acharya says in dakshinamurti sloka, “vishvam darpana drshyamana
nagarim” (the wotld is like a city reflected in the mirror).
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yatsatyabhdatarh nijarapamadyarm
cidadvayanandamarapamakriyam |
tadetya mithyavapurutsrjeta

Sailasavadvesamupattamatmanah |1 29211

Yat — that, Satya-bhutam — which is absolute reality, Nija-rupam- ones real nature, Adyam — causeless,
Cid — absolute knowledge, Advaya-anandam — non-dual bliss (absolute bliss), Arupam — formless,
Akriyam — activityless, Tad —that, Etya — gaining (knowing), Mithya-vapu — this illusionary body, Utsrja —
giveup, Shailushavad — like an actor, Vesham —the role, Upattam —taken, Atmana —ones.

That Self which is absolute reality, ones real nature, causeless, absolute knowledge, absolute bliss,
formless, activityless; knowing that giveup the idenfification with the illusionary body, like an actor
givesup ones taken role.

Etya —gaining. Thoug the word from the root word “ina gatau” (to go), means gaining, as all the roots
with the meaning ‘gati - to go’ is accepted in three meanings, ‘gati —to go’, ‘gnana —to know’ and ‘prapti
—to attain’, we accept the meaning ‘gnana —to know’. If we accept Gaining, it will make the Self non-
eternal.
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sarvatmana dr§yamidarh mrsaiva
naivahamarthah ksanikatvadarganat |
janamyaharh sarvamiti pratitih

kuto'hamadeh ksanikasya sidhyet |1 29311

Sarvatmana —as manifold forms, Drshyam Idam — this perceived, Mrsha Eva —is illusion, Na Eva Aham-
artha —not so in the case of the Self,Kshanikatva-darshanat — seen as momentary, Janami—Aham — |
know, Sarvam —all this, Iti — as, Pratiti — seen, Kuta Aham-ade — how for ego etc, Kshanikasya —
momentous, sidhyet — possible.

The objects perceived as manifold forms is only illusion, because it is seen as momentary, not so o=in
the case of Self. How can the knowledge as ‘| know all this’ be possible for the momentous ego etc.

Sarvatmana —as the manifold forms. These manifold objects are mithya (illusiory), because of the
reason they are “kshanika” (momentous) and “drshya” (perceived). Therefore, the sarvatmabhava as
explained should be accepted as ekatmabhava only, as said in sloka 281.

Aham-ade —ego etc. “aham adi te” (ego etc), the meaning will be, the ego etc as said. Or this could be
understood as the “aham adi karanam esham te” (I which is the cause for all this). Then the meaning of



the second line will be, the knowledge of the Self, which is the cause for all this, as | know all these, ow is
it possible for the momentous.
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ahampadarthastvahamadisaksi
nityarh susuptavapi bhavadaréanat |

brate hyajo nitya iti $rutih svayarn
tatpratyagatma sadasadvilaksanah |1 29411

Aham-padartha - the |, Tu — definitely, Ahama-adi-sakshii — the witness of ego etc, Nityam — eternal,
Sushuptau api —even in the deep sleep state, Bhava-darshanat —as it is perceived, Brute — says, Hi —
surely, Ajo Nitya Iti — as “aja nitya” (unborn, eternal), Shruti —the scriptures, Svayam — itself, Tat —that,
Pratyag-atma — individual self, Sad-asad-vilakshana —is different from cause and effect.

Definitely the I, which is the witness of ego etc., is eternal, as is perceived even in the deep sleep state.
The shruti itself says as “aja nitya” (unborn, eternal), that individual self is different from the cause and
the effect.

Aham-adi —the ego etc. here from the ego all the effect is said.



Sushuptau api —even in the deep sleep. The experience “sukah aham asvapsam, na kincid avedisham” (I
slept nicely, didn’t know anything) is the proof. As “ya ya smrti sa sa anubhava-purvika” (thet which is
remembered is experienced before). The self is the witness of the bliss in the sleep.

Pratyag-atma — the individual self. The individual self is not different from the ultimate Self, “atma
brahma eva” (individual self is Self).

See sloka 263, the word for sad-asad-vilakshana.
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vikarinarn sarvavikaravetta
nityavikaro bhaviturh samarhati |
manorathasvapnasusuptisu sphutarh

punah punardrstamasattvametayoh |1 2951

Vikarinam —in the transforming, Sarva-vikara-vetta — the knower of all the transformations, Nitya —
eternal, Avikara — changeless, Bhavitum —to be, Sam-arhati — is surely, Mano-ratha — day-dreaming,
Svapna —dream, Sushuptishu —and in deep sleep, Sphutam — clearly, Puna Puna — again and again,
Drshtam —is perceived, Asattvam Etayo —non-real state of these.



The knower of all the transformations in the transforming objects, surely should be, eternal and
changeless. Again and again its non-reality is perceived in the day-dream, dream and deep sleep states.

Mano-ratha —day-dream. Is more dangerous than the dream state. The mind loses control, and is
involved in flights of fantacy, which continues for hours and days together, destroys the precious time in
the non-self.
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ato'bhimanarh tyaja marsapinde
pindabhimaninyapi buddhikalpite |
kalatrayabadhyamakhandabodharh

jhatva svamatmanamupaihi éantim |1 296 |

Ata —therefore, Abhimanam — identification, Tyaja — giveup, Mamsa-pinde —in this mass of flesh, Pinda-
abhimanini Api—also in the state of jiva, Buddhi-kalpite — superimposed by the intellect, Kala-traya-
abadhyam —that which is non-negateble in all three periods of time, Akhanda-bodham —the absolute
knowledge, Gnatva- knowing, Svam — ones own, Atmanam — Self, Upaihi — attain, Shantim — peace.



Therefore, giveup the identification in this mass of flesh and the state of jiva, which is superimposed by
the intellect. And nowing ones own Self, which is not negatable in all three periods of time and absolute
knowledge attain peace.

Kala-traya-abadhyam —that which is non-negateble in all three periods of time the Self being eternal, is
not embodied or limited by the time, space or object. The time, past, present and future is a
superimposition on the Self. And superimposed does not add or remove attribute from the substratum.

Shantim — peace. The state is peace is our real nature. Because of these erroneous identifications, we
are in the state of pain or sorrow. And knowing Self, which is our true nature, we become the peace.
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Acharya in the first line of the sloka negates the identification of the gross body and in the second line
negates the identification with the subtle body, each was negated in two slokas earlier, sloka 287 — 290
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tyajabhimanar kulagotranama-
rapasramesvardrasavasritesu |
lingasya dharmanapi kartrtadirh-

styakta bhavakhandasukhasvarapah |1 29711



Tyaja — giveup, abhiaman — the identification, Kula — lineage, Gotra — close lineage, Nama — name, Rupa
—form, Ashrama — the life style, Ardra-shava-ashriteshu — associated to the wet corpse (gross body),
Lingasya — of subtle body, Dharman-api — also the attributes, Kartrta-adi —the doership etc, Tyaktva —
giving up, Bhava — be, Akhanda-sukha-rupa —the absolute bliss.

Giveup the identification with the lineage, tradition, name, form, life style which are associated with the
wet corpse (gross body). And also giveup the attributes of the subtle body, like the doership etc, and be
the absolute bliss.

Ardra-shava — wet corpse. When the life leaves the body, the rigour mortis sets in and therefore it is dry
corpse.

Kula etc —lineage etc. See sloka 254.
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santyanye pratibandhah purhsah sarhsarahetavo drstah |
tesamevarh malarh prathamavikaro bhavatyahankarah |1 29811

Santi Anye — there are other, Pratibandha — obstacles, Pumsa — for the jiva (person), Samsara-hetava —
the cause for samsara, Drshta — perceived, Tesham-esham —among all these, Mulam —the root cause,
Prathama-vikara —is the first transformation, Bhavati —is, Ahankara — the ego.

There are many obstacles perceived for the jiva as the cause for the samsara, among all these the ego is
the root cause which is the first transformations.



Among all the transformations, of the ignorance, the ego is the first. When the cause is negated the
effect ceases to exist.

Pratibandha — obstacles. For theknowledge to take place.
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In the next four slokas, like before (with a little change in order), Acharya presents, Dosha (problem),
Nivrtti (release), Dosha-karana (problem cause), Nivrtti-hetu or upaya (release method).

( The earlier order was - dosha (problem), dosha-karana (problem cause), Nivrtti (release), Nivrtti-hetu
or upaya (release method). See sloka 242)

First Dosha, in anvaya (direct concomitance), see sloka 18
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yavatsyatsvasya sambandho'harnkarena duratmana |

tavanna leSamatrapi muktivarta vilaksana |1 29911

Yavat — until, Syat — exists, Svasya — ones, Sambandha —relation, Ahankarena — with the ego, Duratmana
—troublesome, Tavat —till then, Na — no, Lesha-matra Api —even an ioto, Mukti-varta — the talk of
realization, Vilakshana — which is different.

Util one has realtion with the troublesome ego, ther can even not be a talk about the realization, which
is different.

The gist is, Ego exists = mukti not exists and ego not exist = mukti exists.

Mukti-varta —talk of realization. Even to hear about the ‘realization” word, one should have ample of
punya. And to study the Shastra, there should definitely be a great amount of punya. Though one has



studied the Shastra, the ego prevents one from realizing the true purport of the Shastra, which is the
Self.
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The Nivrtti, with a simile
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ahankaragrahanmuktah svarapamupapadyate |

candravadvimalah puarnah sadanandah svayamprabhah |1 3001 |

Ahankara —the ego, Grahat — from grasp, Mukta — one who has gained release, Svarupam —the Self
(true nature), Upa-padyate —attains, Candravad — like the moon, Vimala — pure, Purna —infinite,
Sadananda — absolute bliss, Svayam-prabha — self effulgent.

One, who has gained the release from the ego, attains the Self, like the moon, which is pure, infinite,
absolute bliss, self effulgent.

The words from vimala etc is for the Self, but can be stretched to show the similarity with the moon.

Grahat — from the grasp. Or from the perspective of the moon, from the grasp of the mythical Rahu (the
node / shadow), which signifies the lunar eclipse. See sloka 139.

The adjectives in the case of the moon. (note, in the case of the Self, these are the svarupa (inherent
nature).

Vimala — pure. The moon shines brightly with the influence or the impurity of the rahu.



Purna — complete. Because of the association of the rahu, the moon wanes, and when the
association ceases to exist, the moon shines in its complete prestine beauty.

Sadananda — bliss. The moon because of its soft, cool, radiant rays, gives happiness from the

torments of the scorching heat.

Svayam-prabha — self effulgent. The moon, though does not shine on its own according to
science, it is not so in the case of the mythology, which attribute the moon god, for the effulgence. And
if it is accepted as illumined by sun, then the sun too shines only because of the illumination of the Self.
The scripture says “tasya bhasa sarvam idam vibhati” (because of its effulgence all these illumine).
Therefore, it is easy to understand and accept the moon to be self effulgent too.
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The Dosha-karana
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yo va pure so’hamiti pratito
buddhya aviviktastamasa'timtadhaya |
tasyaiva nihSesataya vinase

brahmatmabhavah pratibandhastanyah [l 30111

Ya — one (the ego), Va —who, Pure —in this city (body), Esho Aham iti —‘l am this’, Pratita — perceived,
Buddhya — by the intellect, Avivikta — non-differentiated, Tamasa — by the ignorance, Ati-mudhaya —



completely deluding, Tasya Eva — only for it, Ni-sheshataya — completely, Vinashe — destroyed, Brahma-
atma-bhava —the knowledge of non-dual Self, Pratibandha-shunya — without any obstacle.

Because of the egos completely deluding ignorance, is perceived by the intellect the non-differentiated
state, ‘l am this’ in this body, only that ego should be completely destroyed, the knowledge of the non-
dual Self is gained, without any obstacle.

Brahmatma-bhava —the state of non-duality with Self and individual self. here the the word “bhava”
(state) is used, with reference to the other, waking, dream and deep sleep states. As such, this “turiya”
(fourt) is the original nature of the jiva.

The ego is said as the cause of all the problems, the negation of the ego is the cause for the release.
-—--301

TheNivrtti upaya is explained with an example
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brahmanandanidhirmahabalavata’hankaraghorahina
samvestyatmani raksyate gunamayai$candestribhirmastakaih

vijianakhyamahasina srutimata vicchidya Sirsatrayarm

nirmalyadhimimarh nidhirh sukhakararh dhironubhoktun ksamah |1 30211



Brahma-ananda —the bliss of the Self, Nidhi —treasure, Maha-balavata — by a very powerful, Ahankara —
ego, Ghora-ahina — by the fearsome snake, Sam-veshtya — coiled around, Atmani —in itself, Rakshyate —
protects, Gunamai — of the three gunas, Canda — violent (dangerous), Tribhi-mastakai — three hoods,
Vignana-akhya — called immediate knowledge, Maha-asina —the great sword, Shrutimata —gained from
the shruti (Dyutimata - shining), Vicchidya — cutting, Shirsha-trayam — the three hoods, Nirmulya —
destroying, Ahim —this snake, Imam — this, Nidhim —treasure, Sukhakaram —bestower of bliss, Dhira —
the knowledgeable one (valorous one), Anubhoktum —to experience, Kshama —is eligible.

The treasutre of the bliss of the Self, is protected by the powerful fearsome (venomous) snake coiled
around it called ego, with the three violent hoods in it called the gunas, with the shining great sword
called immediate knowledge (in accordance to the shruti), cutting the three oods and destroying (this)
snake, the knowledgeable one (valorous one) can experience this treasure which is the bestower of
bliss.

The example and the exemplified here, Brahma-ananda (absolute bliss of Self) = Nidhi (the treasure
trove), Ahankara (ego) = Ghora-Ahi (fearsome snake), Gunamai (the guanas) = Mastakai (hoods),
Vignanakhya (immediate knowledge) = Maha-asi (powerful sword).

Vigna-akhya — called immediate knowledge. See sloka 202. Gained through the manana of ‘bhavaya-
atmani’ and nidhidhyasana of ‘svadhyasa-apanaya’.

Dhira — knowledgeable or valorous one. “dhira —dhi buddhi” (the knowledge). The scriptures say
“agraya buddhya suskshmaya sukshmadarshibhi” (the one with a sharp intellect, purified by the
practices of japa etc). “dhira” (valorous), “ahishsto dhridhishta balishta” (desirous, strong and powerful),
“balavat — brahma balavat” (like a bala, one with the power gained from the Self knowledge), “kashcid
dhira pratyagatmanam aikshat” (some intelligent or brave, gains the Self).
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The Nivrtti is explained through vyatireka (indirect concomitance), see sloka 18
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yavadva yatkificidvisadosasphartirasti ceddehe |

kathamarogyaya bhavettadvadahantapi yogino muktyai |1 3031

Yavad Va — until, Yatkincit — any, Visha — poison, Dosha — defect, Sphurti - experience, Asti — exists, Ced
—if, Dehe —in the body, Katham —how, Arogyaya — for the good health, Bhavet — can it be, Tad-vad —
similarly, Ahanta Api —the ego also, Yogina — for the yogis, Muktyai — for the realization.

Until there is any trace of the defect of poison is experienced in the body, how can there be reason for
the good health. Similarly, the ego is also for the yogis for realization.

Like the poison effect is obstacle for the good health, the ego is the obstacle for the realization.
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ahamo'tyantanivrttya tatkrtananavikalpasamhrtya |

pratyaktattvavivekadidamahamasmiti vindate tattvam || 304|

Ahama —the ego, Atyanta-Nivrttya — by complete eradication, Tat-krta —its effect, Nana-vikalpa — all the
manifold thought functions, Sam-hrtya — by complete negation, Pratyag-tattva-vivekad —through the
knowledge of the individual self, Idlam Aham Asmi Iti — as this ‘lam’, Vindate —gains, Tattvam —Self.

By complete ereaication of the ego, and the negation of its effect, the manifold thought functions,
through the knowledge of the individual self, as this Self | am, one gains the Self (realization).



Tat-krta —its effect. The effect of ego like jati, kula, gotra etc, as explained in sloka 297.

Idam Aham Asmi Iti —as ‘This | am’. Here the knowledge of the Self is reffered to as ‘This’. And there is
no qualified knowledge reffered to here, as ‘I am this’ or ‘l am that’ or ‘thia lam’ or that | am’. Nor s it,
as accepted In the kashmiri Saivism, the different levels of consciousness or experience of the Sadashiva
(I'am this) or the Ishwara (this | am). or this statement can be paraphrased as'idam tattvam vindate,
aham asmi iti’ (gains this Self, as ‘l am’)
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ahankartaryahamiti matirh mufica sahasa
vikaratmanyatmapratiphalajusi svasthitimusi |
yadadhyasatprapta janimrtijaraduhkhabahula

praticascinmartestava sukhatanoh sarhsrtiriyam |1 30511

Ahankartari - in the ego, Aam Iti — identification, Matim - idea, Munca - giveup, Sahasa - immediately,
Vikaratmani —in the transformed, Atma-prtiphala-jushi — with the one associated with the Self
reflection, Svasthitim-ushi — that which makes one slip-off from the nature, Yad - which, Adhyasat —due
to superimposition, Prapta - attained, Jani-Mrti-Jara-Dukkha-Bahula — different troubles of birth, death,
old age etc, Pratica — the individual self, Cin-murte — absolute knowledge, Sukha-tano — absolute bliss,
Samsrti - samsara, lyam - this.



Giveup the identification with the ego immediately, which is transformed and is associated with the
reflaection of the Self, which is the cause for one slippinf-off from the true nature and due to this
superimposition is attained the different troubles of birth, death, old age etc, this samsara, for the
individual self, which is absolute knowledge and absolute bliss.

Cin-murte — absolute knowledge. Cin means the knowledge or consciousness, and murti means form.
The absolute form of knowledge.

Sukha-tanu — absolute bliss. Sukha — bliss and tanu means body. Which is bliss embodied.
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sadaikartpasya cidatmano vibho-
ranandamarteranavadyakirteh |
naivanyatha kvapyavikarinaste

vinahamadhyasamamusya sarsrtih || 30611

Sada-eka-rupasya —one non-dual nature, Cid-atmana — absolute knowledge, Vibho —omni-present,
Ananda-murte — absolute bliss, Anavadya-kirte — unblemished greatness, Na Eva Anyatha — not
otherwise, Kvapi - any, Avikarina — ever unchanging, Te - you, Vina - exccept, Aham- ego, Adhyasam -
superimposition, Amushya - ego, Samsrti - samsara.



For one who is of non-dual nature, absolute knowledge, omni-present, absolute biss, unblemished
greatness and ever unchanging, there cannot be any samsara, expept for the superiposition
(identification) with the ego.

Cid-atmana = cin-murte, Ananda-murte = sukhatanu.

Anavadya-kirte — unblemished greatness. The Self is the sole subject matter of the edanta. The Self is
always expressed as “nitya” (eternal), “suddha” (ever realized), “shuddha” (ever pure) etc, with all the
positive words expressing its nature.
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As explained with an example earlier in sloka 302, here Acharya concludes the topic, with another

example
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tasmadahankaramimarh svasatrum
bhokturgale kantakavatpratitam |
vicchidya vijiianamahasina sphutarn

bhunksvatmasamrajyasukharh yathestam |1 30711



Tasmad -therefore, Ahankaram -ego , Imam - this, Sva-shatrum — ones enemy, Bhoktu — one eating,
Gale —in the throat, Kantakavat — like a thorn, Prititam - expereinced, Vicchidya - destroying, Vignana-
maha-asina — with the great sword of immediate knowledge, Sphutam - clearly, Bhunkshva - partake,
Atma-samrajya-sukham —the bliss of ones Self empire, Yatheshtam — as desired.

Therefore destroying the ego which is ones enemy, experienced like a thorn in the throat while eating,
clearly (completely) with the great sword of immediate knowledge, and partake the bliss of ones Self
empire, as desired.

Vignana-maha-asina — with the great sword of immediate knowledge. This does not fit in the example.
The word, Viccidya, and Sphutam, lets us use the means which is possible. And as earlier, the igna is the
direct experience (aparoksha anubhava) gained by the nididhyasana (meditation).
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tato’hamadervinivartya vrttirm
santyaktaragah paramarthalabhat |
tasnirh samassvatmasukhanubhatya

purnatmana brahmani nirvikalpah [l 30811



Tata - after, Ahama-ade —the ego etc, Vi-ni-vartya — completely destroying, Vrttim —the thought
functions, San-tyakta-raga — givingup the desire, Paramartha-labhat — by the experience of the Self,
Tushnim - silent, Samasva - stay, Svatma-sukha-anubhutya — by the experience of the bliss of Self,
Purnatmana — as the infinite (complete / absolute) Self, Brahmani—in the Self, Nirvikalpa — choiceless.

Aham-ade The Ego and Vrttim - the thought functions.

Tushnim Samsava — stay silent. Without entertaining any thought or desire. Later in the next sloka
Acharya, explains that even after destroying the ego, if the mind entertains any thought, gains life.

Nirvikalpa — choiceless. The NirVikalpa here is the Samadhi, which is gained through the knowledge of
the Self. Vikalpa means with attributes, and without any attributes means without any other
association., undisturbed, unperturbed

There are two types of Samadhi in the vedanta 1. Savikalpa and 2. Nirvikalpa

1. Ignorant —who has the association with the avidya.
a. The kid who sees a wild elephant (world) in the wooden statue (Self), like
the ignorant sees the world as different from the Self.
b. Hasthe ahankara (ego) which is impure
2. Savikaplpa —the Self is experienced with the world of duality, which is seen as not
different from the Self. The world of duality and trinity is seen as the Self.
a. The experience of an elder man in the statue is the elephant along with the
knowledge of the wood which it is made of, like the one with the savikalpa
Samadhi.
b. Hasthe association with the shuddha ahankara (pure ego)
3. Nirvikalpa —where there is nothing other than the Self. thisis the “Ekatmabhava”
see sloka 281.
a. And the experience of the carpenter in the same statue is the knowledge of
the type of wood, like the one in the nirvikalpa Samadhi.
b. Hasthe ego called nirvikalpa ahankara.

Either one is an ignorant or realized, ther can be no intermediate state. Though there maybe gradation
in the purity of heart.

----308
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samulakrtto'pi mahanaharh punah
vyullekhitah syadyadi cetasa ksanam |
safijivya viksepasatarh karoti

nabhasvata pravrsi varido yatha |1 30911

Sa-mula-krta — after destroying completely, Api - even , Mahan-aham — this great (dangerous) ego, Puna
- again, Vi-ullekhita - awakened, Syat - is, Yadi - if, Cetasa — by the mind, Kshanam — for a moment, Sam-
jivya —again gaining life, Vikshepa-shatam — hundres of trouble, Karoti - creates, Nabha-svata — carried
in by wind, Pravrshi— in rainy season, Varida — rainy clouds, Yatha - like.

Even after completely destroying this dangerous ego, if is awakened again by the mind for a moment,
again (coming back to) gaining life creates hundreds of trouble, , like the rainy clouds carried in by the
winds in the rainy season.

Vi-ullekita —awakened. When the mind is involved in any thought function, the ego is awakened.
The simile is given in the sloka 172, is again used here.

Like the rain bearing clouds are carried by the wind during the summer season, the same wind brings
the rainy clods durin the rainy season.
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nigrhya gatrorahamo'vakasah
kvacinna deyo visayanucintaya |
sa eva safjivanaheturasya

praksinajambiratarorivambu |1 31011

Nigrhya - controlling, Shatro —the enemy, Ahama — of ego, Avakasha - chance, Kvacin Na —not a little,
Deya — should give, Vishaya-anu-cintaya — in the form of thinking of the sense objects, Sa - that, Eva -
itself, Sam-jivana-hetu —is the cause for awakening, Asya — for this ego, Prakshina-Jambira-taro —for the
dried lemon tree, lva Ambu — like water.

After controlling the enemy of ego, should not give even a little chance, in the form of thinking of the
sense objects, that itself is the cause for the awakening for this ego, like the water for the dried lemon
tree.

How can some thing which is destroyed comeback to life ? there are different ways, Mantra like
chintamani or sanjivini when chanted properly or with the help of the herb called sanjivini {used on sri
Lakshmana, brough by Sri Hanuman) or the water from the pitcher of Sri Brahma can bring one back to
life. In the same way, the ego can spring back to life, by the involvement with the sense objects.
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dehatmana sarhsthita eva kami
vilaksanah kamayita katharh syat |
ato'rthasandhanaparatvameva

bhedaprasaktya bhavabandhahetuh |1 31111

Deha-atma — with the body — sense organ complex, Sam-sthita — well established (identified), Eva — only,
Kami— one with lust, Vilakshana — different from it, Kamayita — lustful, Katham —how, Syat — can be, Ata
—therefore, Artha —the sense-objects, Sandhana-paratvam —always involved in thinking about the, Eva
—only, Bheda-prasaktya — by causing the duality, Bhava-bandha-hetu —is the cause for the bondage of

samsara.

One with lust is only the one who is established (identified) with the body — sense-organ complex, how
can the other who is deffferent from it (un-identified) be lustful. Therefore, always involved in thinking
about the sense-objects only is the cause for the bondage of samsara, by causing the duality.

How can one who has no identification with the body — sense-organ compelx, and always involved in
thinking about the Self, be having lust. When one is not hungry, where is the question of eating the dirt
called the objects of sense-organs.

Tthe scriptures “kim icchan kasya kamaya” (desiring what, for what purpose), “ko moha ka shoka”
(what delusion can there be, or sorrow) etc explain this.
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This sloka gives an example which is exemplified in the next sloka
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karyapravardhanadbijapravrddhih paridréyate |

karyanasadbijanasastasmatkaryarm nirodhayet |1 31211

Karya-pravardhanat — when effect grow, Bija-pravrddhi — more seeds grow, Pari-drshyate — this is seen,
Karya-nashat — with the destruction of effect, Bija-nasha —the seed also is destroyed, Tasmat - therfore,
Karyam —the effect, Nirodhayet - control.

Karya-pravardhanat Bija-Pravrddhi — when effect grow more seeds grow. When the seed germinates, it
becomes the cause for more seeds.

Karya-nashat Bija-nasha — with the destruction of effect the seed also is destroyed. When there is no
chance for the seed to sprout, then there is no more chance for the other seed to be created.

Nirodhayet - control. This is done by not letting the sprout to grow.

This sloka itself can also be understood as the exemplified too.

Karya-pravardhanat Bija-Pravrddhi — when effect of thought function grows more seeds of thought
imprints (ego) grow. The thought function, strengthens the thought imprints. More the thoughts about
the same thing, stronger are the thought imprint on the object.

Karya-nashat Bija-nasha — with the destruction of effect of thought function the seed of thought
imprints (ego) also is destroyed. When there is no chance given to the thought functions, the thought
imprint becomes weak and dies a natural death. But, it is not that the thought function does not arise,



when one does not give a chance. What is means is when we do not react to the thought functions, then
there is no thought imprint because of that.

Nirodhayet — control. By thinking only about the Self, and not being careless to think about the sense-
objects.
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Here the example is superimposed on the exemplified
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vasanavrddhitah karyam karyavrddhya ca vasana |

vardhate sarvatha purhsah sarhsaro na nivartate |1 31311

Vasana-vrddhita — by the growth of the thought imprints (ego), Karyam — the effect, Karya-vrddhya — by
the growth of the effects, Ca — and, Vasana — the thought imprints (ego), Vardhate — grows, Sarvatha —
always, Pumsa — the jivas, Samsara — samsara, Na Nivartate — does not end.

By the growth of the thought imprints (ego) the effect grows and by the growth of the effects the
thought imprints (ego) grows, and the samsara of the jiva does not end always.

---313
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sammsarabandhavicchittyai tad dvayarh pradahedyatih |

vasanavrddhiretabhyam cintaya kriyaya bahih |1 31411

Samsara-bandha-vicchityai - for the samsara bondage to be destroyed,Tad-dvayam —they two, Pra-
dahet — completely destroy, Yati — the sannyasi (the seeker), Vasana-vddhi — the growth of thought
imprints (ego), Etabhyam — of these two, Cintaya — by thinking, Kriyaya —by action, Bahi — external.

For the samsara bondage to be destroyed, the sannyasi (seeker) should completely destroy these two.
The growth of the thought imprints (ego) is by thinking and the external actions of the sense objects.

Tad-dvayam —they two. The vasana and its karya, thought imprints and its effects.

Cintaya —thinking. Thinking is an internal action. And therefore the Kriyaya — by action, is given an
adjective (visheshana) Bahi—eternal.
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tabhyarh pravardhamana sa site sarhsrtimatmanah |

trayanarh ca ksayopayah sarvavasthasu sarvada |1 31511



sarvatra sarvatah sarvabrahmamatravalokanaih |

sadbhavavasanadardhyattattrayarh layamasnute || 31611

Tabhyam — by these two (thinking and action), Pravardhamana — when it grows, Sa —the thought
imprints, Sute — gives birth to, Sam-srtim — samsara, Atmana —for the jiva, Trayanam —these three
(thought imprint, thinking and action), Ca — and, Kshayopaya - ,means to destroy, Sava-avasthasu —in all
the states, Sarvada — always, Sarvatra — everywhere, Sarvata — all situations, Sarvam — everthing,
Brahma-matra-avalokanai — seeing only the Self, Sad-bhava-vasana — through this knowledge of the Self,
Dardhyat — strengthing, Tat-trayam —those three, Layam-ashnute — gets destroyed.

By these two (thinking and action) when the thought imprint (ego) grows, it gives birth to the samsara
for the jiva. And the means to destroy these three (thought imprints, thinking and actions) in all the
states, period, place and situations is by seeing everthing as only the Self and strengthening the
knowledge of the Self those three gets destroyed.

Sava-avasthasu —in all the states. The waking, dream and deep sleep states.

Sarvada —always. At all time by negating the limitation of time (kala-paricchinna).

Sarvatra — everywhere. In all the place by negating the limitation of place (desha-paricchinna).
Sarvata —all situations. In all the situations by negating the limitation of objects (vastu-paricchinna)

Sarvam —everthing, th scripture say “sarvam khalu idam brahma” (everything is indeed Self), “idam
sarvam yad ayam atma” (all this is that Self), “ishavasyam idam sarvam” (everthing is enveloped by Self),
“sarvam brahman” (everthing is Self) etc.

Sad-bhava-vasana —through this knowledge of the Self. By cultivating the right thought imprints the
wrond or erroneous thought imprints ‘asad-bhava-vasana’ will be negated. The yoga sutra calls this
“prati-paksha-bhavanam’ (meditating on the contrary).

----315-316
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kriyanase bhaveccintanaso'smadvasanaksayah |

vasanapraksayo moksah sa jivanmuktirisyate |1 31711

Kriya-nashe — when the actions are destroyed, Bhavet —takes place, Cinta-nasha —the destruction of the
thinking, Asmad — by this, Vasana-kshaya — destruction of the thought imprints, Vasana-prakshaya —this
complete destruction of the thought imprints, Moksha —is realization, Sa —this, Jivan-mukti — liberated
while alive, Ishyate —is accepted.

When the actions are destroyed, the thinking is destroyed, when it is destroyed the though imprints are
destroyed. This complete destruction of thought imprints is called as realization. This is accepted as
liberated while alive.

The process is destruction is opposite to the process of creation. From the thought imprints the thought
function come, from this thought function, the action takes place. The reverse is the process in
destruction or control. When the action stops, the thought function ceases to exist, when there is no
thought function then there is no though imprint.

For explaination on Jivan-mukti see sloka 267.
317
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sadvasanasphartivijrmbhane sati
hyasau vilinapyahamadivasana |
atiprakrstapyarunaprabhayam

viliyate sadhu yatha tamisra |1 3181

Sad-vasana-sphurti — the thought imprints of Self, Vijrmbhane - manifests, Sati Hi — only when, Asau -
this, Vilina Api —also dissapears, Ahama adi —the ego etc, Vasana —though imprints, Ati-prakrshta Api—
when powerful (blinding), Aruna - sun, Prabhayam - light, Viliyate - dissapears, Sadhu - completely,
Yatha - like, Tamisra - darkness.

Only when the tought imprints of the Self manifeststhis ego etc thought imprints also disappears. Like,
with the powerful sun light the blinding darkness completely disappears.

More the experience of the Self, pragna, stronger the thought imprints of the Self.

Ati-prakrshta —very powerful. This if is associated with the sun, becomes an adjective‘very powerful’ for
the Aruna-prabhayam - brightness of sun ray. And when it is associated with the Tamisra —darkness, it
becomes ‘blinding or intense’ darkness.

---318
The same example and exemplified is used in a different way

THETH R EHAIATS

[ aSa N o SaNhaN

7 729 Acgfad faeal |



SEINERIEE IS bl

AR R A | R R

tamastamahkaryamanarthajalarh
na dréyate satyudite dineée |
tatha'dvayanandarasanubhatau

naivasti bandho na ca duhkhagandhah |1 31911

Tama - darkness, Tama-karyam — effect of darkness, Anartha-jalam — web of untoward troubles, Na —
not, Drshyate — are seen, Sati - when, Udite - rises, Dinesha - sun, Tatha - similarly, Advaya-ananda-rasa
—non-dual absolute bliss, Anubhutau — with the experience, Na Eva Asti —does not exist, Bandha -
bondage, Na — not, Ca - and, Dukha-gandha — residue of sorrow.

The darkness and its effect create a web of untoward troubes, and are not seen when the sun rises.
Similarly, with the experience of non-dual Absolute bliss there does not exist the bondage and not also
the residue of sorrow.

Like the darkness and its effect, we have the bondage and its effect, sorrow.

Anartha-jalam - web of untoward troubles. The troubles like not seeing the ditch, pit or the road.
---319

But if due to the prarabdha karma, the world of duality is seen, what should a knowledgeable one do
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drsyarh pratitarh pravilapayansan
sanmatramanandaghanarh vibhavayan |
samahitah sanbahirantararn va

kalarh nayethah sati karmabandhe |1 32011

Drshyam —the objects, Pratitam - perceived, Pravilapayan San - merging, San-matram — on the Self,
Ananda-ghanam — absolute bliss, Vibhavayan - meditating, Samahita San —being tranquil (established),
Bahi- external , Antaram —internal, Va - or, Kalam - time, Nayetha - spend, Sati - if, Karma-bandhe —
there is some karma residue.

Merging the perceived internal or external objects by meditating on the Self which is Absolute bliss,
spend the time being established in the Self, if there is some karma residue.

Pravilapayan — merging. This is done by seeing it as mithya during the time of manana. Now, after doing
manana and nididhyasana and gaining the “vignana” (experience), this is done by not letting loose focus
on the Self. If they are strong, then the negation can also be done.

Samahita —tranquil. Establish=ing the mind in the Self.

Karma-bandhe — karma binding. The prarabdha karma is the only karma which is leftover for the
realized. All the other karmas are burnt by the fire of knowledge. The scripture says “gnanaagni sarva
karmani bhasamasat kurute” (the fire of knowledge burns down to ashesha all the karmas). All the
karmas except the prarabdha karma is destroyed.
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pramado brahmanisthayar na kartavyah kadacana |

pramado mrtyurityaha bhagavanbrahmanahsutah || 32111

Pramado — carelessness, Brahma-nishtayam —in being established in the Self, Na —no, Kartavya —
should, Kadacana — ever, Pramada — carelesness, Mrtyu —is death, Iti Aha — so said, Bhagavan —
bhagavan, Brahmana —brahmas, Suta —son.

Bhagavan —iswara, lord. One who has the complete knowledge of the creation and destruction, the jivas
migration and transmigration and ignorance and knowledge is hbagavan

Bhramana-suta — Brahmas son, brahma is the four faced deity. Sri Sanat-sujata while teaching king
dhrtarashtra in Mahabharata says “pramadam vai mrtyum aham bravimi” (I say carelessness is death).
Eternal vigilance is the price one pays for liberty.

321

In sloka 319, Tama-tamakaryam was explained, in this sloka the order in which this “anartha”
(untoward) takes place is explained
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na pramadadanartho'nyo jianinah svasvartapatah |

tato mohastato’handhistato bandhastato vyatha |1 32211



Na - no, Pramadad — from carelesness, Anartha-anya —other untoward trouble, Gnanina —for the
knowledgeable one, Sva-svarupata — from one natural state (Self), Tata - then, Moha - delusion, Tata -
then, Aham-dhi - ego, Tata - then, Bandha - bondage, Tata - then, Vyatha - troubles.

There is no other cause of untoward trouble than caralessness from ones natural state (real nature,
Self), from it, comes delusoion, then ego, then bondage and then the troubles.

Vyatha —troubles. The trouble of birth and death.
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visayabhimukharh drstva vidvarmsamapi vismrtih |

viksepayati dhidosairyosa jaramiva priyam || 32311

Vishaya-abhimukham —turned towards external sense objects, Drshtva - seeing, Vidvamsam Api—even
the knowledgeable one, Vismrti - forgetfulness, Vikshepayati - confuses, Dhi-doshai — the defects of
intellect, Yosha — like a woman, Jaram-iva — seen like a husband, Priyam - loving.

Forgetfuleness takes place even for the knowledgeable one seeing (associated / involved with) turned
towards the external sense objects and the defects of intellect confuse him, like a woman confuses
another man (paramour) for a loving husband.

Vikshepayati — confuses. This can be understood fro the standpoint of the example and the exemplified.
Whith reference to the exemplified it creates the world of troubles as explained in the previous sloka. In



the case of the example it confuses the other person, who is not a husband as he is husband. This is
ignorance or superimposition, “atasmin tad buddhi” (in non-that the knowledge of that).

—--323
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yathapakrstarh aivalarh ksanamatrarh na tisthati |

avrnoti tatha maya prajharh vapi paranmukham | 32411

Yatha - like, Apa-krshtam -removed , Shaivalam - moss, Kshana-matram —for a moment , Na — does not,
Tishtathi - stay, Avrnoti - covers, Tatha - similarly, Maya - ignorance, Pragnam — the knowledgeable one,
Va Api - also, Parang-mukham —turned towards external sense objects.

Like the moss removed does not stay that way even for a moment and again covers the water, similarly,
the ignorance covers the knowledgeable one also, turned towards the external sense objects.

Avrnoti — covers. Should be connected with both example of water — moss and the exemplified Self -
ignorance.

See also the sloka 150.
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laksyacyutarn cedyadi cittamisad
bahirmukharh sannipatettatastatah |
pramadatah pracyutakelikandukah

sopanapanktau patito yatha tatha 1 32511

Lakshya-cyutam —slips from the goal, Cet - if, Yadi - if, Cittam - mind, Ishad - little, Bahir-mukham —
turned towards external objects, San-ni-patet — definitely falls, Tata Tata — continuously, Pramadata —
due to carelesness, Pracyuta - slips, Keli-kanduka — play ball, Sopana-panktau —in the series of staircase,
Patita - falls, Yatha - like, Tatha - similarly.

If due to carelessness the mind is turned towards external objects even if it slips a little from the goal
definitely falls continuously, similarly if due to carelessness the play ball slips in the series of staircase
falls continuously.

Pramadata — due to carelessness. This word should be connected with both the example keli-kanduka —
play ball and the exemplified Cittam - mind.

San-ni-patet — definitely (completely) falls. Sam {samyag) — completely, Ni (nitaram) —till the end, Patet
—falls. Also should be connected with both the example keli-kanduka — play ball and the exemplified
Cittam - mind.

Tata Tata — continuously. There is no chance of retrieving the mind easily, it starts falling from the Self
into each of the outer sheaths until it is identifying with the gross creation, beyond the body —sense
organ complex. Likewise, there is no chance for retrieving the ball. Starts to roll slowly in the beginning
and later gains momentum and travels in geometrical progression, where it becomes unstoppable until
it reaches the base.
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tatah svartpavibhrammso vibhrastastu patatyadhah |
patitasya vina nasarh punarnaroha iksyate |

sankalparh varjayettasmatsarvanarthasya karanam |1 327 ||

apathyani hi vasttini vyadhigrasto yathotsrjet |

Vishayeshu —in the sense objects, Avishat - applies, Ceta —the mind, San-kalpayati - thinks, Tad-gunaan
— its attributes,Samyag-san-kalpanat — from nicely thinking over, Kama - desire, Kamat — from desire,
Pumsa — for the jiva, Pravartanam - activity.

Tata —from it, Svarupa-vi-bhramsha —forgetting the Self, Vi-bhrashta — from forgetting, Tu - definitely,
Patati — slips (falls), Adha — below (down), Patitasy — for one who has fallen, Vina - without, Nasham -
destruction, Puna - again, Na Aroha —no climbing up, Ikshyate —is seen, San-kalpam —thinking (on



objects), Varjayet - avoid, Tasmat - therefore, Sarva - every, Anarthasya —untoward troubles, Karanam -
cause .

Apatyani —non-eatables, Hi - definitely, Vastuni - things, Vyadhi-grasta —afflicted by disease, Yatha - like,
Utsrjet - givesup.

For the jiva who applies the mind in the sense objects, starts thinking about its attributes, from nicely
thinking over gains desire, from desire starts activity.

Then (from it), forgetting the Self, from forgetting definitely he slips below (falls down from the Self), for
one who has fallen there is no climbing up is seen without getting destroyed. Therefore, shuld avoid
thinking about the objects which is the cause for all the untoward troubles.

Definitely like, the one afflicted with disease givesup the non-eatable things.

The whole sequence of the falling shown above “san-nipatet” is explained here in detail. Bhagavad gita
also shows similar downfall “sankalpat sanjayate kama, kamat krodha abhijayate...” (from thinking
desire, from desire anger...).

-—--326-327

By both anvaya and vyatireka (direct and indirect concomitance) (see sloka 18), the importance of
carefulness is shown
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vivekino brahmavidah samadhau |
samahitah siddhimupaiti samyak

samahitatma bhava savadhanah |1 32811

Ata - therefore, Pramadat — than the carelessness, Na - nothing, Para - greater, Asti - exist, Mrtyu -
death, Vivekina —for the knowledgeable, Brahmavida — knower of Self, Samadhau —in the samadhi,
Samahita — one focussed, Siddhim - establishment, Upaiti - attains, Samyag - complete, Samahita-atma —
focused mind, Bhava - be, Sa-avdhana — very carefully.

Therefore, nothing exists greater than the carelessness for the knowledgable one, knowler of Self in the
Samadhi (being established in the Self}). one who is focused attains compete establishment (in the Self).
Therefore, very carefully be with focused mind.

Samadhi— in the Samadhi. See sloka 169. Here the Samadhi spoken is the nirvikalpa Samadhi, where
there is no disturbance from the externl world, ie. The external world ceases to trouble the realised.

---328
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jivato yasya kaivalyarh videhe ca sa kevalah |

yatkificitpadyato bhedarh bhayamrh brate yajussrutih |1 329 11

Jivata — while living, Yasya — for whom, Kaivalyam - realization, Videhe — after death, Ca - also, Sa - he,
Kevala —is the Self, Yat-kincit — any small, Pashyata - sees, Bhedam - duality, Bhayam - fear, Brute - says,
Yaju-shruti — the yajur veda.



For whom the realization is gained while living, and he is the Self even after the death, attains fear when
he sees even a small duality the yajurveda says.

Though there is no difference in the experience of the Self, for both the jivanmukta (free while alive) and
the videhamukta (free after death). But the troubles because of the prarabdha, as explained in sloka
320, will be there for the one who is not established in the Self while alive.

The scripture say “udaram antaram kurute ata tasya bhayam bhavati” (if he sees even a iota of duality,
he gains fear) (yajurveda — taiteriya upanishad) and “mrtyo mrtyum apnoti ya iha nana iva pashyati” (he
goes from death to death, one whoc sees even an asthough difference) (yajurveda — katha Upanishad).

--329
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yadakada vapi vipascidesa
brahmanyanante pyanumatrabhedam |
padyatyathamusya bhayarh tadaiva

yadviksitarh bhinnataya pramadat |1 33011

Yada-kada Vapi - whenever, Vipaschit — knowledgeable one, Esha - this, Brahmani—in the Self, Anante -
omnipresent, Api - though, Anu-matra-bhedam — even an iota of duality, Pashyati - perceives, Atha -
then, Amushya —for him, Bhayam - fear, Tad-eva — that itself, Yad-vikshitam —that which he sees,
Bhinnataya —as different, Pramadat — due to carelessness.



Whenever this knowledgeable one perceives even an iota of duality in the Self though is omnipresent,
then for him that itself which he sees as different due to carelessness is the cause for fear.

The scripture says “dvitiyad vai bhaya bhavati” (when there is duality there is fear).

----330
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Srutismrtinyayasatairnisiddhe
drsye'tra yah svatmamatirh karoti |
upaiti duhkhopari duhkhajatarn

nisiddhakarta sa malimluco yatha |1 33111

Shruti —the vedas, Smrti —the smritis, Nyaya - sutras, Shatai - hundreds, Nishiddhe — forbidden, Drshye
sense objects-, Atra - here, Ya - one, Svatma-matim — identifies as Self, Karoti - sees, Upa-eti - attains,
Dukha-upari — above the pains, Dukha-jatam — more pain (sorrow), Nishiddha-karta —one who does
forbidden things, Sa - he, Mali-mluca — impure mind, Yatha - like.



That which is forbidden in hundreds of Vedas, Smritis and Nyayas, that one here who does the
forbidden things, identifies hisself with the sense objects as the Self, attains sorrow after sorrow (pain),
like the one with an impure mind.

The Vedas, Smritis and Nyaya (see sloka 46)

The Vedas say “mrtyo mrtyum apnoti ya iha nana iva pashyati” (he goes from death to death, one whoc
sees even an asthough difference) (yajurveda — katha Upanishad), “anyo asau anyo aham iti” (he is
different and | am different).

The Smriti like “pramadam vai mrtyum” (carelessness is death).
The Nyaya, brahma sutra adhyasa-bhashya (commentary on the super-imposition) deals with this.

Mali-mluca —impure mind. The one with the impure mind, one who has accumulated too much sin, will
experience hell.
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satyabhisandhanarato vimukto
mahattvamatmiyamupaiti nityam |
mithyabhisandhanaratastu nasyed

drstarh tadetadyadacauracaurayoh |1 33211



Satya - Truth, Abisandhana - meditation, Rata - involved, Vimukta — being free, Mahatvam - greatness,
Atmiyam — of the Self, Upaiti - attains, Nityam - eternal, Mithya — non-real,Abhisandhana - meditatation,
Rata - involved, Tu - definitely, Nashyet —is destroyed, Drshtam —is seen, Tad - that, Etat - this. Yad —
which, Acora-corayo —thief and non-thief.

On one who is involved in the practice of Truth, being free attains the eternal greatness of the Self, but
one who is involved in the meditation of the non-real definitely is destroyed this which is seen with
respect to thief and non-thief.

Mahatvam — greatness. The scriptures say “mahan bhavati manavan bhavati” (attains great name and
fame, is worshipped by all living beings).

Cora-acorayo — thief and non-thief. This is a reference to Chandogya Upanishad, whereit is explained.
Like the narco test, in olden days, the proof of being a thief or non-thief is to hold on to a red hot iron
rod. If the person is a thief, it burns and if not a thief he is not hurt.
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yatirasadanusandhirh bandhaheturh vihaya
svayamayamahamasmityatmadrstyaiva tisthet
sukhayati nanu nistha brahmani svanubhatya

harati paramavidyakaryaduhkharh pratitam || 33311



Yati —the mendicant, Asad-anusandhim —thinking about the non-self, Bandha-hetum — which is the
cause of the bondage , Vihaya - givingup, Svayam - hisself, Ayam - this, Aham Asmi Iti —as “l am”, Atma-
drshtya — Eva — seeing as only the Self, Tishtet — stay focussed, Sukhayati — brings bliss, Nanu - but,
Nishta - establishment, Brahmani—in the Self, Sva-anubhutya —through immediate experience
(knowledge), Harati - destroys, Param - ultimate, Avidya-karya — Dukham — sorrow, the effect of the
ignorance, Pratitam — which is perceived.

The mendicant, givingup thinking about the non-self which is the cause of the bondage, should stay
focused seeing hisself as only the Self as “l am”, through the immediate experience of the Ultimate
which brings bliss but only to the one who is established and destroys the effect of ignorance which is
perceived.

The immediate knowledge of the Self destroys the sorrow and bestows the bliss ate the same time.
Yati —the mendicant. It can be also accepted as the seeker (“yata prayatne” (to put effort)).

Ayam Aham Asmi Iti — See sloka 304, Idam Aham Asmi Iti.
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bahyanusandhih parivardhayetphalarh

durvasanameva tatastato'dhikam |



jhatva vivekaih parihrtya bahyam

svatmanusandhir vidadhita nityam || 334|

Bhaya-anusandhi — meditating on the external, Parivardhayet - increases, Phalam — the result,
Durvasanam — of the negative thought imprints, Eva - only, Tata Tata — more and more, Adhikam -
powerful, Jnatva - knowing, Vivekai —the knowledgeable one, Parihrtya - givingup, Bahyam - external,
Svatma-anusandhim — meditaion on the Self, Vidadhita — should practice, Nityam - always.

Meditating on the external world only produces only more and more powerful negative thought
imprints.knowing thus the knowledgeable one givingup the external should always practice meditation
on the Self.

---334

The cause — effect order from the bondage to release is explained
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bahye niruddhe manasah prasannata
manahprasade paramatmadarSanam |

tasminsudrste bhavabandhanaso



bahirnirodhah padavi vimukteh |1 33511

Bahya — external thoughts, Niruddhe —if controlled , Manasa —the mind, Prasannata — attains
tranquility, Mana-prasade —when mind is tranquil, Paramatma-darshanam — immediate knowledge of
Self (sakshatkara), Tasmin —when that , Su-drshte —is perceived clearly, Bhava-bandha-nasha —
destruction of the bondage of samsara, Bahi-nirodha — controlling the external thought, Padavi —is the
means , Vimukte — for realization.

When the external thoughts are controlled the mind attains tranquility, when the mind is tranquil
immediate knowledge of the Self is attained. When one perceives the Self clearly, the destruction of the
bondage os samsara happens. Therefore, controlling external thoughts is the means for realization.

Every system of philosophy, whether it accepts the Vedas (astika) or does not accept Vedas (nastika),
converge only in one point, control of mind. The yoga sutra starts with “yoga chitta-vrtti nirodha”
(Samadhi is cessation of thought function).

Nirodha — controlled. But the cessasation of mind is what is meant here. Because, we are talkina about
the nirvikalpa Samadhi, where the mind is a major hindarance.

Mana-prasade —when mind is tranquil. See sloka 147.

Parmatma-darshanam —immediate knowledge of Self. In other words, it is called sakshatkara. But it is
not a vision of something or other, but the clarity of knowledge of the Self.
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kah panditah sansadasadviveki
§rutipramanah paramarthadarsi |
jananhi kuryadasato'valambarh

svapatahetoh §iSuvanmumuksuh | 33611

Ka - which, Pandita — knowledgeable one, San - being, Sad-asad-viveki — discrimanator of Self and non-
self, Shruti-pramana — surrendering to the Sruti, Paramartha-darshi — clarity of the Self, Janan —
knowing;y, Hi - definitely, Kuryad - have, Asata — non-self, Avalambam - association, Sva-pata-heto —
cause for ones downfall, Shishuvad — like a child, Mumukshu —the seeker of Truth.

Definitely which seeker of Truth, being a knowledgable one, being discriminator of the Self from non-
self, having clarity of the Self, knowingly have association to the non-self which is the cause for ones
downfall, like a child.

The child is not knowledgeable, does not discriminate, without any clarity unwittingly chooses path of
danger. Catches hold of snake, runs down the staircase or hits a dog.

Shruti-pramana — surrendering to the Shruti. Shruti is the scripture (veda) and Pramana is means of right
knowledge. He has total surrender to the words of Guru and Shastra ass explained in “shraddha”.
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Through anvaya and vyatireka (direct and indirect concomitance) (see sloka 18) bondage and release is
explained
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dehadisarhsaktimato na muktih
muktasya dehadyabhimatyabhavah |
suptasya no jagaranarh na jagratah

svapnastayorbhinnagunasrayatvat || 33711

Dehadi — with body etc. Sam-sakti-mata — one who has attachment, Na — no, Mukti — realization,
Muktasya- for the realized, Dehad — body etc, Abhiamati-abhava — absence of the identification,
Suptasya — for the one sleeping, No — no, Jagaranam — there is wakingup, Na — no, Jagrata —for the
wakingup, Svapna — sleep, Tayo — from the two, Bhinna — different, Guna —attributes, Ashrayatvat —are
based.

There is no identification with the body etc for the one there is any realization, for the one who is
realized, and there is no identification with the body etc. like, for the one awake there is no sleep, and
for the one who is asleep there is no wakingup, they are based on different attributes.
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antarbahih svarh sthirajangamesu
jhana"tmanadharataya vilokya |
tyaktakhilopadhirakhandarapah

purnatmana yah sthita esa muktah |1 3381!

Anta-bahi — within and without, Svam —the Self, Stira-jangameshu —in the immobile and the mobilt
things, Jnana-atmana — absolute knowledge, Adharataya —as the substratum, Vilokya — perceiving,
Tyakta — givenup, Akila —all, Upadhi —embodiments (superimposition), Akhanda-rupa —indivisible,
Purna-atmana —infinite Self, Ya — one, Sthita — exists, Esha — he is, Mukta — realized.

Perceiving the Self within and without, in immobile and mobile and knowing it as the absolute
knowledge, which is the substratum and givingup all the embodiments, indivisible infinite Self one who
is, he is the realized.

Jnana-atmana - as absolute knowledge if it is Jnatva-atmana — knowing as the Self.

The scripture says “anta bahi ca tat sarvam vyapya narayana stita” (the Self is the one which exists
enveloping the things internal and external).

Until one is associated ith the embodiments he is not realized.
----338

Again Acharya is bringing the topic of Sarvatma-bhava (Ekatma-bhava) and how it is gained
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sarvatmana bandhavimuktihetuh
sarvatmabhavanna paro'sti kascit |
drsyagrahe satyupapadyate'sau

sarvatmabhavo'sya sadatmanisthaya |1 33911

Sarvatmana — completely, Bandha-vimukti-hetu —the means to gain release form the bondage,
Sarvatma-bhavat — other than the sarvatma-bhava, Na — no, Para — other, Asti — exists, Kascit —any,
Drshya —the objects (world), Agrahe — when not perceived, Sati —if, Upa-padyate —is gained, Asu —this,
Sarvatma-bhava —the Self of all (non-dual Self), Asya — by him, Sada-atma-nishtaya — by being
established in the Self forever.

There is no other means to gain release completely from the bondage other than the sarvatma-bhava.
This sarvatama-bhava is is gained when the objects are (world is) not perceived, by him by being
established in the Self forever.

Sarvatmabhava —is ekatmabhava as explained in sloka 281. This is shown here by the words “Drshya-
agrahe” (when the world is not perceived). Only when there Is nothing other than the Self, the world
ceases to be perceived, in the nirvikalpa Samadhi.

Sada-atma-nishtaya — by being established in the Self forever. Without being careless.
----339

This sarvatama-bhava and drshya-agrahana is ‘atma-ashraya’ (interdependent), like catch-22, this is
shown
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drsyasyagrahanarh katharh nu ghatate dehatmana tisthato
bahyarthanubhavaprasaktamanasastattatkriyar kurvatah |
sannyastakhiladharmakarmavisayairnityatmanisthaparaih

tattvajiaih karaniyamatmani sadanandecchubhiryatnatah || 3401 |

Drshya-agrahanam — not perceiving the world, Katham —how, Nu — definitely, Ghatate — possible,
Dehatmana Thisthata — for the one has identified himself as the body etc, Bhaya-artha — external
objects, Anubhava — experience, Pra-asakta — completely attached, Manasa — mind, Tat-tat-kriyam —the
respective actions, Kurvata — performing, Sanyasta — givingup, Akila — complete, Dharma — dharma,
Karma — karma, Vishaya — objects, Nitya-atma-nishta-parai — one who is established in the eternal Self or
always established in the Self), Tattva-gnai — knower of the Truth, Karaniyam —sould do, Atmani —in the
Self, Sada-anande — absolute bliss, Icchubhi — seekers, Yatnata — with effort.

How is non-perceiving the world possible, for the one who has identified himself as the body etc,
completely attached in the mind with the experience of the external objects and performing the
respective actions. The seekers therefore should by completely givingup the association with the
external dharma, karma and actions and with effort the knower of Truth should be established in the
eternal Self, in the Self which is absolute bliss.

By “Dehatmana Thisthata” (for the one has identified himself as the body etc) the knowledge is said,
with “Pra-asakta” (completely attached) desire is expressed and “Kurvata” (one who does) the action. It
is the natural progression in achieving anything, “gnana iccha pravrtti” (knowledge, desire and effort).



Dharma —dharma.

1a. Attributes like ‘'l am short / long / white / black / brahmin / kshatriya / “brahmachari”
(bachelor) / “grhasta” (house-holder) etc’, by this we understand the attributes of body-sense
organ complex.

1b. Or according to the purva-mimasakas (people following the vedic rituals) say “yagadi eva
dharma” (only the yaga etc is dharma) and “chodana-lakshana dharma” (the duties prescribed in
the Vedas are dharma), this means the vedic karmas.

Karma —karma.

2a. The prescribed duties according to 1a, above.

2b. the karmas which are prescribed in the smrti and the worldy duties.
Vishaya — objects. The objects of experience of the here or the other world.

Nitya-atma-nishta-parai — one who is established in the eternal Self or one who is always established in
the Self,
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sarvatmyasiddhaye bhiksoh krtasravanakarmanah |

samadhirh vidadhatyesa $anto danta iti Srutih |1 34111

Sarva-atmya-siddhaye — for achieving the sarvatma-bhava, Biksho —the sannyasi (mendicant), Krta-
Shravana-karmana — one who has performed the listening (from the Guru), Samadhim — nirvikalpa
Samadhi, Vidadhati — prescribes as to be practiced, Iti esha —in this way, Shanta Dhanta Iti - ‘shanta
danta’ (control of mind, sense-organs), Shruti —the veda.



For achieving the sarvatma-bhava, the sannyasi (mendicant)one who has performed the listening (from
the Guru) prescribes nirvikalpa Samadhi to be practiced, in this way the scripture ‘shanta danta’ says.

Samadhi — nirvikalpa Samadhi. Here after the nidhidhyasana, the Acharya has taken the disciple through
the Samadhi. Therefore, the samssadhi here should be accepted as nirvikalpa samaddhi, and this is
made clear in the next sloka.

Shanta Dhanta Iti - ‘shanta danta’ (control of mind, sense-organs). The Shama-adi sixfold attributes as
explained in the beginning as the eligibility, is what is said here. But here ass the seeker, has been
practicing it for a long period, it has now become his nature, and this should not be givenup.

Shruti —the veda. The bhradanyaka scripture says “shanto danta uparata titukshusamahita shradda
anvito bhutva Atmani eva atmanam pashyet” (observing the six-fold attributes, see the Self in the
individual self).
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artadhasakterahamo vinasah
kartunna Sakya sahasapi panditaih |
ye nirvikalpakhyasamadhiniScalah

tanantara'nantabhava hi vasanah |1 34211



Arudha-shakte — the established power, Ahama — of ego, Vinasha — destroy, Kartum —to do, Na - not,
Sahasa — very easy, Api Panditai — also for learned, Ye - who, Nir-vikalpa-akhya —the one called
nirvikalpa, Samadhi-niscala — established in samadhi, Tan - they, Antara — other than, Ananta-bhava —
manifold births, Hi - definitely, Vasana — thought imprints.

The power of ego when is established, is not very easy to destroy even for the learned ones. Other than
the one established in the Samadhi called nirvikalpa, because the thought iprints are definitely gained
through the manifold past births.

Panditai —the learned one. The one reffered to in the earlier sloka as ‘krta-shravana-karmana’.

Arudha-shakte — the established power. Here the power which is established is the ego, and should not
be mis-understood as the one who is Arudha in yoga (“yoga-arudha “ (established in the knowledge)),
wise man.

- 342
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ahambuddhyaiva mohinya yojayitva"vrterbalat |

viksepagaktih purusarh viksepayati tadgunaih |1 34311

Aham-buddhya — by the ego identity, Eva - only, Mohinya — the female ghost, Yojayitva — by involving in
non-self, Avrte-balat — forcefully thought functions, Vikshepa-shakti —the power of projecting,
Purusham - jiva, Vikshepayati — distracts (confuses), Tad-gunai —through its effects .

Only by the ego identity, akin to a female ghost, by forcefully involving the jiva in the thought functions
of non-self, distracts through the power of projecting and its effects.



Mohiniya —the female ghost. Like the female ghost called mohini, with its beauty distracts the person
from his goal or after being inflicted by it makes him loose the self-identity and projects its own identity.

The power of projecting too makes the jiva forget its goal and makes him confused, in being identified

with its body — sense-organ complex.
- 343

Previously through the negation of the effect removal of the cause was shown, here Acharya shows,
until and unless the cause {(power of veiling) is not destroyed completely, the effect (the power of
projecting) cannot be destroyed
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nihsarm$ayena bhavati pratibandhasanyo

viksepanarh na hi tada yadi cenmrsarthe |1 34411

Vikshepa-shakti — power of projection, Vijaya - victory, Vishama — very difficult, Vidhatum — to gain,
Nisheshenam - completely, Avarana-shakti —th power of veiling, Nivrtti-abhave —when not destroyed,
Drsg-drshyayo —the seer and the seen, Sphuta-payo-jalavat — clearly like the milk and thewater, Vibhage
—when differentiated, Nashyet — gets destroyed, Tad-avaranam —that veiling, Atmani —in the Self, Ca -
and, Svabhavat - naturally, Nis-samshayena — without any doubt, Bhavati - becomes, Prati-bandha-
shunyam — devoid of obstacle, Vikshepanam — distraction, Na - not, Hi - definitely, Tada - then, Yadi - if,
Cet - exists, Mrsharthe —in the non-self.

The power of projection is very difficult to gain victory over completely, when the power of veiling is not
destroyed. The veiling In the Self gets destroyed naturally, when the seer and seen (subject and object)
is differentiated clearly like milk and water. And it without doubt becomes devoid of obstacle if the
distraction in the non-self does not exist then.

Sphuta-payo-jalavat — like the milk and water. The bird “hamsa” (swan) seperates the milk and water
without any difficulty. In the same way, the “hamsa” or “parama-hamsa” (the mendicant) seperates the
subject, the Self from the object, the world.
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samyagvivekah sphutabodhajanyo
vibhajya drgdrsyapadarthatattvam |
chinatti mayakrtamohabandharm

yasmadvimuktastu punarna samsrtih || 34511

Samyag-viveka — right knowledge, Sphuta-bodha-janya —gained by the clear knowledge of Self, Vibhajya
- differentiating, Drg-drshya-padartha-tattvam —the true nature of seer and the seen, Chinatti -
destroys, Maya-krta-moha-bandham — the delusional bondage caused by the ignorance, Yasmat — from
which, Vimukta — one who is released, Tu - definitely, Puna - again, Na - no, Samsrti - samsara.

The right knowledge gained by the clear knowledge of the Self,differentiatin the true nature of the seer
and the seen, destroys the delusional bondage caused by the ignorance, definitely one who is released
from which does not again enter samsara.

Samyag-viveka — the right knowledge. This is the immediate knowledge of the Self, ‘expereince’ of the
Self. This is normally reffered to as ‘samyag-gnana’ in the bhashya and other places. This is not a special
type of discrimination, since it is gained from the clear knowledge, throught the grace of the Guru and
scriptures.

Chinati — destroys and Maya-krta-moha-bandham —the delusional bondage caused by the ignorance. In
this and the later slokas refer to this scripture which says “bhidyate hrdya granthi, chidyante sarva
samshaya kshiyante ca asya karmani tasmin drshte paravare” (when one sees the Self, his delusional
bondage knot of the heart is destroyed, all his doubts are destroyed, his karmas are destroyed).
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paravaraikatvavivekavanhih
dahatyavidyagahanarm hyasesam |
kirh syatpunah sarhsaranasya bijarh

advaitabhavarm samupeyuso'sya |1 3461

Para-avara-ekatva —the identity of non-duality of the Self and the individual-self, Viveka-vahni — fire of
knowledge, Dahati - burns, Avidya-gahanam — the forest of ignorance, Hi - definitely, Ashesham -
completely, Kim - what, Syat - exists, Puna - again, Samsaranasya —to enter the samsara, Bijam - seed,
Advaita-bhavam —the non-dual state, Sam-upeyusha — one who has attained, Asya - him.

Definitely the fire of knowledge of identity of non-duality of the Self and the individual-self completely
burns the forest of ignorance. For the one who has attained the non-dual state what seed exists there to
enter the samsara again?

What seed exists ? means, there is no seed, karma left.

Bhagavan in Bhagavad Gita also says “gnana agni sarva karmani bhasmasat kurute” (the fire of
knowledge burns down all the karmas).

Here “ashesham” (completely), without a residue and in the Gita sloka “sarva-karmani” (all the karmas),
should be understood. All and complete refer to the other group of karmas in the agami and the sancita
list, leaving alone the prarabdha karma. The prarabdha has started producing results, and therefore,
cannot be destroyed, should be experienced to destroy. See sloka 119 for explaination on the karmas.
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mithyajhanavinasastadviksepajanitaduhkhanivrttih 11 34711

Avaranasya —the veiling, Nivrtti - negation, Bhavati - happens, Ca - and, Samyag-padartha-darshanata —
by the realization of the Self, Mithya-gnana-vinasha —the negation of the erroneous knowledge, Tad-vad
—similarly, Vikshepa-janita-dukkha-nivrtti — negation of the sorrow that is the effect of projecting.

The negation of the veiling takes place by the realization of the Self. the negation of the erroneous
knowledge and the negation of the soor that is the effect of the projecting, similarly.

The knowledge destroys three things, the veiling, the projecting and the effect sorrow etc. there is a rule
“nimitta apaye naimittikasya api apaya” (when there is no instrumental karma (causal), the effect karma
also cannot exist).
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Tdicdd 28 TraugeaeyidgHId |

qEATEEgAdd Qded Sagh f9gaT Il 3%¢ |

etattritayarh drstarh samyagrajjusvarapavijiianat |

tasmadvastusatattvarh jiatavyarm bandhamuktaye vidusa || 34811



Etat-tritayam —these three, Drshtam - seen, Samyag-rajju-svarupa-vignanat — by the right knowledge of
the rope, Tasmat - therefore, Vastu-satatvam — the real nature of the Truth, Gnatavyam —should know,
Bandha-muktaye —for the release form the bondage, Vidusha — by the wise one.

By the right knowledge of the rope these three are seen. Therefore, the wise one should know the real
nature of the Truth, for the release from the bondage.

Etat-tritayam —these three. The knowledge destroys three things, the veiling, the projecting and the
effect sorrow etc.

a. The veiling — Example: the true nature of the rope is veiled. Exemplified: the true nature of
the Self is veiled. Mula-agnana.

b. The projecting — Exampl: the sanke is superimposed on the rope, snake is seen. Exemplified:
the world is superimposed on the Self, the world in its different manifestation is seen. Tula-
agana.

c. The effect — Example: fear, trembling etc, due the erroneous knowledge of snake on the
rope. Exemplified: the experience of sorrow, pain, pleasure etc.
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drstarh bhramasvapnamanorathesu |1 34911

Ayo-agni —iron and fire, Yogad Iva — like association, Sat-samanvayat — because association with the
Self, Matradi-rupena — in the form of the knower etc, Vijrmbhate - manifests, Dhi —the intellect, Tat-
karyam Eva — only its efffect, Tritayam — these three, Yata - like, Mrsha -illusion, Drshtam — are seen,
Bhrama-svapna-manoratheshu —in the erroneous knowledge, dream and day-dreaming.

Like the association of the iron and fire, because of the association with the Self, the intellect manifests
as the knower etc, these three are its effect only, like they are seen as illusion in the erroneous
knowledge, dream and day-dreaming.

Ayo-agni-yogavad - Like the association of fire and iron. When they are in association, the iron cannot be
distinguished separately and is seen as fire ball.

Matradi —the knower etc. The “pramata” (knower), “pramana” (knowing) and “prameya” (known) is
reffered to here. The idea of being the knower, jiva is also an illusion.

Mano-ratha —day-dreaming. This is otherwise called as mano-rajya. Imagination assuch is not an
obstacle. The upasana and dhyana on the iswara, presupposes the imagination of the form of the deity
etc. but here the fight of imagination is of the unwanted thoughts, about the oon-self. this is accepted
by all the great men as the biggest obstacle.
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tato vikarah prakrterahammukha
dehavasana visayasca sarve |
ksane'nyathabhavina esa atma

nodeti napyeti kadapi nanyatha || 3501 |

Tata - then, Vikara — the transformation, Prakrte — of ignorance, Aham-mukha — begginign from ego,
Deha-avasana —till the body, Vishayas —the sense objects, Ca - and, Sarve - all, Kshane —in moment,
Anyatha-bhavina — which become otherwise, Esha —this, Atma - Self, Na-udeti —is not born, Na-apyeti —
does not die, Kadapi - anytime, Nanyatha — does not change.

Then (from the intellect) the transformation of the ignorance beginning from the ego till the body and
all the sense objects, which become otherwise in a moment, manifest. But this Self is not born, does not
die, and does not change (transform), anytime.

Kshane —in moment, Anyatha-bhavina — which become otherwise. This is otherwise called, “drshta
nashta svabhava” (that of the nature of becoming extinct while is seen).

Self is “sat” (Truth) and the world is “asad” is proven here, in these two slokas. This is used in the sloka
252 for the inquiry or discrimination.
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nityadvayakhandacidekartpo
buddhyadisaksi sadasadvilaksanah |
ahampadapratyayalaksitarthah

pratyak sadanandaghanah paratma |1 35111

Nitya - eternal, Advaya — non-dual, Akhanda - indivisble, Cid-ekarupa — absolute bliss, Buddhi-adi — of
intellect etc, Sakshi - witness, Sad-asad-vilakshana — different from Self and non-self, Aham-pada —the
word ‘aham’ (i), Pratyaya - knowledge, Lakshitartha — derived meaning (implied or pointed meaning),
Pratyag —individual self, Sada-ananda-ghana — ever absolute bliss, Paratma — the Self.

The Self is eternal, non-dual, indivisible, absolute bliss, witnhess of the intellect etc, different from the
manifest and unmanifest, the knowledge of pointed meaning of the word ‘aham’ (l), the individual self,
ever absolute bliss {or absolute existence and absolute bliss).

By saying the Paratma is Pratyag, the ultimate statements like “aham brahmasmi” (I am the Self), “tat
tvam asi” (you are that), “ayam atma brahma” (this individual self is Self) etc are shown.

Cid-eka-rupa — absolute knowledge, Sad —absolute xistence, Ananda-ghana —absolute bliss, here it is
the “satyam gnanam anantam” which is referred. It can also be understood as sada-ananda-ghana —
absolute bliss.

Here the Sad-asad-vilakshana should be understood as different from the manifest and the unmanifest.
Because the definition of the Self cannot be the same as the definition of the Mithya (illusion) or Maya
which is “sad-asad-vilakshanam” too, see sloka 20.

Lakshyartha —implied. See sloka 247.
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After explaining the Sat and the Asat, the inquiry into it is explained
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I[ttham — in this way, Vipascit — the knowledgeable one, Sad-asad-vibhajya — differentiating the Self and
non-self, Niscitya — gaining clarity, Tattvam — of the Self, Nija-bodha-drshtya — by the light of ones
immediate knowledge, Gnatva — after knowing, Svam - oneself, Atmanam — the Self, Akhanda-bodham —
absolute knowledge, Tebhya — from it (non-self), Vimukta - released, Svayam Eva — as oneself, Shamyati
- exists.

In this way, the knowledgeable one, differentiating the Self and the non-self, gaining clarity by the light
of ones own immediate knowledge of the Self. After knowing oneself as the Self, absolute bliss and
released from it (non-self), exists as oneself.

Here the Sad-asad-vibhajya should be understood as different from the existence (Self) and non-
existence (non-self) and not as in the previous sloka, as this is talking about the discrimination and the
previous about the Self.



Knowing the Self, as the absolute knowledge stays as the Self “brhamvid brahma eva bhavati” or
“brahmaveda brahama eva bhavati” (the knower of Self is the Self) etc scriptures explaines this. He is
always the Self, before there was the ‘seeming’ association with the non-self, now after gaining release
from it, exists as the Self without any obstacle.

----352

N A ™

FE ST RN ISTEde] |

~ ~ ha¥ N ¢
HATIATS [dhedd WSEHWII ERtll
ajidnahrdayagranthernihéesavilayastada |

samadhina'vikalpena yada'dvaitatmadaréanam || 35311

Agnana - ignorance, Hrdaya - heart, Grante - knot, Nis-shesha - completely, Vilaya - destroyed, Tada -
then, Samadhina —through the samadhi, Avikalpena — by nirvikalpa, Yada - when, Advaita-atma-
darshanam —immediate knowledge of the non-dual Self.

When the immediate knowledge of the non-dual Self is gained, through the nirvikalpa Samadhi the knot
of ignorance of the heart is completely destroyed.

Again after explaining the asat and sat, and taking us through the process of inquiry the Acharya re-
establishes the iomportance of the nirvikalpa Samadhi.

Hrdaya-granti —the knot of the heart. The knots of the thought imprints. This is also called as “chid-jada
granthi” (the knot of the Self and the non-self).
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tvamahamidamitiyar kalpana buddhidosat
prabhavati paramatmanyadvaye nirvisese |
pravilasati samadhavasya sarvo vikalpo

vilayanamupagacchedvastutattvavadhrtya || 35411

Tvam — ‘you’, Aham —‘I', Idam — ‘this’, Iti —lyam —in this way, Kalpana —the imagination, Buddhi-doshat
—due to the the defect of the intellect, Prabhavati - manifests, Parama-atmani —in the absolute Self,
Advaye — non-dual, Nir-visheshe - attributeless, Pra-vilasati - manifests, Samadhau —in the samadhi,
Asya — for him, Sarvo - all, Vikalpa - manifestations, Vi-layanam — complete destruction, Upagacchet -
attains, Vastu-tattva —the true nature of the Self, Avadhrtya — by establishing.

The different imaginations of ‘', ‘you’ and ‘this’ manifests due to the defect of the intellect, when in the
Samadhi the attributeless, no-dual absolute Self manifests by establishing in the true nature of the Self,
all the manifestations attains complete destruction.

Tvamand Idam instead of Aham and Tvam is an order as seen in the Brahma Sutra introduction bhashya
“yushmad asmad pratyayao’.

Vilayam — complete destruction. The creation merges or re-enter (‘abhivishanti’ as said in the taiteriya
Upanishad). The destruction of the superimposed or imagined cannot be in anyother way. Staying as the
substratum is the destructin.
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Shanta —shama, Danta - dama, Param - complete, Uparata - uparati, Kshanti-yukta - titiksha, Samadhim
- samadhana, Kurvan - practicing, Nityam - always, Kalayati - expereinces, Yati —the mendicant, Svasya -
ones, Sarva-atma-bhavam - ekatmabhava, Tena — by it, Avidya - ignorance, Timira-janitan — cataract
created, Sadhu - completely, Dagdhwa - burning, Vikalpan — manifestations, Brahma-akrtya — as the Self,
Nivasati - exists, Sukham - bliss, Nishkriya — activityless (existence), Nirvikalpa — changeless (knowledge).

The mendicant experiences ones ekatmabhava {(Uno Self), by practicing shama, dama, complete
uparathi, titiksha and samadhana. By it, burning completely the manifestations created by the cataract
of ignorance exists as the existence, knowledge and blissful Self.

See sloka 22 — 26, for explanation on the shama — samadhana. Here except shraddha all the other six-
fold accomplishments are speceified. But shraddha is important among all, therefore, we should take
the word ‘param’ as shraddha and not as an adjective for ‘uparati’. Bhagavan in bhagawad Gita says
“shraddhavan labhate gnanam” (the one endowed with shraddha gains knowledge).



Sukham —absolute bliss, Nishkriya — absolute Existence Nirvikalpa —absolute knowledge, here it is the
“satyam gnanam anantam brahma” or “sat chid anandam brahma” which is referred.
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samahita ye pravilapya bahyarn
grotradi cetah svamaharn cidatmani |
ta eva mukta bhavapasabandhaih

nanye tu paroksyakathabhidhayinah |1 3561 |

Samahita — through the samadhi, Ye - who, Pravilapya - merging, Bahyam — external world, Shrotradi —
the ears etc (sense organs), Ceta - mind, Svam-aham —ones ego, Cidatmani—in the Self, Te - they, Eva -
only, Mukta — are released, Bhava-pasha-bandhai —from the bondage of the samsara, Na Anye —not
someone, Tu - definitely, Parokshya-katha-abhidhayina — who blabber with the bookish knowledge.

Those who through the Samadhi merging the external world, sense objects, mind and ones ego in the
Self only they are released from the bondage of the samsara, and, definitely not someone who blabber
with the bookish knowledge.



Bahyam — external world. Right from the first created space, all the other elements and their
modifications are accepted here.

Shrotradi —the ears etc. by the ‘etc’ all the other sense organs are understood.

Parokshya-katha-abhidhayina —who blabber with the bookish knowledge. Someone without the
immediate knowedge of the Self, but has the mediate knowledge from the study of the scriptures.
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upadhibhedatsvayameva bhidyate
copadhyapohe svayameva kevalah |

tasmadupadhervilayaya vidvan

vasetsada'kalpasamadhinisthaya |1 35711

Upadhi-bhedat — because of the different embodiments, Svayam Eva — oneself , Bhidyate - differs, Ca -
and, Upadhi-apohe — when the embodiment is negated, Svayam Eva - oneself, Kevala — remains non-

dual, Tasmad - therefore, Upade - embodiment, Vilayaya — for the negation, Vidvan — the learned one,
Vaset - should stay, Sada - always, Akalpa-samadhi-nishtaya — being established in nirvikalpa Samadhi..



One differes because of the embodiment, and when the embodiment is negated oneself remains non-
dual. Therefore, the learned one should always stay being established in the nirvikalpa Samadhi for the
negation of the embodiment.

See sloka 99 for explanation on upadhi.
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sati sakto naro yati sadbhavarh hyekanisthaya |

kitako bhramararh dhyayan bhramaratvaya kalpate |1 358 ||

Sati —if (in the Self), Sakta - attached, Nara - jiva, Yati - attains, Sad-bhavam — the Self, Hi - definitely,
Eka-nishtaya —thorough establishment, Kitaka - worm, Bhramaram - wasp, Dhyayan - meditating,
Bhramaratvaya — becoming the wasp, Kalpate — capable.

If the jiva is attached to the through establishment (in the Self) definitely attains the Self, like the worm
meditating on the wasp is capable in becoming the wasp

Sati —if, in the Self. sati can be accepted as the “adhikarane sati” (if (in the substratum)), meaning
becomes if and is connected with the Sakta, it becomes if attached, then the samadhi will be “akshepa
labhya” (gained from the previous sloka, through expectation of incompleteness). If the satiis accepted
as ‘in the Self’ then it will be, attached in the Self.

Nara — Jiva. Normally means man, here to not distinguish between the seeker we always accept as the

jiva.



Here the use of the Kitaka and Bhramara is in tuene eith the worldy logic, often quoted in the vedantic
textx, “bhramara Kitaka nyaya”(the logic of the worm and the wasp). Here this is shown to prove, if the
worm which is not the wasp, can become the wasp by meditating on it, why not the jiva, which is in
reality the Self.
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The same example and exemplified (as always), is used In the reverse order (in previous foirst the
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kriyantarasaktimapasya kitako
dhyayannalitvarh hyalibhavamrcchati |
tathaiva yogi paramatmatattvarn

dhyatva samayati tadekanisthaya || 35911

Kriyantara — anyother action, Asakti — attachment, Apasya — givingup, Kitaka —the worm, Dyayan —
meditating, Yatha — like, Alim —the wasp, Hi — definitely, Alibhavam —the state of wasp, Rcchati — gains,
Tatha Eva — In the very same way, Yogi —the yogi, Paramatma-tattvam — the Self, Dhyatva — meditating,
Sam-ayati — clearly attains, Tad-eka-nishtaya — through the establishment on that.



Givingup the attachment to anyother action, the worm meditating on the wasp definitely gains the state
of the wasp, in the very same way, the yogi meditating through the establishment on the Self, clearly
attains that.

Kriyatara, Asakti and Apasya is common for the worm and the yogi. There should not be any attachment
with anyother thing, action or not.

Yogi —the yogi. One who practices the Samadhi yoga of nirvikalpa. And this should not be understood as
the practicioner of the yoga school of meditation.
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ativa suaksmarh paramatmatattvarn
na sthaladrstya pratipattumarhati |
samadhinatyantasusiksmavrtya

jhatavyamaryairatiSuddhabuddhibhih |1 36011

Ativa — grossly (very), Sukshmam — subtle, Paramatma-tattvam —the Self, Na — not, Sthula-drshtya —
with the grosser vision, Pratipattu — to attain, Arhati —is capable. Samadhina —through the Samadhi,
Atyanta-su-sukshma-vrttya — through exteremly subtle thought function, Gnatvyam —should be known,
Aryai — the respectful, Ati-shuddha-buddhi-vrttibhi — with extremely pure intellect (mind).



Very subtle Self is not capable to be attaied with the grosser vision, it should be known by the respectful
one with exteremly pure intellect attained,, through the Samadhi attained extremely subtle thought
function.

Sthula-drshtya — with grosser vision. Here the grosser vision is the one which is involved with the
external sense-objects. And not purified by the practice of single-pointed meditaion. Or it can be
understood as the vioson which objectifies everything, including the Self. See also sloka 340.

Arya —the respectful. Has npthing to do with the class or creed, as Acharya has in a previos sloka
negated the identification with it and will be doing in some later sloka too, “jati kula ..”.
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yatha suvarnam putapakasodhitarh
tyaktva malarh svatmagunarh samrcchati |
tatha manah sattvarajastamomalarh

dhyanena santyajya sameti tattvam || 36111

Yatha — like, Suvarna —the gold, Puta-paka-shodhitam — purified by heating on the fire, Tyaktva —
givingup, Malam — the impurities, Svatma-gunam —its real nature, Sam-rcchati — clearly attains, Tatha —



similarly, Mana —the mind, Sattva-raja-tamo-malam —the impurities of sattva, rajas and tama
attributes, Dhyanena —through meditation, Sam-tyajya — completely giving, Sam-eti — clearly attains,
Tattvam —the Self.

Like the gold when purified by heating on the fire, clearly attains its true nature by givingup the
impurities. Similarly, the mind too through meditation, completely givingup the impurities of sattva,
rajas and tama attributes, clearly attains the Self.

The gold is heated on fire to remove the impurities, like copper etc, which is added to make the
ormanents, as the pure gold cannot be molded as desired.

It was said, the tamas is purified by both etc in a previos sloka, see sloka 278.

The thought function which is attained by the meditation is called “akhanda-akara-vrtti” (the thought
function of the Self), is the shuddha-sattva which destroys all the other attributes and thereby destroys
the “mula-agnana” (primal ignorance). Though it is a vrtti, it is different from anyother vrtti. Each vrtti
has two parts 1. Vrtti vyapti and 2. Phalavyapti

1. wvrtti vyapti —association with the thought function. All the though functions has the
vrttivyapyatva in them. If there is no association wihe the vrrti there is no gnana of any
object.

2. Phala vyapti —association with the “akara” (form). This is only in the case of the
objectificaition by the vrrti, in the form of the object it is associated.

Since, there if no form of the Self, there can be no phala vyapti.

Gnana (Self) cannot be opposed to the ignorance, since it is the substratum and the cause, there will be
no creation (seeming), which is accepted as vyavaharika. But only through the “vrtti avacchina
pratibimbita va chaitanya” (the knowledge accosiated or reflected upon the vrtti) is the one opposed to
ignorance, and is the cause of its negation.
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nirantarabhyasavasattadittharm
pakvarh mano brahmani liyate yada |
tada samadhih savikalpavarjitah

svato'dvayanandarasanubhavakah |1 36211

Nirantara — by continuously, Abhyasavashat — practicing, Tad-ittham —that in this way, Pakvam —
purified, Mana — mind, Brahmani —in the Self, Liyate merges, Yada — when, Tada —then, Samadhi —
Samadhi, Sa —that, Vikalpa-varjita — without any disturbance, (OR Savikalpa-varjita — devoid of the
savikalpa Samadhi), Svata —in itself, Advaya-ananda-rasa-anubhavaka —cause for the experience of
non-dual bliss.

When by continuously practicing that (Samadhi) in this way, the mind which is purified, merges in the
Self, then, that Samadhi is without any disturbance (devoid of the savikalpa Samadhi), is in itself the
cause for the experience of the non-dual bliss.

Yoga sutra clearly says “sat u dirghakala nairantaryena..” (This Samadhi should be practiced for a longer
period and continuously..).

The scripture says “raso vai sa, rasm he eva labdhva anandhibhavati” (it is the absolute bliss, attaining
this he becomes the absolute bliss).

- 362

The result of the Samadhi is explained in this sloka
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samadhina'nena samastavasana-
granthervinaso'khilakarmanasah |
antarbahih sarvata eva sarvada

svartpavisphurtirayatnatah syat || 36311

Samadhina —through Samadhi, Anena — this, Samasta-vasana-granthe-vinasha - the knots of the heart
(thought imprints) is destroyed, Akila-karma-nasha — all the karmas are destroyed, Anta-bahi — within
and without, Sarvata — everywhere, Eva — and, Sarvada — ever, Svarupa-visphurti — the experience of the
Self, Ayatnata — without any effort, Syat — happens.

Through this (nirvikalpa) Samadhi, the knots of the heart are destroyed, all the karmas are destroyed,
within, without, everewhere and ever the experience of the Self happens without any effort.

The ‘knots of the heart’ is explained in the sloka 353.

Svarupa-visphurti —the experience of the Self. this should not be confused with the experencer-
expereince-expereinced kind of experience. Like some give an example of the sugarcandy not able to
taste itself, and therefore like an ant someone should be experiencing this bliss etc. this is not so,
because the Acharya refutes this idea with the next word Ayatnata — without effort, the experience of
something other than the Self, needs some effort, but if it is oneself, there is no effort.
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sruteh Satagunarh vidyanmananarh mananadapi |

nididhyasarh laksagunamanantarh nirvikalpakam || 3641|

Shrute — from listening, Shata-gunam —hundred folds, Vidyat — understand, Mananam —the reflection,
Mananad Api — even from reflection, Nididhyasanam — meditation, Laksha-gunam —onle lac times,
anantam —infinite, Nirvikalpakam — nirvikalpa Samadhi.

Understand from listening (to the scriptures) the reflection is hundred folds, even from reflection the
meditation is onle lac times, and the result of the nirvikapa samadhhi is infinite.

One comes to the state of listening, due to thousands of punya karmas acquired in the past birth; the
scripture says “shravaya api bahubhir ya na labhya” (that which many even had not gained the
listening).

And, only a mind which is focused and had the knowledge through the listening an be eligible to do
“manana” (reflection). This was shown by the Acharya himself, when he praises the ability of instant
reflection in the disciple.

Therefore, the meditaion gained through the constant reflection is ever very rare.

But, the ‘state’ of the nirvikalpa Samadhi, has no end, the other states come to an end in the next stage,
shravana in manana etc but there is nothing beyond nirvikapa therefore it is termed ‘ananta’. And it is
incomparable, there is nothing similar to it or even comparatively closer, therefore it is termed as
“ananta” (infinite) result giver.
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nirvikalpakasamadhina sphutarh
brahmatattvamavagamyate dhruvam |
nanyatha calataya manogateh

pratyayantaravimiéritarh bhavet |1 36511

Nirvikalpa-samadhina — through the nirvikalpa Samadhi, Sphutam —clearly, Brahma-tattvam —the
immediate knowledge of the Self, Avagamyate —is gained, Dhruvam — definitely, Na Anyatha - not
through anyother means, Calataya — because it is unstable, Manogate —function of the mind, Pratyaya-
antara — with the other thoughts, Vimishritam — mixed, Bhavet — it becomes.

Only through the nirvikalpa Samadhi clearly the immediate knowledge of the Self is gained, and not
through anyother means. Since they are unstable, and the funtion of the mind becomes mixed with the
other thoughts.

Na Anyatha —not through anyother means.The scripture says “na anya pantha vidyate ayanaya” (there
is no other path to know this Self).

Calataya — it is unstable. The other methods like the chanting of mantra or meditating on the other
objects creates different thought functions, and therefore the “mano-gate” the minds nature, will gets
focusless by associating with these other non-self thoughts. The other methods, at the best, leads to the
purity of the mind, thereby aiding to be established in the Self.
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atah samadhatsva yatendriyah san
nirantaram $antamanah pratici |
vidhvarhsaya dhvantamanadyavidyaya

krtarh sadekatvavilokanena || 3661 |

Ata —therefore, Samadhatsva — practice Samadhi, Yata-indriya — controlling the sense organs, San — by,
Nirantaram — continuously (always), Shanta-mana — with control of mind, Pratici — on the individual self,
Vidhvamsaya — completely destroy, Dhvantam —the samsara (darkness), Anadi — beginingless, Avidyaya
—of ignorance, Krtam — created, Sad-ekatva — the non-dual Self, Vilokanena — vision {immediate
knowledge).

Therefore practice the nirvikalpa Samadhi, by always controlling the sense organs and the mind, on the
individual self. And completely destroy the samsara (darkness) created by the beginingless ignorance, by
the vision (immediate knowledge) of the non-dual Self.

Control of sense organs is the practice of the Dama, and this leads to being established in the control of
mind, Shama.



Here after explaining about the shama and dhama Acharya goes to the final of thesix-fold attributes
Samadhi. This was explained in the sloka 355, here by saying the first two and the final stage, all that is
inbetwen is implied.

Dvantam Anadi-avidyaya-krtam, by this the mula-avidya (primal ignorance) is reffered to.

Vilokanena —vision. The scripture says “drshyate tu agraya buddhya” (perceives with a subtle intellect)
etc.

Here in the beginning, Acharya asks one to place the mind on the “pratici” (individual Self) later says to
destroy the darkness of ignorance by the vision of Selfthe “sad-ekatva vilokanena”. How can placing the
mind on the something (individual self), be the means for the vision of someother thing (Self)? Here the
non-duality of the individual and ultimate Self is displayed.

- 366

As always the means to it is explained in the next coming slokas, here the “vikeka” (discrimination) is
explained
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yogasya prathamadvararh vannirodho'parigrahah |

nirasa ca niriha ca nityamekantagilata || 36711

Yogasya — of the yoga, Prathama-dvaram = first door (step / stage), Vak Nirodha —the control of speech,
Aparigraha —non accepting (more than required), Nir-asha — devoid of desire, Ca —and, Nir-iha —non
action (in the desire propelled), Ca - and,Nityam —always, Ekanta-shilata — habit of staying alone.



The first stage of the yoga (Samadhi) is control of speech, control of mind, non-acceptance (more than
required), devoid of desire, non action (in the desire propelled karmas) and always in the habit of
staying alone.

Here the control of body, sense organs and mind is specified as the first stage.in the words of yoga sutra,
Yama, Niyama and Asana.

Yogasya — of the yoga. The root “yujir samadhau” {in Samadhi), is accepted and not “yujir yoga” (to join).

367

Control of the body, sense organs and mind is a stage for Samadhi, how can staying alone be useful is
explained here
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ekantasthitirindriyoparamane heturdamascetasah
sammrodhe karanarh §amena vilayarh yayadaharmvasana |
tenanandarasanubhttiracala brahmi sada yoginah

tasmaccittanirodha eva satatarh karyah prayatno muneh |1 36811



Ekanta-sthiti — staying alone, Indriya-uparamane — for the control of sense organs (dama), Hetu —
means, Dama — Dama, Cetasa —the mind, Samrodhane — controlling, Kraranam — means, Shamena —
through Shama, Vilayam — destruction, Yayat — attains, Aham-vasana —the ego (thought prints), Tena —
by it, Ananda-rasa-anubhuti — experience of the bliss, Acala —steady (undisturbed), Brahmi — of the Self,
Sada — always, Yogina —for the yogi, Tasmat — therefore, Citta-nirodha — control of the mind, Eva —only,
Satatam — always, Karyam — practiced, Pryatna — greater effort, Mune — by the sage.

Staying aloneis the means for the control of the sense organs )called dama), and dama is means for the
controlling of mind (called Shama), through the Shama the ego attains the destruction, through this one
experiences the bliss of the Self steadiy and undisturbed. Therefore only the control of mind should be
practiced with greater effort by the sage.

Ekanta —alone, means without any association to the world or the socital bindings.

Muni—the sage. Here the person who practices “mauna” (silence), through the control of the organ of
speech as explained earlier is muni Or the person who practices “mananat muni” (the reflection is called
muni).

---- 368

Practice of the Dhama and Dama is given importance, for attaining the nirvikalpa Samadhi. This process
is explained in another sloka
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vacarh niyacchatmani tarh niyaccha
buddhau dhiyarh yaccha ca buddhisaksini |
tarh capi parnatmani nirvikalpe

vilapya §antirh paramarh bhajasva || 36911

Vacam —the speech, Niyacca - place, Atmani —in the mind, Tam —that (mind), Niyacca - place, Buddhau
—in the intellect, Dhiyam —the intellect, Yaccha — place, Ca —and, Buddhi-sakshini —in the witness of
intellect, Tam — that (witness), Ca Api—and also, Purna-atmani —in the absolute Self, Nirvikalpe —
attributeless, Vilapya - merging, Shantim —the peace, Paramam - ultimate, Bhajasva - expereince.

Place the speech in the mind, place that mine in the intellect, place the intellect in the witness of the
intellect and that witness also merging in the absolute Self, the attributeless and experience the
ultimate peace.

Yacca and Niyacca — place. The control or restraining of one in the other, by givingup the activity of the
former and staying only with the later is explained. It can be understood as merging or even identifying
the former with the later, understanding it as non different.

Buddhi-sakshini —the witness of the intellect. As we have explained the sakshiis not the True nature of
the Self. because the sakshiis “avidya vrtti avacchinna / pratibimbita caitanya” (the conciounsess
associated / reflected upon the thought function of the ignorance).

- 369
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dehapranendriyamanobuddhyadibhirupadhibhih |

yairyairvrttehsamayogastattadbhavo'sya yoginah |1 37011

Deha —body, Prana —vital air, Indriya — the sense organ, Mana — mind, Buddhi-adibhi — and the intellect
etc, Upadhi —the embodiment, Yai Yai — with whichever, Vrtte — the thought functions, Samayoga — has
clear (complete) association, Tat Tat — with all that, Bhava —identification, Asya —this, Yogina — yogi.

With whichever embodiment like, body, vital air, sense organ, mind or the buddhi, the thought function
(of mind) is in complete association, this yogi has identification with all that.

Here in Samayoga — here “Yujir yoga” (to join) is accepted and not in Samadhi meaning. With whichever
he is associated because of the identification with that, yogi gains the troubles pertaining to that state.
Associated as though with each of the “kosha” (sheath).

---370
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tannivrttya muneh samyak sarvoparamanarh sukham |

sandréyate sadanandarasanubhavaviplavah |1 3711



Tat —that, Nivrttya — by negation, Mune —the sage, Samyag — nicely, Sarva-uparamanam — the
cessation of all (objects / non-self), Sukham — bliss, Sam-drshyate — experienced, Sada-ananda-rasa-
anubhava — experience of absolute bliss, Viplava — complete.

For the sage, by the negation of that the bliss of the cessation of all (non-self) is nicely ecpereinced,
which is the complete experience of the absolute bliss.

The bliss (sukham) of the cessation of all the non-self is the experience of the absolute Self.
—-371

After explaining “viveka” (discrimination), now from here “vairagya” (dispassion) is explained, for the
samadhi, in the next two slokas
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antastyago bahistyago viraktasyaiva yujyate |

tyajatyantarbahihsangar viraktastu mumuksaya |1 37211

Anta-tyaga - renouncing the internal, Bahi-tyaga — renouncing the external, Viraktasya Eva —only for the
dispassionate, Yujyate — possible, Tyajati — renounces, Anta-bahi-sangam —the association with the
internal and external, Virakta Tu — definitely the dispassionate, Mumukshaya — desiring the realization.

The internal and the external renounciation is possible only for the dispassionate one. Definitely the
dispassionate one renounces the association for the internal and the external for the desire of
realization.
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What is meant by “anta” (internal) and “bahi” (external) is explained here in this sloka
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bahistu visayaih sangarh tathantarahamadibhih |

virakta eva Saknoti tyakturh brahmani nisthitah |1 37311

Bahi —the external, Tu — definitely is, Vishayai — with the sense objects, Sangam — association, Tatha — so
similarly, Antar - the internal, Ahama-adibhi —the ego etc, Virakta Eva —only the dispassionate,
Shaknoti — is eligible, Tyaktum —to renounce, Brahmani —in the Self, Nishthita — by being established.

The external definitely is the sense objects, similarly the internal is the ego etc, by being established in
the Self, only the dispassionate is eligible to renounce.

Bahi —the external explained as the Vishaya — the sense objects. This is in general, with respect to the
sloka which explained the sense objects as worse than the poison, and went on to explain the
association of each one causes destruction. But, the body, ones and the others, wealth are considered
here, “putridi eshana” and “vittadi eshana”.

Anta —the onternal is explained as the ego etc. Here the third in the “eshana” (attachment) is said, the
attachment to the name and fame, “Loka eshana”. The name and fame are of the mind. Only when the
mind accepts some thing as good or bad there is a reaction.
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vairagyabodhau purusasya paksivat
paksau vijanihi vicaksana tvam |
vimuktisaudhagralatadhirohanarh

tabhyarh vina nanyatarena sidhyati || 37411

Vairagya-bodhau — both the dispassion and discrimination, ourushasya —for the jiva, Pakshivat — like for
the bird, Pakshau —two sides (the wings), Vijanihi —understand, Vicakshana —intelligent one, Tvam —
you, Vimukti — the release, Saudhagraha-tala-adhirohanam — travelling (flying) over a very beautiful
landscape, Tabhyam —those two, Vina — without, Na anyatarena —by no other means, Siddhyati —is
achieved.

O intelligent one, you understand, this dispassion and discrimination to be two sides (wings) for the jiva
like for the bird (the wing is), without those two and no other means can the release and flying over
beautiful landscape, respectively, is achieved.

Without balance, a man cannot stand nor can the bird fly. These viveka and vairagya are like those two
sides.

Bodha —is viveka, discrimination.

As explained in sloka 22, “Viveka without Vairagya will lead to dryness, mere blabbaring. And vairagya
without Viveka will lead to stubberness (stupidity)”.



In the Yoga sutra, it is said “abhyasa-vairagyabhyam tan nirodha” (only through practice (of
discrimination) and dispassion, can the Samadhi be canined). “Nirodha” is control, and it is for gaining
the Samadhi.

---374

The cause — effect relation of the dispassion and the realization is explained
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atyantavairagyavatah samadhih
samahitasyaiva drdhaprabodhah |
prabuddhatattvasya hi bandhamuktih

muktatmano nityasukhanubhuatih |1 37511

Atyanta-vairagyavata —for a jiva who has the ultimate dispassion, Samadhi, - is nirvikalpa Samadhi,
Samahitasya Eva — only for the one in Samadhi, Drdha-prabodha —is doubtless immediate knowledge,
Prabuddh-tatvasya Hi — only for the one with doubtless immediate knowledge of Self, Bandha-mukti —is
the release from the bondage (samsara), Mukta-atmana — for the one who is released, Nitya —eternal,
sukha —bliss, Anubhuti — experience.



For the jiva who has the ultimate dispassion is nirvikalpa Samadhi, only for the one in Samadhi is the
doubtless immediate knowledge, only for the one with the immediate knowledge of the Self is the
release from the bondage (samsara) and for the one who is released is the eternal bliss (absolute bliss)
experience.

Ultimate dispassion -> Nirvikalpa Samadhi -> Immediate knowledge - > Release -> experience of
bliss.

It is said in the Bhashya “carama vairagya moksha lakshanam” (the mark of realization is ultimate
dispassion) and here in the sloka 69 too the same idea is presented.
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vairagyanna parar sukhasya janakarh pasyami vasyatmanah
taccecchuddhataratmabodhasahitarh svarajyasamrajyadhuk |
etaddvaramajasramuktiyuvateryasmattvamasmatpararh

sarvatrasprhaya sadatmani sada prajiiarh kuru éreyase || 3761 |

Vairagyat —than vairagya, Na — nothing, Param — greater, Sukhasya — bliss, Janakam — cause, Pashyami —
see (perceive), Vashyatmana — for the one with body - sense organ under control, Tat — that, Cet —if,



Shuddhatara — purer, Atma-bodha-sahitam — along with the Self knowledge, Svarajya Samrajya Dhuk —
producer of ones kingdom of Self, Etat — this, Dvaram —is the means, Ajasram-mukti-yuvate —
attainment of eternal realization, Yasmat — since, Tvam — you, Tasmat —therefore, Sarvatra —from
everthing, Asprhaya — without attachment, Sad-atmani— in the absolute Self, Sada — always, Pragnam —
nirvikalpa samadhi, Kuru — do, Shreyase — for realization (greater welfare).

| don’t perceive anything greater than the vairagya as the cause for the ultimate bliss, for the one who
has the body — sense organs under control, that if is along with the purer Self knowledge, is the
producer of ones own kingdom of Self. Since this is the means for the attainment of the eternal
realization, therefore, you should for gaining realization, without attachment in anything always be in
the nirvikalpa Samadhi of the absolute Self.

Param — greater. Can be understood with both as the adjective for vairagya or as the adjectified,
ultimate Self.

Shuddhaara — purer. This is in comparative degree rather than the superlative degree “shuddhatama”,
because thie comparison is with that which is accepted as the purest of all.

Yuvate —though may mean, for the damsel or lady, better to be understood as attainment, “yu mishra
amishranayo” (to connect and separate). Because the topic is of the vairagya, and asking you to
understand from the standpoint of damsel will be like asking one not to remember about monkey while
taking medicine for cure.
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asarh chinddhi visopamesu visayesvesaiva mrtyoh srti-
styaktva jatikulasramesvabhimatirh mufcatidaratkriyah |
dehadavasati tyajatmadhisanarh prajfiarh kurusvatmani

tvamh drastasyamalo'si nirdvayapararh brahmasi yadvastutah |1 37711

Asham — desire, Chindi — destroy, Visha-upameshu — compared to the poison, Vishayeshu —the objects,
Esha - This, Eva —only is, Mrtyo —the deaths, Srti - path, Tyaktva — givingup, Jati-kula-ashrameshu-
abhimatim — the identification with the lineage, family, order of life etc, Munca — giveup, Durat-kriya —
from far the activity, Dehadau —in the body etc, Asati — non-self, Tyaja — giveup, Atma-dhishanam —the
identification as Self, Pragnam — Samadhi, Kurusva — practice, Atmani — in the Self, Tvam — you, Drshta
Asi —are the Seer, Amalo Asi — are devoid of impurity (are pure), Nirdvaya — non-dual, Param —ultimate,
Brahma Asi — are Self, Yad-vastuta —in reality.

Destroy the desire for the objects which is compared to the poison, this (object) is the only path for the
death. Givingup the identification with the lineage, family, order of life etc, giveup the activities from far
away, giveup the identification of Self in the non-self body etc and practice Samadhi in the Self, you are
the seer, you are pure, you are ultimate non-dual, you are the Self, in reality.

In this sloka the Acharya gives the instruction of the mahavakyas as explained in the scripture, “tat tvam
asi” (you are that)

The identification is explained in different stages, the identification with the external objects, the
identification with the ideas of mind, the identification with the body — sense organs.
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laksye brahmani manasarh drdhatararh sarhsthapya bahyendriyarh
svasthane vinivesya niécalatanuscopeksya dehasthitim |
brahmatmaikyamupetya tanmayataya cakhandavrttyanisam

brahmanandarasarh pibatmani muda $anyaih kimanyairbhréam |1 37811

Lakshye —in the goal, Brahmani —the Self, Manasam —the mind, Drdhataram - strongly, Samstapya -
placing, Bahyendriyam — the exernal sense organs, Svasthane —in its respective places, Viniveshya —
nicely placing, niscala — steady, Tanu — body, Upekshya — givingup, Deha-sthitim — maintaining of body,
Brahma-atma-aikyam —the identity of the individual self with the Self, Upetya —attaining, Tanmayataya
— being in that, Ca Akhanda-vrttya Anisham —and always through the Akhandakaravrtti (the thought
function of the Self), Brahmananda-rasam —the bliss of the absolute Self, Piba —drink, Atmani—in the
Self, Muda — happilly, Shunyam —useless, Kim —what, Anyai — other, Brsham — confusions.

By placing the mind strongly in the goal of the Self, nicely placing the external sense organs in its
respective places, nicely placing the body steady, givingup the maintenance of the body, attaining the
identification of the individual self with the Self and being that Self always through the akhandakara
vrtti, drink the bliss of the absolute Self happily in the Self, what is the other useless confusion.

The instruction is given in three levels and understood in three ways —

1. the mind, speech and body grossly Or
2. the shama, dama and uparati as in the Vedanta Or
3. the yama, niyama and asana as in the yoga.

---378

The last statement, “shunyai kim anyai brahmai” is explained in this sloka



IECH R Al 3 @RI |

FrdAICH G &Y A-HhRIOT Il 9% |1

anatmacintanarh tyaktva kasmalarh duhkhakaranam |

cintayatmanamanandartaparh yanmuktikaranam |1 37911

Anatma-cintaman —thinking about the non-self, tyaktva — givingup, Kashmalam —impure, Dukha-
karanam — cause for the sorrow (pain), Cintaya — meditate, Atmanam — On the Self, Ananda-rupam —the
absolute bliss, Yad — which is, Mukti-karanam — cause for realization.

Givingup thinking about the non-self which is the cause for the sorrow (pain), meditate on the Self, the
absolute bliss which is the cause for realization.

The Anyaishunaibrsham is the useless thought of the non-self.

Kashmalam —impure. The impurity is the karma producing the experience of the non-virtue, or in other
words the sin.

Anatmacintanam => cause for the sorrow (samsara).
Cintaya-atmanam => cause for realization (moksha)

379

The “cintayaOatmanam” in the previous sloka is explained here
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esa svayafjyotirasesasaksi
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laksyar vidhayainamasadvilaksana-

makhandavrttya"tmataya'nubhavaya |1 3801 |

Esha — this, Svayam-jyoti — self-effulgent, Ashesha-sakshi — witness of everthing, Vigna-koshe —in the
intellect sheath, Vilasati —shines, Ajasram — eternally, Lakshyam —the goal, Vidhaya Enam — making this,
Asad-vilakshanam — different from the non-self, Akhanda-vrttya — through the akhandakara vrtti,
Atmataya — as the Self, Anubhavaya — perceive (immediate knowledge / experience).

This self-effulgent, witness of everything, shines eternally in the intellect sheath, experience this Self,
making this the goal, which is different from the non-self, through the akhandakara vrtti

----380

What is this Akhandavrtti, is explained in this sloka
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etamacchinnaya vrttya pratyayantaradanyaya |

ullekhayanvijaniyatsvasvarapataya sphutam |1 38111

Etam —this Self, Acchinnaya — non-differentiated, Vrttya — through thought function, Pratyayantara-
shunyaya — without any other thought function, Ullekhayan —meditating, Vijaniyat — know, Sva-
svarupataya — as ones own Self, Sphutam — clearly.

Meditating on this Self, through the non-differentiated thought function, without any other thought
function, know it clearly as ones own Self.

Acchinna - Akhanda-vrtti — non-differentiated thought function. This is the vrtti which is the effect of the
contemplation, which is the contemplation or meditation on the Self, “nidhidhyasanam”, see sloka 46.

Sva-svarupataya —as ones own Self. this should not be the knowledge as the Self is here or there ot even
this or that. But it should be known as ‘me’-> ‘I'. as ones inherent nature.

Sphutam — clearly. Here the clarity is the immediate knowledge.
---381

What should one do after gaining the Self as ones own inherent nature? Is explained in this sloka
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Atra —here (in the Self), Atmatvam — the individual self, Drdhi-kurvan — making stronger the
identification, Aham-adishu —in the ego etc, Sam-tyajan — givingup completely, Udasinataya —asa
witness (unconcerned), Teshu —in them (ego etc), Tishtet — stay, Ghata-pata-adivat — like pot, cloth etc.

Making stronger the indentification of the individual self Here (in the Self), givingup the ego etc
completely and stay as witness (unconcerned) in them (ego etc) like pot, cloth etc.

Like the inert pot, cloth etc does not have any self-identity (ego), one should stay.
Udasinataya —unconcerned. A witness is the one who does not take any sides, therefore as the witness.

Teshu —in them. Even after they are givenup, due to the karma, if they are perceived.
---382

The process of staying in the Self or staying as witness is explained in this sloka
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viSuddhamantahkaranarh svarape
nivedya saksinyavabodhamatre |
Sanaih Sanairniécalatamupanayan

purnarhtvamevanuvilokayettatah |1 38311



Vishuddham —totally purified, Antakaranam — mind, Svarupe — in the Self, Niveshya — placing, Sakshini —
in the witness, Ava-bodhamatre — which is absolute knowledge, Shanai Shani — slowly, Niscalatam —
steadiness, Upanayam —gaining, Purnatvam —infinite, Eva — only, Anu-vi-lokayet — continuously
perceive, Tata — thereafter.

Placing the totally purified mind in the Self, the witness, tha absolute knowledge. Slowly gaining
steadiness thereafter, continuously perceive only the infinite Self.

Vishuddham —totally purified. It was said earlier, tamas through rajas and sattva, rajas by sattva and the
sattva too with the pure Self. this complete purity is what is referred here.

Anuvilokayet — continuously perceive. Perceiving the Self, without any other thinking or association.
----383
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Deha -body , indriya — sense organs, Prana —vital air, Mana - mind, Aham-adibhi —ego etc, Sva-agnana-
klprtai — product of ones ignorance, Akhilai - all, upadhibhi —the embodiments, Vimuktam — relieved of,
Atamanam —the individual self, Akhanda-rupam —the non-dual, Purnam —infinite, Maha-akasham Iva —
like the external space, Avalokayet — perceive.

Relieved of all the embodiments like the body, sense organs, vital air, mind, ego etc, that are the
product of ones own ignorance, perceive the individual self, the non-dual and infinite like the external

space.

Deha...adibhi - See sloka 370.
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The example “mahakasham iva” is explained with the exemplified
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gaganamupadhisatairvimuktamekam |
bhavati na vividharh tathaiva Suddham

paramahamadivimuktamekameva |1 38511



Ghata — pot, Kalasha —jar, Kusula —drum, Suci-mukhyai — ear of the needle, Gaganam — space, Upadhi—
embodiment, Shatai — hundreds, Vimuktam —relieved, Ekam — one, Bhavati —becomes, Na —not,
Vividham — manifold, Tatha — similarly, Eva — only, Shuddam —pure, Param — ultimate Self, Ahama-adi —
ego etc, Vimuktam — relieved, Ekam Eva —is only one.

When relieved of the hundreds of embodiments like the pot, jar, drum, ear of the needle etc, the space
becomes one not manifold, similarly the pure ultimate Self when relieved of the ego etc embodiments,
is definitely one.
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The “upadi-adibhi” with the “adibhi” (etc), what and all to be taken is explained
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brahmadistambaparyanta mrsamatra upadhayah |

tatah parnarh svamatmanarh pasyedekatmana sthitam |1 3861 |

Brahmadi — right from the Brahma (creator / first born), Stamba-paryanta —till the smallest of creature
(or a grass), Mrshamatra —is only illusion (non-self), Upadhaya —the embodiments, Tata — therefore,
Purnam —infinite, Svam — oneself, Atmanam —individual self, Pashyet — perceive, Ekatmana - as the
Self, Sthitam — exists.

All the embodiments right from the Brahma (first born) till the smallest of creature (or a grass), is only
illusion (non-self), therefore, perceive oneself, the individual self existing as the infinite Self.



Brahma — here the reference is the the creator. This is the first born, also referred to as the
hiranyagarbha and who is identifies himself with all the gross bodies.

----386

How when the upadiis negated, the self alone remains, is explained in thei sloka
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Yatra — where, Bhrantya — due to confusion, Kalpitam —imagined (superimposed), Tad-viveke —when
discriminated, Tat-tanmatram — that is only itself (substratum), Na Eva — never, Tasmad — from it,
Vibhinnam — different, Bhrante — when the erronwous knowledge, Nashe —is destroyed, Bhati — shines,
Drshta —is seen, Ahi-tattvam — the reality of the snake, Rajju —the rope, Tadvad — similarly, Vishvam —
the world, Atma-svarupam —is in reality the Self.



Where due to the erroneous knowledge is superimposed, when discriminated that (substratum) remains
itself as itself and never different from it, when the erroneous knowledge is destroyed, the reality of the
snake shines and the rope is seen. Similarly, the world is in reality the Self.

In the first two lines the logic is explained. When the superimposition is negated, only the substratum
for it remains. In the next one and half line Acharya explains this with the example, and the last partis
the exemplified.
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Svayam — oneself, Brahma —is the brahma, Svayam — oneself, Vishnu —is vishnu, Svayam — oneself,
Indra —is indira, Svayam — oneself, Shiva —is shiva, Svayam — oneself, Vishvam —is the world, Idam -
this, Sarvam - all, Svasmad —from oneself, Anyat - different, Na - not, Kincana - anything.

Oneself is the Brahma (creator), oneself is the Vishnu (sustainer), oneself is the indra (nourisher),
oneself is the shiva (destroyer) oneself is the all this creation, there is nothing different from oneself.

Brahma, Vishnu, Indra and Shiva are the different deities in the creation cycle. Brahma being the
creator, Vishnu being the sustainer, indra being the nourisher and the shiva being the destroyer of the
creation. And that created is explained as “sarvam idam vishvam” (all this creation).

The scripture says “neha nana asti kincana” (there is definitely nothing manifold), “ekam eva advitiyam
brahmam” (one only non-dual is Self) statements and the experience of the Rishi Vamadeva in



chandogya “aham manu abhavam surya ca” (iam the manu (first born) and the sun god), “sarva khalu
idam brahma” (all this is Self).

Svayam — Oneself. The individual self is nothing bu the Self.
---- 388

After explaining with reference to the others, the same idea is explained with reference to oneself
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Anta — within, Svayam —oneself, Ca Api —and also, Bahi — without, Svayam — oneself, Ca —and, Svayam —
oneself, Purastat —in front, Svayam — oneself, Eva — only, Pascat — behind, Svayam — oneself,, Hi —
definitely, Avacyam —right, Svayam — oneself, Api —also, Udicyam — left, Tatha — similarly, Uparishtat —
above, Svayam —oneself,, Api —also, Adhastat — below.

Oneself is within an also oneself is without, also oneself is in the front and oneself is also behind,
definitely oneself is in the right and oneself is in the left, similarly oneself is above and oneself is below
too.



The chandogya says “brahma eva idam amrtam, purastat brahma...” (the Self is eternal, which is
before...). The same idea is presented here. Purusha sukta also says “antar bhisca tad sarvam vyapya
narayana sthita” (pervading everything internal and external the Self exists).
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All that which is seen as different with respect to others or oneself is nothing but the Self is explained in
this sloka
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tarangaphenabhramabudbudadi
sarvam svartpena jalarh yatha tatha |
cideva dehadyahamantametat

sarvam cidevaikarasarm visuddham |1 3901 |

Taranga —wave, Phena —foam, Bhrama — whirlpool, budbuda-adhi —the bubbles etc, Sarva —all,
Svarupena — in reality, Jalam — water, Yatha — like, Tatha - similarly, Cid —the consciousness (absolute
knowledge), Eva — only, Dehadi — right from the body, Ahamantam —till the ego, Etat — all this, Sarvam —
all, Cid-eka-rasam — onle non-dual Self, Vishuddam — pure.



Like the waves, the foam, the whirlpool, the bubbles are all in reality only water, similarly, right from the
body till the ego all this is only the consciousness, pure non-dual Self.

Example and exemplified, to show that all this is only the transformation of the Self. Since, all these are
superimposed on the Self which is the substratum, and the superimposed has, as shown, no different
existence other than the substratum, all this is only the Self.
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sadevedarh sarvam jagadavagatarh vanmanasayoh
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vadatyesa bhrantastvamahamiti mayamadiraya || 39111

Sad — Self, Eva — only, Idam —this, Sarvam — all, Jagad — world, Avagatam — perceived, Vak -Manasayo - —
the organ of speech and the mind, SAta — from the Self, Anyat — different, Nasti Eva — nothing definitely,
Prakrti —the primal ignorance, Para —ultimate , Simni — limit, Sthitavata — that which exists, Prthak —
different, Kim —what, Mrtsnaya — from the clay, Kalasha —jar, Ghata — pot, Kumbha-adi — the pitcher
etc, Avagatam — perceived, Vadati - says, Bhranta —the confused (deluded), Tvam —you, Aham —|, iti —
so, Maya-madiraya —intoxicated by the liquor of Maya.



All this world perceived through the organ of speech and the mind is only the Self, there is nothing
different from the Self, that which exists in the ultimate limit of the primal ignorance, Are the jar, pot,
pitcher etc perceived as different from the clay. Intoxicated by the liquor of Maya, the deluded says, as
you and .

The scripture “sad eva idam agra asit” (only the Self existed, before the creation) “sarvam khalu idam
brahma” (all this is indeed Self).

Vak Manasayo — with the organ of speech and mind. The scripture says “yata vaco nivartante aprapya
manasa saha” (from where the organ of speech with the mind return without holding the Self). Here it is
said whatever is seen is nothing but the Self.

Para-simni—in the ultimate limit. Here the word “para” (ultimate) can be understood also with
reference to the mundaka shruti “dve vidye veditavye para ca apara ca” (two different knowledge
should be known, para and the other apara). The para is explained as the things of the world and the
world, and the apara is that through whith the Self is understood.

The perception of anything different from the Self is because of delusion, and is the cause of the
samsara, was explained before.

---391

FRATEHRTERTT 7 Awaidfd Jfd: |

T gauiecd freanamaigad 1 3R

kriyasamabhiharena yatra nanyaditi rutih |

braviti dvaitarahityarnh mithyadhyasanivrttaye |1 39211

Kriya-samabhiharena — repeatedly, Yatra Nanyat Iti — ‘where there is nothing’, Shruti —the scripture,
Braviti — says, Dvaita-rahityam —absence of the duality, Mithya-adhyasa —the erroneous
superimposition, Nivrttye —to remove.



Repeatedly the scripture says “where there is nothing’ the absence of the duality, to remove the
erroneous superimposition.

The chandogya says ‘yatra na anyat pashyati, na anyat shrunoti, na anyat vijanati sa bhuma” (where one
does not see another, hear another, know another is the all-pervading Self).

And the same scripture again says ‘yatra anyat pashyati, anyat shrunoti, anyat vijanati sa alpam” (where
one sees another, hears another, knows another is the limited).

And, “na alpe sukham asti, yo vai bhuma tad vai sukrtam” (there is no bliss in the limited, that which is
all-pervading is the absolute bliss”, the taiteriya also says “satyam gnanam anantam brahma” (the Self is
existence, knowledge and all-pervading), and this “anantam” (all-pervading) is interpreted as absolute

bliss.
—--392
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Akasha-vad — like the space, Nirmala — pure, Nirvikalpam - absolute, Nissima — limitless, Nispandana —
actionless, Nirvikaram - changeless, Anta-bahi-shunyam —devoid of within and withot, Ananyam — not
different, Advayam — non-dual, Svayam — oneself, Param — ultimate, Brahma — Self, Kim —what, Asti —
exists, Bodhyam —to be taught.

Like the space, oneself is, pure, absolute, limitless, actionless, changeless, devoid of within and without,
non-different, non-dual and is the ultimate Self. what is there to be taught.

The kashmiri shaivism says the creation is due to the “spanda” (movement / shiver / action) of the Shiva.
This is negated by the word “nisspandana”.

Kim —what, Asti — exists, Bodhyam — to be taught. The beginning question of any disciple in the scripture
is “kasmin nu bhagavo vignate sarvam idam vignatam bhavati” (knowing which onething, everything is
aswell known). Knowling the cause all this which is merely an effect, superimposition is as well known.
To show this the Acharya says, what is there more to be taught.
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Though he asks ‘what more needs to be know?’”, the Acharya explains it out of compassion
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vaktavyarh kimu vidyate'tra bahudha brahmaiva jivah svayarm

brahmaitajjagadaparanu sakalarh brahmadvitiyarh $rutih |



brahmaivahamiti prabuddhamatayah santyaktabahyah sphutarm

brahmibhuaya vasanti santatacidanandatmanaitaddhruvam || 39411

Vaktavyam —to be said, Kimu —what, Vidyate — exists, Atra — here, Bahudha — in many ways, Brahma—
the Self, Eva —only, Jiva — jiva, Svayam — oneself, Braha — the Self, Etat —this, Jagat — world, Aparanu —
till the atoms, Sakalam — everything, Brahma —is the Self, Advitiyam — non-dual, Shruti — the scripture
says, Brahma Eva Aham Iti — ‘l am only the Self’, Prabuddha -the knowledgeable one, Sam-tyakta —
completly givenup, Bahya — external world, Sphutam — clearly, Bhrahmibhuya — being the Self, Vasanti —
exist, Santata-Vid-Ananda-Atmana — as existence, knowledge, bliss , Etat — this, Dhruvam — definitely.

What more is to be said here in different ways, the individual self is itself the Self, everthing from the
world till the atom is only the non-dual Self, the scripture says ‘l am only the Self’, the knowledgeable
ones who have completly givenup the world clearly exist being definitely as this existence, knowledge
and bliss Self.

Brahma—the Self, Eva — only, Jiva — jiva, Svayam — oneself, this pertains to the ultimate statement in the
form of instruction, “tat tvam asi” (you are that).

Brahma Eva Aham Iti — ‘l am only the Self’, pertains to the ultimate statement in the form of experience,
“aham brahma asmi” (I am the Self).

Bhrahmibhuya — being the Self, Vasanti — exist, Santata-Vid-Ananda-Atmana — as existence, knowledge,
bliss , Etat —this, Dhruvam — definitely, pertains to the experience of the knowledgeable one, as the
scripture says “brahmavid brahma eva bhavati” (the knower of Self is verily the Self).

Santatam — always. With reference to the scripture “sat cid ananda brahma” the Self is, existence,
knowledge, bliss) should be understood as existence. Existence is eternal, “trikala abadyatvam sat”
(existence is that which is non-negateble in all three periods).
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jahi malamayakoée’handhiyotthapitasarn
prasabhamanilakalpe lingadehe'pi pascat |
nigamagaditakirtirh nityamanandamdartim

svayamiti pariciya brahmartpena tistha |1 39511

Jahi - destroy, Mala-maya-koshe —in the sheath of the mass of impurity, Aham-dhiya — due to the
identification (ego) , Utthapita - born, Asham - desire, Prasabham-anilakalpe — similar to the air, Linge-
dehe —the subtle body, Api - also, Pascat — later (afterward), Nigama —the vedas, Gadita - expressed,
Kirtim - greatness, Nityam - eternal, Ananda-murtim — absolute bliss, Svayam Iti — as oneself, Pariciya —
understanding (inquiring), Brahmarupena — as the Self, Tishta - exist.

Destroy desire born of identification in the sheath of the mass of impurity, later the subtle body also,
which is similar to the air, understanding the eternal, absolute bliss the greatness of which the vedas
express as oneself, stay as the Self.

Malamayakoshe - in the sheath of the mass of impurity. See sloka 287, where Acharya refers to the
body as ‘malamamsamaya’.

Anila-kalpe —iike the air. The air travels from one place to other always, and does not stay constantly in
one place, in the same way, the lingasharira also travels always, wherever the jiva goes. Or, it could be
understood, like the air is formless the lingasharira which is also formless.
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The cause of bondage and the cause of the release, is again explained in ther words
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yadatmanarh suddharh kalayati §ivakaramacalam

tada tebhyo mukto bhavati hi tadaha srutirapi |1 39611

Shava-akaram — form of corpse, Yavad - until, Bhajati — worship (identify). Manuja - jiva, Tavad —till
then, Ashuci - impure, Parebhya — from others, Syat — will be, Klesha - troubles, Janana - birth, Marana -
death, Vyadhi - disease, Nilaya — abode, Yada - when, Atmanam —the Self, Shuddham - pure, Kalayati —
knows (gains), Shiva-akaram — the auspicious form, Acalam - changeless, Tada - then, Tebhya —from
them, Mukta - released, Bhavati - is, Hi - definitely, Tad - that, Aha - says, Shruti —the scriptures (Veda),
Api - also.

Until the jiva worships (identifies) the the form of corpse, body till then one is impure, there will be
troubles from others, and is abode of birth, death, disease. When one knows the pure, auspicious form,
changeless Self, then he is released from them (troubles) definitely, the shruti also definitely says that.

Shava-akaram — form of the corpse. The jiva gives life to the body, when the jiva , which is essentially the
Self, consciousness), has no association the body is of the form of a corpse. And therefore jiva is called
“shivakaram” (auspicious form), when there is no jiva the body becomes untouchable, and if there is any
association, a headbath with the dress worn is prescribed by the smrti texts.



Parebhya —from others. When one is impure, association with that person is negated, from this many
troubles arises. Even to the extent of discommunicating from the community (similar the sanction on
the state).

The scriptures “tarati shokam atmavid, papmanam tarati” (the knower of Self crosses the ocean of
samsara, sin), “ashariram va santam na punya-apunye sprshata” (one who is not embodied, him the
virtue and vice does not affect).
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Svatmani—in the Self, Aropita - superimposed, Ashesha - complete, Abhasa —shadow (apparent), Vastu
- object, Nirasata — by negating, Svayam - oneself, Eva - only, Param - ultimate, Brahma - Self, Purnam -
infinte, Advayam —non-dual, Akriyam - activityless.

By the negation of all the apparent superimposed objects in the Self only, oneself stays as the infinite,
non-dual and activityless ultimate Self.

This idea is repeated many a time. See sloka 150.

Since the Self is infinite, it is non-dual, duality implies non-infinity. And, since it is non-dual it is
activityless, only when there is something else other that the Self, there can be activity, to gain it or
ward it off.
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samahitayam sati cittavrttau
paratmani brahmani nirvikalpe |
na dréyate kascidayarh vikalpah

prajalpamatrah parisisyate yatah |1 398 1|

Samahitayam — made tranquil, Sati — when, Citta-vrttau — the thought functions, Para-atmani —in the
ultimate Self, Brahmani —the Self, Nirvikalpe —in the absolute, Na - not, Drshyate —is seen, Kascit -
anything, Ayam - this, Vikalpa - duality, Prajalpa-matra — only speech, Parishishyate - remains, Yata -
since.

When the thought functions are made tranquil (destroyed) in the ultimate Self, the Self, the absolute,
nothing of this duality is seen, and therefore remains only speech.

Chitta vrtti — the thought functions are the mind, and when the thought functions are made tranquil,
thoughtless. This thoughtless state is not as in the Samadhi of a yogi, where the thoughts get merged in
the self, to resurface later. But, it is destroyed, or in other words, is made into the Self.

Prajalpa-matra — only speech. The scripture says “vacarambhanam vikara namadeyam” (the nam and
objects are but transformations of speech). When the reality of the effect is understood, it merges in its
cause, the speech. for the one in savikalpa Samadhi, the objects of the world are seen, but the



knowledge immediately removes / negates the association with it. But in the nirvikalpa Samadhi, the
world has no existence, but the seeming transactions are similar to the learned one saying ‘the sky is
blue’.
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How is the world turned into mere speech?, this is explained in this sloka. In the next four slokas the
impposibiity of anything other than Self is explained, in the next three slokas through the Yukti Pramana
(logic) it is shown
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nirvikare nirakare nirviese bhida kutah |1 39911

Asat-kalpa — akin to non-real, Vikalpa — diffent things, Ayam —this, Vishvam — world, Iti - like, Eka-vastuni
- in one thing (absolute Self), Nirvikare — transformationless, Nirakare —formless, Nirviseshe —
speacilityless (is without any modification), Bidha — manifold or duality, Kuta — where.

This world of differences which is similar to the non-real, in the absolute Self, which is
transformationless, formless and speacitlityless where can there be differences (duality).

Nirvikara, Nirakara and Nirvishesha — explains the vijatiya, sajatiya and swagata differences. Only if there
are transformations the differences arising in different objects is possible - vijatiya. Only if there is for,
the differences of the forms of same type is possible — sajatiya. And, only if there is a speaciality the
differences arising in the same object is possible.

Nirvishesha - is without any modification. Without attribute, the attributed is “karya” (effect), which is
non-self.



Bhida — duality. The differences in the object are superimposed, on the one non-dual Self.
----399

After negating the world of duality, the trinity is negated in the Self
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nirvikare nirakare nirvisese bhida kutah |1 40011

Drshtu —the seer, Darshana — seeing, Drshya-adi — seen, Bhava-sunya — devoid of these states, Eka-
vastuni -in one thing (absolute Self), Nirvikare — transformationless, Nirakare —formless, Nirviseshe —
speacilityless, Bidha — manifold or duality, Kuta — where.

In the absolute Self devoid of the seer, seing and seen etc states, which is transformationless, formless
and speacitlityless where can there be differences (duality).

Drshtu-darshana-drshya — seer, seing, seen. By the Adi(etc), all the other trinity, like knower, knowing,
known, is negated.
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Kalparnava —in the final deluge, Iva — like, Atyanta — completely, Paripurna —infinite (totally filled), Eka-
vastuni -in one thing (absolute Self), Nirvikare — transformationless, Nirakare —formless, Nirviseshe —
speacilityless, Bidha — manifold or duality, Kuta — where.

Similar to the final deluge, where all this is totally covered by water, in the absolute which is
transformationless, formless and speacitlityless where can there be differences (duality).

According to the scriptures, during the deluge, the world is filled with water. Unlike the other
philosophies where the deluge will take place through different elements, here it is only water.

Water covers the whole land mass, and only water is paripurna — “parita purna” {covered in all sides)

Paripurna — both covered in all sides and infinite. Therefore, is vonnected with the example and the
exemplified.
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Tejasi —in the light, Iva — like, Tama — darkness, Yatra — where, Pralina — merged, Brhrantikaranam —the
cause for erroneous knowledge, Advitiye — in the non-dual, Pare —ultimate, Tattve - Truth, Nirviseshe —
speacilityless, Bidha — manifold or duality, Kuta — where.

Where the darkness merges in the light, similalarly the cause for erroneous knowledge merges in the
ultimate Truth, speacitlityless where can there be differences (duality).

Here the word “pralinam” (merging), though literally is correct, should be understood as the
destruction. And moreso, when it is connected with the exemplified, where the cause for erroneous
knowledge merges In the Self. because, “vilaya” (merging) means “karanatmana avasthanam” (existing
in causal state) and “uccheda” / “nasha” (destruction), is complete annihilation of the ignorance.
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After explaining the nonOduality through logic, Acharya goes on to prove the same with Anubhava
Pramana {(experience)
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Eka-atmake- in one Self, Pare — ultimate, Tattve - Truth, Bedha — manifold or duality, Varta —talk of,
KAtham — how, Vaset —is possible, Sushuptau —in the deep sleep, Sukha-matrayam —in absolute bliss,
Bheda — duality, Kena — by whom, Alokita — perceived.



In one Self, ultimate truth, how is the talk of duality possible. In the absolute bliss of deep aleep, who
has perceived the duality?
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Na —not, Hi — definitely, Asti — exist, Vishwan —the world, Para-tattva-bodhat — before (or after) the
knowledge of the ultimate Truth, Sad-atmani — in the absolute Self, Brahmani —in the Self, Nir-vikalpe —
devoid of duality, Kala-traye — In all the three periods, Na — not, api — even, Ahi —snake, lkshita —is seen,
Gune —on the rope, Na — not, Hi — definitely, Ambu-bindu — drop of water, Mrga-trshnikayam —in the

mirage.

The world definitely did not exist before the knowledge of the ultimate Truth, in the absolute Self, in the
Self devoid of duality, in all the three periods. Also, definitely the snake is not seen on the rope and drop
of water in the mirage, in all the three periods.



Kala-traye — all the three periods, is common for both the examples and exemplified.

Para-tattva-bodhat — since is in the fifth case (ablative), it could be understood with reference to the
past of the feature.

- 404
In the next sloka, the final pramana of the three, and of all, Shruti Pramana (scripture) is shown
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Maya-matram — only illusory, Idam — this, Dvaitam — duality, Advaitam —nn-duality, Paramathat —in
reality, Iti — so, Brute — says, Shruti —the Vedas, Sakshat — directly, Sushuptau — in the deep sleep,
Anubhutaye —is experienced.

The duality is only illusory and the reality is non-duality, thus proclaims the Vedas directly, , and this is
experienced directly in the deep sleep.

Sakshat — directly. This can be understood with referenct to the example and the exemplified.
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Ananyatvam — non-different, Adhishtanat — from the substratum, Aropyasya — for the superimposed,
Nir-ikshitam —is perceived, Panditai - by the learned, Rajju-sarpadau —in the case of rope — snake etc,
Vikalpa —the difference, Bhranti-Jivana- exists due to the delusion.

The superimposed is perceived by the learned as not different from the substratum, the difference as in
the case of rope — snake etc, exists due to the delusion.

Panditai —the learned. Is common for both the example and the exemplified, as is nirikshitam —is
perceived.
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The essence is explained through anvaya and vyatireka (direct and indirect concomitance)
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Citta-mula — mind is the cause, Vikalpa — duslity, Ayam — this, Citta-abhave — with the absence of the
mind, Na —no, Kascana- anything, Ata —therefore, Cittam — the mind, Samadehi — destroy, Pratyag-rupe
—in the individual self, Para-atmani —that is the Self.

Mind is the cause for this duality, with the minds absence no duality exists. Therefore, destroy the mind
in the individual self, that is the Self.

Here the pratyag-rupa and the paratma is shown as the same, as in the scripture “ayam atma brahma”
(this individual self is Self)

Samadhehi — practice the nirvikalpa Samadhi. That is the destruction of the mind or in other words, the
mind has become Self.
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In the next three slokas Acharya explains the nature of the Self, which is experienced in the Samadhi
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hrdi kalayati vidvan brahma parnarh samadhau |1 40811

Kimapi — something, Satata-bodham — eternal knowledge, Kevala-ananda-rupam — only absolute bliss,
Nirupamam — devoid of example (similarity), Ati-velam — beyond time, Nitya-muktam — ever free, Nir-
iham — activityless, Nir-avadhi — limitationless, Gagana-abham — like the space, Nishkalam — impurityless,
Nir-vikalpam — dualityless, Hrdi —in the heart, Kalayati — understands, Vidvan —the knowledgeable one,
Brahma — Self, Purnam —infinite, Samadhau —in the samadhi.

Something that is eternal knowledge, absolute bliss, similarityless, beyond time, ever free, activityless,
limitationless, like space impurityless, dualityless, the infinite Self the knowledgeable one understands in
the heart in the Samadhi.

Kimapi — something. Because the Self is “nishprakarakam” (non-qualified or non-attributed), therefore
cannot be called as “this’ or ‘that’.

The words Satata-bodham — eternal knowledge, Kevala-ananda-rupam —only absolute bliss, Ati-velam —
beyond time are the “sat chid anandam” or “satyam gnanam anantam” (existence, knowledge and bliss.
That which is ativelam - beyond time, is absolute existence.

Gagana-abham —like the space, can be connected with the Nir-avadhi — limitationless and / or
Nishkalam —impurityless. Since, all the other systems of philosophy and laymans knowledge is the space
is eternal, limitless.

Nishkalam —impurityless. There is a version (pata-bheda) with Nishphalam — not associated with result.
The Self is not associated with the punya or the papa, “gnana agni sarvakarmani bhasamasat kurute”
(the fire of knowledge destroys all the karma).
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hrdi kalayati vidvan brahma ptarnar samadhau 140911

Prakrti — the cause, Vikrti —the effect, Shunyam — devoid of, Bhavana — imaginations, Atita — beyond,
Bhavam — nature, Samarasam —unchanging, Asamanam — without any equal, Mana-sambandha —
related with measurements / comparisons (or the association with the Pramana), Duram —faroff,
Nigama-vacana-siddham — accomplished through the statements of the Vedas, Nityam — eternal, Asmat-
prasiddham — known to oneself, Nir-vikalpam — dualityless, Hrdi —in the heart, Kalayati — understands,
Vidvan —the knowledgeable one, Brahma — Self, Purnam —infinite, Samadhau —in the samadhi.

Devoid of being the cause and the effect, its nature is beyond imaginations, unchanging, without any
equal, not releated from faroff with the measurements / comparisons {or the association with the
pramana), accomplished through the statements of the vedas, eternally known to oneself, dualityless
(devoid of modification), the infinite Self the knowledgeable one understands in the heart in the
Samadhi.

Prakrti-vikrti-shunyam — devoid of cause of effect. There is no cause for the Self to be vikrti, and it is not
cause for anything to be prakrti. Though the Self is explaiied as the “abhinna nimitta upadana karana”
(both material and instrumental cause), it is with reference to the ignorance. since Self is Asanga (non-
attached).

Since it is devoid of the cause and effect, it is Bhavaa-atita-bhavam —its nature is beyond the the
imagination. That which cannot be classified as cause or an effect therefore cannot be imagined.

Since it is beyond imagination, we need to explain, is it ever changing in nature. What changes
ceaselessly can also not be imagined. Therefore, samarasam — unchanging.



Unchanging like what, to explain this asamanam — without any equal. It has nothing equal to show a
similarity.

Since it is without any equal, we may ask to understand through comparison, greater than what or lesser
than what. To dismiss this idea it is said, Mana-sambandha-duram —beyond comparison or there is no
Pramana for this Self is not an object for any Pramana (means of right knowledge), therefore there can
be no measurement or comparison or Pramana.

When there is no pramana, how can one understand this, to explain this Nigama-vacana-siddham -
accompplished through the statements of the Vedas (verbal testimony). The scriptures proves the
existence of Self with “pragnanam brahma” (Self is knowledge) or “sat brahma” (Self is existence) and

y

this is taught by “tad tvam asi” (that you are) and what is taught is experienced as “aham brahma asmi’
(I'am the Self).

That which is accomplished through Vedas will be non-eternal (attained is anitya), therefore, it is said,
nityam —eternal.

How is it known to be eternal, this is explained as asmad-prasiddam — known to oneself (ourself). The
scriptures declare “pratibodha viditam matam” (known in each thought function as I).

If it is known it is with vikalpa — modification, this is negated with nirvikalpam — without any
modification, through the experience of being the witness of different states, periods and place.
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hrdi kalayati vidvan brahma ptarnar samadhau 141011

Ajaram — devoid of old age, amaram — devoid of death, asta-bhasa-vastu-svarupam — of the nature
where the existence of illusiory objects comes to an end, , Stimita-salila-rashi — still like the waveless
ocean, Prakhyam —absolute knowledge or famous, Akhya-vihanam — devoid of name, Shamita-guna-
vikaram — devoid of the attributes and modifications, Shasvatam — eternal, Shantam — peaceful, Ekam —
one, Nir-vikalpam — dualityless, Hrdi —in the heart, Kalayati — understands, Vidvan —the knowledgeable
one, Brahma — Self, Purnam — infinite, Samadhau — in the samadhi.

Devoid of old age and death, of the the nature where the existence of the illusiory objects come to an
end, still like waveless ocean, famous, without a name, devoid of attributes and odifications, eternal,
peaceful, one, infinite Self the knowledgeable one understands in the heart in the Samadhi.

Ajaram — devoid of old age (decay). The Self is devoid of old age or decay. There may be death
(destruction) to negate this, Amaram —deathless.

Stimita-salila-rashi — standstill like a waveless ocean. This is an unusual example, ormally the example,
“nivata dipavat” (like lamp in moving airless place). This is the example used to show the stillness, here
Acharya uses a very different example.

Prakhyam - absolute knowledge or famous. This may mean both knowledge and famous from the root
“khya prakatane” (nicely said). As the word “samkhya” is ised in both rightly said and correct knowledge.

If it is famous it will have some name, this is an unusual description for the Self akhya-vihinam — devoid
of a name.
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Samahita — established, Antakaranam — mind, Svarupe —in the Self, Vilokaya — perceive, Atmanam —the
Self, Akhanda-vaibhavam — all-pervasive without any duality (or uncomparable greatness), Vicchindi —
destroy, Bandha —bondage, Bhava — samsara, Gandha —vasana (though imprints), Gandhitam —made
strong, Yatnena — with effort, Pumstvam —the male body (jiva), Saphali-kurushva — make it fruitful.

With the mind established in the Self, perceive the Self which is all-pervcive without any duality (or
uncomparable greatness), destroy the bondage made strong by the thought imprints of the samsara
(births and deaths), and with effort make the attainment of the male body (jva) fruitful.
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Sarva —all, Upadhi — embodiments, Vinirmuktam —relieved of, Sat — existence, Cid — knowledge,
Anandam — bliss, Advayam — non-dual, Bhavaya —attain, Atmanam —the Self, Atmastham —one
established, Na — no, Bhuya — coming again, Kalpase — possibility, Adhvane — in the samsara.

Relieved of all the embodiments attain the Self that is existence, knowledge, bliss and non-dual, and for
the one established there is no possibility of coming again in the samsara.

Bhavaya — attain. This is ot to be confused with the “bhavana” (imagination).

The scriptures say “na sa punar avartate” (he does not come back (to be born)) and bhagavad Gita also
says “mam upetya tu kaunteya punar janma na vidyate” (one who attains me does not have rebirth).
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Chaya - shadow, Iva - like, Pumsa — for the jiva, Pari-drshyamanam — seen (perceived), Abhasa-rupam —
this illusiory form, Phala-anubhutya —for the experience of effect (karma) or with the experience of
knowledge, Shariram —body, Arad — from distance, Shavavad — like a corpse, Nirastam — givenup
(avoided), Puna —again, Na —no, Samdhatte — attains, , Idam — this (body), Maha-atma —the
knowledgeable one.

This illusiory form like a shadow for the jiva perceived for the experience of effect (karma) or with the
experience of the knowledge, this body which is avoided from a distance like a corpse,for that
knowledgeable one, does not attain the bosy.

With the example Phala-anubhutya —for the experience of effect (karma) and with the exemplified it is
with the experience of knowledge
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atha punarapi naisa smaryatarh vantavastu
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Satata — existence, Vimala-bodham — pure knowledge, Ananda-rupam — absolute bliss, Sametya —
attaining, Tyaja — giveup, Jada —inert, Mala —impure, Upadhirupam —the form of embodiment, Su-dure



—from a distance, Atha — then, Puna — Api — again, Na Esha — never this, Smaryatam —remember, Vanta-
vastu —vomited thing, Smarana-Vishaya-bhutam — the objets of the rememberance, Kalpate —is
accepted, Kutsanaya — as disgusting.

After attaining the Self that is existence, knowledge and bliss; giveup the form of embodiments which
are inert and impure, from a distance. And then again never remember this thing which is vomited
(givenup), remembering that is accepted as disgusting.

Vanta-vastu — vomited thing, this is the general meaning understood. But if we break the word as Va
Anta-vastu —or / and the objects which has end (destruction). The objects whch are inert and impure
are non-self and are limited by space, time and things.
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Samulam — from the cause / root, Etat - this, Paridahya — burning, Vahnau —in the fire, Sad-atmani
eternal, Brahmani — Self, Nirvikalpe —devoid of modifications, Tata —then, Svayam — himself, Nitya —
eternal, Vishuddha — pure, Bodha — knowledge, Ananda — bliss, Atmana — nature, Tishtati — remains,
Vidvad-varishta —the greatest among the Inowledgeable.

Burning this (ignorance) from the root cause in the fire of the eternal Self, devoid of any modifications,
then the greatest among the knowledgeable remains himself remains of the eternal, pure, knowledge
and blissful nature.

Samulam —the root cause. With the ignorance and its root cause, mula-agnana {primal ignorance).

Paridahya —burning. In Bhagavad Gita Bhagavan says “gnana agni sarva karmani bhasmasat kurute” (the
fire of knowledge burns down all the karmas).

Nitya—Vishuddha—Bodha—Ananda—Atmana — eternal, pure, knowledge, bliss nature, this is explained
repeatedly in the Scriptures, bhashya and the commentaries as “nitya shuddha buddha mukta
svabhava”
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a'nandatmani brahmani linavrttih |1 41611

Prarabdha-sutra-gratitam — bound by the rope of prarabdha karma, Shariram — this body, Prayatu —falls,
Va — or, Tishthatu — stays, Go Iva — like cow, Srag —the garland, Na — not, Tat-puna —that again, Pashyati
— perceives, Tattva-vetta — the knower of the Truth, Ananda-atmani—in the blissful one, Brahmani—in
the Self, Lina-vrtti — whose thought-functions are destroyed.

This body, bound by the rope of the prarabdha karma, whether falls or stays, like the garland for the
cow, the knower of Truth does not again perceive that again, whose thought-functions are destroyed in
the blissful one, the Self..

The knowledgeable one will not be worried about the body, as it was said, “prarabdham pushyati vapu”
—sloka 279.

Go — Iva Srag — like the garland for the cow. The cow is not bothered about the rope or the garland
around its neck.
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Ahkanda-ananda-atmanam —the Self which is absolute bliss, Vignayaya — knowing (experiencing), Sva-
svarupata —as ones own real nature, kim-icchan — desiring what, Kasya — for, Va — or, Heto —reason,
Deham —this body, Pushnati — nourishes, Tattva-vid, the knower of the Truth.



Knowing the Self which is absolute bliss as ones own real nature, the knower of Truth, desiring what,
and for what reason, he will nourish this body.

This is a very famous statement from the scripture, for which one whole chapter is given in Sw.
Vidyaranya’s Pancadashi, “atmanam cet vijaniyat ayam asmi iti purusha | Kim icchan kasya kamaya
shariram anusanjwaret” (if one has gaine the knowledge of the Self, as | am this Self, desiring what and
for what result will he norish the body). Since he is apta-kama (attained all), nitya-trpta (eternally
satisfied) there is nothing other than himself to desire.
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Sam-siddhasya — for one who is well estabished, Phalam —the result, Tu - definitely, Etat - this, Jivan-
muktasya —released while in the body, Yogina —the knowledgeable one, Bahi - without, Anta - within,
Sada-ananda — eternal bliss, Rasa-aswadanam — exereince of the essence, Atamani —in the mind.

For the knowledgeable one who is well established and released while in the body, experiences the
essence of the eternal bliss in the mind, within and without.

Yogina — the knowledgeable one. This yogi should not be confused with the yogi, the practitioner of
yoga philosophy. Here, the yogi is one who is established in the Samadhi.
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Vairagyasya —for the dispassion, Phalam —the result, Bodha —is knowledge, Bodhasya —for the
knowledge, Uparati — withdrawl from sense objects, Sva-ananda —from ones own, Ananda-anubhavat —
experience of bliss, Shanti — peace, Esha Eva —this is, Uparate — of the uparati, Phalam —result. Yadi —if,
Uttarottara-abhave —in the absence of the later, Purvam-purvam — the former ones, Tu — definitely,
Nishphalam —futile.

The result of dispassion is knowledge, the result of knowledge is withdrawl from sense-objects and the
result of this uparati is the peace, from ones own experience of bliss. If there is absence of the ;ater the
former ones are definitely futile.

Vairagya = Bodha = Uparati - Shanti

Dispassion = Knowledge =» Withdrawl from sense-objects =»Peace
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Nivrtti — absence of activity, Parama — unconditional, Trpti — satisfaction,, Ananda — bliss, Anupama —
uncomparable, Svata — naturally, Drshta-dukheshu —in the troubles experienced, Anudvega — non-
reaction, Vidyaya — of the knowledge, Prastutam — prominent, Phalam —result.

Acsence of any activity, unconditional satisfaction (contentment), uncomparable bliss and non-reaction
in the troubles experienced are naturally the prominent results of the knowledge.

Nivrtti — absence of activity. There are two paths 1. Pravrti and 2. Nivrtti.

1. Pravrtti—the karmas of and for the experience of the worldy objects. This gives the
comparative greatness.

2. Nivrtti —the absence of the activity as the result of the knowledge, that give
superlative greatness, the knowledge of oneself.

Anupama —uncomparable. All the bliss experienced is only a part of this absolute bliss.
- 420

Nivrtti is explained in the next two slokas
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yatkrtarh bhrantivelayarm nana karma jugupsitam |

pascannaro vivekena tatkathar kartumarhati |1 42111

Yat-krtam —that which is performed, Bhranti-velayam — during the time of ignorance(delusion), Nana —
manifold, Karma — karmas, Jugupsitam - disgusting, Pascat — after, Nara —the jiva, Vivekena —
discrimination, Tat-katham —how can, Kartum-arhati — possibly perform.

The disgusting manifold karmas that which is performed during the time of delusion how can the jiva,
after discrimination, possibly perform.

This is example, as in the case of the delusion and the discrimination, so too the ignorance and the
knowledge. The karmas performed during the ignorance cannot be performed after the knowledge, as
there is nothing to be attained or gained. Since, there is nothing other than the Self.
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Vidya-phalam — the result of the knowledge, Syad —is, Asata — with the non-self, Nivrtti —non-
involvement, Pravrtti — involvement, Agana-phalam —the result of the ignorance, Tad-ikshitam —this is
seen, Tat-Gna-Agnayo —in the knower and igorannt of the truth, Yad —that, Mrga-trshnikadau —in the
mirage water etc, No-cet — if not, Vidam — for the knower, Drshta-phalam —the perceived result, Kim-
asmad — what else can be.

The result of the knowledge is non-involvement with the non-self, and the result of ignorance is
involvement with non-self, this is seen in the kower and ignorant of the truth of that in the mirage
water, otherwise, what else can be the perceived result for the knower.

The knower of the truth of the mirage water will not do any activity to gain the water, but the ignorant
will run towards the mirage expecting water.

The knower of the Truth will not involve in the karmas and the result and the ignorant will involve
oneself in the karmas and its result. If it is not for the non-involvement with the non-self, there is no
perceived result of knowledge.
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Parama Trptiis explained in the next sloka
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Agnana-hrdaya-granthe —the ignorance knot of the heart, Vinasha —destroyed, Yadi - if, Asheshata -
completely, Aniccho —one without any desire, Vishaya — of the objects, Kim-nu —what definitely,
Pravrtte —for the involvement, Karanam - cause, Svata — by oneself.

If the ignorance knot of the heart is completely destroyed, for the one without any desire for the
objects, what can be definite cause for the involvement by oneself?

All the actions are desire prompted, the order of the action is “gnana, iccha, pravrrti” (knowledge, desire
and then action). This is the sole the “mumuksha” (desire for realization) is also added as a desire,
though it is not “apraptasya prapakam” (attainment of non-attained).

Aniccho-vishaya — without the desire for the objects. When one has no hunger, will that person eat the
dirt?
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When will the Vairagya, Bodha and Uparati, explained as the giving the result in that order the
experience of the bliss (see sloka 419), come to fulfillment is explained in the next sloka
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Vasana —the thought imprints, Anudaya —does not arise, Bhogye — for the sense objects, Vairagyasya —
of the discrimination, Tada — then, Avadhi — limit, Aham-bhava — the ego, Udaya-abhava —does not
arise, Bodhasya — of the knowledge, Parama-avadhi —the ultimate limit, Lna-vrttai —the thought
functions which have merged, Anutpatti — does not arise, Maryada —the limit, Uparate — of uparati
(withdrawl), Tu — definitely, Sa —that is.

The limit of the discrimination is when the thought imprints does not arise for the sense objects, the
limit of the knowledge is when the ego does not ariseand definitely the ultimate limit of the withdrawl is
the thought functions which have merged does not arise.

Here the “avadhi” (limit), is reaching the zeneath or the peak of each of the vairagya, bodha and uparati.

Here after this limit, there is no need for practicing the vairagya, which becomes ones nature.
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The third of the prominent result is explained
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Brahma-akarataya —in the Self, Sada - eternally, Sthitataya — since he stays, Nirmukta — relieved, Bahya-
artha-dhi —from the association with the external objects, Anya-avedita-bhogya-bhoga-kalana —the
perceived experience of the bjects, Nidraluvad — like in the sleep, Balavad — like a child, Svapna-alokita-
lokavad - like the objects seen in the dream world, Jagad — world, Idam - this, Pashyan - perceiving,
Kvcid - sometimes, Labdha-dhi —the one who has gained the knowledge of Self, Aste - remains, Kascid -
some, Ananta-punya-phala-bhug — expereincer of result of countless punya, Dhanya - blessed, Sa- he,
Manya - worshippable, Bhuvi —in the world.

Eternally established in the Self, relieved from the association with the external objects, the perceived
experience of the sense objects are like the one in deep sleep or like the child, sometimes seeing this

world like the objects seen in the dream world, remains the one who has gained the knowledge of the
Self. He is the expereincer of the result of countless punya is blessed and is worshippable in the world.

Brahma-akarataya —in the Self. through the akhanada-akara-vrtti gained through the contemplation on
the Self, flowing like the free-flowing clarified butter o oil, undisturbed is what is reffered to here.

Nidraluvad — like in the sleep. Like, the one in sleep speaks or walks without having the idea of doing so.
Balavad — like a child. The child does things without the attachement or ego of doing the thing.

Ananta-punya-phala-bhug — expereincer of result of countless punya. To gain a birth in the world needs
some punya, as the other worlds are mere “bhoga bhumi” (world of experience) of our punya and papa.
And to be born as a human being requires more punya, as was sadi in the beginning. To be born in a
place condusive for the self-knowledge needs even more punya. Though one is born in a condusive
environment, able to put it to use needs some punya. Able to start the life of a seeker and approach a
proper guru requires punya. And able to study Shastra definitely requires a great deal of punya. And
even after studying, able to understand the right meaning of the Shastra can be only by immence punya.
And for this study to lead through the contemplation to the realization, should it be said needs as much
punya as one may or should have.
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What will be the nature of the mendicant who is estabishedd in the Self
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Sthita-pragna —the one who is established in the Self, Yati —the mendicant, Ayam —that, Ya —who, Sada
—eternally, Anandam — absolute bliss, Ashnute — experiences, Brahmani-eva —in the Self itself, Vilinatma
—the mind is absolved, Nir-vikara — transformationless, Vi-nish-kriya — activityless.

That mendicant is the one whoc is established in the Self, who experiences the absolute bliss eternally,
with the mind absolved in the Self itself, that is transformationless and activityless.

As the mind losses its individuality and is the form of the Self itself.See sloka 402.
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In the previous sloka the word Sthita-pragna —the one who is established in the Self was used, what
really does Pragna mean is explained in this sloka
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Brahma-atmano — of the Self and the individual self, Shoditayo — which is purified, Eka-bhava — the
identity, Avagahini — that which illumines, Nirvikalpa —transformationless, Ca — and, Cid-matra —
absolute knowledge,Vrtti — thought functions Pragna Iti — as pragna, Katyate —is described. Susthita —
nicely established, Asau — this, Bhavet Yasya — becomes for whom, Sthita-pragna —the one who is
established in the Self, Sa — he, Ucyate —is called.

The thought function that illumines the non-dual identity due to the clarity of the Self and the individual
self, without any transformation and absolute is knowledge is described as Pragng. For whom this
becomes nicely established, he is called Stita-pragna.

Shoditayo — purified. Here the clarity of the “tat” (that) and the “tvam” (you) of the “tat tvam asi” (that
you are) is explained. By the use of the “jahat-ajahat lakshana” or “bhaga-tyaga lakshana”, See sloka
247.

Nirvikalpa — without any transformation.though this is a perfect way to explain, this really means,
without any attribute. The knowledge of the other things (objects) which is gained is “savikalpa” or “sa-
prakara” (with attributes), but the knowledge we are talking about here is “nirvikalpa” or “nis-prakara”
(without any attributes). And is only vrtti vyapti, see sloka 361.

Vrtti —thought function. This is also called as “carama vrtti” (final thought function) or “akhanda-akara
vrtti” (the thought function of the non-dual) or “brahma-akara vrtti” (thought function of the form of
Self). Since, only for this thought function can the Self be an ‘object’.

Pragna is basically the thought function of the Self. when one is established in this, when this thought
function is un-interrupted by any ther thought function, then the one who is this way is called as “sthita-
pragna”.
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From here the one established in the Self, is explained
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Yasya — for whom, Sthita — established, Bhavet Pragna — becomes the Pragna, Yasya —for whom, Ananda
—the bliss, Nirantara — is eternal, Prapanca — the world, Vismrta-praya —is as though forgotten, Sa — he,
Jivan-mukta —released while in the body, Ishyate —is accepted.

For whom the Pragna becomes established, for whom the bliss is eternal, the world is as though
forgotten, he is accepted as jivanmukta.

Each half line of the sloka should be connected with the final half “sa jivanmukta ishyate”
Without any interrupting thought functions, only the “brahmakara rtti” takes place.
The bilss is experienced without any tinge of sorrow.

Since, there is nothing other than the Self and the world does not pocess any attraction.

- 428



Except for the first, the other two points, experience of the bliss and the non-expereince of the world
are same for the one in the deep-sleep. This doubt is negated here in this sloka
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Lina-dhi Api —though having merged (destroyed) the mind, Jagarti —is always awake, Jagrat-dharma —
the attributes of the waking state, Vi-varjita — devoid of, Bodha — the knowledge, Nirvasana — devoid of
any thought imprints (attachments), Yasya —for whom, Sa — he, Jivan-mukta — released while in the
body, Ishyate —is accepted.

For whom, though of having the mind dissolved in the Self is always awake, devoid of the attributes of
the waking state, the knowledge is devoid of any thought imprints (attachments) , he is accepted as
jivanmukta.

Sleep is accepted as the mind placed in the spiritual nerve called ‘kurma’. But for the jivanmukta, there
is no mind. And this is explained earlier, as destroyed. Therefore, the sleep for the realized is the rest of
all the sense-organs. When there is any transaction due to the prarabda karma or the iswararas will, the
mind is created for that moment of the transaction,
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Shanta-samsara-kalana —the different forms of samsara is settled, Kalavan Api — though being one with
Kala (parts or knowledge), Nishkala — devoid of any Kala, Yasya — for whom, Cittam —the mind,
Viniscintam — devoid of the thoughts, Sa — he, Jivan-mukta — released while in the body, Ishyate —is
accepted.

For whom the different formts of samsara is settled, though being one with kala is devoid of any and the
mind is devoid of any thoughts, he is accepted as jivanmukta.

There is no attractions to the world, therefore is well established in the Self.

Kalavan — with parts or knowledge. Here the reference is to the kala explained in the scriptures “tam
shodasha kala purusham prcchami” (1 am asking about the sixteen-fold self), where the “prana” (vtal
air), “shraddha” (‘faith’) etc are accepted as the parts. But in the other places the word a kala is used for
the knowledge “chatus-shasti kala vidya” (processor of sixty-four branches knowledges). Since, the one
realized has the knowledge of the substratum has the knowledge of all “kasmin nu bhagavo vignate
sarvam idam vignatam bhavati” (knowing which everything is as well known) says the scriptures.
Therefore, though he possesses all the knowledges, he is not tainted by them. Tainted, because all of
them are referred to as knowledge of “para” (non-self).

“Yasya Cittam Viniscintam” also is read as “Ya Sa-cittam Api Nis-cittam” (who though possesses mind is
devoid of mind). As explained earlier, the mind possessed due the prarabda karma or iswaras will is of
the nature of Self.
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In the next five slokas the “lakshana” (definition) of a jivanmukta is described
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Vartamane — current, Api — also, Dehe —body, Asmin —in this, Chayavad —like a shadow, Anuvartini —
that follows, Ahanta —the I-ness, Mamata —the mine-ness, Abhava —absence, Jivanmuktasya — of the
jivanmukta, Lakshanam — definition.

Even in this current body, absence of the I-ness and mine-ness, that which follows like a shadow, is the
nature of the jivanmukta.

Jivanmukta — released while in the body.

Lakshanam —definition. This is the charecteristics or the nature.

Here, the definition which are given is the general nature, of the jivanmukta. This should and cannot be
used as a checklist. As explained, due to “sveccha” (ones prarabdha karma) or “pareccha” (others wish)
or “iswara iccha” (the iswarar will), there can sometimes for a moment a change in this nature, this
should not be confused for ignorance.
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Atita — of the past, An-anusandhanam —not contemplating, Bhavishyad — of the future, A-vicaranam —
not thinking, Audasinyam — not bothering, Api — also, Praptam — of the present, Jivanmuktasya — of the
jivanmukta, Lakshanam — definition.

Not contemplating about the past, not thinking about the future and also not bothering about the
present, is the nature of the jivanmukta.

Not thinking about the past and the future experiences and the actions. And also, total indifference to
the the experience and actions of the present.
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How is this “audasinyam” (indifference) gained is explained in this sloka
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Guna-dosha — with good and bad, Vishoiste — associated, Asmin —in this world, Svabhavena — by nature,
Vilakshane — of varied properties, Sarvatra —in all these things, Sama-darshitvam — vision of equanimity,
Jivanmuktasya — of the jivanmukta, Lakshanam — definition.

In this world that is associated with the good and bad, and by nature is of varied properties having a
vision of equanimity in all these things, is the nature of the jivanmukta.

The Bhagavad gita also says “gnanina samadarshina” (the realized are the one with vision of
equanimity).
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What is this “samadarshitvam” is explained in this sloka
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Ishta — liked (desirable), Anishta (disliked (non-desirable), Sam-praptau —when is gained, Sama-
darshitaya — with vision of equanimity, Atmani —in the mind, Ubhayatra —in both, Avikaritvam — non-
perturbed, Jivanmuktasya — of the jivanmukta, Lakshanam — definition.

When the desirable and non-desirable is gained, in both with a vison of equanimity non-perturbed (not
disturbed) in the mind is the nature of the jivanmukta.



When something desirable is gained one does not ump of joy, or when something non-desirable is
gained one is not disturbed.
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How he is “avikari” (non-disturbed) is explained in this sloka

TR A Ah T ad: |

IR STawghET SEUE 924 I

brahmanandarasasvadasaktacittataya yateh |

antarbahiravijianar jivanmuktasya laksanam |1 4351 |

Brahma-ananda —the bilss of the Self, Rasa-asvada — enjoying the taste, Asakta - involved, Cittataya —
with the mind, Antar-bahir — the internal and the external, Avignanam — non-knowing, Jivanmuktasya —
of the jivanmukta, Lakshanam — definition.

With the mind involved in enjoying the taste of the bliss of the Self, not knowing the internal and the
external, is the nature of the jivanmukta.

Asakta —involved. The scripture “anyatra mana abhuvam” (the mind is somewhere), and the experience
of non-perception of the objects when the mind is completely involved in doing something.

Antar-bahir —internal and external. As explained, since there is nothing other than the Self.
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Why there is no “antar-bahir” (internal or external) is explained in this sloka
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Deha-indriyadau —in the body, sense organs etc, Kartavye —in the duty, Mama — mine, Aham — |, Bhava
—sense (ness), Varjita — devoid of, Audasinyena — with indifference, Ya —who, Tishthet - exists, Sa — he,
Jivanmuktasya — of the jivanmukta, Lakshanam — definition.

One who is devoid of the sense of | and mine in the body, sense organs etc and the duties performed,
and he who exists with indifference to it, is the nature of the jivanmukta.

In the body and the sense-organs the sense of | and mine, and in the duties on has to perform as ‘this is
mine’ or is performing the sense of ‘l am doing’.

In the sloka 431 the word “asmin” (in this) meant the world and here it means the body.
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This “audasinyatva” (indifference) is not because of ignorance is explained in this sloka
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Vignata — having immediate knowledge, Atmana — of the individual self, Yasya — for who, Brahma-bhava
—the nature of Self, Shrute-balat — with the support of the listening or the scriptures, Bhava-banda —
from the bondage of the samsara, Vinirmukta — one who is released, Sa — he, Jivanmuktasya — of the
jivanmukta, Lakshanam — definition.

He who has attained the nature of Self through the immediate knowledge of the individual self with the
support of the scriptures or listening and therefore is released from the bondage of samsara, is the
nature of the jivanmukta.

The indifference can be due to ignorance and the knowledge. If one has no idea of the “jagat” (world),
“jiva” (the individual) and the “iseara” (the God) this indifference can be seen in him too, and this
ignorant in this state is not the topic of discussion. But the other is what we are talking about here.

Shrute-balat - with the support of the listening or the scriptures. Here, from the scriptures means after
listening from the Guru, by making proper inquiry “shodana” (clarity) of the “tat” (that) and “tvam”
(you), gaining the clarity of the Self. if it be understood as listening, will mean, that the knowledge of the
Self can be gained only by the study of the scriptutres from the Guru and not through any other means,
this is said “nan anya pantha vidyate ayanaya” (there is no other path for knowing this Truth).
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Deha-indriyeshu —in the body, sense-organs, Aham-bhava —the sense of |, Idlam-bhava — the sense of
this, Tad-anyake —in the other things, Yasys —for whom, No — does not, Bhavata — takes place, Kvapi —
anytime, Sa — he, Jivan-mukta — released while in the body, Ishyate —is accepted.

For whom the I-ness in the body-sense organs and the this-ness in the other things does not take place
ant any point of time, he is accepted as jivanmukta.

As explained earlier in the previous sloka, since there is nothing other than the Self, there can be no |l or
mine for the jivanmukta, and since there no “vikalpa” (duality), he does not perceive anything as
different from Self.

- 438

NN . [N

A TSR, HETY SETEEl: |

SR A ATl & SHargmasau: | 932 |

na pratyagbrahmanorbhedarh kadapi brahmasargayoh |
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Na —no, Pratyag-brahmanano — between the individual self and the Self,Bhedam — difference, Kadapi—
anytime, Brahma-sargayo — between the Self and the creation, Pragnaya — because of knowledge, Ya —
one, Vijanati —know, Sa — he, Jivan-mukta — released while in the body, Ishyate — is accepted.

One who, because of the knowledge, does not cognize the difference between the individual self and
the Self and the Self and the creation, he is accepted as jivanmukta.



The inexplicable difference between the jivan and the Brahman and the Brahman ad the jagat are
accepted a as “anadi” (causeless). This difference is an effect of the ignorance.

Pragnaya — because of knowledge. This is said to negate the non-cognition of the duality due to the
complete ignorance or mental instability.
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Again the “sama-darshana” (vision of equanimity) as “samabhava” is explained in this sloka
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Sadhubhi — by well-wishers, Pujyamane - when worshipped, Asmin — this body, Pidyamane —when

troubled, Api — also, Durjanai — the haters, Sama-bhava — equanimity, Bhavet —there is, Yasya —for
whom, Sa — he, Jivan-mukta — released while in the body, Ishyate — is accepted.

For whom there is equanimity when worshipped by well-wishers or when troubled by the haters, he is

accepted as jivanmukta.

Sadhubhi — well-wishers. Normally, though sadhu means good, here not always we see ony the good

people worshipping the realized, therefore shuld be understood as the well-wishers, for oneself and the

jivanmukta (for the sake of oneself alone).
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How is he maintaining the “samabhava” in the states of extremity also is explained in this sloka
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Yatra — where,Pravishta — entered, Vishaya — the objects, Para-irita — desired by the others, Nadi-prava —
the folw of river, lva — like, Vari-rashau —the ocean, Linanti — merges, Sad-matrataya — only as the Self,
Na —does not, Vikriyam — change, Utpadayanti — create, Esha —this, Yati — mendicant, Vimukta —is
realized.

Entering which place the sense objects desrired by the others, like the flow of the river which merges in
the ocean, becomes the Self itself, and therefore does not create any change, that mendicant is realized.

The sense-objects that which has come not due to ones or the iswares will, but because of the desire of
the others, also becomes the Self as it is said “chakshur brahmamayam krtva” (converting the eyes as
the Self, the jivanmukta perceives the world).



Linanti — merges, should be connected with the example and the exemplified. Like the waters of the
holy rivers (ganges, Yamuna, kaveri etc) when merges in the ocean looses its separate identity and
becomes the ocean itself. In the same way, for the jivanmukta the objects of the world becomes nothing
but the Self.
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The word “linanti” is best expressed in this sloka
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vijiiatabrahmatattvasya yathaptrvarh na samsrtih |

asti cenna sa vijiiatabrahmabhavo bahirmukhah |1 44211

Vignata — one who has gained immediate knowledge, Brahma-tatvasya — of the Self, Yatha-purvam —as
before, Na — no, Samsrti — samsara, Asti — exists, Cet — if, Na — not, Sa — he, Vignata-brahma-bhava — has
gained the true knowledge of the Self, Bahir-mukha — with outward going mind.

For the one who has gained the immediate knowledge of the Self, ther is no samsara as before, if it
exists (as before), he has no gained the knowledge of the Self, and is one with the outward going mind.

Yatha-purvam — as before. This means the different reactions to the happenings, like happiness, sorrow
etc. Some have the tendency of explaining all the different reactions to the experienes of the world as
due to karma, though is accepted and will be explained later, the same type of reactions as of the
ignorant cannot exist.
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But, the reaction as before can be due to the karma, is negated in this sloka
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pracinavasanavegadasau sarhsaratiti cet |

na sadekatvavijiananmandi bhavati vasana |1 4431

Pracina — past, Vasana — thought imprints (karma), Vegat — momentum, Asau — this jivanmukta,
Samsarati — participates in the samsara, Iti Cet — if be said, Na- no, Sad-ekatva-vignanat — due to the
immediate knowledge of the non-dual Self, Mandi — dullened, Bhavati — becomes, Vasana —the
attachments.

If it be said, due to the momentum of the thought imprints of past the jivanmukta participates in the
samsara, No, because, the attachments are dullened due to the immediate knowledge of the Self.

The thought imprints of the past cannot in any way disturb the knowledgeable as before.
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The word “Mandi-bhavati” is explained here with an example
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atyantakamukasyapi vrttih kunthati matari |

tathaiva brahmani jiiate parnanande manisinah | 444 /|

Atyanta-kamukasya — for one who is lecherous, Api — even, Vrtti —the urge, Kunthati —is controlled,
Matari—in the presence of his mother,Tatha-eva — in the same manner, Brahmani — when the Self,
Gnate —is known, Purnanande —absolute bliss, Manishina —for the knowledgeable one.

Even for the one who is lecherous, the thought urges are in control in the presence of his mother, in the
same way, for the knowledgeable (the attachment to the objects), when the absolute bliss Self is known.
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Does that mean, once the Self is known there can be no worldly thoughts, no, since for the one who is
practicing Samadhi (meditation) the mind straying in the objects is seen, this is explained in this sloka
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nididhyasanasilasya bahyapratyaya iksyate |

braviti $rutiretasya prarabdharh phaladarsanat |1 4451 |

Nididhyasana-shilasy —one who has the nature of being in contemplation (meditation), Bahya-pratyaya
—the external thoughts, Ikshyate —is perceived, Braviti — so says, Shruti —the scriptures (Vedas), Etasya
—for him, Prarabdham —the prarabdha karma, Phala-darshanam —from the results that are seen.



For the one who has the nature of being in the contemplation the external thoughts are perceived
(occasionally), so the scriptures says, it is due to the prarabdha karma for him, from the results that are

seen.

Here the type of inference used (shown) is called “karya lingaka anumana” (inference from the result).
For every effect there has to be a definitive cause, therefore this is so too.

Normally, for the one who tries to chant the mind occasionally goes to the mantra chanted, leaving the
other thoughts. But for the one, wheather it be the Samadhi gained through the yoga or gnana, the
mind does not stray, but if it comes out of the Samadhi, then this is explained through the prarabdha
karma (see sloka 119).
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The inference explained with “phala-darshanat” is explained in this sloka
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sukhadyanubhavo yavattavatprarabdhamisyate |

phalodayah kriyaptrvo niskriyo na hi kutracit || 44611

Sukhadi —the happiness etc, Anubhava — experience, Yavat — until, Tavat —till then, Prarabdham —the
prarabdha karma, Ishyate —is accepted, Phala-udaya —the result attained, Kriya-purva —is preceeded by
the action, Nishkriya — without action, Na — not, Hi — definitely, Kutracit —anywehre.

Until the experience of happiness etc is there till then the prarabdha karma is accepted, the result
attained is always preceeded by an action, without action there can be no result anywhere.



The method of anvaya and vyaterika vyapti (direct and indirect concomitance) is explained. If there is
result, there has to be a preceeding action — anvaya vyapti. If there is no action, there is no result.

Phala-udaya —the result attained. Should be connected with the word “kriya-purva” and the word
“nishkriya”.

Phala is karya, and the definition of karana is “karya niyata purva vrttitvam” (that which exists without
fail before the effect).
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What about the other karmas (see sloka 119), this is explained in this sloka
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aharh brahmeti vijianatkalpakotigatarjitam |

saficitarh vilayar yati prabodhatsvapnakarmavat |1 44711

Aham — | am, Brahma — Self, Iti —this, Vignanat —immediate knowledge, Kalpa-koti-shata-arjitam —
earned in the hundred crores creation cycle, Sancitam — the sancita karma, Vilayam — destroyed, Yati —
gets, Prabodhat — with waking up, Svapna-karmavat — like the actions of the dream.

With the immediate knowledge of ‘l am Self” the sancita karma (accumulated karma) earned in the
hundred crores creation cycyle, gets destroyed. Like the actions of the dream-state with waking up.



Sancita — sancita karma. By sancita both the sancita and the agaminkarmas are understood. Bhagavad
Gita says “gnana agni sarva karmani bhasamsat kurute” (the fire of knowledge burns down all the
karmas).

Though some accept by the mediate knowledge the sancita and agami karmas are destroyed and by the
immediate knowledge the prarabdha karma is destroyed, it is not logical. The explaination given here in
this sloka is broadly accepted.
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The word used for the example “svapna-karmavat” is explained in detail in this sloka
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yatkrtarh svapnavelayar punyarh va papamulbanam |

suptotthitasya kintatsyatsvargaya narakaya va |1 44811

Yat-krtam —that which is done, Svapna-velayam — during the time of dream state, Punyam —virtue, Va —
or, Papam —vice, Ulbanam — actions, Supta-utthitasya — arisen from the sleep, Kim-tat-syat — can it be
useful, Svargaya —for the heavan, Narakaya —for the hell, Va —or.

The virtuous or vice actions that which is done during the dream state, for the one who has arisen from
the sleep, can it be useful, for the heaven or hell.

Kim-tat-syat — cen it be useful. Should be connected with the one awaken and the result “svarga”
(heaven) and “naraka” (hell). Can it be useful for the one who has arisen from the sleep and can t be
useful for gaining heaven or hell.
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the karmas of the prior to knowledge may not have any binding, but what about the karmas after the
knowledge is explained in this sloka
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svamasangamudasinarm parijidya nabho yatha |

na §lisyati ca yakkificitkadacidbhavikarmabhih |1 4491 |

Svam — the Self, Asangam — un-associated {(non-expereincer), Udasinam — indifferent (non-active), Pari-
gnaya — knowling completely, Nabha — space (eherr), Yatha — like, Na — not, Slishyati —tainted, Ca —and,
Yatkincid — whatever, Kadacit — anytime, Bhavi-karmabhi — by the future karmas.

Completely knowing the Self, that is un-associated and indifferent like the space is not tainted, this
knowledgeable also is not tainted by whatever future karmas, at anytime.

Asangam —un-associated (non-expereincer), Udasinam — indifferent (non-active). The nature of the Self
which is non-expereincer of the result and non-doer of the karmas is also said with this.
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Thw words “na slishyati” is explained with reference to the example in this sloka
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na nabho ghatayogena suragandhena lipyate |

tathatmopadhiyogena taddharmairnaiva lipyate |1 4501 |

Na - not, Nabha —the space, Ghata-yogena — due to the association of the pot, Sura-gandhena —the
smell of the liquor (therein), Lipyati — touched, Tatha —similarly, Atma —the Self, Upadhi-yogena —due
to the association of the embodiment, Tad-dharmai — or its attributes, Na-eva —never is, Lipyate —
tainted.

The space is not touched by the association of the pot or the smell of the liquor (therein), similarly, the
Self is never tainted by the embodiment or its attributes.

Potis the embodiment and the smell of the liquor is the attribute which is not associated with the
space. Body — sense-organ complex etc are the embodiment and the height, weight, color, happiness etc
are the attributes which is not associated with the Self.
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The prarabdha karma does not get destroyed by the knowledge is explained with an example in this
sloka

FAIGATCYIRE FHES T2 |
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jhanodayatpurarabdharh karmajiiananna nasdyati |

adatva svaphalarh laksyamuddisyotsrstabanavat |1 45111



Gnana-udayat — dawn of the knowledge, Pura — before, Arabdham —the prarabdha (or the karma that
which has started giving results), Karma —the karmas, Gnanat — by the knowledge, Na —not, Nashyati —
destroyed, Adatva — without giving, Sva-phalam —its result, Lakshyam-uddhishya — at the target,
Utsrshta —shot, Banavad — like the arrow.

The karmas which have started giving the result before the dawn of the knowledge is not destroyed
without giving its result, like the arrow shot at the the target.

The karmas which have given result need not be bothered about. The karmas which have not started
giving the result are destroyed by the knowledge. But, the karmas which have started giving the result,
prarabdha karma, cannot be destroyed by the knowledge. The scripture says “prarabdha karma bhogat
eva kshaya” (the prarabdha karma gets destroyed only by experience). There is a similar example said in
this regard, like a potter’'s wheel.

Though this is said for the sake of explaineing the seeming activity of the jivanmukta, from the statnd-
point of absolute Truth, there are no karmas and no expereincer.
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The example “lakshyam-uddhishta-utsrshta-banavad” is explained in this sloka
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vyaghrabuddhya vinirmukto banah pascattu gomatau |

na tisthati chinatyeva laksyarh vegena nirbharam | 45211

Vyagra-buddhya —thinking it as a tiger, Vi-nir-mukta — released, Bana — arrow, Paschat — later, Tu — but,
Gaomatau —when understood as cow, Na Tishthati — does not stop, Chinati Eva — definitely pierces,
Lakshyam —the target, Vegena — on the momentum, Nir-bharam - depending.



The arrow released thinking it (target) as a tiger but later when is understood as a cow, definitle pierces
the target and does not stop, depending upon the momentum.

The movement of the arrow towards the target is dependent upon the momentum, if the momentum is
enough there it reaches the target and stops, if less, short of the target, and if more it goes beyond the
target. The need to explaine this is, in some cases, if the pararabdha karma is more powerful, than the
jivanmukta is accepted to even gain a new body (birth), as in the case of vamadeva etc.
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prarabdharh balavattararh khalu vidar bhogena tasya ksayah
samyagjianahutasanena vilayah praksaficitagaminam |

brahmatmaikyamaveksya tanmayataya ye sarvada sarhsthitah

tesar tattritayarn nahi kvacidapi brahmaiva te nirgunam || 45311

Prarabdham —the prarabdha karma, Balavattaram —is stronger, Khalu —indeed, Vidam —for the
knowledgeable, Bhogena — by experiencing, Tasya —its, Kshaya — destruction, Samyag-gnana —the right
knowledge, Huthashanena — by the fire, Vilaya — destroyed, Prak-sancita-agaminam —the one before,
the sancita and agami karmas, Brahma-Atma-aikyam —the identity of individual self and Self, Avekshya —
knowing, Tad-mayataya —in itself, Ye — who, Sarvada — always, Sam-sthita — established, Tesham —for



them, Tat-tritayam —these three, Na Hi — definitely not, Kvacid-api — any, Brahma-eva — the Self itself, Te
—they, Nirgunam —the attributeless.

The prarabhdha karma is indeed stronger even for the knowledgeable; its destruction is by experiencing.
By the fire of right knowledge the earlier karmas sancita and agami gets destroyed. Gaining the identity
of the indivudual self and the Self and one who is established in itself, for him, these three karmas
definitely does not exists anytime. They are the attributeless Self itself.

After explaining the prarabdha as the most powerful in the first line the Acharya explains all the three
karmas never did exist for the one established in the Self.
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The absence of the Prarabdha karma for the knowledgeable is explained through “anubhava”
(experience) pramana in this sloka
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upadhitadatmyavihinakevala-
brahmatmanaivatmani tisthato muneh |
prarabdhasadbhavakatha na yukta

svapnarthasambandhakatheva jagratah || 45411



Upadhi- embodiment, Tadatmya — identification, Vihina — devoid of, Kevala — only, Brahma-atmana — as
the Self, Atmani —in the mind, Tishtata — one who exists, Mune —the monk, Prarabdha — of the
prarabdha karma, Sad-bhava-katha —the story of the existence, Na — not, Yukta — logical (possible),
Svapna-artha —the objects of dream state, Sambandha-katha-iva — like the story of relation, Jagrata —

for the one awake.

One who exists as the Self devoid of any identification with the embodiment in the mind, for that monk,
the story (talk) of the existence of prarabdha karma is not logical, like the relation (association) with the
objects of the dream state for the one awake.

As said earlier, this whole explanation about the prarabdha existence is only from the standpoind of the

ignorant, tha Acharya will himself explain this later.

The prarabdha karma is explained for the realized as the “lesha avidya” (the residue (little) ignorance).
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As in the previos slkas a word was explained, the last sentence “Svapnaartha sambandhakathaeva
jagrata) is explained in this sloka
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na hi prabuddhah pratibhasadehe



dehopayoginyapi ca prapafice |
karotyahantarh mamatanidantarm

kintu svayarh tisthati jagarena |1 45511

Na Hi— definitely not, Prabuddha —the one widely awake, Pratibhasa-dehe — the dream body (subtle
body), Deha-upayogini Api — also the dream objects useful for that body, Ca —and, Prapance —in the
world, Karoti — does, Ahantam —the |, Mamatam — the mine, Idantam — this, Kintu —but, Svaya —
himself, Tishthati — exists, Jagarena — by being awake.

For the one who is widely awake definitely doe not have identity with the dream body, the objects
useful for the dream body, and the dream world as I, mine and this, but exists himself by being awake.

On waking there can be no identification with that body for use in this waking world.
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na tasya mithyarthasamarthaneccha
na sangrahastajjagato'pi drstah |

tatranuvrttiryadi cenmrsarthe



na nidraya mukta itisyate dhruvam |1 45611

Na —no, Tasya — for him, Mithya-artha —the illusiory objects, Samarthana —to prove, Iccha —desire, Na
— Not, Sangraha —to hold on to, Tad- - that, Jagata — world, Api —also, Drshta — is seen, Tatra — there,
Anuvrtti — continuity, Yadi —if, Cet —then, Mrsharthe — for the unreal, Na — no, Nidraya —from the
dream, Mukta — released, Iti-ishyate — so accepted, Dhruvam — definitely.

There is no desire for him to prove the illusiory objects and also to hold on to the dream world, is seen,
if there is continuity (attachment) for the unreal, and then it is accepted, definitely he is not released
from the dream.

There cannot be any association with the objects of the dream on waking, if so, he is still in the grasp of
the dream. Likewise, there cannot be any association with the karmas, if so, then definitely the one is
not knowledgeable (relised).
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The example is show on eht exemplified in this sloka
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tadvatpare brahmani vartamanah



sadatmana tisthati nanyadiksate |
smrtiryatha svapnavilokitarthe

tatha vidah praséanamocanadau |1 45711

tad-vad — likewise, Brahmani — in the Self, Vartamana — one who is established, Sada-atmana —
completely identified with the individual self, Tishthati — exists, Na-anyad-ikshate —does not see
anything, Smrti —the rememberance (memory), Yatha — like, Svapna —dream , Vilokita-artha — objects
perceived, Tatha — similarly, Vida —the knower, Prashana-moshana-adau —in the eating or dying etc.

Likewise, one who is established in the Self exists with completely identity with the individual self, and
does not see anything, like the memory of the dream objects is perceived, similarly the knower during
the eating or dying etc.

The example dream stata and waking state and the exemplified waking state and the Turiya state (the
state of realization). Though the Turinya (or Samadhi) is not a state, but with reference to the other
states is also referred to as one.

Till here the explanation with reference to the pramana of expareince is said.
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The Pramana of “yukti” (logic) is applied in this sloka
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karmana nirmito dehah prarabdharh tasya kalpyatam |



nanaderatmano yuktarh naivatma karmanirmitah |1 45811

Karmana — by karmas, Nirmita — created, Deha —the gross body, Prarabdham — the prarabdha karma,
Tasya —for it, Kalpyatam — let one imagine, Na — not, Anade —the causeless, Atmana —for the Self,
Yuktam — possible, Na-eva — definitely not, Atma —the Self, Karma-nirmitta —is produced by karma.

Let one imagine the prarabdha karma for the body, asit is created by the karmas. Definitely not for th
causeless Self, as the Self is not a product of any karma.

Atma is neither a product of karma nor is it realized through the karma. As it was said earlier
“prarabdham pushyati vapu” (the prarabdha will take care (nourish) of the body).
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Finally, the pramana of “shruti” (scriptures) is given in this sloka
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ajo nityah §asvata iti brate Srutiramoghavak |

tadatmana tisthato'sya kutah prarabdhakalpana |1 45911

Aja —unborn, Nitya — eternal, Shasvata — changeless, Iti — so, Brute —says, Shruti —the scriptures
(Vedas), Amogha-vak — infallible words, Tad-atmana — as the Self, Tishthata — one who exists, Asya —for
him, Kuta — how come, Prarabdha-kalpana —the imagination of prarabdha.



The infallible words of the scriptures (Vedas) say the Self as “unborn, eternal, changless” , for the one
who exists as the Self, how come can there be an imagination of prarabdha karma.

The statement from katha Upanishad is said here “ajo nitya shashvata ayam purana”.

Amogha-vak —infallible words. If it is Anogha-vak — sinless speech or if it is Amoha-vak — non-deluding
speech.
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But just now we reminded ourself of the statement “prarabdham pushyati vapu”, now how come the
Acharya say contrary to it
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prarabdharh sidhyati tada yada dehatmana sthitih |
dehatmabhavo naivestah prarabdharh tyajyatamatah |

Sarirasyapi prarabdhakalpana bhrantireva hi |1 4601 |

Prarabdham —the prarabdha karma, Sidhyati—is possible, Tada —then, Yada — when, Deha-atmana —as
the body-self (identified with the body), Sthiti — one exists, Deha-atma-bhava — the identification with
the body, Na-eva-ishta —is not acceptable, Prarabdham —the prarabdha karma, Tyajyatam —giveup, Ata
—therefore. Sharirasya-api — for the body also, Prarabdha-kalpana —the imagination of prarabdha,
Bhranti-eva —is only erroneous knowledge, Hi — definitely.



The prarabdha karma is possible only when there is identification ith the body.the identification with the
body is not acceptable, therefore giveup the prarabdha karma. And definitely, imagination of prarabdha
even to the body is only due to erroneous knowledge.

The direct and indirect concomitance (see sloka 119) is explained in this sloka. When there is prarabdha,
there is body identification and when there is no body identification, ther is no prarabdha.

The statement “prarabdham pushyati vapu” is also only during the delusional phase, and not for the one
established in the Self.
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adhyastasya kutah sattvamasatyasya kuto janih |

ajatasya kuto nasah prarabdhamasatah kutah |1 46111

Adhyasyasya — for the superimposed, Kuta — how come, Sattvam — existence, Asatyasya — for the non-
real, Kuta — how come, Jani— birth, Ajatasya —for the unborn, Kuta — how come, Nasha —destruction,
Prarabdham —the prarabdha, Asata —for the non-real, Kuta —how come.

How can there be existence for the superimposed, how can there be birth for the non-real, how can
ther be destruction for the unborn, and how can ther be prarabdha for the non-real.

The superimposition has no real existence other than the substratum.
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After explaining about the prarabdha and its absence from the stand-point of the absolute, why is it atall
explained is said in the sloka
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jhanenajfiianakaryasya samilasya layo yadi |
tisthatyayarh katharh deha iti Sankavato jadan |1 46211
samadhaturh bahyadrstya prarabdharn vadati srutih |

na tu dehadisatyatvabodhanaya vipascitam |1 46311

Gnanena — by the knowledge, Agnana-karyasya — the effect of the ignorance, Samulasya — with its cause,
Laya — destruction, Yadi —if, Thithati — exists, Ayam —this, Katham — how, Iti —so, Shankavata —
doubting, Jadan — dull wit. Samadhatum —to explain, Bahya-drshtya —in transactional plane,
Prarabdham — says, Shruti — the scriptures , Na Tu — definitely not for, Deha-adi the body etc, Satyatva-
bodhanaya —to teach the reality,Vipascitam — of the knowledgeable one.

By the knowledge if the ignorance (root cause) with its effect gets destroyed, then how this (body of the
knowledgeable) does exists, in this way when the dull wit doubts. To explain to him the scripture from
the transactional plane says, about prarabdha, and definitely not to teach the reality of the body etc of
the knowledgeable one.



Though from the absolute reality there is nothing other than the Self, this cannot be understood except
by a man of very hig purity, the “uttama adhikari” (one with best eligibility). But for the “madhyama and
manda adhikari” (mediocre and dull eligibility), it is difficult to cognize, therefore the story of prarabdha
is spun.

Just because it is said by the scriptures does not give anything absolute existence. Like, some may doubt,
the creation aspect of the world is explained by the scriptures “tad srshtva” (after creating), “eko aham
bahu syam” (I am alone let me be manifold) or “atmana akasha sambhuta” (from the Self the space
manifest) etc though explains the creation does not prove its reality, because the same scripture
explains the creation of the dream world also “na tatra ratha ratha-yogan panthana” (ther eis no
chariot, horse or the road, and the purusha creates it there).

From the bahya-drshtya (transcational plane), therefore from the reality it is not said, and what is the
real “tatparya” (purport) of the scriptures, to give the knowledge of the non-dual Self.
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From here the the next seven slokas, the real idea of teaching of the scripture is explained
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pariptarnamanadyantamaprameyamavikriyam |

ekamevadvayarh brahma neha nanasti kificana || 464/ |

Paripurna — absolute, Anadi-antam — eternal (beginnigless and endless), A-prameyam — not objectified,
A-vi-kriyam — changeless (transformationless), Ekam-eva-advayam —one only non-dual, Brahma — Self,
Na-iha —there is no, Nana — manifold, Asti — exists, Kincana — of anytype.



The Self is absolute, eternal, un-objectified, changless, one only and non-dual, there is no manifoldness
of anytype exists, here.

This and the other slokas are the “swarupa lakshana” (definition of inherent nature) of the Self. Here the
word “Brahma” is the “lakshya” (definied) and the other words are the “lakshana” (definition).

»ou »ou

“paripurnam brahma”, “anadyantam brahma”, “aprameyam brahma” etc.

And, each of thisdefinition should not be seen as the attribute or its condition, but only as its ature. And
the nature also is accepted only for the sake of explanation, therefore, is said as “itara vyavrtti rupa” (of
the form of negating the other), the other is the opposite. For example, “satyam brahma” is to negate
the “asad” nature in the Self.

Anandi-antam — eternal. Here the word should not be split as “anadi” (beginningless) and “antam” (with
end), because thiis a compound word and the Self has no end too.

Aprameyam — unobjectfied. This Self cannot be the object of pramana. Since ther is no form, the direct-
perception cannot be there and therefore there cannot be any other pramana possible too. Whatever is
objectified is not Self.

Ekam-eva-advayam —one only non-dual. Here with each word the swagata, sajatiya and vijatiya dualities
are negated. Or it can be accepted, with each word the three types of differences, desha. Kala and vastu
(space, time and object) is negated.
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sadghanam cidghanarm nityamanandaghanamakriyam |

ekamevadvayarh brahma neha nanasti kificana || 46511

Sad-ghanam — of the nature of existence, Cit-ghanam — of the nature of knowledge, Nityam — eternal,
Ananda-ghanam — of the nature of bliss, A-kriyam —activityless, Ekam-eva-advitiyam — one only non-
dual, Brahma — Self, Na-iha —there is no, Nana — manifold, Asti — exists, Kincana — of anytype.



The Self is of the nature of existence, knowledge, bliss, eternal, activityless, one only and non-dual, there
is no manifoldness of anytype exists, here.

Ghana means form or nature. The word nityam can be accepted as a separate definition or can be
accepted as a “visheshana” (adjective) for the Sad-ghanam, chid-ghanam and ananda-ghanam and so
the meaning will be Absolute existence, abdolute knowledge and absolute bliss.
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pratyagekarasam parnamanantarh sarvatomukham |

ekamevadvayarh brahma neha nanasti kificana || 4661 |

Pratyag-eka-rasam — of the essence of changeless nature, Purnam —absolute, An-antam — eternal,
Sarvato-mukham — omni-present, Ekam-eva-advitiyam — one only non-dual, Brahma — Self, Na-iha —
there is no, Nana — manifold, Asti — exists, Kincana — of anytype.

The Self is of the essence of changless nature, absolute, eternal, omni-present, one only and non-dual,
there is no manifoldness of anytype exists, here.

Pratyag-eka-rasam — of the essence of changeless nature. See sloka 389.

The words “purnam” and “anantam” were explained in the sloka 464.
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aheyamanupadeyamanadeyamanasrayam |

ekamevadvayarh brahma neha nanasti kificana || 46711

A-heyam — cannot be dismissed, An-upadeyam — cannot be accepted, An-adeyam — cannot be received,
An-ashrayam - supportless, Ekam-eva-advitiyam — one only non-dual, Brahma — Self, Na-iha — there is
no, Nana —manifold, Asti — exists, Kincana — of anytype.

The Self is that cannot be dismissed, accepted or received, supportless, one only and non-dual, there is
no manifoldness of anytype exists, here.

Since there exists nothing other than the Self, there is no one to accept or reject.

Anashrayam —supportless. There is no substratum for the Self nor is it a substratum for anyting. Though
it is the material and instrument cause of all the superimposition. The superimposition is negated earlier
as non-real, therefore, there cannot be anything which exists in its support. This is stressed in the
second part of the second line.
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nirgunarh niskalarh siksmarh nirvikalparm nirafijanam |



ekamevadvayarh brahma neha nanasti kificana || 46811

Nir-gunam — attributeless, Nish-kalam — impurityless (pure), Sukshmam — subtle, Nir-vikalpam —
dualityless {(absolute), Nir-anjanam - associationless, Ekam-eva-advitiyam — one only non-dual, Brahma —
Self, Na-iha —there is no, Nana — manifold, Asti — exists, Kincana — of anytype.

The Self is attributeless, pure, subtle, absolute, associationless, one only and non-dual, there is no
manifoldness of anytype exists, here.
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anirtpyasvarapam yanmanovacamagocaram |

ekamevadvayarh brahma neha nanasti kificana || 4691 |

Anirupya —inexplicable, Svarupam — nature, Yad- which, Man-vacam — for the mind and the speech,
Agocaram — ungraspable, Ekam-eva-advitivam —one only non-dual, Brahma — Self, Na-iha —there is no,
Nana —manifold, Asti — exists, Kincana — of anytype.

The Self is inexplicable nature, which is ungraspable for the mind and speech, one only and non-dual,
there is no manifoldness of anytype exists, here.

The scripture says “yato vaco nivartante aprapya manasa saha” (from where (Self) the speech returns
with the mind without grasping).



Some things can be cognized but cannot be explained like the sweet of the sugar or the pain or
happiness. And there are some thing which can be explained but cannot be grasped as the absence of
pot, cot etc or the barren womans son, mares horn etc.
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satsamrddhar svatahsiddharm suddham buddhamanidréam |

ekamevadvayarh brahma neha nanasti kificana || 4701 |

Sat — existence, Samrddham — infinite (absolute bliss), Svata-siddham — self-existent, Shhuddham —pure,
Buddham — knowledge, An-idrsham — non-similar, Ekam-eva-advitiyam —one only non-dual, Brahma —
Self, Na-iha —there is no, Nana — manifold, Asti — exists, Kincana — of anytype.

The Self is existence, infinite, self-existent, pure, knowledge, non-similar, one only and non-dual, there is
no manifoldness of anytype exists, here.

Samrddham —infinite. Where there can be no more growth. This is infinite, and the scripture says “yo
vai bhuma tat vai sukrtam” (that which is infinite is absolute bliss).

Svata-siddham — self-existent. There is no dependence on anything for its existence. All the other things
gain existence only because of the association with the Self.

As said in the sloka 464, the same “satyam gnanam anantam brahma” is explained with sat, buddham
and samrddham.

Anidrsham —non-similar. There is no equal or greater or for that lesser existence other than the Self.
therefore, cannot be explained as similar to this or that.
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nirastaraga vinirastabhogah
santah sudanta yatayo mahantah |
vijiaya tattvarh parametadante

praptah pararh nirvrtimatmayogat || 47111

Nirasta-raga — who have destroyed the attachments (likes and dislikes), Vi-nirasta-bhoga — completely
devoid of any experiences, Shanta — with control of mind, Su-danta — with control of sense-organs,
Yataya — the mendicants, Mahanta — great one, Vignaya —immediately knowing, Tattvam — the Truth,
Param — ultimate, Etad-ante —in the end (death), Prapta —gain, Param —the ultimate, Nirvtim —release,
Atma-yogat — because of the being established in the Self.

The great mendicants (seekers), who have destroyed all the attachments and completely devoid of any
experiences, with the control of mind and the sense-organs, immediately knowing the ultimate Self, and
in the end (death) gain the ultimate release, because of the being established in the Self.

Shanta —tranquil. Here refers to the “shama” (control of the ind).

Yataya — mendicants. Thoug monks, also refers to the seekers who strive for the realization, the root
“yata prayatne” (to strive).



Mahanta — great one. Beause of having attained the control of the mind, which is the most difficult thing
to attain. In Bhagavad Gita Arjuna says this “cancalam hi mana krshna” (o Krishna, the mind is trubulent

in nature).

Ante —in the end. In the death, the jivanmukta attains the “videhamukti” (released from the

embodiment also).
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Since the Disciple has attained the ultimate peace, as can be perceived by the Guru, the Guru here

addresses with a mark of respect “bhavan”, previously it was “tvam”, “tava”, “te”, “tvaya” etc.
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bhavanapidarh paratattvamatmanah
svaripamanandaghanarh vicarya |
vidhtiya moharh svamanahprakalpitarh

muktah krtartho bhavatu prabuddhah |1 47211

Bhavan - You, Api—also, Idam —this, Para-tattvam —the ultimate Truth, Atmana — of the Self, Svarupam
—one true nature, Ananda-ghanam —the absolute bliss, Vicarya — knowing, Vidhuya — cleansing, Moham
— delusion, Sva-mana-prakalpitam —imagined by ones mind, Mukta- released, Krtartha — having done
the duty (what needs to be done), Bhavatu —be the one, Prabuddha —awakened.



You also by knowing the ultimate truth of the Self, ones own nature, absolute bliss, cleanse the delusion
imagined by ones mind and be the one who has performed ones duty (what needs to be done) and
awakened.

Vicarya — knowing. Though vicara means inquiry, here Viicara like Tapas should be seen as the
knowledge.

Krtartha — performed ones duty. Having achieved one lifes goal.

Prabuddha —awakened. By waking up from this delusional sleep, from the sleep og ignorance.
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nihsarh$ayarh samyagaveksitasce-

cchrutah padartho na punarvikalpyate |1 47311



Samadhina —through nirvikalpa Samadhi, Sadhu — nicely, Vi-nis-cala — focussed, Atmana — mind, Pashya
— perceive (know), Atma-tattvam — the truth of the Self, Sphuta-bodha-cakshusha — with the vision of
clear knowledge, Nis-samshayam — without doubt, Samyag-avekshita — perceived correctly, Cet —if,
Shruta —the scriptures, Padartha — meaning, Na — not, Punar-vikalpyate — again wiil there be any duality.

Through the Samadhi (immediate knowledge) with the mind completely focused, perceive the truth of
the Self with the vision of clear knowledge, if the meaning of the scriptures meaning is perceived
correctly without any doubt, then there will not be any duality again.

Samadhina — Here the nirvikalpa Samadhi as explained is said.

Pashya —see. To see is to know as not different from oneself.
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svasyavidyabandhasambandhamoksa-
tsatyajfiananandarapatmalabdhau |
sastram yuktirdesikoktih pramanarm

cantahsiddha svanubhatih pramanam |1 47411



Svasya — ones own, Avidya —ignorance, Bandha — bondage, Sambandha —relation, Mokshat — through
release, Satya-gnana-ananda-rupa —absolute existence, knowledge and bliss, Atma-labdhau —for
attaining the Self, Shastram — the scriptures, Yukti — logic, Deshika-ukti —the preceptors teaching,
Pramanam —the means of right knowledge, Ca —and, Anta-siddha — attained establishment, Sva-
anubhuti — ones experience, Pramanam — means of right knowledge.

Through the release of the relation with the bondage caused by ones own ignorance and for attaining
the Self that is absolute existence, knowledge and bliss, the means of right knowledge is the scriptures,
logic and preceptors teaching and after attaining establishment ones own experience is the means of
right knowledge.

Shastram —the scriptures. Both the “shruti” (Vedas (Upanishads)) and the “smriti” (other authoured text
based on the shruti) are meant.

Yukti — logic. Though logic is a pramana, here what is meant is the logic accepted by the scriptures are
the pramana. The Acharya says elsewhere “dus-tarkat suviramyatam shrutimatas tarka
anusandhiyatam” (refrain from the logic unsupported by the scriptures, and follow the logic supported
by the scriptures).

Deshika-ukti —the preceptors teaching. Here the word of the Guru means only the teaching based on
the scriptures, and not the other things (if he is right no problem, but in case it is otherwise). The
scriptures very clearly says “abhyakyateshu ye tatra brahmana sammarshina” (in respect with the
karmas of doubt, follow the othere who are impartial).
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bandho moksaséca trptisca cinta"rogyaksudhadayah |
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Bandha —bondage, Moksha —release, Ca — and, Trpti — contentment, Cinta —thinking, Arogya —health,
Kshuda-adya — hunger etc, Svena-eva —only by oneself, Vedya — could be understood, Yad-Gnanam — th
knowledge (regarding these), Paresham — of the others, Anumanikam —is only inference.

Only by oneself the knowledge of bondage, release, contentment, thinking, health and hunger etc could
be understood, and that for the others regarding these is only inference.

For oneself it is like directly perceived. But for othere all these are only a matter of inference through
the external pointers or signs.
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tatasthita bodhayanti guravah srutayo yatha |

prajiiayaiva taredvidvani$varanugrhitaya || 4761 |

Tatha-sthita — standing unassociated, Bodhayanti — teach, Gurava —the Gurus, Shrutaya —the
scriptures, Yatha — like, Pragya-eva — only through ones pragna (immediate knowledge / nirvikalpa
samadhi) Tared — cross, Vidwan —the learned one, Iswara-anugrihitaya —aided by the iswaras (Gods)
grace.

The Gurus and the Scriptures teach standing unassociated, and only through ones own pragna
immediate knowledge) shold the learned one cross, aided by the iswaras grace.

It was earlier explained “atmana-atmanam” (by oneself), see sloka 9.



The first word of the sloka is an example, “tathasthita yatha bodhayanti” (like the one standing on the
shore teach), without being involved personally.

The knowledge is of two types the knowledge gained by the Guru and scriptures is Paroksha (mediate
knowledge), and the knowledge gained through the Samadhi is aparoksha (immediate knowledge).

Though, here the grace of the Iswaras only mentioned. For the knowledge the grace of the Guru, Shastra
and that of the iswara is a must. “gurukrpa, shastrakrpa and iswara / daiva krpa” (grace of Guru,
scriptures and the God).
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svanubhatya svayarh jhatva svamatmanamakhanditam |

samsiddhah susukham tisthennirvikalpatmana"tmani |1 47711

Sva-anubhutya — own experience, Svayam — by ones, Gnatva — having known, Svam — oneself, Atmanam
—the Self, Akhanditam —the non-dual, Sam-siddha - accomplished one, Susukham — absolute bliss,
Tishthet — stay, Nirvikalpa-atmana — with a pure mind, Atmani- in the Self.

By ones own experience, having known oneself as the non-dual Self, accomplished one should stay with
a pure mind in the Self, the absolute bliss.
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Concluding the teaching, the Guru encapsules the essence of vedantic teaching in this sloka
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vedantasiddhantaniruktiresa
brahmaiva jivah sakalarh jagacca |
akhandarapasthitireva mokso

brahmadvitiye $rutayah pramanam || 47811

Vedanta-siddhanta —the Vedanta philosophy, Nirukti — conclusion, Esha —this, Brahma-eva — only the
Self, Jiva —the jiva, Sakalam —whole, Jagat — world, Ca —and, Akhanda-rupa —in the non-dual form,
Sthiti-eva — being established only, Moksha —is realization, Brahma-advitiye — on the Self being non-
dual, Shrutaya —the scriptures, Pramanam — means of right knowledge.

The conclusion of the vedantic teaching is this, the jiva and the whole world is nothing but the Self. And,
only being established in this non-dual form is the realization. On the Self being non-dual, the scriptures
are the only pramana.

The famous statement of Acharya “brahma satyam jagat mithya, jiva brahma eva na apara” (the Self is
treal and the world is illusion, and the jiva is the Self itself, and not somethingelse). The second portion
of this is explained in the first line.
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The Guru who started imparting the teaching finally finishes hies teaching, now since the Disciple is
intelligent and smart in the process of inquiry, attains the immediate knowledge of the Self
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iti guruvacanacchrutipramanat
paramavagamya satattvamatmayuktya |
prasamitakaranah samahitatma

kvacidacalakrtiratmanisthato'bhiit |1 47911

Iti —thus, Guru-vacanat — from the teaching of the Guru, Shruti-pramanat — by the pramana of the
scriptures, Param — ultimate (Self), Avagamya — attaining, Sa-tattvam — Self, Atma-yuktya — by ones logic,
Prashamita-karana — with sense organs at peace, Samahita-atma — with focused mind, Kvacid — some,
Acala-akrti —immovable form (steady /non-chalant), Atma-nishtata — by being established in the Self,
Abhut — he became.

Thus attaining the ultimate Self from the teaching of the Guru, by the pramana of the scriptures and by
ones own logic, with a peaceful sense organs and focused mind attained an non-chalant form by being
established in the Self.

Iti —thus. With the word iti, the completion of the teaching is referred.



All the three pramanas explained in the earlier sloka (see sloka 474), all the three pramanas of ‘ukti’,
‘shruti’ and ‘yukti’ are explained. And by saying, avagamya, the last of the pramanas, ‘anubhuti’ is as
well explained.

Prashamita-karana — with peaceful sense-organs. Though “karana” can be understood as mind, since
Acharya says about it in the next word, here it is wise to understand as sense-organs.
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kificitkalarh samadhaya pare brahmani manasam |

utthaya paramanandadidarh vacanamabravit || 4801 |

Kincid-kalam — for some time, Samadhaya —being in the Samadhi, Pare —in ultimate, Brahmani — Self,
Manasam —the mind, Utthaya — getting up (coming out), Param-anandad — from the absolute bliss,
Idam —these, Vacanam — words, Abravit — spoke.

After establishing the mind in the ultimate Self, woke up from the absolute bliss and spoke these words.

Kincid-kalam — some time. This is with reference to an onlooker. Since ther is no time or space relation
in the knowledge.

Samadhaya — here nirvikalpa Samadhi is what is meant.

Utthaya — waking up. This is to refere to the coming out of the Samadhi, due to the prarabdha / iswara
will / others karma (to teach or impart the knowledge etc).
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buddhirvinasta galita pravrttih
brahmatmanorekataya'dhigatya |
idarh na jane'pyanidarh na jane

ki va kiyadva sukhamastyaparam |1 48111

Buddhi-vinashta — mind is completely destroyed, Galita - weakened, Pravrtti — activities, Brahma-
atmano-ekataya —the identity of the Self and the individual self, Adhi-gatya — due to immediate
knowledge, Idam —this, Na —don’t, Jane - know, Api - also, Anidam — non-this (that), Na — don’t, Jane -
know, Kim - what, Va - or, Kiyad —how much, Va - or, Sukham - bliss, Asti - is, Aparam - limitless.

Due to the immediate knowledge of the identity of the Self and the individual self my mind is sompletely
destroyed, my activities are weakened, don’t know this or that, or what or how much is this limitless
bliss.

Vinashta — completely destroyed. The mind has become non-existent; as it is immersed in the Self
therefore is the Self itself.

Idam —this, An-idam that. The ideas of the relative world; to point out to something closeby — this, and
to point to something farther —that. Therefore, the “pratyaksha” (direct perception) and “paroksham”
(beyond sight) is expressed. The scripture says “tad viditad ato avididitat adhi” (it is beyond the known
and unknown).

Kim —what, Kiyad —how much. The bliss is not an object of the sense organs, therefore cannot
understand it, so express it and fr the same reason it cannot be measured in any scale.



The ideas of this, that or what and how much refer to the Self as beyond the time, space and the object
limitations.
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vaca vaktumasakyameva manasa manturh na va akyate
svanandamrtaparapuaritaparabrahmambudhervaibhavam |
ambhoragivisirnavarsikasilabhavarh bhajanme mano

yasyamsamsalave vilinamadhuna"nandatmana nirvrtam |1 48211

Vaca — with speech, Vaktum —to say (express), Ashakyam-eva — it is definitely impossible, Manasa — by
mind, Mantum —to know, Na — not, Va — or, Shakyate — possible, Sva —ones own, Ananada- bliss, Pura —
filled, Purita — completely, Para-brahma — ultimate Self, Ambu-dhe —the ocean, Vaibhavam — greatness,
Ambo-rashi—in the ocean, Vishirna — destroyed, Varshika-shila-bhavam — the hailstoes, Bhajan —
experiencing, Me — my, Mana — mind, Yasya — whose, Amsha-amshalabe — each tiny droplets, Vilinam —
destroyed, Adhuna —now, Ananda-atmana — as the absolute bliss, Nirvrttam —attained.

It is definitely impossible to express by speech nor possible for the mind to know, the greatness of the
ocean of the ultimate Self completely filled with ones own bliss, like the hailstones get destroyed in the
ocean, my mind whose each of the tiny droplets (portion) is now destroyed as has attained the bliss
absolute.



The scripture clearly says “yato vaco novartante aprapya manasa saha” (from where without attaining,
the speech turns back along with the mind)

Since it is not an object, some times one can express without understanding and other times understand
without being able to explain.
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kva gatarh kena va nitarh kutra linamidarh jagat |

adhunaiva maya drstarh nasti kirh mahadadbhutam |1 48311

Kva —where, Gatam — gone, Kena —by who, Va — or, Nitam — taken away, Kutra — where, Linam —
merged, Idam —this, Jagat — world, Adhuna Eva — only now, Maya — by me, Drshtam — seen, Nasti —
does not exist, Kim —what, Mahad-adbhutam —very strange.

Where has this world gone or by who is it taken away or where has it merged, it was seen just now me,
does not exist now, how strange.

Or the last line can be accepted as: just now am | seeing that it does not exist, how strange.

The word Kim —what, a question can be connected both sides, with both the words. Nasti Kim —does it
not exist or Kim Mahadbhutam —how strange.

Since, there is nothing other than the Self for the knower.
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kirm heyarh kimupadeyarh kimanyatkirm vilaksanam |

akhandanandapiyusaptrne brahmamaharmave || 48411

Kim —what, Heyam —should be givenup, Kim — what, Upadeyam — should be accepted, Kim —what,
Anyat — other, Kim — what, Vilakshanam - different, Akhanda-ananda — absolute bliss, Piyusha —nectar,
Purnae —filled, Brahma-maharnave — ocean of Self.

What should be givenup, what should be accepted, what is other than this two, or what is different from
all this, in the ocean of Self filled with the nectar of absolute bliss.

All the four ways of a karma, are negated here : “kartum” (to do), “akartum” (to not do), “anyata
kartum” (to do it otherwise) and “viparitataya kartum” (to do it contradictorily).
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na kificidatra pasyami na érnomi na vedmyaham |

svatmanaiva sadanandartapenasmi vilaksanah Il 48511



Na —not, Kincid —anything, Atra — here, Pashyami—see, Na —not, Shrnomi— hear, Na —not, Vedmi —
know, Aham — |, Svatmana - as the Self, Eva — only, Sada-ananda-ruppena — as theabsolute bliss, Asmi — |
exist, Vilakshana — different.

| don’t see anything, | don’t hear anything, | don’t know anything, only as the Self , absolute bliss | exists,
different from everything.

As it was said in the scripture “atma va are (maitreyi) drshtavya shrotavya mantavya vijignasitavya” (o
maitreyi, atma should be perceived, heard, contemplated and meditated upon). All are negated here, as
there is nothing other than the Self.

The word Kincid and Aham should be connected with, Pashyami, Shrnomi, Vedmi and Asmi.
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namo namaste gurave mahatmane
vimuktasangaya saduttamaya |
nityadvayanandarasasvartapine
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Nama — salutations, Nama — again aslutations, Te —to you, Gurave — o Guru, Mahatmane — great one,
Vimukta-sangaya —one is released from association, Sad-uttamaya —the greatest among the pure,
Nitya-advaya-ananda — eternal, non-dual, bliss, Rasa-svarupine —in essence the embodiment, Bhumne
—the infinite, Sada — always, Apara-daya — limitless compassion, Ambudhamne — ocean.

O guru, Salutation to you again and again, great one, one who is released from the association, the
greatest among the pure ones, in essence the embodiment of the eternal, non-dual, bliss, infinite and

always an ocean of limitless (eternal) compassion.

In the invocation sloka it was clearly said, there should not be any advaita with respect to the Guru. It
was not explained completely. The sloka says “bhava-advaitam sada karyam Kriya-advaitam na kutracit |
Advaitam tishu kalehu na advaitam guruna saha” (always one should maintain the sense of advaita, and
advaita never in an activity. Advaita should be practiced always and not with the Guru).

People due to lack of clarity try to confuce the advaitic state even in the activity, which leads to chaos
for oneself and others.

Mahatmane — great one. Since He is the Self, and the knower of Self is the Self.

Vimukta-sangaya —one who is released from the association. The Self is all-pervading, still he hass no
association. The association leads to desire and finally to the bondage. As said in Bhagavad Gita “sangat
sanjayate kama ... buddhi nashat pranashyanti” (due o association arises desire, ..., due to the
destruction of intellect one gets destroyed completely).

Sad-uttamaya —the greatest among the pure. 1. The greatest among the knowers of Truth, the
existence, the Self. Or can be understood as the greatest Sat (greater than the Self), since the Sat (Self)
is activityless, but the Guru has been imparting the knowledge, the Sat is non-embodied but the Guru is
with embodiment.

Rasa-svarupine —in essence of the embodiment. Here as the knower of Truth is said to be not different
from the Truth and verily is the Self.
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yatkataksasasisandracandrika-
patadhatabhavatapajasramah |
praptavanahamakhandavaibhava-

nandamatmapadamaksayarh ksanat || 48711

Yad-katksha — whose sideway glance, Shashi-sandra-candrika — soft cold rays of the clear full moon,
Pata-dhuta — cleared by the flow, Bhava-tapaja-shrama — the troubles arising of the heat of samsara,
Praptavan — | have gained, Akhanda-vaibhava-anandam —the non-dual absolute bliss, Atma-padam —
the state of Self, Akshayam - destructionless, Kshanat —in a moment.

Gaining whose sideway glance like the soft cold rays of clear full moon, by its flow has cleared the
troubles of the heat of the samsara, | have gained the non-dual absolute bliss, the state of Self which is
eternal, in that moment.

Praptavan sould be connected with “Yad-kataksha” (gaining whose glance) —the cause, “Akhanda-
vaibhava-anandam” (the non-dual absolute bliss) or “Ananda-padam” (gaining the state of Self) — the
effect and “Kshanat” (gaining in that moment) —time period.

The cold rays of the moon removes the troubles of the scorching heat of sun, similarly, the soft side
glanceof my Guru removes at that moment the troubles of Samsara.

Bhava-tapa — the heat of samsara. “bhava eva tapa” (the samsara is itself the scorching heat).

Akhanda-vaibhava-anandam - the non-dual absolute bliss. As whatever is gained is also gets destroyed,
this is negated by the word Akshaya — destructionless.
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The disciple is explaining the experience of the Self, first thanks the Gurus grace
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dhanyo'harh krtakrtyo'harh vimukto’harh bhavagrahat |

nityanandasvarapo'harh purno’harh tvadanugrahat |1 488 |

Dhanya — blessed, Aham — | am, Krtkrtya —fulfilled the duty, Aham — | have, Vimukta — liberated, Aham —
| am, Bhava-grahat - from the grasp of the samsara, Nitya-ananda-swarupa — eternal absolute bliss,
Aham — | am, Purna —infinite, Tvad — by your, Anugrahat — grace.

By your grace, | am blessed, since, | have fulfilled the duty, therefore, am liberated from the grasp of
samsara, since | am eternal absolute bliss, | am infinite.

Or. By your grace, | have gained liberation from the grasp of samsara, therefore | have fulfilled the duty
therefore | am blessed, since | am eternal absolute bliss, | am infinite.

This is similar explanation of the disciple which is expressed by others elsewhere.

Nitya-ananda-swarupa — eternal absolute bliss. Acharya shows the non-duality of the experience of the
Guru and disciple, for the guru He said, “nitya-advaya-ananda-rasa-swarupine”, see sloka 486. Also, the
Guru is “bhuma” and disciple is “Purna”.
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asango’hamanango’hamalingo’hamabhangurah |

prasanto’hamananto’hamamalo’harn cirantanah |1 48911

Asanga — devoid of association, Aham — | am, Ananga — limbless / partless, Aham — | am, Alinga — devoid
of pointer / embodiment / destruction, Aham — | am, Abhangura — not destructable, Prashanta —
complete peace, Aham — | am, Ananta - infinite, Aham —lam, Amala - pure, Aham — | am, Cirantana -
eternal.

I am devoid of any association, | am limbless, | am devoid of pointer / embodiment / destruction, | am
non-destructable, | am complete peace, | am infinite, | am pure (devoid of impurity), | am eternal.

For the Guru, Vimukta-sangaya, for the disciple it is Asanga. Guru is Bhuma, disciple is Ananta.

Alinga — devoid of pointer or embodiment or destruction. “linam artham gamayati” (that which points to
the hidden), pointer, since there is no form for the Self, or it can be the embodiment, gross or subtle.
“laya yuktam” (with destruction / merging), there is nowhere to merge.

Ananta —infinite. Since there no end, | am at complete peace. Peace gets disturbed with limitations,
whether during the good experience coming to an end, or the bad experience is about to begin.
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akartahamabhoktahamavikaro’hamakriyah |
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Akarta — not doer, Aham — | am, Abhokta — not expereincer, Aham — | am, Avikara - transformationless,
Aham — | am, Akriya — actiityless, Shuddha-bodha-svarupa — of the nature of absolute knowledge, Aham
—lam, Kevala —non-dual, Aham — | am, Sada-shiva - eternal auspiciousness

I am not a doer, not an expereincer, transformationless, activityless, of the nature of absolute
knowledge, non-dual and auspiciousness.

| am activityless therefore don’t undergo any transformation therefore am a non-expereincer and non-
doer.

Shuddha-bodha-svarupa — of the nature of absolute knowledge. Without any association of any type of
ignorance.
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drastuh sroturvaktuh karturbhokturvibhinna evaham |

nityanirantaraniskriyanihsimasangapurnabodhatma || 49111

Drshtu —the seer, Shrotu —the listener, Vaktu — speaker, Kartu — doer, Bhoktu — expereincer, Vibhinna —
different, Eva — definitely, Aham — | am, Nitya — eternal, Nirantara — without gap, Nishkriya —activityless,
Nissima — limitless, Asanga — unassociated, Purna — infinite, Bodha-atma — absolute knowledge.

| am definitely different from the seer, listener, speaker, doer, expereincer, | am eternal, without gap,
activityless, limitless, unassociated, iinfinite, absolute knowledge.



All the different states of being seer, listener, speakee, doer and / or expereincer presupposes an
embodiment, and | am embodimentless.

Something can be called eternal even if there is a break Inbetween, like a person working in a place or
staying in a place, without continuity. Therefore, this lacunae is negated with the word nirantara —
without any discontinuity / gap / break.

Purna-bodha said here or shuddha-bodha said earlier is not different.
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nahamidarh nahamado'pyubhayoravabhasakarh pararh Suddham |

bahyabhyantarasanyarh parnarh brahmadvitiyamevaham |1 49211

Na -not, Aham —1Iam, Idam —this, Na —not, Aham — | am, Ada — that, Api — but, Ubhayo — both,
Avabhasakam —illumine, Param —ultimate, Shuddham — pure, Bahya-abhyantara — external and
internal, Shunyam —devoid of, Purnam —infinite, Brahma — Self, Adivitiyam — non-dual, Eva — definitely,
Aham —lam.

| am not this or that, but the illuminer of both of them, | am defnintely the ultimate, pure, devoid of
external and internal, infinite, non-dual Self.

Idam — this, Ada —that. | am not the one perceinved here as pratyaksha (directly) as this or the one
somewhere perceived by paroksha (mediate) as that.

Devoid of external and internal, since, they exist only with reference to something, relative. Since there
is nothing other than myself, Self, there can be nothing to which one can reffer to.
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nirupamamanaditattvarh tvamahamidamada iti kalpanadaram |

nityanandaikarasarm satyarh brahmadvitiyamevaham |1 49311

Nirupama — without similarity, Anandi-tattvam — causeless / beginingless truth, Tvam — you, Aham —|,
Idam — this, Ada —that, Iti — so, Kalpana-duram —far from the imagination of, Nitya-ananda-eka-rasam —
the essence of absolute bliss, Satyam —truth, , Brahma — Self, Adivitiyam — non-dual, Eva — definitely,
Aham —lam.

I am defnintely without similarity / example, causeless / beginingless truth, I am far from (devoid of) the
imaginations of |, you, this or that, | am the essence of absolue bliss, | am the Truth, non-dual Self.
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narayano'harm narakantako’harm
purantako'harh puruso’hamigah |
akhandabodhohamasesasaksi

niri$varo'harn niraharh ca nirmamah 1149411

Narayana —the Lord Narayana, Aham — | am, Narakantaka — destroyer of the hell, Aham — Il am,
Punantaka — destroyer of the three cities, Aham — | am, Purusha —the Self, Aham — I am, Isha —the
iswara (Lord / ruler), Akhanda-bodha — absolute knowledge, Aham — | am, Ashesha-sakshi —the witness
of everything, Nirishvara —devoid of a ruler {(Lord), Aham — | am, Nir-aham —devoid of I, Ca —and,
Nirmama — devoid of mine.

| am the Lord Narayana, | am the destroyer of the hell, iam the destroyer of three cities, | am the Self, |
am the ruler (Lord), | am the absolute knowledge, | am the witness of everything, | am devoid of any
ruler (Lord), | am devoid of the sense of | and mine.

Narayana — Lord Narayana. “narasya ayanam” (the abode of the jiva), where all the jiva exists.

IM

Narakantaka — destroyer of the hell. “narakasya antaka” destroyer of the hell / suffering or the demon
king called naraka. It can be understood ass “naranam kantaka” (the attracter of the the jiva). If it
understood as the slayer of demon naraka, then the word will mean Vishnu. But, if it is taken in the
other two meanings, it will mean Indra, the deity and head of the “Swarga” (heaven), and the deity of

Vedas. And since heaven attracts everone, he is the prime attraction.
Purantaka — destroyer of the cities. Shiva is said as Tripura nashaka, destroyer of the three cities.

Tripurantaka — destroyer of the three cities. Shiva is called tripurantaka, because he killed the demon
king Tripura. The disciple is also tripurantaka because he destroyed the three cities of the waking, dream
and deep sleep or the gross, subtle and causal bodies.

Purusha — Self. Brahma, the creator is also sometimes called as purusha, though it can be a name for

both Shiva and Narayana too. Here by accepting it as Brahma, the disciple sees himself as the Lord of
creation (Purusha), sustenance (Narayana) and destruction (Tripurantaka) and also the primary of the
deity of Vedas or nourisher (Indra). And the scripture says “yato va imani bhutani jayante yena jatani

jivanti yad prayantyabhivishanti ttad vijigyasasva ad brahma” (from which all this creation comes into
existence, in which it sustanins and into which it gets merged, that is Self), therefore the disciple sees
himself as the cause fot the whole creation, the Self.



Nirishwara —without any Lord / ruler. This is not said as an atheist or out of ego, since the disciple
himself clarifies it with the next two words, devoid of | and mine. | am Lordless because there is nothing
other than me.

In the scripture when the experience of the Rishi Vamadeva is said, “aham manur abhavamm suryasca”
(Iam the Manu and also the Sun). This was explained while discussing, the sarvatmabhava —
ekatmabhava.
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sarvesu bhiitesvahameva sarhsthito
jhanatmana'ntarbahirasrayah san |
bhokta ca bhogyarh svayameva sarvarm

yadyatprthagdrstamidantaya pura |1 49511

Sarveshu -in every, Bhuteshu —being, Aham — | am, Eva —only, Sam-sthita — reside (ruler), Gnana-
atmana —as the absolute knowledge, Antar-bahir-ashraya — the substratum of the internal and external,
San — being, Bhokta —the experincer, Ca —and, Bhojyam — experienced, Svayam — myself, Eva —only,
Sarvam —every, Yad-yad —whatever, Prthag — as different, drshtam — perceived, Idantaya — ass this, Pura
—before.



Gnana-atmana —as the absolute knowledge. the disciple clarifies, the term samsthita —reside, | reside as
the absolute knowledge and not physically.

Antar-bahir-ashraya —the substratum of the internal and external. Only when the conciuosness Self
exists with theAntakarana, the Vrtti and the object, can the object illumine, shine. The knowledge takes
place, when the Self associated with the mind through the Self associated with the vrti becomes one
with the Self associated with the object.

Previousely the disciple differentiated himself from being the doer and expereincer, now he declares, |
am the expereincer and the experienced, since ther is nothing but Self. and also the means of
experience.

Pura — before. Before the knowledge, whatever was seen as different from oneself, is understood as not
different from oneself.
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How are they not different from oneself, is explained with an example
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mayyakhandasukhambhodhau bahudha visvavicayah |

utpadyante viliyante mayamarutavibhramat |1 49611

Mayi —in me (Self), Akanda-sukha-ambodhau —the ocean of absolute bliss, Bahudha — manifold
(multiple), Vivshva-vicaya — waves of creation, Utpadyante — manifest, Viliyante — destroyed, Maya-
maruta — by the wind of maya (illusion}), Vibhramat — movement (confusion).

In me (Self), who is the ocean of absolute bliss, the multiple waves of creation manifest and are
destroyed, due to the due to the movement of the wind of illusion (erroneous knowledge / ignorance).
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sthaladibhava mayi kalpita bhrama-
daropitanusphuranena lokaih |
kale yatha kalpakavatsaraya-

nartvadayo niskalanirvikalpe |1 49711

Sthula-adi —the gross etc, Bhava — manifestations (states), Mayi —in me, Kalpita —imagined, Bhramad —
due to ignorance, Aropita — superimposed, Anusphuranena — experience, Lokai — by the world, Kale —in
the time, Yatha —like, Kalpka — the cycle of creation, Vatsara —the year, Ayana —six months, Rtu —te
season (two months), Adaya — etc, Nishkala — pure, Nirvikalpe —transformationless.

In the pure and transformationless me, the gross etc states are imagined by the world superimposes
seeing the experiences, due to the ignorance, like in the pure and transformationless time the world
superimposes the cycle of creation, year, six months, and the seasonal two months etc.

The Nishkala and nirvikalpe should be connected with the example, time and the exemplified, the Self.
Sthula-adi —the gross etc. the gross, subtle ad the causal existence.

Rtu —the to months period of each season.
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If everything is superimposed on the Self, it may become otherwise, is negated in this sloka
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aropitarh nasrayadasakarh bhavet
kadapi mudhairmatidosadusitaih |
nardrikarotytasarabhtimibhagarn

maricikavari mahapravahah | 498/ |

Aropitam —the superimposed, Na- not, Ashraya —the substratum, dushakam —taint, Bhavet- - becomes,
Kada-api — ever, Mudhai — the ignorants, Mati-dosha — erroneous knowledge, Dushitai - infested,Na —
not, Ardri-karoti — makes it wet, Ushara-bhumi-bhagam —the desert land portion, Maricika-vari — by the
mirage water, Maha-pravaha — great flow.

The superimposition by the ignorant infested with the erroneous knowledge, does not taint the
substratum ever, like, the great flow of mirage water does not make the desert land portion wet.

The Guru while instructing said the superimposed does not have a separate existence other than the
substratum. Here the disciple says the superimposed does not endow or remove any attribute in the



substratum. In the brahma sutra introductory bhashya Acharya says “Yatra yad adhyasa tad krta gunena
doshena va anumatram api na sambadhyate” (where the superimposition takes place, by its attributes
substratum does not become endowned or defective even a little).
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akasavallepavidarago'harh
adityavadbhasyavilaksanoham |
aharyavannityaviniScalo’harm

ambhodhivatparavivarjitoham |1 4991|

Akashavad — like space, Lepa-viduraga — devoid of theteint, Aham — | am, Adityavad — like the sun,
Bhasya-vilakshna — different from the illumined, Aham — | am, Aharyavad — like the mountain, Viniscala —
steady (non-moving), Aham — | am, Ambhodhivad — like an ocean, Para-vivarjita — devoid of the shores,
Aham -l am.

| am devoid of taint like space, different from the illumined like the sun (or like the sun I am self
illumined) , non-moving like the mountain, devoid of shores like an ocean.



All the limitation is negated, by time, by space and by object. All the examples may be limited because of
being an effect, but | being the cause of all, and causeless in beyond those limitations too.

The sun does not need any other light to illumine it, though it gains the illumination by the Self, but the
Self is self-illumined.
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na me dehena sambandho megheneva vihayasah |

atah kuto me taddharma jagratsvapnasusuptayah |1 50011

Na —no, Me —for me, Dehena — with the body, Sambandha — association, Meghena Iva — like the clouds,
Vihayasa —the space, Ata — therefore, Kuta — how, Me —in me, Tad-dharma — it attributes, Jagrat-
svapna-sushuptaya —the waking, dream and deep sleep state.

There is no association with the body for me, like the space has no association with the clouds therefore,
how can there be association with its attributes of waking, dream and deep sleep states.

The word “na sambandha” should be connected with the example cloud-space and the exemplified
body-Self.
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upadhirayati sa eva gacchati
sa eva karmani karoti bhunkte |
sa eva jivan mriyate sadaham

kuladrivanniécala eva sarnsthitah |1 50111

Upadhi—the embodiments, Ayati — comes (manifests), Sa —and it, Eva — only, Gacchati — destroys
(goes), Sa —it, Eva —onl, Karmani —the action, Karoti — does, Bhunkte —and experiences, Sa —it, Eva —
only, Jivan —born, Mriyate — dies, Sada=aham — | am always, Kuladrivad — like the kula mountain,
Niscala — steady, Eva — only, Samsthita — exist.

Only the embodiment comes and goes, it does the action and experiences (the result), it is born and
attains death, | am like the Kula Mountain, eternally very steady.

Adri —mountain. Earlier, the words “acala” and “aharya was used for it.

Samsthita — exist. The superimposition can be accepted as imagned, not the substratum, then it will
become Buddhists philosophy of shunyavada (the argument of void), we are people who accept the
“brahmavada” (argument of the Self).
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name pravrttirna ca me nivrttih
sadaikartpasya nirarh$akasya |
ekatmako yo nivido nirantaro

vyomeva purnah sa katharh nu cestate |1 50211

Na -not, Me —in me, Pravrtti — activity, Na — not, Ca —also, Me —in me, Nivrtti — non-action, Sada-eka-
rupasya —one absolute non-dual, Niramshakasya — devoid of limbs, Eka-atmana —non-changing form, Ya
—solid, Nirantara — eternal, Vyoma-iva — like the space, Purna —infinite, Sa — that, Katham —how, Nu —
can, Ceshtate —act.

How can in me, the one nonchanging form, who is one absolute non-dual, devoid of limbs, comlete,
eternal and infinite like the space, there be activity or non-activity.

Actions pre-suppose body, and parts, but the Self (I) being without association of body or sense-organ
cannot have any activity. And non-activity also presupposes the same body-sense organ complex.
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punyani papani nirindriyasya
niécetaso nirvikrternirakrteh |
kuto mamakhandasukhanubhiiteh

brate hyananvagatamityapi $rutih 1 50311

Punyani —the merits (virtue), Papani — demerit (vice), Nir-indriyasya — for the one devoid of organs,
Niscetasaa — devoid of mind, Nir-vikrte — devoid of change, Nir-akrte — devoid of form, Kuta — how,
Mama — me, Akanda-sukha-anubhute —the experience of the absolute bliss, Brute — says, Hi — definitely,
Ananvagatam —not tainted, Api—also, Shruti —the scripture.

How can in me, who am devoid of organs, mind, change and am the experience of the absolute bliss, be
there the association with the merit and demerit, the scripture also says, “not tainted”.

The sense-organ, mind and changes are the cause, effect and instrument for the merit and the demerit.
The sense-organ etc one gains according to the punya/papa, an it is the instrument for gaining
punya/papa and therefore is a cause for punya/papa.

The scripture says “ananvagata punyena ananvagata papena” (not tainted by the merit, not tanted by
the demerit). That which is explained by the scripture is also proven by logic and is directly experienced.
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chayaya sprstamusnarh va sitarh va susthu duhsthu va |

na sprsatyeva yatkificitpurusarh tadvilaksanam |1 5041

Chayaya — by the shadow, Sprshtam —touched, Ushnam —the heat, Va —or, Shitam — cold, Va —or,
Sushtu — good, Dushtu —bad, Va — or, Na — not, Sprashati — touch, Eva — definitely, Yat-kincid — any
which way, Purusham —the Self, Tad-vilakshanam — who is different from the shadow.

The heat or cold or good or evil are touched by the shadow (body —sense organ complex), and definitely
does not touch in any which way the Self, who is different from the shadow.

Chayaya — the shadow. The shadow is the body —sense organ complex. Chaya also refers to the Avidya,
thereforewill mean “chayaya sprshtam yad shariram” (that which body-sense organ complex which is
touched / tainted by the ignorance).

Purusha —the Self. The scriptures say “tam tu aupanishadam purusham prcchami” (I am asking about
the upanishidic Self (Self know only through the upanishad)), “uttma purusha tu anya paramatma iti”
(the ultimate Self is different from the others and is called as Paramatma).

Translating the chaya as the shadow of mans body and the purusha as the man will only result in
confusion.
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avikaramudasinarh grhadharmah pradipavat |

dehendriyamanodharmah naivtmanarh sarhspréantyaho |1 5051 |

Avikaram — changless, Udasinam — indifferent, Grha-dharma — the attribute of the house, Pradipavat —
like the lamp, Deha-indriya-mano-dharma — the attributes of the body, sense-organs, mind, Na-eva —
defninitely not, Atmanam — the Self, Sam-sprshanti — affect, Aho —really!

Like the attribute of the huse does not affect the changeless and indifferent lamp, definitely the
attributes of the body, sense-organs and mind really do not affect the Self.

Aho —really. The teaching and the scriptures are now vouch-safed by the experience.
----505

The same idea is explained with three different examples
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vahneryatha vayasi dahakatvam |
rajjoryatha"ropitavastusangah

tathaiva katasthacidatmano me |1 5061 |

Rave —the sun, Yatha — like, Karmani — the actions, Sakshi-bhava —the state of being a witness, Vahne —
the fire, Yatha — like, Va — or, Ayasi —in the iron, Dahakatvam — the nature of burning, Rajjo —the rope,
Yathe — like, Aropita — superimposed, Vastu-sanga — association with the objects, Tatha-eve — similarly,
Kutastha - substratum, Cid-atmana - the absolute knowledge, Me —me.

Like the sun maintains the state of witness for the actions, or like the iron associated with the fire
attains the nature of burning or the rope attains the association with the superimporsed objects,
similarly in me the substratum, absolute knowledge.

Here with three different examples three different purpose is achieved. In the first example Witness, in
the second the Doership and in the third the Identification.

Shakshibhava — the state of being the witness. The sun is not associated with the good or evil actions
happeining in its illumination, and just acts as the witness. Similarly, the Self is only a winess to the good
and evil, thought functions, actions and things.

Dahaktvam —the nature of burning. Due to the association with the fire the iron gains the nature of
burning, which is the doership in the exemplified.

Aropita-vaastusangha — superimposed association with the objects. The rope has no identification
whatsoever, other than the superimposed identification with the snake, similarly, the Self has no
association with the body-sense organs other than the superimposed.

Kutastha — substratum. Like the Anvil, the Self is the subdtratum for the superimposed, and remains

changeless.
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kartapi va karayitapi naharm
bhoktapi va bhojayitapi naham |
drastapi va daréayitapi naharh

so'harh svayafijyotiranidrgatma || 50711

Karta-api— doer, Va — or, Karayita-api — also the prodder (instigator), Na-Aham — | am not, Bhokta-api—
the expereincer, Va — or, Bhojayita-api —the make others experience, Na-aham —l am not, Drshta-api —
the Seer, Va — or, Darshayita — make others see, Na-Aham — | am not, Sa-Aham — | am that, Svayam-jyoti
— self-effulgent, Anidrk — non-similar, Atma — Self.

I am not the doer or the one who makes the other do (instigator), | am not the expereincer or the one
who makes the others experience, | am no the seer or the one who makes the others see, | am that self-
effulgent, non-similar Self.

Anidrk — non-similar. | have no similes. This is explained in Pancadasi “idrk tadrk iti” (as like this or like
that, this Self cannot be compared / objectified)
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calatyupadhau pratibimbalaulya-
maupadhikarh madhadhiyo nayanti |

svabimbabhatarh ravivadviniskriyam

kartasmi bhoktasmi hato'smi heti || 5081 |

Calati — when moves, Upadhau —the embodiment, Prati-bimba-laulyam — the reflection moves,
Aupadhikam - due to the embodiment, Mudha-dhiya —the fools, Nayanti — understand, Sva-bimba-
dhutam —to the reflected, Ravivad — like the sun, Vinishkriyam — devoid of activity, Kartaasmi— I am the
doer, Bhokta-asmi— | am the expereincer, Hata-asmi — | am killed, Ha — 0, Iti —so.

When the embodiment moves the reflection seems to be moving, this which is due to embodiment is
seen by the fools as that of the reflected; like the sun, which is devoid of activity; so they understand “I
am the doer, the experience, the killed”.

Like the Sun. the activity of the mind where the reflection takes place, when it moves due to some
thought functions, because of the identification, the Self is seen as the one which is moving. Like for the
one whoc is sitting in the moving train or the boat, the tree seems to be moving, though they are
stagnant.
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jale vapi sthale vapi luthatvesa jadatmakah |

naharh vilipye taddharmairghatadharmairnabho yatha |1 50911

Jale —in the water, Va-api — or else, Sthale on the land, Luthatu Esha— let this go, Jadatmaka —inert, Na
Aham — | am not, Vilipye — associated, Tad-dharmai — with its attributes, Ghata-dharmai —the attributes
of the pot, Nabha —the sky, Yatha — like.

Let the inert body go in the water or on the land, | am not associated with its attributes, like the
attributes of the pot is not associated with the sky.

As said in the sloka 504, these attributes do not associate itself with the Self.

The attributes of the pot, size, color, form etc does not affect in any which way the sky, similarly the
attribute of the body, its color, size, form etc have no association with the Self.
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kartrtvabhoktrtvakhalatvamattata-
jadatvabaddhatvavimuktatadayah |

buddhervikalpa na tu santi vastutah

svasminpare brahmani kevale'dvaye |1 51011

Kartrtva - doer, Bhoktrtva - expereincer, Khalatva - cunningness, Mattata - drunkenness, Jadatva —inert
state, Baddhatva - bondage, Vimuktata-adya — release etc, Buddhe — of the intellect, Vikalpa -
transformations, Na - not, Tu - definitely, Santi - exists, Vastuta - really, Svasmin —in oneself, Pare
Brahmani —the ultimate Self, Kevale — existing alone, Advaye — non-dual.

The doer, expereincer, cunningness, drunkenness, inert state, bondage, release etc, are transformations
of the intellect (mind), definitely does not exist really, in oneself, the non-dual ultimate Self, existing
alone.

The identification of the non-self with the Self, shown in the previous sloka is explained here.

Due to the identification (adhyasa) of the non-self, the mind, the Self is seen during the state of
samsara, as all these, doer, expereincer etc, that is released as not of the Self.

Na Tu Santi Vastuta — does not defnintely exist. Can be understood as an individual statement with
reference to the previous statement. Or can be understood with reference to the later statement also.
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santu vikarah prakrterdasadha satadha sahasradha vapi |

kirh me'sangacitastairna ghanah kvacidambarar spréati |1 51111

Santu — let there exist, Vikara —the transformations, Prakrte — of the prakrti (primal ignorance), Dashada
—in tens, Shatada —in hundreds, Sahasradha —in thousands, Va —or, Api —also, Kim —what, Me —for
me, Asanga-cita — the absolute consciousness (knowledge), Tai — with them, Na — not, Ghana —dark
clouds, Kvacid — ever, Ambaram —the sky, Sprshati — touch.

Let there exist the transformation of the prakrti {primal ignorance) in tens, hundreds or thousands also,
what is there for me with them, who is absolute consciousness (knowledge). the dark clouds do not ever
touch the sky.

Prakrti — the primal ignorance. Here mula prakrti, the maya or the mula agnana is referred to.

The prakrti manifests in manifold ways the scriptures say “vividhaiva shruyate” (is heard in manifold
ways), “eko aham bahu syam” (I am alone, let me be manifold) or “indro mayabhi pururupam” (through
themanifold maya, manifold) etc shows the multiplicity of the creation.

Sparshati — touch. The sky is not touched by the cloud or the wetness it carries, or the lightning or the
thunder it produces. Similarly is the Self, “asango hi ayam purusha” (the Self is devoid of association).
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avyaktadisthalaparyantametat
vi§varh yatrabhasamatrarh pratitam |
vyomaprakhyarh siksmamadyantahinarm

brahmadvaitarh yattadevahamasmi || 51211

Avyakta-adi — from the unmanifest (subtle), Sthula-paryantam —till the gross, Etat —this, Vishvam —
creation, Yatra — where, Abhasa-matram —is mere illusion, Pratitam — seen, Vyoma-prakhyam — like the
sky, Sukshmam — subtle, Adi-anta-hinam — devoid of cause and effect (beginning and end), Brahma-
advaitam —the non-dual Self, Yat — which, Tat —that, Eva — verily, Aham Asmi— | am.

From the unmanifest (subtle) till the gross, where this creation is seen as mere illusion; like the sky;
subtle, devoid of beginning and end, that which non-dual Self, that verily | am.

Vishvam —the creation. Is also referred to as “Jagat —jayate gacchati it” (that which manifests and
disappears).

Adi-anta-hinam —devoid of beginning and end. Here with reference to the sky, it can be beginning and
end, that too relatively. But with reference to the Self, it is devoid of cause and effect. The cause —
effect, with reference to the Self is relative too, therefore, from the ultimate state, that is non-dual,
there exists no creation or dissolution.
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Previously the Guru instructed “tat tvam asi” (that you are), now the Disciple explains his experience as
“aham brahma asmi” (I am that Self)
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sarvadharam sarvavastuprakasarm
sarvakaram sarvagar sarvasanyam |
nityarh Suddhar ni§calarh nirvikalparh

brahmadvaitarh yattadevahamasmi || 51311

Sarva-adharam —substratum of everything, Sarva-vastu-prakasham —illuminator of everything,
Sarvakaram — of every form, Sarvagam — all-pervading, Sarva-shunyam — devoid of everything
(manifestation), Nityam - eternal, Shuddham - pure, Niscalam — non-moving (changing), Nir-vikalpam —
devoid of transformation, Brahma-advaitam — the non-dual Self, Yat — which, Tat —that, Eva — verily,
Aham Asmi—Ilam.

That which is Substratum of everything, illuminator of everything, of every form, all-pervading, devoid of
anything (manifestation), eternal, pure, non-moving (changing), devoid of transformation, the non-dual
Self, verily l am.

Sarva-shunyam — devoid of anything. The Self is devoid of any manifestation. This is why, in some places
the Self is also referref to as “shunya” and this should not be confused with the void of the Buddhism.
The void of the Buddhism is devoid of existence, but the Self is itself absolute existence.
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yatpratyastasesamayaviSesarn
pratyagraparh pratyayagamyamanam |
satyajidananantamanandartaparm

brahmadvaitarh yattadevahamasmi || 514/ |

Yat — where, Pratyasta — merges, Ashesha —complete, Maya-vishesham —the different manifestation of
ignorance, Pratyag-rupam — individual self, Pratyaya-agamyamanam — not an object of the other though
functions, Satya-Gnana-Ananatam — existence (Truth), Conciousness (knowledge), all-pervading
(infinite), Ananda-rupam — absolute bliss, Brahma-advaitam — the non-dual Self, Yat — which, Tat —that,
Eva —verily, Aham Asmi—Ilam.

Where the complete different manifestation of the ignorance merges, the individual Self, which is not an
object of the other thought functions, existence (Truth), Conciousness (knowledge), all-pervading
(infinite) absolute bliss, the non-dual Self, verily | am.

Pratyaya-agamyamanam — not an object of the other though functions. The Self is not understood by
anyother thought function other than the “akhanda-akara vrtti” (thought function of the non-dual), that
is gained through the contemplation of the Self.
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niskriyo'smyavikaro'smi
niskalo'smi nirakrtih |
nirvikalpo'smi nityo'smi

niralambo’smi nirdvayah [l 51511

Nishkriya Asmi— | am activityless, Avikara Asmi— | am changeless, Nishkala Asmi—1am impurityless,
Nirakrti —formless, Nirvikalpa Asmi— | am transformation, Nitya Asmi— | am eternal, Niralamba Asmi —|
am without substratum, Nirdvaya — non-dual.

| am activityless, changeless, imputrityless, formless, transformationless, eternal, without substratum,
non-dual.

Nirvikalpa —transformationless. Since the other word “nishkala” also means change, could be
understood as “kala” (parts), partless / limbless. Or the word “vikalpa” as explained by yoga sutra is
“shabda-gnana-anupati vastu-shunya vikalpa” (that which is an object of the words (generates
knowledge), but does not exist), like the mares horn, barren womans son etc. here Self is not devoid of
existence.
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sarvatmako'harh sarvo'harh sarvatito'hamadvayah |

kevalakhandabodho’hamanando'ham nirantarah || 5161 |

Sarva-atmaka Aham — | am Self of all, Sarva Aham — | am everything, Sarva-atita Aham — | am beyond
everything (transcendent), Advaya — non-dual, Kevala — alone, Akhanda-bodha Aham — | am absolute
knowledge, Ananda Aham — | am bliss, Nirantara — eternal.

| am Self of all, everything, beyond everything (transcendental), noon-dual, alone, absolute knowledge,
bliss, eternal.
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svarajyasamrajyavibhatiresa
bhavatkrpasrimahimaprasadat |
prapta maya érigurave mahatmane

namo namaste'stu punarnamo'stu |1 51711

Sva-rajya - Self, Samrajya - empire, Vibhuti — greatness, Esha — this, Bhavat — your, Krpa — grace, Shri-
mahima-prasadat —the blessing of the greatness, PRapta — attained, Maya — by me, Shri-gurave — o



great Guru, Mahatmane — greatest, Namo Namo Astu — my salutations again and again, Te —to you,
Astu — be, Punar —again, Namo Astu — my salutations.

This greatness of the empire of the Self is gained by me because of the blessings of the greatness of your
grace, o great Guru, who is the greatest (among realised), my salutation to you again and again.

As said earlier “na advaitam guruna saha” (the advaita should not be praactised with the Guru), the
disciple shows his gratitude, through the salutations. This is a common theme in all the advaitic texts,
with reference to the gratitude and reverence of the Disciple.

Namo Namo Puna Namo Astu —again and again and again, my salutations.

517

HEETY AT s HcI &
e f52ded TgaaaTNge .|
TR SEATITCH T qa R AT RT TR0 1 4 |

mahasvapne mayakrtajanijaramrtyugahane
bhramantarh kliSyantarh bahulataratapairanudinam |
ahankaravyaghravyathitamimamatyantakrpaya

prabodhya prasvapatparamavitavanmamasi guro |1 518 1|

Maha-svapne — from the dangerous dream, Maya-krta — caused by the ignorance, Jani — birth, Jara —old
age, Mrtyu — death, Gahana — deep forest, Bhramantam — roaming, Klishyantam - troubled, Bahulatara —



different (manifold), Tapai — pains (afflictions), Anudinam — everyday, Ahamkara — ego, Vyagra — tiger,
Vyathitam —troubled, Imam —this, Atyanta-krpaya — with absolute grace (causeless compassion),
Prabodhya — awakened, Pra-svapat — from the sleep (dream state), Parama-vitavan — saved, Mam-asi —
me, Guro —o Guru.

O Guru, from the dangerous dream caused by ignorance, roaming in the deep forest of the birth, old age
and death, troubled by the different form of pains (afflictions) everyday, and troubled by the tiger of
ego, you by your absolute grace have saved me by awakening me from the sleep.

Maha-svapne —dangerous dream. Normally translated as great dream, but the final outcome of this
dream which is the samsara is only pain / sorrow, therefore, is dangerous.
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namastasmai sadaikasmai kasmaicinmahase namabh |

yadetadvi$vartpena rajate gururaja te |1 51911

Nama-Tasmai — salutations to him, Sada-ekasmai — always non-dual, Kasmaicid - something, Mahase -
great, Nama - salutaions, Yad-etad — who in this, Vishvarupena — for of creation, Rajate - rules, Guru-raja
—the king among the Gurus, Te —to you .

Salutations to hi, who is always changless, something great, who in this form of creation rules
everything, to you o the king among the Gurus, my salutations.



Sada-ekasmai — always non-dual. The guru since has realized the Self, and therefore is verily the Self,
therefore is referred to as the non-dual.

Guru-raja —the king amnomg the Gurus. The guru who is said as the greatest among the realized is said
as the king, to show his greatness. The king is seen as the form of Vishnu, asn the Guru is not different
from the Vishnu, therefore is the king, and not because of the wealth he does not posess.
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iti natamavalokya Sisyavaryarh
samadhigatatmasukharh prabuddhatattvam |
pramuditahrdayarh sa deSikendrah

punaridamaha vacah pararh mahatma |1 52011

Iti —in this way,. Natam — prostrated, Avalokya — seeing, Shishya-varyam —the greatest among the
disciples, Samadhigata-atmasukham —one who has gained the bliss of the Self, Pra-buddha-tattvam —
has gained the clarity of the Truth, Pramudita-hrdayam — with an extreamly happy heart, Sa —that,
Deshika-indra —the lord among the Gurus, Puna —again, Idam —these, Aha — said, Vaca — words, Param
—ultimate, Mahatma —the great one.



The great one, seeing the greatest among the disciples who is prostrating in this way, one who has
gained the bliss of the Self an gained the clarity of the Truth, that lord aming the Guru s with an
extreamly happy heart, said these great (ultimate) words again.

Shishya-varyam —the greatest among the disciples. He has attained the state of being the greatest
among the other disciples, by the virtue of gaining the knowledge of the Self, and experiencing the bliss
of the Self.

Pramudita-hrdayam — with an extreamely happy heart. It is indeed very rare, for any Guruto get a
disciple who really listens to him, and to follow is rarer, and to gain by following the teaching is rarest,
therefore, seeing such a disciple, the Guru is happy. And also, seeing the disciple who had come for
removing his troubles of samsara, finally achieving the Goal of life.

Puna-idam-vac-param —again said this ultimate words. The instruction is complete, and the disciple has
gained the Self too. But, the goal is to be established in this Self, ever and be the jivanmukta, therefoe,
the Guru, again completes the teaching by saying these words.
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If there is obstacles due to prarabdha karma, this may be delayed, so to overcome it and be established
in theSelf, thie Guru here continues the teaching.
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pasyadhyatmadrsa prasantamanasa sarvasvavasthasvapi |
rapadanyadaveksitarh kimabhitascaksusmatarh dréyate

tadvadbrahmavidah satah kimapararh buddherviharaspadam |1 52111

Brahma-pratyaya — knowledge of the Self, Santati — continuous flow, Jagat —the world, Ata —therefore,
Brahma Eva — only the Self, Tat Sarvata —in everyway, Pashya — perceive, Adhyatma-drsha — with the
established vision, Prashanta Manasa — with a tranquil mind, Sarvasu —in all, Avasthasu — states, Api—
also, Rupad-anyad — different from forms, Avekshitam — perceived, Kim — what, Abhita-cakshusmatam —
for the one with clear vision, Drshyate — seen, Rad-vad — similarly, Brahmavida — for the knowledgeable
one, Sata — other than the Self, Kim Aparam — what other, Buddhe —for the intellect (pure mind),
Vihara-aspadam —the place of existence.

The world is a continuous flow of knowledge of the Self, therefore, only the Self exists in everyway,
perceive with he established vision, tranquil mind, also in all states. what is perceived by one with clear
vision other than different forms,similarly, for the knowledgeable one, what other is the place of
existence for the intellect (pure mind), other than the Self.

??? do we have some insight here.

521

FHEA TAGTEC-
Jed Y T gL
=g, HETRII i ATH

FrrgHemHRg F F2d 1l YRR

kastarh paranandarasanubhti-



mrtsrjya sinyesu rameta vidvan |
candre mahahladini dipyamane

citrendumalokayiturh ka icchet |1 52211

Ka —who , Tam — that, Para-ananda-rasa-anubhutim — the experience of extreme bliss, Ut-srjya —
givingup, Shunyeshu —in the non-real, Ramate —indulge, Vidvan — the knowledgeable one, Candre —
when themoon, Maha-ahladini —that which brings joy, Dipyamane — when shining, Citra-indu — the
painted moon, Alokayitum —to see, Ka — who, Iccet — desire.

Which knowledgeable one will indulge in the non-real givingup that ecpereince of the extreme bliss,
who will desire to see the painted moon, when the real moon shines in all its prestine beauty?
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asatpadarthanubhavena kificin
na hyasti trptirna ca duhkhahanih |
tadadvayanandarasanubhatya

trptah sukhar tistha sadatmanisthaya |1 52311



Asat-padartha —the non-self, Anubhavena —through the experience, Na Kincid — nothing is gained, Na hi
Asti Trpti —definitely there is no satisfaction, Na Ca Dukha-hani— and there is no destruction of the
sorrow, Tad —that, Advaya-ananda-rasa-anubhutya — by the experience of the absolute bliss, Trpta —
satisfied, Sukham — bliss, Tishtha — stay, Sada-atma-nishtaya — by ever being established in the Self.

Through the experience of the non-self nothing is gained, definitely there is no satisfaction, and no
destruction of the sorrow. Therefore, by that experience of the absolute bliss, stay content and blissful
by ever being established | the Self.

This is to again re-iterate that one should be vigilant from the sway of thought imprints.
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svameva sarvatha pasyanmanyamanah svamadvayam |

svanandamanubhufjanah kalarh naya mahamate || 5241

Svam-eva — definitely the Self, Sarvatha — always, Pashyan — seeing, Manyamana — meditating, Svam —
oneself, Advayam — non-dual, Sva-anandam —the bliss of the Self, Anu-bhunjana — experiencing, Kalam
—the time, Naya — lead, Mahamate — knowledgeable one.

O knowledgeable one, always seeing and meditating the Self, as oneself nondual, experiencing the bliss
of the Self, lead (spend) the time.
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akhandabodhatmani nirvikalpe
vikalpanarh vyomni puraprakalpanam |
tadadvayanandamayatmana sada

santirh parametya bhajasva maunam | 52511

Akhanda-bodha-atmani—in the Self that is absolute knowledge, Nirvikalpe — transformationless,
Vikalpanam —the transformation, Vyomni —in the sky, Pura-kalpanam —imagining the city, Tad —that,
Advaya-ananda-atmana — as the non-dual Self, Sada — always, Shantim — peace, Param — ultimate, Etya —
attaining, Bhajasva — practice, Maunam —silence.

In the Self that is absolute knowledge, that is transformationless all the transformations are like the city
imagined in the sky, always remaining as that non-dual Self,attain the ultimate peace and practice
silence.

The scriptures say “janata api medhavi jadavad lokam acaret” (even though the knowledgeable one
knows, remain like an inert object).
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To remain in silence s not to write volumes of books or performning daces, expressing ones ideas but
the effortless silence, due to the cessation of mind
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tisnimavastha paramopasantih
buddherasatkalpavikalpahetoh |
brahmatmano brahmavido mahatmano

yatradvayanandasukharh nirantaram |1 526/ |

Tushnim Avastha — silent state, Parama-upashanti — ultimate peace, Buddhe —th mind, Asat-kalpa-
vikalpa-heto —the cause for the existence of as-though non-existent things, Brahma-atmana —for the
one with the individual self identified with the Self, Brahma-vida — the knower of the Self, Mahatmana —
the knowledgeable one, Yatra — where, Advaya-ananda-sukham —the experience of the non-dual bliss,
Nirantaram — eternal.

The silent state id the means for the mind, which generates non-exisiting things to gain, ukltimate
peace, for the knowledgeable one, the knower of the Self whose individual self identified with the Self,
where there is the eternal experience of non-dual bliss.
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nasti nirvasananmaunatpararh sukhakrduttamam |

vijiatatmasvartpasya svanandarasapayinah |1 52711

Nasti — does not exists, Nir-vasanat — absence of thought imprints, Maunat — silence, Param — ultimate,
Sukhakrd —bestower of bliss, Uttamam — greater, Vignata-atma-svarupasuya — for the one who has
gained the immediate knowledge of the Self,Sva-ananda-rasa-payina — drinks the bliss of the Self.

fThere does not exists anyother means greater than the silence due to absence of though imprints, that
is the bestower of the ultimate bliss, for the one who has gained the knowledge of the Self and drinks
the bliss of the Self.

the “mauna” (silence) accepted is not the practiced silence but the natural silence gained because of the
absence of thought imprints. Devoid of thought imprints there will be no thoughts, and without it there
can be no speech.
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Gaccan -, walking, Tishtan — staying, Upavishan — sitting, Shayana — lying, Va — or, Anyatha — anyother
way, Api —also, Va — or, Yatha-icchya — as he desires, Vaset — live, Vidvan —the knowledgeable one,
Atma-rama — one enjoying in the Self, Sada — always, Muni —the sage.

Let the sage, the knowledgeable one, one enjoying in the Self, live as he desires, walking, staying, sitting,
lying or anyother way also.

The scripture says “ko vidhi ko nishedha” (what injunction or negation exists for him).

All the vedas with the do’s and don't’s exist only for the ignorant, they have no binding over the
knowledgeable one. This is why the realized is called “ati-ashrami” (beyond the classification of the
ashrama, Ife style).
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Na —no, Desha — space, Kala —time, Asana — sitting posture, Dig — direction, Yama-adi — regulations etc,
Lakshyadi —the object of worship (meditation) etc, Apeksha — expectancy, Aprati-baddha-vrtte —
without any binding thought function, Sam-siddha-tattvasya — for the one who is established in the
Truth, Mahatmana —the knowledgeable one, Asti — exists, Sva-vedane —for knowing oneself, Ka — what,

Niyamadi — regulation etc, Avastha — states.

There is no expectancy of place, time, sitting posture, direction, regulations etc and the object of

worship (meditation) etc exists, for the knowledgeable one, one who is established in the Truth, without

any binding thought function. What states of regulations can exist for knowing oneself.

For any worship, the rules which exists like

1.

Desha — space. One should not mediate in a place which is infested with disturbing
elements (mosquito, ants, snake or wild animals), and should be a clean and neat place.
Kala —time. Should do thw worship in a stipulated time. The early morning called “brahma
muhurta” is best suited for the worship. And the inauspicious time like during a birth or
death etc should be avoided.

Asana — posture. The yoga texts describe many sitting postures like :svastika-asana’, padma-
asana’ etc, one of them should be chosen, or as said in the yoga sutra “sukham sthiram
asanam” (comfortable solid state (unwavering( is the posture). Should avoid lying down or
sitting hunch backed.

Dik — directions. For the worship, east or west direction is preferred, in some cases north is
accepted but south is avoided.

Niyama —rules / regulations. Like the deity should be worshipped, one should eat only this
type of food or that etc.

Lakshya —the object of worship. This is a very important of the worship. One should always,
have the clarity of the object of worship.

But, these tyes of rules don’t exist, in the knowledge.

---529

ha¥ [Nl NN N [ N ha¥ NN
FI[SAMHI TdG [UH: hISeddeld |

oIl SR AeHeafl TeTelt: | 4o |l



ghato'yamiti vijiaturh niyamah ko'nvaveksate |

vina pramanasusthutvarm yasminsati padarthadhih |1 53011

Ghata — a pot, Ayam —this is, Iti — like, Vignatum —to know, Niyama —rules, Ka — what, Anu-avekshate —
one expects, Vina — otherthan, Pramana —the means of right knowledge, Sushtutvam — correctness,
Yasmin — exists, Sati — if, Padhartha-dhi — the onlwledge of the object is gained.

What rules does one expect to know that ‘this is a pot’, other than the correctness of the means of right
knowledge, which when exists, the knowledge of the object is definitely gained.

The direct concomitance is said “yatra yatra pramanatvam tatra tatra padartha gnanam” (wherever
there is the means of right knowledge, there is the knowledge of the object).

When the sense organs are flawless, mind is focused and the external circumstances like the light etc
are proper, then when the sense organ meets the repective sense object, the knowledge is gained. This
is the only rule, and similarly, when the means of right knowledge, which is the Shastra, with the
external aides like purity of mind is there one cannot escape from being realized. Here, the idea of
freedom is also not bound to any conditions, like waiting on the gates of heaven without entering it.
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Ayam-atma —this Self, Nitya-siddha — eternally existing,Pramane Sati — if there is the means of right
knowledge, Bhasate —illumines, Na Desham —not the space, Na Api Kalam — not eve the time, Na
Shuddhim — not the purity, Va Api —also, Apekshate —depend upon.

This Self is eternally existing, when the means of right knowledge exists, it illumines (shines / immediate
knowledge), does not depend upon the space, time or even the purity.

Bhasate —illumines. The Self is self-effulgent, it does not even depend upon the pramana for the
illumination, but the prama is necessary to remove the veil of ignorance.

Here as explained in sloka 6, the Self is not gained by the different karmas. If it is apya (attained), there
is exectency of the time or space. If it is utpadya there is expectancy of time or space, if it is vikarya
again there is expectancy of time and space, and if it is samskarya, there is expectancy of the purity.
Since it does not come under the result or effect category of the karma, it does not depend upon the
time, space or purity.

Shuddim — purity. The purity does not directly become the means for the gaining of the Self, but is an
indirect means, which helps in coming to the path of knowledge.
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Even the knowledge of ‘this is pot’ is dependent on the pramana, but since the Self is ever experiential,
is independent of anything else
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tadvadbrahmavido'pyasya brahmahamiti vedanam |1 53211



Deva-dutta Devadutta, Aham — I am, Iti — like, Etad — this, Vignanam — knowledge, Nirapekshakam —
independent, Tad-vad — similarly, Brahmavida — for the knowers of the Self, Pai Asy — also this, Brahma-
aham — | am Self, Iti —this, Vedanam — experience.

The knowledge of ‘l am devadutta’ is independent of anything else; similarly, the knowledge of ‘l am Sef’
is independent of anything for the knowers of the Self. Because the knowledge of the truth is not
accepted as “pramanajanya” but as “abadhitavishaya” (not as generated by the means of right
knowledge but as that which is not-negated).
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The independence of any pramana fr the existence of the Self is shown in this sloka
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bhanuneva jagatsarvarh bhasate yasya tejasa |

anatmakamasattuccharh kirh nu tasyavabhasakam || 53311

Bhanuna Eva - only by the sun, Jagat-sarvam — this whole world, Bhasate —illumines, Yasya — by whose,
Tejasa — shining, Anatmakam —the non-self, Asat — non-real, Tuccham — non-existent, Kim Nu — what
definitely, Tasya —its, Avabhasakam —illumine.

Only through the shining (illumination) of which (Self) the sun illumines the whole world, of non-self,
that is non-real and non-existent, if so, what definitely can illumine it.

Tthe scripture says “tasya bhasa sarvam idam vibhati” (only by its illumination, all this gets illumine).



Tuccham —non-existent. Tuccham is “atyanta asat” (completely non-existent), that which cannot have
any existent, like the “shasha vishanam” (mares horn), “vandya putra” (barrens son) etc.
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veda$astrapuranani bhatani sakalanyapi |

yenarthavanti tarh kinnu vijiiatararh prakasayet || 53411

Veda —the Vedas, Shastra —the scriptures, Puranani — the epics, Bhutani —the elements, Sakalani-api—
and everything, Yena — by which, Arthavanti — gains existence, Ta — that, Kim-Nu — what definitely,
Vignataram —the knower, Prakashayet —illumine.

the Vedas, scriptures, the epics, the elements and everything else, gains existence by which knower,
that what definitely can illumine.

Vedas —the Vedas. the shruti, primary pramana.
Shastra —the scriptures. here by scriptures we mean, anything other than the advaita criptures.

Puranani—the epics. there are 18 primary and 18 secondary puranas, like the bhagavata, garuda,
kurma, shiva etc.

Bhutani —the elements. here bhutas can also mean the beings, but we can count it with the “sakala”
(everthing).

the scripture says “vignataram are kena vijaniyat” (through what can one know the knower).
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That one, referred to as “tam”, Tasya” and “vignataram” is finally explained here
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esa svayafjyotiranantasaktih
atma'prameyah sakalanubhatih |
yameva vijiaya vimuktabandho

jayatyayam brahmaviduttamottamah |1 5351 |

Esha — this, Svayam-jyti — self-effulgent, Ananta-shakti — unlimited power, Atma — Self, Aprameya — not
an object, Sakala-anubhuti —is the experience of everyone, Yam-eva — only this, Vignayaya — knowing,
Vimukta-bandha —released from the bondage, Jayatiayam — gains victory, Ayam —this, Brahmavid-
uttama —the greatest among the knowledgeable one.

This Self which is self-effulgent and with unlimited power is not an object, and is the experience of
everyone, knowing this the greatest among the knowledgeable one is released from the bondage, and
gains victory (over samsara),

Jayati — gains victory. The scripture says “jayati lokan” (wins over the worlds), “sarvam jayati” (wins
everything).
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na khidyate no visayaih pramodate
na sajjate napi virajyate ca |
svasminsada kridati nandati svayarm

nirantaranandarasena trptah |1 53611

Na —not, Khidyate —disturbed, Na — not, Vishayai — by the objects, Pra-modate — gains elation, Na — not,

Sajjate — associated (Rajyate —attached), Na-api — not also, Vi-rajyate — averse, Svasmin —in oneself,

Sada — always, Kridati — plays, Nandati — enjoys, Svayam — by oneself, Nirantara-ananda-rasena -,

absolute bliss, Trpta — satisfied.

This Self is not disturbed or gains elation by the objects, not associated or is averse to the objects,

always plays and enjoys in oneself and by oneself, and ever satisfied, absolute bliss.

Pramodate — gains elation. the joy gained by the experience of the objects.
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ksudharh dehavyatharh tyaktva balah kridati vastunih |

tathaiva vidvan ramate nirmamo niraham sukhi || 53711

Kshudham - hunger, Deha-vytham — body troubles, Tyaktva - givingup, Bala - child, Kridati - plays,
Vastuni — with the objects, Tatha-eva - similarly, Vidvan —knowledgeable one, Ramate - enjoys, Nir-
mama — devoid of mine, Nir-aham — devoid og i, Sukhi - blissful.

the child givingup (unmindful) the hunger and the body troubles plays with the objects, similarly, the
knowledgeable one is blissful and enjoys in the Self devoif of the I-ness and mine.

Vastuni— with the objects. this is also connected with the exemplified, the knowledgeable one. with
reference to the example it means play things, and with reference to the exemplified it means the Self.
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svatantryena nirankusa sthitirabhirnidra $masane vane |
vastrar ksalanasosanadirahitarh digvastu Sayya mahi

saficaro nigamantavithisu vidam krida pare brahmani || 53811

Cinta-shunyam — devoid of thoughts, Adhainyam — without any regret, Bhaikshanam — begging,
Ashanam —food, Panam —drink, Sarid - river, Varishu —from the well, Svatantryena —in freedom, Nir-
ankusha — without any control, Sthithi — existence, Abhi —fearless, Nidra —sleep, Shmashane —in
cremation ground, Vane —in forest, Vastram — dress, Kshalana — washing, Shoshan-adi — drying etc,
Rahitam — devoid of, Dig — the directions, Va Astu —may be, Shayya - their bed, mahii—the ground,
Sancara —roam, Nigama-anta-vithishu — on the street of the Vedanta, Vidam —for the knowers, Krida —
play, Pare — ultimate, Brahmani—in the Self.

The knowledgeable ones are devoid of thoughts, begging food without any regret, drink is from the river
or well, freedom is devoid of control, existence is fearless, sleep in the forest or creamation ground,
dress is directions that is devoid of washing and drying, ground is the bed, and roam about in the streets
of the Vedanta and play in the ultimate Self.

Sthithi — existence, Abhi — fearless. They are neither afraid nor generate any fear in the hearts of the
people.

Nigama-anta —Veda-anta —the Vedanta.
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vimanamalambya Sarirametad
bhunaktyasesanvisayanupasthitan |
parecchaya balavadatmavetta

yo'vyaktalingo'nanusaktabahyah |1 53911

Vi-manam —devoid of identification, Alambya —resorting to, Shariram Etat — this body, Bhunakti —
experiences, Ashesha — complete, Vishayan — objects, Upa-sthitan — that which presents (manifests),
Para-icchaya — by others desire, Bala-vad — like a child, Atma-vetta —the knower of the Self, Ya —who,
Avyakta-linga — without any marks, An-anushakta — without association, Bahya — to the external things.

The knower of the Self like a child is devoid of identification with the body resorts to it experiences all
the objects that which manifest itself due to the others desire without any marks or association to the
external things.

Vimanam — non-identified. “vigata manam” (devoid of any ego).

Para-icchaya — by others desire. the prarabdha is of three types, “sv-iccha” (ones own), Para-iccha”
(others will) and “iswara-iccha” (iswaras will).

Avyakta-linga — without any marks. Here if the ‘linga’ is accepted as the body, not associated with the
external body, if it is associated with the pointers or the marks, like the staff or pitcher, devoid of the
external marks.

----539

when all this is said, it looks like a perfest description or definition of a knowledgeable one, people may
take this as a checklist, to measure the realizsation, to negate it, Acharya explains
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digambaro vapi ca sambaro va
tvagambaro vapi cidambarasthah |
unmattavadvapi ca balavadva

pisacavadvapi caratyavanyam || 54011

Dig-ambara —the directions (quarters) as the cloth, Va Api — or else, Sa-ambara — with clothes, Tvag-
ambara — clothes of bark or skin, Va Api—or else, Cidambarastha —one established in the chid-akasha
(the Self), Unmattavad — like a mad man (drunkard), Va Api— or else, Ca —and, Balavad — like a child, Va
—or, Pishacavad — like a ghost, Va Api— or else, Carati —roams, Avanyam — in this world.

with the directions as the cloth or with the clothes, or else with the clothes made of bark or skin (of
animal) the one established in the heart space (Self), roams around in the world like a mad man (or a
drunkard), or like a child or like a ghost.

Unmattavad — like a mad man. These are to avoid people from disturbing him.
- 540
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kamanniskamarapi sarhécaratyekacaro munih |

svatmanaiva sada tustah svayarh sarvatmana sthitah |1 54111

Kamanni — all the desires, Nishkama-rupi — being the embodiment of desirelessness, Sam-carati —
experiences, Eka-cara —travelling alone, Muni —the sage, Svatmana-eva — as the Self, Sada —always,
Tushta — blissful, Svayam — oneself, Sarvatmana — as the Self of all, Sthitha — exists.

The sage, being the embodiment of desirelessness he experiences all the desires, travelling alone,
blissful always as the Self and oneself exists as the Self of all.

Nishkama-rupi — bei ng the embodiment of the desirelessness. The Scripture says “kamani kamarupam
anusancaran” (being the embodiment of the desire experiences all the desire). hesis both the
embodiment of the desires and desirelessness, since there exists nothing other than Self.

Sarvatmana —as the Self of all. Ekatmana, as there is nothing other than the Self, this is shown in this
very sloka, with the terms ‘ekacara’ and ‘svatmana-eva’.
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kvacinmtidho vidvan kvacidapi maharajavibhavah
kvacidbhrantah saumyah kvacidajagaracarakalitah |
kvacitpatribhatah kvacidavamatah kvapyaviditah

caratyevarm prajiiah satataparamanandasukhitah |1 54211

Kvacid — sometimes, Mudha — stupid, Vidvan — learned, Kvacid — sometimes, Api —also, Maharaja-
vibhava — greatness befitting a royalty, Kvacid — sometimes, Bhranta — confused, Saumya — soft, Kvacid
—sometimes,Ajagara-acara-kalita — having the activity similar to a python, Kvacid —sometimes,
Patribhuta — holding a vessel, Kvacid —sometimes, Avamata — disrespected, Kva-api —to no one, Avidita
—known, Carati —roams, Evam —in this way, Pragna —the knowledgeable one, Satata — always, Parama-
ananda — ultimate bliss, Sukhita — enjoying.

The knowledgeable one is sometimes stupid, sometimes learned, sometimes with the greatness
befitting the royalty, sometimes confused, sometimes soft, having the activity similar to a python,
sometimes holding a vessel, sometimes disrespected, and unknown to anyone in this way always
enjoying the ultimate bliss.

This as said may be of one gnaninor of diverse gnanis, with each of thiese attributes.
Mudha, Bhranta etc are from the viewpoint of the others, which will be explained later.
The different types of the fasion of taking the alms for food is explained —

1. Maharaja-vibhava — greatness befitting a royalty. will eat food, served by the people or
devotees / disciples.

2. Ajagara-acara-kalita — having the activity similar to a python. will not go to any place for the
food, like a python, will wait for the food to come to him, according to the prarabdha.

3. Patribhuta — holding a vessel. this is of two types, a. having a vessel and b. using the hand
itself as the vessel, called as ‘karapatri’. will take the food offered in the vessel, by taking
alms, befitting a sannyasi.

These and the other varieties which we see in the knowledgeable one is to divert the others (as said
earlier), who are not really in search of the truth, but are interested only in the material things.

whichever be the state of the gnani, he is ever established in the ultimate Self, and enjoys the bliss of
the non-dual Self.
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nirdhano'pi sada tusto'pyasahayo mahabalah |

nityatrpto'pyabhufijano'pyasamah samadaréanah || 54311

Nirdhana — without wealth, Api —also, Sada —always, Tushta — satisfied, Api — also, Asahaya — without
support, Mahabala — very powerful, Nitya-trpta — ever satisfied, Api — also, Abhunjana — experiences, Api
—also, Asama — though without equal, Sama-darshana — sees equanimity.

(The knowledgeable one,) though without wealth is ever satisfied, though without support very
powerful, though ever satisfied experiences (without experiencing), though without an equal sees with
equanimity.

Abhunjana — experiences. If it is understood as a verb it means it means experiencing, but if is
understood as a compound noun, it means not experiencing.
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Sariryapyasariryesa paricchinno'pi sarvagah || 544 /|

Api—though, Kurvan —doing, Na — not, Kurvana —the doer, Abhokta —not expereincer, Phala-bhogi-api
—though experiencing the result, Shariri —embodied, Api — though, Ashariri —unembodied, Esha —this,
Paricchinna — limited, Api — though, Sarvaga — all-pervading.

Though this (knowledgeable one), is doing is not a doer, though experiencing the result is not an
expereincer of result, though embodied is unembodied, though limited is allpervading.
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sthaladisambandhavato'bhimaninah

sukharh ca duhkharm ca subhasubhe ca |

Ashariram —unembodied, Sada — always, Santam — being, Imam —tihs, Brahma-vidam — knower of Self,
Kvacid — by any, Priya-apriye — good and evil, Na —not, Sprshata —touches, Tatha-eva — similarly, Ca —
and, Shubha-ashubhe — punya and papa, Sthula-adi — gross etc, Sambandhavata —one who is related,



Abhimanina —identified, Sukham — pleasure, Ca —and, Dukham — pain, Shubha-ashubhe — punya and
papa, Ca —and.

Being unembodied always, this knower of Self is not touched (tainted) by the good and evil, and
similarly by punya and papa (virtue and vice), only for the one who is related and identified with the
gross body, the pleasure, pain and the good and evil.

The scripture says “ashariram vava santam na priya-apriye sphrshata” (for one who is unembodied is not
touched by the good and bad), “sashariram vava santam pripa-apriye” (for the ne embodied the good
and the bad exist).
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vidhvastabandhasya sadatmano muneh

kutah Subharh va'pyasubharh phalarh va |1 546l |

Vidhvasta — for the one who has destroyed, Bandhasya — bondage, Sada-atmana — always as the Self,
Mune — the knowledgeable one, Kuta —how, Shubham —the punya, Va —or, Api —also, Ashubham —
papa, Phalam —result, Va —or.

For the knowledgeable one who has destroyed the bondage, and always is the Self, how can there be
the punya (virtue) or the papa (vice) result.
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But the knowledgeable one also seems to be doint different things like eating, talking etc like the
ignorant, this state is explained in this sloka
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tamasa grastavadbhanadagrasto'pi ravirjanaih |

grasta ityucyate bhrantya hyajhatva vastulaksanam || 54711

Tamasa — by the darkness, Grastavad — as though cought, Bhanat — seen, Agrasta —uncaught, Ap | —also,
Ravi —the sun, Janai — people, Grasta — caught, Iti-ucyate — so they say, Bhrantya — due to ignorance
(confusion / delusion), Hi — definitely, Agnatva — not knowing, Vastu-lakshanam — the real nature of the
object.

though not caught by the darkness, as it is seen as though is caught, ‘it is caught’ so say the people due
to the ignorance, definitely not knowing the real nature of the object (sun).

Tamasa —darkness. This is with respect to the mythological character, Rahu (the nodal point), during the
solar eclipse, seems to catch the sun.
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tadvaddehadibandhebhyo vimuktarh brahmavittamam |



padyanti dehivanmudhah Sarirabhasadarsanat || 548| |

Tadvad —similarly, Dehadi — body etc, Bandhebhya —bondage, Vimuktam — released, Brahmavittamam —
the greatest among the knowers of the Self, Pashyati — see, Dehivat — like an embodied, Mudha —the
deluded fools, Sharira-abhasa —the body appearance, Darshanat —is seen.

similarly, though the greatest among the knowers of the Self is released from the bondage of the body
etc, the deluded fools see as though he is embodied, since the body appearance is seen.

Brahmavittamam —the greatest among the knowers of the Self. the suffix ‘tamam’ is in superlative
degree.
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ahirnirlvayanivayarh muktva deharh tu tisthati |

itastatascalyamano yatkificitpranavayuna |1 5491 |

Ahir — snake, Nirlyavanim — discarded skin (slough), lva — like, Ayam — this, Muktva — givingup, Deham —
the body, Tu — definitely, Tishtati — exists, Ita-tata —here and there, Calyamana —though moves, Yat-
kincit — whatever little, Prana-vayuna — by the vital air.

Like the snakes discarded skin (slough), this knowledgeable one exists givingup (the identification) with
the body, though whatever little movement here and there due to the vital air.
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strotasa niyate daru yatha nimnonnatasthalam |

daivena niyate deho yathakalopabhuktisu |1 55011

Srotasa — by the flow, Niyate — carried away, Daru —the wood, Yatha — like, Nimna — lower, Unnata —
higher, Sthalam — ground, Daivena — by the iswara (God), Niyate — lead, Deha — the body, Yatha-kala —in
the right period, Upa-bhuktishu —in the experiences.

Like the wood is carried away by the flow of the water to higher and lower grounds, similarly the body is
lead into the experiences in the right (appropriate) time by the iswara.

Daivena — by the iswara. there are two school of thoughts with regard to the illusionary body activity of
the knowledgeanle one, a. by the lesha avidya and b. by the iswara.

a. Lesha-avidya —the residue ignorance, which is due to the prarabdha karma.
Iswarena — by the iswara, who takes care of the functionalities of the gnani, by giving the
results according or using as to his wish (since there is no independent will of the gnani). this
was earlier discussed in the iswara-iccha prarabdha.
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prarabdhakarmaparikalpitavasanabhih
samsarivaccarati bhuktisu muktadehah |
siddhah svayarh vasati saksivadatra tasnim

cakrasya malamiva kalpavikalpasanyah |1 55111

Prarabdha-karma —the prarabdha karama, Parikalpita-vasanabhi — activities due to the thought
imprints, Samsarivat — like a samsari (one involved in the samsara), Carati — acts, Bhuktishu —in the
objects of experience, Mukta-deha —the one who has gained the liberation, Siddha — gnani, Svayam —
himself, Vasati — resides, Sakshidvat — like a witness, Atra — here, Tushnim —silently, Cakrasya — of the
wheel, Mulam-iva — like the axis, Kalpa-vikalpa-shunya — devoid of the different ideas.

The activities due to the thought imprints because of the prarabdha karma, the one who has gained
liberation acts like a samsari with respect to the object of experience, the gnani (established in the Self)
himself resides here silently like a witness, like the axis of the wheel, devoid of different ideas.

The Sveccha prarabdha with respect to the gnani should not be understood as ones own desire (Sva
iccha), but as, according to ones own prarabdha.
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Why is he referred to as a witness (observer), is explained in this sloka
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naivendriyani visayesu niyunkta esa
naivapayunkta upadarSanalaksanasthah |
naiva kriyaphalamapisadaveksate sa

svanandasandrarasapanasumattacittah || 55211

Na-eva — definitely not, Indriyani - the sense organs, Vishayeshu —in the sense objects, Niyukta —
indulge, Esha — this (gnani), Na-eva — and never, Apayunka —does he pull it (avert), Upadarshana-
lakshanastha —one who is like an unattached audience, Na-eva — never, Kriya-phalam —the results of
the actions, Ap —also, Ishad — little, Avekshate (Apekshate) — expects, Sa — he, Sva-ananda-sandrarasa —
in the experience of ones own (Self) absolute bliss, Pana — drinking, Sumatta — intoxicated, Citta — mind.

He definitely does not indulge (apply) his sense organsin the sense objects nor does he avert from it,
one who is like an unattached audience, he never expects the result of the actions, he one whose mind
is intoxicated by drinking the experience of ones own absolute bliss.

Since there is nothing other than the Self, there is neither any attachment or aversion towards the
objects.
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laksyalaksyagatim tyaktva yastisthetkevalatmana |

§iva eva svayarh saksadayarm brahmaviduttamah |1 55311

Laksha-alakshya-gatim —the thoughts about the goal (meditated) and the non-goal, Tyaktva — giving up,
Ya —who, Tisthet — stays, Kevala-atmana — as the absolute Self, Shiva — Shiva, Eva — only, Svayam —
himself, Sakshat — verily, Ayam —this, Brahmavid-uttama —the greatest among the knowers of Self.

Giving up the thoughts of the ideal and the non-ideal, and who resides as the absolute Self, this one who
is the greatest among the knowers of the Self is definitely the Shiva himself, .

Guru Sloka proclaims “guru brahma guru Vishnu guru devo maheswara guru sakshat param brahma
tasmai shri gurave nama” (theGuru is verily the brahma, Vishnu and shiva, he is verily the absolute Self,
to that Guru my salutations).

Laksha-alakshya —the goal and non-goal. the ideal and non-ideal. Lakshya is the object of the
meditation, here he gives up the thinking about the eligibility of the object being the object of
meditation.
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jivanneva sada muktah krtartho brahmavittamah |

upadhinasadbrahmaiva san brahmapyeti nirdvayam || 55411



Jivan-eva — while alive, Sada — always, Mukta - liberated, Krtartha — performed ones lifes goal, Brahma-
vittama — the greatest among the knowers, Upadhi — embodiment, Nashad —due to destruction,
Brahma-eva — as the Self, Sa — remaining, Brahma-apyeti — attains the Self, Nirdvayam —the non-dual.

The greatest among the knowers of Self, always liberated while alive, who has attained the goal of life,
due to the destruction of the embodiment, remaining as the Self, attains the non-dual Self.

The attainment is namesake, as it is shown by, remaining in the Self, attains the Self.
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Sailuso vesasadbhavabhavayosca yatha puman |

tathaiva brahmavicchresthah sada brahmaiva naparah |1 55511

Shailusha — as an actor, Vesha —the costume, Sadbhava — existence, Abhavayo — non-existence, Ca —
and, Yatha — like, Puman —the person, Tatha-eva — similarly, Brahmavit — the knower of the Self, Shresta
— great, Sada —always, Brahma-eva — remains the Self, Na — not, Apara — different.

like an actor, though with or without the costume, remains the same person, similarly, the great knower
of the Self, always remains as the Self and not different.

With or without the costume, the actor identifies always with himself and not the part or character he is
acting.
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yatra kvapi viéirnarh satparnamiva tarorvapuh patatat |

brahmibhatasya yateh prageva taccidagnina dagdham |1 5561 |

Yatra-kvapi —wherever, Vishirnam —dried, Satparnam —the leaf, lva — like, Taro — from the tree, Vapu —
the body, Patatat —let it drop, Brahmi-bhutasya — for the one who is the Self, Yate —the sage
(mendicant), Prag-eva — already, Tad —the body, Cid-agnina — by the fire of knowledge, Dagdham —it is
burnt.

Like the dried leaf from a tree drops, let the body of the sage one who is the Self drop, as it is already
burnt by the fire of knowledge even before.

Since he is already a sannyasi, there is no expectance for the final cremation rites, and there is no
identification for the realized with the body-sense organ complex, therefore, he is not bothered about
the status or place or time for the body to fall.
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sadatmani brahmani tisthato muneh
purna'dvayanandamayatmana sada |
na deSakaladyucitapratiksa

tvanmarsavitpindavisarjanaya |1 55711

Sada-atmani —always in the Self, Brahmani —the Brahman, Tishtata — one who remains, Mune —the
sage, Purna —infinite, Advaya — non-dual, Anandama-atmana — absolute bliss, Sada —always, Na —no,
Desha —place, Kala —time, Adi — etc, Ucita — proper, Pratiksha — expectancy, Tvag — skin, Mamsa —flesh,
Vid — excreta, Pinda — mass, Visarjanaya —to giveup.

For the sage, who always remains as the Self, always the Brahman — infinite, non-dual, absolute bliss,
there is no expectancy for the proper place, time etc, to giveup the mass of skin, flesh and excreta.

As is it a normal practice for fixing the proper time, place and situations for the birth, travel, death etc.

1. Birth — It is accepted according to the rules of astrology, it is auspicious to be born
on a certain constellation, day, time etc

2. Travel —again according to astrology, travelling or starting anything should be based
upon the auspicious time.

3. Death —itis accepted, to attain death on certain auspicious days, will lead one to
the world of the deities, that are the rulers of that particular day.

These considerations don’t exists for the gnani, because he does not see the body as real, and since the
time, space etc are also illusiory, because they are also an effect of the Avidya (ignorance).
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dehasya mokso no mokso na dandasya kamandaloh |

avidyahrdayagranthimokso mokso yatastatah |1 5581

Dehasya — of the body, Moksha — givingup, No — not, Moksha — liberation, Na — not, Dandasya — of the
staff, Kamandalo — of the pitcher, Avidya —ignorance, Hrdaya — heart, Granthi — knots, Moksha —
release, Moksha —is liberation, Yata —since, Tata — therefore.

Since, the givingup of the body is not liberation, or that of the staff or the pitcher, therefore, to gain the
relase of the knots of the heart is the real liberation.

Danda — staff, Kamandala — pitcher. These are the insignia of the sannyasi, when one takes sannyasa one
is given the staff and a pitcher, along with the dress.

Avidya-Hrdaya-Granti —the ignorance knot of the heart. this is called “chid-jada-granti” (the knot of the
consciousness and the inert), this is the cause of the ignorance as was explained in the Bhashya “satya-
anrte-mithuni-krtya” (by mixing the Real and the non-real).
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parnarh patati cettena taroh kirh nu subhasubham |1 55911



Kulyayam —in the ditch, Atha —or, Nadyam —a river, Va — or, Shiva-kshetra —in a shiva temple, Api—
also, Catvare —the cross roads / veranda, Parnam —the leaf, Patati —falls, Cet — if, Tena —due to that,
Taro —for the tree, Kim Nu — what is, Shubha -the punya (virtue), Ashubham — papa (vice).

If the leaf falls in a ditch or a river or in the premice of a shiva temple or veven ona crossroad / veranda,
what virtue or vice will it produce for the tree?

If one places a leaf on the shiva linga, there is a small amount of punya gained by the person. But if the
leaf falls from the tree it does not produce a good result.

----559

o I Fied ARG

S aN o .

QR GITOTTT T TRT: |
AT EaET TEHERE.

~_ ¢ D
AeqlhddgldgTd =9 |l 4&e ||
patrasya puspasya phalasya nasavad-
dehendriyapranadhiyarh vinasah |
naivatmanah svasya sadatmakasya-

nandakrtervrksavadasti caisah |1 5601 |

Patrasya — of a leaf, Pushpasya — of a flower, Phalasya — of a fruit, Nashavad — like the destruction, Deha
—the body, Indriya — sense organs, Prana —the vital air, Dhiyam — mind, Vinasha — destruction, Na-eva —



definitely not, Atmana —for the Self, Svasya —oneself, Sada-atmakataya —as always remains as the Self,
Ananda-akrte —the absolute bliss, Vrkshavad — like a tree, Asti — exists, Ca — and, Esha — this.

Similar to the destruction of the leaf, flower or a fruit is the destruction of the body, sense organ, vital
air and the mina, not definitely for oneself, who always remains as the Self, absolute bliss, and exists like
atree.
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prajianaghana ityatmalaksanarh satyastucakam |

anudyaupadhikasyaiva kathayanti vinasanam || 56111

Pragnana-ghana — the embodiment of knowledge, Iti —in this way, Atma-lakshanam —the definition
(nature) of the Self, Satya-sucakam — which is the indicator of Truth, Anudya — explaining, Upadhikasya —
of the embodiment, Eva — only, Kathayanti —says, Vinashanam —destruction.

The scriptures define the Self as “embodiment of knowledge”, explaining thus points to the Truth, says
the destruction only for the embodiment.

The Scriptures say “pragnana Ghana eva” (embodiment of knowledge), “praganam brahma” (knowledge
is Self).
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avinasi va are'yamatmeti §rutiratmanah |

prabravityavinasitvarh vinadyatsu vikarisu |1 56211

Avinashi —immortal (indestructible), Va —definitely, Are — dear, Ayam —this, Atma — Self, Iti —so, Shruti
—the scriptures, Atmana — of the Self, Prabraviti — says, Avinashitvam — the immortality
(indestructiblity), Vinashyatsu —among the mortals (destructables), Vikarishu — transforming (changing).

The scripture says “o dear, this Self is definitely immortal (indestructible), the immortality
(indestrucatability) of the Self among the mortals (destructables) and transforming (changing).

The scripture says “o dear (maitreyi), this Self is definitely indestructible”.
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dagdha bhavanti hi mrdeva yatha tathaiva |
dehendriyasumanadi samastadrSyarn

jhanagnidagdhamupayati paratmabhavam |1 56311

Pashana —stone, Vrksha —tree, Trna — grass, Dhanya —grain, Kata — elephant grass (straw), Ambara —
cloth, Adya — etc, Dagdha — when burnt, Bhavanti — becomes, Hi — definitely, Mrd-eva — only the earth,
Yatha — like, Tatha-eva — similarly, Deha — body, Indriya — sense organs, Asu — vital air, Mana — mind, Adi
— etc, Samasta — complete, Drshyam — objects (materials), Gnana-agni—the fire of knowledge, Dagdham
—burnt, Upayati — attains, Para-atma-bhavam —the state of ultimate Self.

Like, when the stone, tree, grass, grain, elephant grass, cloth etc are burnt definitely becomes the earth
only, similarly, when the body, sense organs, vital air, mind etc the complete world is burnt by the fire of
knowledge attains the state of ultimate Self.

The simple rule of logic is, when the effect is destroyed it merges in the cause. the pot merges in the
clay, when destroyed. All the effects stone, tree etc are modifications of earth, since the logicians say
“gandhavatvam prtvi” (that which has odour is the definition of earth), and when they are destroyed,
they turn into ash, which is the from of earth (due to the smell).

When the body, sense organs etc are destroyed they merge in the cause, the Self. Since the Self is the
efficient and material cause, for the creation.

Trna is a simple grass and Kata is thick grass which is used to make mat.
- 563
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vilaksanarh yatha dhvantarh liyate bhanutejasi |



tathaiva sakalarh dréyarh brahmani praviliyate || 56411

Vilakshanam — dissimlar, Yatha — like, Dhvantam -the darkness, Liyate — merges, Bhanu-tejasi—in the
light of the sun, Tatha-eva — similarly, Sakalam —whole, Drshyam —world, Brahmani —in the Self,
Praviliyate — merges.

Like the darkness which is a dissimilar merges in the light of the sun, similarly, whole world (perceived
objects) merges in the Self.

in the previous sloka, the casue — effect has some similarity, therefore, the effect dissolving (merging) in
the casue is possible, but here the effet is inert and the cause is sentient (consciousness), to remove this
doubt Acharya with an example proves, though they darkness and light are dissimilar, the darkness
merges in the light, similarly, the inert can merge in the Self.

Earlier, in the beginning, the Self is proven as both the material and effieient cause for the whole
creation.
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ghate naste yatha vyoma vyomaiva bhavati sphutam |

tathaivopadhivilaye brahmaiva brahmavitsvayam || 5651 |

Ghate —when the pot, Nashte —is destroyed, Yatha — like, Vyama —the space, Vyoma-eva —only the
space, Bhavati — becomes, Sphutam — clearly, Tatha-eva — similarly, Upadhi —the embodiment, Vilaye —
when drops, Brahma-eva — only the Self, Bramhavid — the knower of the Self, Svayam — himself.



Like when the pot is destroyed, the pot space completely becomes the space, similarly, when the
embodiment (body, sense organs etc) drops, the knower of the Self verily is the Self himself.

The scriptures say “brahmavid brahma eva bhavati” or “brahmaveda brahma eva bhavati” (the kower of
the Self is verily the Self).
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ksirarh ksire yatha ksiptarh tailarh taile jalarh jale |

samyuktamekatarh yati tatha"tmanyatmavinmunih |1 56611

Kshiram —the milk, Kshire —in the milk, Yatha — like, Kshiptam —when poured, Tailam — oil, Taile —in the
oil, Jalam — water, Jale —in the water, Samyuktam — mingles, Ekatam —non-dual, Yati — attains, Tatha —
similarly, Atmani— in the Self, Atmavid — the knower of the Self, Muni—sage.

Like the milk when poured in the milk, or oil in the oil, and water in the water, merges (mingles) and
becomes on, similarly, the sage who is the knower of Self in the Self.
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evarh videhakaivalyarh sanmatratvamakhanditam |

brahmabhavar prapadyaisa yatirnavartate punah |1 56711

Evam —in this way, Videha-kaivalyam — liberation after death, Sat-matratvam — only as the asolute Self,
Akhanditam — non-dual, Brahma-bhavam — the state of Self, Prapadya — attaining, Esha —this, Yati —
sage, Na —does not, Avartate — come back, Puna —again.

in this way, the liberation after death, remaining only as the Self, gaining the state of Self, non-dual this
sage does not come back again.

The scripture says “na sa punar avartate” (he does not come back, surely). The rebirth of the
knowledgeable one is negated, definitely.
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Why is he not born is explained here
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sadatmaikatvavijiianadagdhavidyadivarsmanah |

amusya brahmabhatatvad brahmanah kuta udbhavah |1 56811

Sada-atma-ekatva —always the non-dual Self, Vignanat —immediate knowledge, Dagdha —burnt,
Avidya-adi — the ignorance etc, Varshmana — embodiments, Amushya —for he, Brahma-bhutatvat — has
verily become the Self, Brahmana —for the Self, Kuta —where, Udbhava —is the birth.



For the one who has burnt the embodiments of ignorance etc, due the immediate knowledge of the
non-dual Self, has verily become the Self, and where is the birth for the Self?

Varshamana —the embodiments. The three states - waking, dream and deep sleep or the three bodies —
causal, subtle and gross, the five sheaths —anna, prana, mana, vignana and ananda etc.
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mayaklrptau bandhamoksau na stah svatmani vastutah |

yatha rajjau niskriyayarh sarpabhasavinirgamau || 5691 |

Maya-klprtau — the effects of Maya, bandha-mokshau —the bondage and liberation, Na Sta — doe not
exist, Svatmani —in the Self, Vastuta —in reality, Yatha — like, Rajjau —in the rope, Nishkriyayam — devoid
of any activity, Sarpa-abhasa —the illusion of snake, Vinirgamau —and its disappearance.

The bondage and liberation are effects of maya, and do not exist in the Self in reality, like, the illusion
and its disappearance does not exist in the rope devoid of activity.

The Self and rope are both ‘nishkriya’, devoid of any activity, therefore, ther cannot be any creation in it
other than it being superimposed.
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avrteh sadasattvabhyarh vaktavye bandhamoksane |
navrtirbrahmanah kacidanyabhavadanavrtam |

yadyastyadvaitahanih syad dvaitarh no sahate $rutih |1 57011

Avrte —the veiling, Sad — existence, Asatva-bhyam — non-existence, Vaktavye — should be explained,
Bandha-mokshane — as the reason for bondage and release, Na —no, Avrti —veiling, Brahmana —for the
Self, Kacid — something, Anya — other, Abhavat —absence, An-avrttam — non-veiled, Yadi — if, Asti —
exists, Advaita-hani — non-duality gets negated, Syat — will, Dvaitam — duality, No — does not, Sahate —
stand, Shruti- the scripture.

The existence and non-exietnce of the veiling should be explained as the reason for the bondage and
release, there is no veiling for the Self, as there is nothing other than the Self, it is non-veiled. if there
exist veiling for Self, then the non-duality will get negated, and the scripture cannot stand the duality.

Avrte —the veiling, Sad — existence, Asatva-bhyam —non-existence can be explained as Avrte —the
veiling which is “Sad-Asatva-bhyam” (different from the existence and non-existence) in the Bhashya
another word is appended to this definition “anirvacaniyam” (inexplicable), this way it will be the
definition of the mitya (illusion), therefore, the veiling does not exist, the non-existent veiling is used to
explain the bondage and moksha.

---570

The bondage and release was explained as mithya (sad-astvabhyam anirvacaniyam), is explained in this
sloka
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bandhafica moksanca mrsaiva madha
buddhergunar vastuni kalpayanti |
drgavrtith meghakrtarh yatha ravau

yato'dvaya'sangacidekamaksaram |1 57111

Bandam —bondage, Ca —and, Moksha —release, Ca — and, Mrsha-eva — only illusion, Mudha — deluded
fools, Buddhe —the minds, Gunam — attribute, Vastuni —in the Self, Kalpayanti —imagine, Drg —the
vision or the Seer (Self), Avrtim — veiling, Megha-krtam — by the cloud, Yatha —like, Ravau —in the sun,
Yata —since, Advaya —non-dual, Asanga —unassociated, Cid —absolute knowledge, Ekam — one,
Aksharam —indestructible (non-decaying).

the bondage and release are only an illusion, minds attributes imagined in the Self by the deluded fools,
the veiling of Seer (Self) or vision, is like the sun covered by the cloud. since, the Self is non-dual,
unassociated, absolute knowledge, one and indestructible.

Drg —the Seer or the vision. if it is taken as the vision, it releates with the example, the vision is veiled by
the cloud, is seen in the sun. If it is understood as the Seer, it will be related with the Self, the Self is the
Seer of all, the minds attributes are superimposed in the Self. The scriptures say “chakshusa chakshu”
(eye of the eye), “rupam drshyam locanam drk, locanam drshyam atma Drg” (the form is the object and
the eys is the seer, the eye is the object and the Self is the see) etc.
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astiti pratyayo yasca yasca nastiti vastuni |

buddhereva gunavetau na tu nityasya vastunah || 57211

Asti — exists, Iti —so, Pratyaya — knowledge, Ya —that, Ca —and, Ya —that, Ca —and, Nasti — non-existent,
Iti —so, Vastuni—in the Self, Buddhe-eva — only of the mind, Ganau — attributes, Etau — these tow, Na —
not, Tu — definitely, Nityasya — of the eternal,Vastuna — Self.

The knowledge that it exists and does not exists in the Self, are the attributes of the mind, and definitely
not of the eternal Self.

If the “asti nasti” (exists and does not exists) is accepted as the bondage, then it will mean, the idea that
the bondage exists and does not exists in the Self. This will be an explaination for the previous sloka 471.

But, if the “asti nasti” (exists and does not exists) are accepted with respect to the Self, the idea that the
Self exists and the idea that it does not exists, are merely the ideas of the mind. This is what was asked
by the famous disciple Sri Naciketa to the Lord Yama, “asti iti eka nasty iti anye” (some say it exists, and
the others say it does not exist).
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atastau mayaya klrptau bandhamoksau na catmani |
niskale niskriye §ante niravadye nirafijane |

advitiye pare tattve vyomavatkalpana kutah |1 57311

Ata —therefore, Tau —they both, Mayaya — by the ignorance, Klprtau —imagined, Bandha-mokshau —
bondage and release, Na — not, Ca —and, Atmani —in the Self, Nish-kale — devoid of impurity or parts,
Nish-kriye — devoid of activity, Shante —tranquil, Nir-avadye — non-disturbed, Nir-anjane — unassociated,
Adivitiye — non-dual, Pare — ultimate, Tattve — truth, Vyomavad — like the space, Kalpana —imagination,
Kuta — where.

Therefore, both bondage and release are the imagination (creation) of the ignorance in the Self, devoid
of impurity or parts, activityless, tranquil, non-disturbed, non-associated, non-dual. In the ultimate
truth, like space where can there be these imaginationts (of bondage and release).

There can be nno bondage or release (limiting adjuncts) for the space, that is all-pervading. Similarly
there cannot be any embodiments for the Self.

The first line of the sloka was said in different order in sloka 469.
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na nirodho na cotpattirna baddho na ca sadhakah |

na mumuksurna vai mukta ityesa paramarthata || 5741



Na —no, Nirodha — destruction, Na — no, Ca —and, Utpatti — creation, Na — no, Badhha — bound, Na — no,
Ca —and, Sadhaka —practitioner, Na —no, Mumukshu — seeker, Na —no, Vai —also, Mukta — realized, Iti-
esha — this is, Paramarthata — the ultimate reality.

There is no destruction and no creation, no one bound and no practioner, no seeker and no realized, this
is the ultimate reality.

This is a very famous mantra from Amrtabindhu Upanishad, and is also seen in Sri Gaudapada karika on
Mandukya Upanishad, is quoted verbatim extensively in many other texts.

Nirodha and Utpatti with respect to the world, and if taken with respect to the jiva, it should be
understood as death and birth respectively. But, when ther is no creation and destruction wher can
there be any birth and death.

Every creation pre-supposes a destruction and vice-versa generally. Therefore, it is started with the
destruction.

When there is no bondage, where can there be a practioner or a seeker of Truth, and for that matter a
realized.

—--574

ARSI HISEAF g ey
RN giid o A |

AWAHAIY FHIRIE

EaddeHFTdl Al A N W ||

sakalanigamactudasvantasiddhantaraparh



paramidamatiguhyarh daréitarh te mayadya |
apagatakalidosarh kamanirmuktabuddhirh

svasutavadasakrttvarh bhavayitva mumuksum || 57511

Sakala — complete, Nigama —veda, Cuda — crest, Svanta —inner, Siddhanta — purport, Rupam —form,
Param — ultimate, Idam —this, Ati-guhyam —top secret, Darshitam — shown, Te —to you, Maya — by me,
Adya —today, Apa-gata —removed from, Kali-dosham —the defects of the Kali age, Kama — desire,
Nirmukta — relieved from,Buddhim — mind, Sva-sutavad — like to ones son, Asakrt —repeatedly
(continuously), Tvam — you, Bhavayitva —thinking, Mumukshum — a seeker.

Like to ones own son, thinking you to be a seeker, relieved of the defects of Kali age and the desires of
the mind, today, the complete form of the inner purport, the crest of the Vedas (Vedanta), and this
ultimate top secret is repeatedly instructed to you by me.

Ati-guhyam —top secret. The teaching of the scriptures are protected not for any selfish reasons, but to
protect it from the non-worthy. Bhagavan in Gita clearly says this knowledge should not be given to
“shataya” (arrogant), “dambhaya” (egotist) etc.
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Finally the instruction comes to an end
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iti érutva gurorvakyarh prasrayena krtanatih |

sa tena samanujiato yayau nirmuktabandhanah 1 57611



Iti — so, Shrutva — listening, Guro — Gurus, Vakyam — statement (teaching), Prashrayena — with deep
reverence, Krta-nati — prostrated, Sa — he, Tena —through it, Sam-anugnata — completely understood,
Yayau — by which, Nirmukta-bandhana — released from the bondage.

Listening thus to the teaching of the Guru through which he completely understood, prostrated with
deep reverence, by which is released from the bondage.

Sam-anugnata — can be “Sam —samyag, Anu —pascat, Gnata — Gnatavan” (completely understood
immediately) or it can be taken as the permission from the Guru “Sam —samyag, Anugnata — Anugna
krtavan” (taking the permission).
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gurureva sadanandasindhau nirmagnamanasah |

pavayanvasudharm sarvam vicacara nirantarah |1 57711

GuruEva —the Guru himself, Sada —always, Ananda — absolute bliss, Sindhau — ocean, Nirmagna —
immersed, Manasa — with mind, Pavayan — purifying, Vasudham —world, Sarvam —whole, Vi-cacara —
nicely roamed, Nirantara — eternally.

Guru himself, always with the mind immersed in the ocean of absolute bliss, nicely roamed purifying
the whole world, eternally.



If the “Guru-eva” is accepted as ‘himself now a Guru’, since he has the qualities described for the Guru
now “shrotriyam brahmanishtam”, or it can be understood as ‘and the Guru’.

Pavayan — purifying. He need not do anything; perform any activity to purify the world. Since, his very
existence is purifying, because he is the absolute purity.

Nirantara — eternally. Since, he is always the Self.
—--577

The text comes to a conclusion
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ityacaryasya Sisyasya sarhvadenatmalaksanam |

nirapitath mumukstnarh sukhabodhopapattaye |1 57811

Iti — so, Acaryasya —the Guru, Shishyasya —the disciples, Samvadena —through the dialogue, Atma-
lakshanam — the nature of the Self, Nirupitam —is explained, Mumukshunam — for the seekers of Truth,
Sukha — easy (without effort), Bodha — knowledge, Upa-pattaye —to understand.

Thus, through the dialogue between the Guru and the Disciple, the nature of the Self is explained for the
seekers of Truth, to understand the knowledge without effort.

“Iti” is normally used to show a quote and is used to show the completion of the section. This is the
fourth time this word is used in this text, to show the completion of the section,

1. When the instruction was done, “iti guruvacanat” sloka 479.
2. When the disciple explained his experience, “iti natam avalokya” sloka 520.
3. When the Guru started his explanation “iti hrutva” sloka 576and



4. Finally here.
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hitamidamupade$amadriyantarm
vihitanirastasamastacittadosah |
bhavasukhaviratah prasantacittah

$rutirasika yatayo mumuksavo ye |1 57911

Hitam — Well-meaning, Idam - this, Upadesam - instructions, Adriyantam —hold on to, Vihita — by
practicing their duties, Nirasta - negated, Samasta - all, Citta-dosha — the defets of the mind, Bhava -
samsra, Sukha - happiness, Vi-rata —not-involved in, Pra-shanta — of tanquil, Citta - mind, Shruti-rasika —
followers of the scriptures, Yataya —the mendicants, Mumukshava - and the seekers of Truth, Ye - those.

Those who are mendicanta and/or the seekes of Truth, by praciting their duties have negated the
defects of the mind, not involved in the happiness of the samsara, of tranquil mind and followers of the
scriptures - hold on the these instructions which are well-meaning.

Vihita —by practicing their duties. the “vihita karma” (karmas prescribed), like the sandhyavandana etc.



Yataya - mendicants and Mumukshava —the seekers of Truth. These two words can be understood
independently or as adjective and adjectified. If it is understood independently it will mean the
mendicants or the seekers of truth. If it is understood as the adjective-adjectified, then it will mean the
mendicants who are the seekers of Truth.
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atyasannasudhambudhim sukhakararh brahmadvayar daréaya-

tyesa Sankarabharati vijayate nirvanasandayini || 5801 |

Samsara - samsara, Adhvani —in the forest, Tapa - scorching, Bhanu - sun, Kirana —beams (rays), Pra-
udbhuta - inflicted, Daha-vyatha —the burning pain, Khinnanam - troubled, Jala-akankshaya — desiring
water, Maru-bhumi —in the desert, Bhrantya — due to confusion, Pari-bhramyantam —one who is
roaming, Atyasanna — very simple, Sudha-ambudhim — pure elixir, Sukhakaram — that which brings joy,
Brahma-advayam — the non-dual Self, Darshayanti — shows, Esha - this, Shankara-bharati — message of
Bhagavan Shankaracharya, Vijayate -triumphs, Nirvana — liberation, Sandayini — which bestows.

For those who are troubed in the forest of samsara by the burning pain inflicted by the scorching rays of
the sun, one who is roaming desiring {(expecting) water due to erroneous knowledge in the desert, for



them this message of Bhagavan Shankaracharya, that is very simple / close form of elixir that which
brings joy of non-dual Self, triumphs, which bestows the liberation.

Shabkara Bharati —the message of Bhagavan Shankara. Here due to respect we have added the term
Bhagavan. And, this name “shankara bharati” is also the point of contention for many to not accept it as
the work of Acharya and as the work of some Swami named Shankara Bharati. it is nothing new and a
very cmmon name among sannyasins, with different extensions like Tirth, Ashrama, Saraswati etc,
(shankara Tirth, Shankara Asharama, Shankara Swarswati etc).
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