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Translation of the PREFACE (in Samskrt) by His Holiness
JAGADGURU SRI ABHINAVA VIDYATIRTHA SVAMINAH
SAMKARACARYA OF SRI SARADAPITHA, SRNGAGIRI
To the Original Sarhskrt Edition

Om

Bhagavian Sri Vasudeva who incarnated to rescue the men of
the world from the dense darkness of avidya spoke of the know-
ledge of the atman (adhyatma-vidyi) as the most eminent of all
kinds of knowledge when He told Arjuna who had supplicated to
Him, that He was “adhyitma-vidya vidy&ndm”., That adhyatma-
vidya should be understood from the Upanisads which are the acme
of the Vedas. The doubts that may arise in the minds of men in
respect of their teachings are to be resolved only by reasoning pre-
scribed in the Sarirakamimarhsd of Sage Vyisa. The Bhagavad Gtd
is the quintessence of the Upanisads. Bhagavé.r} Samkara, taking the
form of Paramahamsa Parivridjaka, wrote commentaries on the triad
of the Upanisads, the Brahma Stitras and the Bhagavad Gitd in
words of clear and majestic import and clearly conveyed the truth
about the atman which is taught in the Upanigads. Thinking that
the comprehension of the truth of the atman by examination of the
import of the Upanisads etc., is difficult for generality of men, Sri
Sarnkaracirya wrole many treatises like the Vivekac@ddmani which
are easy to understand. This work called “The Vivekaciidamani”
is the most popular everywhere of all of them and shines as the
crest-jewel among them, The truth about the dtman, however diffi-
cult of comprehension, becomes clear like the myrobalan fruit in
the palm of the hand. .Even those who feel diffident to enter into
a study of the Upanisad commentaries etc., will find this text easy

to study.

Our revered Acirya graciously thought: “if there is also an
authoritative commentary to the pre-eminent work of this nature,
it will be like adding fragrance to a flower of gold,” and he wrote
a Commentary for clear understanding of the work and its deep in-
sight. About the excellence of the Commentary nothing need be
said by us. To produce conviction of the superior merit of the Com-
mentary, it is enough to affirm that our revered Acarya was an emi-
nent tapassvin, master of all the $&stras, uncompromising in the
scrupulous observance of all that is intimated in them, one who had
direct realisation of his tman, a rare jivanmukta.
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The incompleteness of the Commentary causes a bit uneasiness.*
We once requested our revered Acarya to complete it. He replied:
“Whatever has to be said has been conveyed in these pages them-
selves. My mind cannot now engage in anything else other than
profound meditation.” We, therefore, believe that this incomplete-
ness does not take away the fullness of the Commentary.

We confer our benedictory prayer that all men should carefully
study this work, and realising the true atman, they may have the
satisfaction of having fulfilled their quty.

ABHINAVA VIDYATIRTHA

Disciple initiated by the lotus hand of
Jagadgum $7i Candrasekhara Bhirati Sviminah
Sriagagiri

*There is no commentary on verses 516 to 581,



PUBLISHERS' NOTE

The Bharatiya Vidya Bhavan is grateful to His Holiness Jagad-
guru Sri Abhinava Vidyatirtha Mahasviminah, Samkaracarya of
§ri Sarada Pitha, Smigeri, for his gracious permission coupling it
with his benediction to translate into English his saintly pre.

decessor’'s masterly Commentary on $ri Samkara Bhagavatpadas
VIVEKACODAMANI,
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TRANSLATOR'S PREFACE
TO THE FIRST EDITION

It was little over fifty four years ago that I had first intro-
duction to Advaita Vedanta through $r1 Sarmkara’s Vivekacugdamani.
Since then, I have been reading the work a number of times and
each reading gave me a new insight into its contents and produced
a deeper understanding. Of all the Prakaragagranthas of Bhagavan
Sri Sarnkara, this stands in a class by itself for its exhaustiveness of
treatment, lucidity of its style and directness of its expression. In
fact, the reader feels that the Guru in this work takes him by hand
and leads him step by step to the grand finale so picturesquely
described in the concluding $lokas. That is why the Vivekacigda-
mani had all along a special fascination for me as for all students of
Vedianta.

This fascination increased a great deal when, in 1958, by a stroke
of good fortune, I happened to see in the camp at Tiruchirapalli of
His Holiness the present Samkaracarya of Smgagiri a printed copy
of the Vivekaciidimani with the Commentary in Samskrt by His
Holiness Jagadguru $6ri Candrasekhara Bharati Pajyapadah who
adorned the Srigagiri Pitha succeeding with rare distinction that lion
among ascetics, Jagadguru 5ri Saccidinanda Siva-Abhinava Nrsimha
Bharati Mahasvaminah. In the well-chosen words of the fuli-throat-
ed tribute that the present Acarya tenders to him which cannot be:
bettered, §ri Candragekhara Bharati Svaminah was krtatapadcaryah,
sarvatantrasvatantrdh Sastropadistirthanusthdnanisthigaristhih, apa-
roksikrta-Gtmatattvah and fivanmuktih. He was both a scholar and
saint of outstanding eminence. His Commentary on this work
modelled on $ri Samkara’s Bhasyas bears not only the impress of his
deep knowledge of the source-books of Advaita Vedanta from which
he quotes to give point to the Bhagavatpada’s teachings, but also re-
veals the touchstone of his personal anubhava against which he has
verified the truths that he elucidates.

From the time that I saw the book and went through the Com-
mentary, I conceived a strong desire to translate it into English
to come into grips with it and understand it with greater intimacy
and clarity, and also to make available to those who could not read
the original, but are ardent votaries of Advaita Vedanta, a classica
Commentary true to tradition, without diluting it to suit the so
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called temper of the modern times. I shall be gratified if, after
going through the translation, such as it is, the reader feels an im-
pulse to qualify for reading the original itself to catch its spirit and
substance which no translation can ever convey.

Brahmasri Bhasyabhavajfia V. R. Kalyanasundara Sastrigal, at
present University Grants Commission Professor of Samskrt in the
Vivekananda College, Madras $isya of Sastrarainakara Veppathur
Vaidyanatha Sastrigal and an erudite scholar in the $astras, was good
enough to assist me to make this translation. I went through the
original for the best part of a year reading it with him line by line,
in certain cases more than once, and verifying the translation with
him. That he condescended to give his time to me in this behalf
in the midst of the heavy schedule of his duties in the College and
the demands on him outside, and so willingly and so cheerfully,
overpowers me in my sense of unrequitable obligation to him.

Dr. C. S. Venkatesvaran, Head of the Department of Samskrt
in the Annamalai University very kindly went through the transla-
tion, rectified the omissions and amended it in many places. I am
very much beholden to him for this and for commending it to be
printed and published.

Two esteemed friends of mine warmly appreciated my inten-
tion to make this translation of a work by an author held in great
and devout reverence by both of them. One is the late lamented
§1ri K. Balasubrahmanya Aiyar and the other, 8ri T. V. Vi§vanatha
_ Aiyar. From the time I took it up, they gave me every encourage-
ment and counsel, watched its progress with a concern which was
indicative of their desire to see the accomplishment of a good and
holy purpose—a concern which also bespoke their affection for me.
For all of this, my debt to them is immense. My only regret is
that $ri Balasubrahmanya Aiyar is not alive today; for, he would
have been greatly delighted to see the translation printed and pub-
lished for the very excellent reason that the name of the illustrious
author of the original Commentary always evoked from him ex-
pressions of deep and spontaneous reverence.

Before I close, I must place on record the very valuable assist-
ance of my friend, Dr. M. Narasimhicari of the Samskrt Depart-
ment in the Vivekananda College, Madras, in going through the
proofs from the Press and correcting them with his usual thorough-
ness and efficiency, particularly wading through line after line re-
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plete with italics and diacritical marks. No words of mine are ade-
gquate to express my obligation to him. Without his help, there
would have been more errors than have been listed at the end. The
reader is requested to rectify them before perusing the book.

It only remains for me to pray that Bhagavan Sri Samkara and
the great personages bearing His haloed Name may help me through
my future lives to convért this mere faltering éastrajiana of Advaita
into at least a semblance of a felicitous plemtude of a reahsed
experience.

Mylapore, Madras
- January 15, 1973 P. SANKARANARAYANAN

PREFACE TO THE SECOND EDITION

In preparing this second edition, I had the benefit of sugges-
tions by His Holiness Swami Jfianananda Swamigal of Manadi-
mangalam, Madurai District, before he attained Samadhi and I am
grateful to him for the same. Prof. S. Ramaswamy, Retired Pro-
fessor of English Presidency College, Madras was good enough to
polish the English in many places in the book.

While this Edition was going through the press, 1 was afflicted:
by cataract of the left eye and so, many misprints might have
escaped my scrutiny for which I crave the pardon of the reader,

Bangalore, . P.S.
July 1, 1978,
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bi]
Kena
Katha
Prasna
Munda
Mand
Ait
Taitt

Ch. or Chand :

Brh

Svet
B.G.
B.S.
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(Use of Diacritical Marks)
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9 u T na
T T ta
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T ga q va
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¥ na ¥ sa
® ca q sa
B cha g ha
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INTRODUCTION
(B THE TRANSLATOR)

&z Gurubhyo Namah

&ri Sarmnkara, reverently adored as the Bhagavatpada belongs to
the galaxy of Master-Minds of the world holding a pre-eminent
place among intellectuals and prophets. He is by far the most out-
standing personality of all times and of all countries. One must
search long, wearily and in vain among the illustrious of every land
for a seer and saint of such stature and of such achievements as he
packed into his all-too-short lifes During a period of intense acti-
vity which, in the thirtytwo years of his sojourn on earth, omitting
the years of his nonage, could not have exceeded fifteen or sixteen
of them, he sanctified the soil of this ancient land by traversing its
farﬂung corners, performing his intellectual digvijayas, and ulti-
mately, he established himself on the throne of omniscience. His
marvellous intellect has evolved out of the tripod of our seriptures
a school of philosophy of great speculative daring and logical sub-
tlety. Acknowledged as such by everyone in the east and in the
west, in its thoroughness and its profundity, the system of Sri Sar-
kara holds the first place among the philosophies of the world.
Much as followers of other schools may deplore it, it is not wholly
unmerited that Vedanta and Advaita are understood to be synony-
mous, The chronological first in the triad of the main current
Vedantic interpretations is also acclaimed as the logical highest.

&ri Saxmmkara was no mere dialectical metaphysician. He also
prescribed a way of life which must inevitably lead to a vision in
which the individual loses himself in the discovery of his true nature,
Appalling as it is in its heaven-kissing grandeur, relentless in its
incisive logic, and forbidding in its austere absoluteness, Advaita
Vedanta has been the'despair of minds made out of common clay.
But, we have the authority of the illustrious line of his disciples
that to a wise and initiated mind instinet with faith and under-
standing, governed by discipline and held by devotion, Sri Sarnkara’s
system, grounded on s3stra, guided by yukti, and confirmed by anu-
bhava, in its design and in its execution, has an artistic merit all
its own which compels conviction and invites acceptance. Its numne-
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rous followers since his time have borne testimony to the validity
and value of his teachings and, even in our day, we see amidst us
walking verifications of the verities that he preached.

It is our firm belief accepted from tradition that he was no
ordinary mortal. It is the habit of the Indian mind to worship
whatever is excellent in the world as of divine essence.

yadyad vibhatimatsattvam $rimad drjitameva vé |
tattadevavaegaccha tvawm mama tejo’msasambhavam 1

So declared the Bhagavan in the Gita. But in respect of Sri
Samkara, we hold that he is not merely an améa of divinity, but
divinity itself. Those who beheld the young sarhnyasin of austere
beauty, radiant with spiritual light, clad in the orange garb of
soothing grace, and carrying the anchorite staff to chase away the
myriad ills which ache the human heart saw in the youthful Pre-
ceptor of the aged pupils the replica of the cosmic Guru who, sitting
on Himalayan heights, His gaze southward bent, dispels the dark-
ness in the caves of ignorance by an initiating look which utters the
unspoken word, They had no doubt in their minds when they
exclaimed:

ajiidnantargahanapatitan dtmavidyopadesaib
tratum lokdn bhavadovedikhdtépapapacyamdndn
muktod maunam vatavitapino milate nispatanti
sumbhornvartiscarati bhuvane semkardcaryaripd |

If Siva, whom we adore as Daksindmirti is the eternal Teacher.
of all the worlds seated in supreme silence under the ageless banyan
tree, &1 Sarmnkara is the dynamiec edition of that static splendour
who walked abroad delighting in the sustenance of his vadabhiksd
speaking words of Vedantic wisdom, to rescue erring mortals from
the tormenting fires of life in this vale of tears. The eternal Sam-
bhu became the historical Samkara,

In the realm of religion, §ri Sarnkara is a great revivalist, hailed
as ganmatasthapanacdryae, who re-established the six ways of worship
of the Godhead, purifying them of excrescences that had gathered
round them. In the process, he also established the non.difference

1 Fafgqiancaes foaqT T ¢
ks -a:r?wiwn

et W Tfaefeal et frsrandy
TAr v I AFTATET 11
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between Siva and Visnu with his eardinal principle of abheda in the
sects of our religion. By this, he taught the universality of the Vedic
religion and successfully rid it of the contradictions of its partisan
adherents of different schools. He also synthesised the triple way of
karma, bhakti and jfiana assigning to each its proper and necessary
place in the unitary method of achieving liberation from the ills of
Samsara.

All these stemmed from the philosophy of Advaita which he
taught as the central truth of the Upanisads, the Brahmasiitras, and
the Bhagavad Gita known as prasthanatraya of Indian Philosophy.
He expounded this at length lucidly and cogently in a language cha-
racterised as prasannagambhira in his commentaries on all three of
them. That they have been surviving in the thoughts and utterances
of men during the centuries that have elapsed since he wrote and
that they have secured understanding appreciation even from people
of alien faiths in lands far removed from ours is eloguent vindica-
tion of their truth and vitality.

The study of these prasthanatraya-bhésyas requires profound
knowledge of Sarskrt and proficiency in Vyakarana, Nydya and
Mimamsa and in Veda-adhyayena. A long line of scholars thus
qualified have taken to the study of the bhagyas which they have been
transmittiig down the centuries to their sisyas similarly qualified.
This line of scholarship is being kept alive to this day in all parts
of our country in guru-éisya relation which is charaeteristic of Indian
tradition in the Mathas” that $ri Samkara established or sprang up
under his auspices or in his name and in the private residences of
Vedic and Vedantic scholars.

But Sri Bhagavatpada realised that not all will be thus quali-
fied. Intending to instruct such persons in the truth of Advaita
Vedanta, he wrote what are called prakarana-granthas in verse
and prose varying from a single $loka to a thousand. The more
important among these are the Satasloki, Sarva Vedante Sdra San-
graha, the Upadeda Sihasri and the Vivekaciddmani. The first is a
work of a hundred verses, the second of a thousand verses, the third
a mixture of prose and verse, and the last a work of five hundred
and eighty-one verses—all conveying the quintessence of Advaita
Vedanta. The last which is appropriately called “The Crest Jewel
of Discrimination” contains in its 581 $lokas a dialogue between the
Guru and the $isya, expounding the Advaitic truths and eulminat-
ing in the ecstatic experience of the gisya of his non-difference from
Brahman and the realisation of his mukti. Alike by the nature of
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its contents and the easy language of the Slokas, the Vivekacidamani
bas been justly popular among students of Advaita.

Ir

Svi Jagadguru Candrasekhara Bharati Pajyepidakh of sacred
memory adorned the Saradapitha at Srigeri (Sraga giri) establish-
ed by Sri Samnkara Bhagavatpada which has grown through the years
as one of the prominent bastions of Advaita Vedanta in our
land. Discovered by the versatile scholar-saint $Sri Jagadguru
Sacchidananda Siva Abhinava Narasimha Bharati Svaminah, and
later nominated to succeed him, Sri Candrasekhara Bharati
guickly fulfilled in ample measure, by his sage . deportment,
noble bearing and endearing nature, the hopes and expectations
reposed in him. Undergoing his tutelage on the pathasala under the
watchful care of his illustrious predecessor, he gained mastery in
Nyaya, Mimarmsa and Vedanta in a manner that evoked the admiration
and respect of his preceptors. Alike by his dtmagunas and panditya, he -
was eminently qualified to preside over the pitha to which he suec-
ceeded in 1912 and carry on his spiritual ministry with conspicuous
success for forty-two years until his mahasamadhi in 1854 This
well-nigh half a century may be said to be the golden period
of South India's spiritual history when its people were fortunate
to have in their midst two Mahipurusas, $ri Candrasekhara Bharati
of Srngeri and Sri Candrasekharendra Sarasvati of Kaiici (happily
with us now)}—both embodiments of our country's sacred lore, tradi-
tion and culture transmitted through the ages. Both of them tapas-
svins of great eminence—they have been radiating saintliness and
wisdom inducting all who had the goed fortune to come under their
influence, by precept and example, into ways of a better life oriented
to whatsoever is true, good and holy.

Spending the later years of his life as an antarmukhe, with-
drawing himself from the distractions of the external world, Sri
Candragekhara Bharati appeared io others bala-unmatia-muktavat
(as a child, mad or tiberated soul) for most of his time. He was
verily a jivanmukta, who had realised the Absolute and lived in the
bliss of that realisation. It has been reported that once, during the
course of his Sahasrandma-arcand to $ri Saradi, whom he worship-
ped, when he came to the nama, Tatpadalaksydrthiyei namah, he
suddenly stopped with his fingers clasping the kumkumam, and
lapsed into samadhi. Becoming bahirmukha after a long time, he
addressed the person who was the lone witness of this event and
burst forth in breath-taking ecstacy “advaitam satyam, adveitam



INTRODUCTION xvii

satyam”. Such was the mahipurusa who is the author of this Com-
mentary. This calls to mind an incident in the life of Sri Samkara
himself mentioned in the Anandagiri Samkaravijaye. “From Cidam-
baram, Sri Sarhkara travelled southwards to Ramesvaram. First, he
visited Tiruvidaimarudar known as Madhyarjuna in Samskrt and
offered worship to Mahalinga in the great shrine there. A miracle
happened then. S$ri Sarhkara prayed that Mahalinga at the temple
should Himself declare the truth of Advaita so that the doubt
in regard thereto lingering in the minds of some people might be
dispelled. In response to Sti Samkara’s prayer, Lord Siva ap-
peared out of the Mahalinga, raised the right hand and proclaimed
the truth of Advaita three times thus: satyem adwvaeitam, satyam
advaitam, satyam advaitam.”

It is interesting to note in this connection a parallel between
His Holiness and the jivanmukta described in this work in $loka 560:
kulyayam athe nedyam vé sivaksetrepi catvare | parnam patati cet
tena taroh kim nu Subhdsubham (1 + which means: “If is imma-
ferial to a tree whether its leaf falls in a stream or a river or in a
place consecrated to Siva or where four roads meet. The dtman is not
concerned with where the boedy falls.” Is it any wonder that the
jivanmukta that Sri Candrasekhara Bharati was decided to cast away
his body when he had no further use for it, in the waters of the
Tunga river?

Such is the noble .soul who has conferred a great boon on us
by bequeathing to us a Commentary in Sanskrit on the Vivekaciida-
mani authenticated by his direct and personal experience of the
{ruths enshrined in it and which has all the simplicity, richness eco-
gency and elegance that are the distinguishing features of Sri
Bhagavatpada’s Commentaries on the Prasthanatraya. The glory of
Advaita ‘'Vedanta expounded by Sri Bhagvatpada is that, as he fre-
quently refers to it, it is aupanisadam jdstram, a philosophy that is
based on the bedrock of the Upanisads which is the body of the

3 AT fa’wwra sra't‘mrur# arrer wegrera A frarfasiaraatois oo
eI ATAagteyd fasarfafa: gfemammag
FATTTIUATAY o fmm lﬁerwwm n
aq &3 wTIM GEEAE: qzrfsrarh‘awa“ra—- @i wsArgAw | walgfraesista
gyt | (f TrreEiaT grerdfa ?erfmmr afafaiaT atarontas: ; asgar G367 SR
awafrgfa gw' 3fa 1 od wifaa) weargaw: fargma arageetor fywr FeEsioar fivg
afawaﬂmm ARZAA, ‘FAAGAT , Wﬁaw =fr fasgar afemsia freisas |
{(Madras University Edition, p. 1T}

4 FEEEE =T Ay fagerdsty a2
wof qafi Joa e f& T AW o
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canonical literature on super-sensuous Reality.® The Vivekacida-
mani is a compendious vade mecum giving between its covers the
quintessence of Advaita Vedanta in a convinecing manmer. In pro-
viding his Commentary on it, $ri Candrasekhara Bharati has
brought out at every turn by appropriate quotations the Upanisadic
sources in support of the truths affrmed in the work. Nuances of
expression with their grammatical peculiarities are explained as they
arise and this adds to the inherent richness of the statements of
Sri Bhagavatpdda. Parallel explanatory passages from the Bhaga-
vad (it@, the Brahma Sdtras and other Sastraic works elucidate
the Commentary much to the edification of the reader. And above
all, where necessary, he helps to remove doubts and difficulties that
may arise in regard to various topics of the original as for instance,
the relative importance of karma and samn¥dise, of the place of
vairdgya, bodhae and uparati in the scheme of sidhanas of a mum-
uksu, of the hindrances of andtmavdsanas and the way to get over
them ete. The distinctive value of this Commentary is that it is by
a person in whom saintliness was combined with” scholarship. With
him the reader is able to go through the entire gamut of #rutis and
smrtis relevant to the understanding of the original work in an at-
mosphere of guru-igya relation which he is able to create for him-
self as he reads the original with the Commentary which is as lucid
as it is enlightening, underscored by the anubhava of a jivanmukta.

I

Vivekacidamani is a philosophical treatise expounding the
cardinal truths of Advaita Vedanta, according to which, liberation
or moksa can be secured only through jfiina which, in the first in-
stance, begins with the discrimination between the eternal and the
transient, nitydnityavastu-viveka. The work itself is called the
‘Crest Jewel of Discrimination’—Viveka-cidamani—to emphasise the
paramount importance of such viveka in the quest for liberation.
According to Advaita Vedanta, like all Hindu systems of philosophy
and religion, the cycle of birth and death, which is called samsara,
is the effect of actions of individuals, whether it is punyakarma or
papakarma. For, one has to take another birth if the effects of both
these karmas are not worked out in the present life itself. Action
is prompted by desire, kima. Kama arises from a sense of incom-
pleteness in the individual, who, identifying himself with the things

3 Thus repudiating the claim fathered on him that he is thé originator of
Advaita Vedanta. He was only ils exponent systematising the material found in
its sources.
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of the world or his own body, desires to acquire those things think-
ing that they will conduce to the happiness of the mind. This, in
other words, is the result of confusing the atman with the things
that are not the atman, and thus a prolongation of the samséaric series
is effected. The annulment of this confusion between the atman and
the anatman can be effected only by discrimination between the two.
The atman is nitye and all that are the andtman are anitya. Hence
the emphasis on ‘nityanityavastuviveka.’

In the Hindu scheme of knowledge, a distinction is made bet-
ween higher and lower knowledge, pard and apard vidyd. “dove
vidye veditavye perd ca apard ceti” The latter includes all the
sciences and arts that ‘pertain to the experiential world. It is
wrong to say that the Hindu outlook is entirely otherworldly and
does not attach importance to things which concern this world. Such
knowledge, which is called apara-vidya, is obligatory to every indi-
vidua! to enable him to go through the concerns of his life success-
fully and has an important place in the Hindu scheme of education,
But, it is pointed out that over and above this, there is a sphere of
knowledge, which is called para-vidya. While apara-vidya gives
knowledge of the perishable, parg-vidya relates to the imperishable.
The mind functions at the point of the Great Divide between the
external world facing a man and the inner world within himself. As
the Kathopanisad has it, Svayambhith, the Seli-born, that is Brahma
directed the sense-organs outside. Therefore, a man looks outward
and not within himself. A brave, wise man desiring immortality
turned his eyes inward and saw the atman within® Such vidya, is
known as atma-vidya and, in the Hindu tradition, it is extremely
important for the attainment of liberation. Listing the super-emi-
nent things of every class with which He identifies Himself the
Bhagavan says in the Gitd, that He is adhydtmavidyd among the
vidyds.

According to us, the pursuit of any vidya, be it secular or spiri-
tual, involves the Guru-$isya relationship with its concomitants of
jijhasa, adhikara and vinaya (the desire to know, the qualification to
know and humlhty) on the part of the pupil and the possession of
the relevant knowledge, compassion and anugraha on the part of
the teacher. In addition, the pupil must possess vairagya or a sense
of detachment. The teacher must be a sadguru, one who imparts

instruction in the sadvastu, who takes the pupil in hand after ex-
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amining him and ascertaining his fitness to receive instructior .n
atmavidyd. This is compactly expressed in the dicta that cne should
not instruct anybody unless he is requested to do so, and all know-
ledge is derived only from a teacher.

In accordance with this, the Vivekaciidamani is written in the
form of a dialogue between a teacher and a pupil, in which the pupil
humbly approaches the guru, and having propitigted him by his
service, implores him to rescue him from being drowned in samsara.
and to confer on him, his gracious glance and saving instruction.
The guru, pleased with his pupil and convinced of his qualification
and earnestness promises to teach him the way of emanicipation
from the ills of life.

v

To begin with, guru says “You are really the Paramatman. Your
involvement in the bondage of samsara is due to your understanding
being clouded by ajfiana. This bondage to the anatman is itself
samsara. The fire of the discrimination between the atman and the
anatman will completely burn out the effect of ajfizna.” (Sl 49)

Upon this, the isya reverently submits to the guru seven gues-
tions. (i) What is bondage? (ii) How did it arise? (iii) How does
it continue? (iv) How is one released from it? (v) What is this
anatman? {(vi) Which is the Paramatman? and (vii) How to dis-
tinguish between the tman and the anatman? The succeeding pages
of the Vivekaciddmani are the gurw’s answers to all these questions.

The guru takes up the fourth question first, namely, how is
liberation achieved. The reason for this is stated by His Holiness
thus: “When a man is caught in a house on fire, his first impulse
will be to quench the flames and escape death, and he will not linger
to ask how the fire was caused, what is its extent ete.” This is remi-
niscant of the parable of a man pierced by an arrow spoken by Lord
Buddha. The guru tells the sisya that to attain liberation he should
develop vairagya, acquire the virtues of sama, dama etc., adopt sdm-
nydsa, give up all karmas, receive upadesa on the sruti texts from his
gury, contemplate thereen, discriminate between whatever is the anat-
man and the dtman by unceasing meditation on the import of the serip-
tural texts, attain the state of nirvikalpa-samadhi and realise his non-
difference as the aiman from the Paramatman. It is to be noted
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here that the guru prescribes saranyasa, which involves sarva-karma-
tydga, the giving up of not only kémya and naimittika karmas, but
also of nitya karmas. The idea is that knowledge of the atman is
not kermajanyam, what is produced by karma. It is vastu-tantram
and not purusa-tantram, that is, it is knowledge of the ever-existing
atman, and not what is io be effectucted by human endeavour.
Action relates to one of four things, what is jinyam, apyem, vikar-
yam or samskdryam, that is, what is produced de novo, what is to
be attained or reached, what is modified, or what is purified. The
stman is ever-existent and so cannot be a janyam. The éisya is
Brahman always; there is no need to reach it as a far-off goal and
56 it is not doyam. Brahman is changeless, avikari, it is not vikdr-
yam. Tt is ever pure and cannot be samskaryam. Due to ajhana,
the individual does not know he is Brahman. The truth has to be
revealed to him by the light of knowledge and he has to realise it
by himself. The entanglement in karma militates against know-
ledge. Hence, the guru’s insistence on sarvatyiga, abandonment of
all karmas and, making the mind fit by the acquisition of the disci-
plines of sama, dama etc., to receive and meditate on this know-
ledge, proclaimed by &ruti and imparted by the guru. But this does
not imply abandonment of prescribed karmas even from the stert.
As the Upadese paficaka has it, the aspirant to liberation must start
with daily training in learning the Vedas, engage himself in the per-
formance of the karmas stated in them and earn thereby and by
undivided devotion, the grace of God. He must withdraw his mind
from sense-pleasures and kdmya karmas, see their futility and deve-
" lop @tmeccha which is longing to know and realise the dtman. When
this desire to know, vividisd, has taken deep root in his mind, then
is the time for him to adopt samnyasa renouncing all karmas and
engage in Vedanta-vicara.

Next is taken up the fifth question, “ko’sau anatma?” What is
this aniiman? For, to realise the dtman one ought to be able to
separate it from the anatman. This naturally leads to the question:
what is the anatman? A person is compacted of three kinds of
bodies: the sthilashrira, the siksmafarira, the kiranaserira—the
physical, the subtle and the causal respectively. The guru points
out that all these three belong to the class of the anatman, for one
or more of the following reasons:

(i) it is gross.
(ii} it is what is possessed, i.e., a person, body.

{(iii} it is an aggregate, made up of parts.
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(iv) it is compacted of gunas.
(v) it is impure.

{vi) it does not exist in all the three penods of Time and is
subject to modification,

(vii} it is delimited by space, time and objects.
(viii} it is seen and later not seen; it is.of drsta-nastasva-
bhava.™ )
(ix) it is produced, krtaka, i.e., it is an effect.
(x) it is the known, not the knower.
(xi) it is ruled, not the ruler.
(xii} it is dependent, not self-subsistent.

Having thus eliminated all that is anatman, the guru proceeds to
help the $isya, to determine the nature of the &tman. Prefacing his
teaching with the statement that the &tman, thus separated from the
three kinds of bodies, is inmost, apart and beyond them all, he con-
veys to the Sisya that it is the self-existent, the eternal, the reference
of what is signified by eham, the I, the witness of the three mental
states, different from the paficakosas (the five sheaths), vibhu (all-
pervasive), illumining all, the inmost self of the sadhaka, beginning-
less, of the nature of Existence, Knowledge and Bliss Absolute.

The guru takes up the first question now, and answers that
bondage (bandha), is due to the identification of the Atman with
the anidtman due to ajfiina, that is, mistaking all things which are °
anatman as being the itman and directing the acthtles of one's life
in quest of the things which are not the atman.

Turning to the second question, how this bondage arose, it is
taught that it is due to two powers of ajhina—davaranafalkti to be
traced to its tdmasic component which conceals the real nature of
the atman and the viksepasokti resulting from its rajasic component
which projects the non-itman as the atman.

Reverting to the fourth question and expounding at length
what was said in brief earlier, the guru proceeds to explain the nature
of the dtman, unveiling it from the sheaths of the pancakosas, name-
ly, the annamaya, pranamaya, minomaya, vijadnamaye and dnande
maya kofas—the bodily, the vital, the mental, the intellectual and
the blissful sheaths. In the process, he dlso provides the answer to
seventh question of the §isya, namely: How is one to distinguish bet-

7a nasa adarsane’ the root nas is employed to indicate not being seen.
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ween the itman and the anatman. This answer is found in different
contexts throughout the work.

The &isya who has been making the analysis of himself in the
manner instructed by the guru, and who has been thinking away
all these kosas as not being his atman and has been separating his
self from them is now assailed by a doubt and submits, “When I
think away all the kosas, I see only a void. I don’t see the atman”.
The guru replies, “You say, ‘I see only the void’; you, who are the
witness of the void is the atman, the objectless Subject” It is the
saksi which is common to the states of waking, dream and dreamless
sleep (jagrat, svapna and susupti) and of the state of consciousness
which is beyond these, turiya, experienced in the state of samadhi.
Thus the guru expounds the nature of the itman encased in every
individual and known as tvampadartha in the equation ‘tat tvam asi’.

He then proceeds to the determination of the nature of Brahman,
known as tetpaddrtha. Distinguishing the world from Brahman, it
‘is pointed out that it is not real, because what is real must exist in
all periods of time and must not be limited by space, time or other
objects; it must be trikdla-abadhya and apericchinng, in terms of
deda, kdla and wastu. It must also not be subject to any of the
twelve defects listed earlier. The world is not real like Brahman
which. persists in all places and at all times and is the AllL But,
on that account, it is not unreal, because it is seen. It is expe-
rienced by every individual. It is not sat or real; it is not asat or
unreal, it is not both sat and asat, these being contradictory; it is
sadasadviloksana, different from both, but having an existential
character of its own which is referred fo as mithya. Brahman or
the Supreme Reality is One without a second, of the nature of
pure Intelligence, kevala caitanyasvaeripe, beyond thought and
name, untramelled by mdyd and the upadhis. It is supreme efful-
gence which permeates the entire experiential world and animates
it. The world itself derives its existential character from Brahman
of which it is an appearance.

Having thus separately determined the nature of the tvam and
tat paddrthas, the guru proceeds to elucidate the equation between
the two in terms of the mahavakya, tat tvam asi. The apparent
distinction between the two is due to their respective conjunction
with the upadhis, as a result of which the universal atman becomes
circumscribed as a jiva, and Brahman takes on the vestments of
svara. When their respective upadhis are negated and the two
pedarthas are understood, not literally, but by their implied mean-
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ing on the principle of jehadajahalleksand, the two will be found to
be not different from each other, and meditation on this mahivakya
will lead to the realisation of the identity between them. When that
happens, the awareness of the world as existing apart from Brah-
man will disappear and the sadhaka will be suffused by Brahman-
consciousness whole and entire. This state is known as ‘Brahmit-
mana samsthitih’ in the words of the first $loka of Vwekacudamam
and that experience is ‘svanubhava’.

The guru next goes on to explain the danger of sliding from
that experience due to the action of the wasands, the influence of
ahamkare and the effect pramdada or negligence. Warning the éisya
against yielding to these things which are deleterious to the culti-
vation of &tma-vasana, he counsels him to be for ever established in
the contemplation of Brahman by concentrating his mind on his
praiyagdtman. This will lead him to the nirvikalpasemadhi in
which he will no more look at the external world as an independent
real as it appears, and he will be immersed in the transcendental
experience of the bliss of atmanubhava. As a final counsel, the guru
emphasises the importance of tivra vairagya, bodha and uparati for
such realisation.

The jfiini who has attained such Brahman consciousness shakes
off his bondage to experiential world. Or, to put it more truly,
the world affects him no more and he becomes a jivanmukta. The .
taint of karma does not affect him, all the karmas of this and past
lives are burnt away in the fire of jfiana, and in respect of future
karmas, due to the absence of the sense of kartrtve and bhoktrtva,
he is neither a doer nor an enjoyer. The prirabdha karmas alone
which have begun to operate will affect his body helping to sustain
it, and not his mind. He will live in the world till they are work-
ed out, after which his body will fall off and the jivanmukta is then
said to attain videhamukti.

Expatiating on the qualities of a jivanmukta, the guru describes
how he goes through his life for the remainder of his days. He is
a brahmavit, brehmavidvara, brahmavidvariyan and brehma-vidva-
ristha, i.e. who has experiential consciousness of Brahmanhood by pro-
gressive stages. He realises himself as pure Intelligence. He is not
drawn {o sense-objects; no sin attaches to him. He is neither attracted
nor repelled by anything. He is self-contained and self-satisfied. He
enjoys a bliss that is not of this world. Ewven as a lad delights in
his playthings unconcerned with his hunger or afflictions of body, sc
too does he delight in Brahman with no consciousness of ‘I' or ‘mine’



INTRODUCTION xXv

A serene stillness of mind, eating what is offered, drinking out of a
tank or river, moving about autonomously like an automaton, sleep-
ing without fear even in forests or burial grounds, being uncon-
cerned about apparel, wet or dry, or even with no covering round
the body, with the bare ground as his couch and wandering in the
royal roads of scriptural sayings—these are the ways in which the
jlvanmukta sports in Brahman. He goes about in the expanse of
supreme wisdem like an unsophisticated child, like one possessed,
cr like a mad man. To some he appears as a fool, to others as a
royal personage. Some call him mad; others are drawn to him by
the lustre of his countenance. Sometimes he lies inert. Now he
is honoured; or he is ridiculed; or he is ignored. Though in the
body, he has no body-consciousness. He is firmly established in his
true self, and so, pleasure and pain, good and evil do not affect him
in the least. Joy and sorrow pertain to one who has attachments.
But one who is detached from everything worldly is untouched by
good or evil, by pleasure or pain.

Thus a jivanmukta cares not for his body or its needs. He is
not worried about its decay or destruction. The space encased in
a pot is unaffected by its walls, whether they are intact or broken.
When the pot is broken, the space it contained becomes indistin.
guishable from the space outside. So too does a jivanmukta’s dtman
become indistinguishable from Brahman which it has ever been.
Like milk mixing with milk and becoming one with it, oil with oil,
water with water, so too does at atmajfiani merge in Brahman and
is one with It. When this happens, upon the fall of the body, the
mukta never more geis into a body again. He does not return to
an embodied state. He is not born again; he is immortal.

In truth, from the ultimate Advaitic point of view, there is no
bondage for the &tman, and hence there is no meaning in speaking
of ifs release. It is all an ‘as if', a make-believe, Man has made
himself believe that he is the body etc., and so is said to be ‘bound’
by it. It is the ajfiana that makes him feel so. Really the atman
is unbound and free. Bondage and liberation are expressions of
maya; they do not pertain to the Atman which is ever unaffected
by the upadhis even as the sun is unaffected by the cloud that hides
it from view. By the same token, scripture, the guru, instruction
by him—are all features of maya-prapanca.™ At besi, they are all
scaffoldings to ascend to the brihmisthiti and to remain firmly esta-
blished in it. They have no meaning ultimately. Even 50, even

b Maya is not illusion; it is a positive element (bhavapaddrtha) which, as it
were, finitises the Infinite. It is truly false and falsely true.
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saying ‘I am Brahman' (aham Brohmdsmi) does not pertain to this
brahmi sthiti. In that condition there is. ne awareness of I of
which am Brahman can be affirmed. Upon the breaking of the pot,
ghatakasa does not say ‘I am mahskssa’. It was mahakass before,
and mah3kada after the pot is broken. It is as it were, speechless.
Brahmi sthiti is experience, transcendental, not of the worldly type;
it does not permit of expression. It is being, not specking. The
Upanigadic teacher explained it by silence (maunam, vydkhyanam).

The guru confers his final upadesa on the Sigya. Earlier, when
the &isya implored him to vouchsafe to him the means of escaping
from the bondage of samsara, he said, “Don’t be afraid. There is
no danger. There is a way to cross the ocean of samsara——the way
by which others before you have crossed. 1 shall instruct you in
it.” This promise has been fulfilled by the guru and he tells him
that pursuing the path outlined by him, with detachment, know-
ledge and constancy, he will never more fall into the tentacles of
samsara. His final admonition to the éisya is to heed to the words
of &astra conveyed by the competent ieacher, understanding their
import by accordant reasoning, to meditate on them and to discover
their verification in his own conscious experience. After all, the
words of the guru ean only show the way—as of a tatastha; it is the
§isya that has to apply his mind to the discovery of his true seli,
aided by the anugraha of the guru.

It is to be presumed that the sisya who was a true sadhaka with
all the qualifications for the pursuit of Brahmajfiana, followed the
instructions of his guru and obtained realisational knowledge of the
Supreme and finally turned into a jivanmukta. The last section
of the Vivekaciidamani describes the ecstatic experience of the éisya,
where he declares his discreteness from the entire experiential
world and his non-difference from the Paramitman. Giving it a
realistic touch, Sri Bhagavatpida concludes the work by saying that,
at the end, the Sisya and the guru parted from each other, the one
freed from all bonds, and the other continuing to sanctify the earth
that he trod immersed in the bliss of his realisation. His Holiness
has left this portion unexplained in the Commentary because it is
best known only by one’s anubhava and is too sacred for any ex-
planation,

v

In regard to Vedantic knowledge, it is necessary to draw atten-
tion to the pramdpas for such knowledge. They are $ruti, as im-
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parted by a teacher, yukti and anubhave. Vedinta relates to the
realm of the super-senstous and we must rely on the declaration
of éruti which contains the revelation by those endowed with a
spiritual vision of these transcendental truths. It is not for us, who
do not now possess such vision, being caught up in the world of
sense, to question the validity or the value of sruti® The state-
ments are paramount truths before which other pramanas will have
no force in respect of what they speak. Sruti is beneficent in-
struction on the ultimate and is entitled to reverence and faith as
srutimata. The $isya must receive these $ruti texts with absolute
trust from the guru and meditate on them to realise their full signi-
ficance, The Hindu tradition in respect of Vedantic training em-
phasises the importance of hearing the word of $ruti from the lips
of the teacher, who, as pointed out earlier, reinforces them with
his compassion and his benediction. Sri Bhagavatpida and, follow-
ing him, His Holiness stress the importance of upadesa of the éruti
by the guru who has realised its truth in himself. If the s$ruti is
the seed of Vedantic knowledge, it should be sown by the guru on
the soil of the disya’s mind prepared by the sadhanacatustaya,
watered by the guru’s grace and ploughed by the $igya’s $ravana,
manana and nididhyasana.

It will be noticed that, in this as in his other works, Sri Bhaga-
vatpada has developed the truths of Advaita adopting the purely
scientific method conducting a rigorous analysis of man fortifying
his findings from the statements of #ruti only when they cannot be
subjected to experiential tesi: He never has recourse to dogma, be-
lief or theclogy however sacred or authoritative it may be. That
is why Advaita is a tattva, truth, not a mata or a theory.

VI

A cardinal doctrine of Advaita Vedanta is the concept of jivan-
mukti. It is distinctive to it as contrasted with other schools of
Vedanta. Moksa, being liberation from the bonds of samsara, must
be effected by onegelf. If it is granted, as it must be, that bandha
is due to ajfdna, which makes one mistake the anitman for the
itman and consequently get involved in samsara, freedom from such

2 Not to be traced fo human authorship, the $rutis are believed to be apauru-
geye. They are said -to be the breath of Geod. Vide:
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involvement will arise only by the annulment of ajfiana by jhana.
Such jAigna must be acquired, here and now, in this life itself, lead-
ing to the liberation from samsara. Then alone, will moksa be
meaingful and of value to the individual. Hence the Advaita
Vedanta's insistence of the concept of jivanmukii. That such a
mukti is not merely necessary as a corollary of Advaita Vedanta,
but that it is also possible is detailed extensively in the pages of
this work as of other works on the subject. Grégt names in the
spiritual tradition of our country, both in puranic and historical
times, have borne testimony to the fact of jivanmukti. Suka, Vama-
deva and Prahlada were illustrious jivanmukias even from their
birth. $ri Samkara Bhagavatpida was a jivanmukia par excel-
lence who vouched for it from his own experience.® In that tradi-
tion have followed other jivanmuktas in recent times like Sri Sada-
giva Brahmendra, $ri Ramana Maharsi, Sri Seshadri Swamigal, Sri
Ramakrishna Paramahamsa and the worshipful author of this Com-
mentary not to speak of many adorable personages among the living
like $ri Candrasekharendra Sarasvati of Karicei Kamakoti Pitha,
These are only a few that come to our lips of the hundreds of such
jivanmuktas that have sanctified our land in different periods of
history and set the seal of their personality on this great truth of
Advaita Vedanta.

Vil

It must be remembered that the path of jhina which is pre-
scribed as the way to liberation involves mental disciplines which -
are exacting and uncompromising., The sidhana-catustaya includes
not only the intellectual discrimination between what is nitya and
anitya, the eternal and the transient, but also moral disciplines of a
high order among which vairagya or non-attachment to material
things is the foremost. That is why Vedantavicara is said to be
possible only for sarnnyasins, who have renounced the world and
do not have to perform religious karmas.” Rigorous as such dis-
cipline is, great is the fruit that awaiis the sadhaka at the end.
The guru in the Vivekacuddmani insists on this again and again

9 Vide his statement in his Bhasya on the Brahma Satra IV.i15. %4 FFd
WEEoEd  AgAEs dmure wmiw sfaded wsod o When one feels in his

heart that he has realised Brahman and yet holds the body, how can this be
denied by another? It is obvious that here Sri Sarkara refers to himself,

0 In fact, the Brzhmasatras of Badarkyana, which are codified texts of
Vedantic tradition epitomising the srutis are known as Bhikgu Sitras. But this
does not preclude persons belonging to other asramas from studying Vedanta to
cultivate the appropriate samskara and vasana that, now or later, will qualify them
for samnyasa,
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and cautions the $isya against harbouring anatma-vasanas in his
mind and getting into their grip. These védsanis, he mentions, are
difficuit to overcome because of their strength acquired in a num-
ber of previous lives. They can be liquidated only by persistent and
continuocus culture of the atmavasana. This cannot be done during
the span of a single life. That is why, the Bhagavin said in the
Gita, “bahandm janmaenam onte jianavdn mim prapadyate”: Many
births are necessary for the anatma-visanis to wear away. If great
persanages have become jivanmuktas in their present lives, it only
means that during their past lives up to the present their anatma-
vasanis have been gradually diminishing to the extent of complete
extinction. :

VIII

Readers of Vivekaciiddmani will notice that there is practically
no mention in it of the worship of a personal God. ' Advaita Vedinta
affirms two Brahmans, nirgunpe and sagupa Brahmans. The uiti-
mate metaphysieal truth is the nirgune Brahman. That is declared
in a'number of passages in the Upanigads. This nirguna Brahman is
from one point of view transcendental (paramairthika), because it
has nof in it any of the features of the empirical (vyavaharika)
world. From another point of view it is immanent, because all that
constitutes the empirical world is only an appearance of the nir-
guna Brahman, which is its substratum. The prapaifica is dropita
on Brahman; which is its adhisthane and, as such, the whole world
is only Brahman appearing variegated in name and form. When
" nirguna Brahman is conceived as saguna, with the power to start the
cosmic pracess with the aid of maya, it is known as I$vara, who, in
essence, is not different from the nirguna Brahman. servam khalu
tdam Brahmg and ayem dtma Brahma only express in philosophical
language the religious truth of the immanence of God in all things
and all men and which bids us see and aet towards them, not as
they appear as discrete entities, but in terms of the divinity im-
bedded in them of which they are the visible expressions. There-
fore, the difference between the two Brahmans is only in the man-
ner of conception and approach, whether it is by way of jfiina to
understand and realise the Supreme Principle of the universe, or
by way of bhakti towards the same Principle considered as a Person
responsible for the creation etc., of the world.

The main purpose of the Vivekacidamani is to deseribe the in-
tellectual approach by analysis of the inner self and equating it with
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the cosmic Self and showing that, in substance, it is only Brahman
appearing manifold in name and form as jiva and jagat. When the
jiva is shorn of the upadhis that make for individuation, and when
the world is divested of the manifolding elements of name and form,
in both cases the viksepa fakti of maya over-weaning on iis avarana
$akti is annulled and the residual Brahman will be experienced as
the sole Reality. But this to be a fact of realisation and not a mere
metaphysical theory must be by a process of not i‘r‘xerely intellectual
analysis, but each step of the analysis must be consciously felt in
the anubhava of the sidhaka. The $isya in this work apparently
went through all this process as is seen when he speaks of a void
after thinking away all his kofas and when he gives expression at
the end to the ecstasy of his Brahmianubhava. But this does not
militate against the eristential reality of the individual body and
of the world for vyavaharic purposes even for the jivanmukta when
he comes back to external consciousness from the nirvikalpa sama-
dhi. Nor does this deny such reality to the ordinary man who has
not risen to the vision of the jivanmukta, but it .affirms his need to
approach the Paramitman as he conceives It (Him) by devotion
and service through bhakti and karma. And, it is not as if Advai-
tins looked down upon the bhakti approach of religion to the Sup-
reme. The sanmatasthipena by Sri Bhagavatpada, the images of
God that he installed and sanctified and the Cakras that he estab-
lished in numberless places of worship in all parts of the country
from the Himailayas to the Cape, and the hymnal literature that he
has left behind are evidences to the contrary. Religious practices,
and attitudes which are necessary and meaningful at one level cease
to be so and fall off of their own accord on the dawn of atmajiidna.'!
But, that they are not valid and serviceable at a higher level will
not warrant or justify their being given up or given a subordinate
place by a people for whom, and in a sphere in which, they are
relevant and essential. After all, religion which starts from and is
sustained in the predicament of the devotee-deity duality finds its
consummation in annulling that duality in the oneness of mystic
union. What is called union in religion is spoken of as unity in

11 Vide the following abhivukta &loka:
FERIGAT HEATY WAY GATATT A
Gl %malr(‘lﬁ ATEARTHE |
SRTEEATIST farqar gsq?wqfqa'r‘ -
drwesfef draamy wgmg frefarg o _
Bhasmoddhiilang bhadramastu bhavate rudniksaméle fubhe
ki sopanaparampare girisutdkantdlayglomkrie
adyaridhanatositena vibhuna yugmatsaparydsulchd-
lokacchedini mokgandmani mahdmohe niliydmahe
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philosophy; for, the effectiveness of such union lles in its insevera-
bility, Ultimately, the Saint of religion and the Seer of metaphy-
siecs are one in their synoptic view which sees the Many as manifesta-
tions of the One Reality. They realise the ground of their Being
in and the goal of their Becoming that Reality—call it Brahman or
fgvara.2

IX

There may be some who genuinely question the purpose and
value of such metaphysical quest in this technological age when man
sets himself no limit to the conquest of Nature and extending the
frontiers of scientific knowledge. It can only be said in reply that
the metaphysical quest in the privacy of one’s being is no less ar-
duous in its preparation and execution and no less exhilerating and
fruitful in its result than the adventures of modern man to set foot
on the Moon or on Mars. On the other hand, it requires a courage
and a strength of will far exceeding the latter, and its successful
accomplishment dowers one with a peace and a bliss which these
modern adventures can never hope to give. Atmavicara is no
less scientifie, because it signifies the rigorous analysis of the atman-
anatman complex, rejection of every layer of non-atman, and the
final knowing and being the residual aiman. While the reward of
the one is the glory of the ‘conquest’ of Nature and the extension of
the frontiers of scientific knowledge, the gain from the other is the
transition from the unreal to the Real, from darkness to Light, from
death to Immortality. The former, when it is not tainted by pride,
" fills the heart with wonder, humility and awe. Vide the exclama-
tion of the first cosmonauts that set foot on the moon. The latter
dowers one with a joy and peace signified by the word ananda or
bliss. Such a one is not born again. As Sri Bhagvatpada puts it,
punarna tasyange guhdaprevesah. Both are adventures of the Spirit
to explore the Infinite, the one of the spirit of man, the other of
the Spirit that is Man. The one is the expression of conguest of
Matter; the other of the negation of Matter, The second is more
exacting and rigorous than the first.

X

Another question that is raised is: Of what use to the world
are these jivanmuktas? They might have secured their own moksa,

N 12 All this is abundantly exemplified in the life of $ri Ramakrishna Parama-
amsa,
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but what good do they do to the world? This is a question which

many people ask, contrasting the jivanmukia with people who en-

gage themselves in what goes by the name of social service. A
jivanmukta is an enlightened person, a virakia, who has conquered
his passions, who has given up his possessions and is at peace with
himself. As such, he is at peace with the entire world and is
characterised by universal benevolence and goodwill. His look is

a benediction, his words are wisdom; and his conduct a consecration.

In his presence, all physical and mental ills disappear in the sense

that their edge is blunted and one becomes able to bear them with
fortitude. Than this there cannot be a higher service to suffering
humanity. They leaven society by their presence and raise its
moral and spiritual tone. They are really the benefactors of man-
kind in a truer and more purposeful sense than any number of
people engaged, honestly and sincerely as it may be, in acts of
social service. It is only those who have scaled the vertical heights
of the Spirit that can generate public weal to the greatest horizontal

extent without consciously intending to .do so. Have we not seen

in recent times Bhagavan Ramana, a jivanmukta in sehajesamadhi,

effecting, by his very presence, a Copernican revolution withdraw-
ing men’s minds from things material and centering them on the
itman? For, as the great men have taught us, the happiness which
the pursuit of worldly things and the removal of physical ills will
give us is neither unmixed nor lasting, and is nothing when com-
pared to the peace and bliss of atmalibha exemplified by these
jivanmuktas. In fact, as the sruii recommends in the words: tas-
mat atmajiam hi abhyarcayet bhaitikimah,’? even for the. worldly "
prosperity, one should seek it from a man of self-realisation who

has it in his power to bestow it without consciously endeavouring

or appearing to do so. For, by his very presence in society like

all saintly personages, he wafts the fragrance of the Spirit far and

wide, and helps to dispel the ills of body and mind that afflict men

about him. And, all the world over, in every age, have we not

seen countless instances of the victory of the Spirit over Matter?

X1

To know Advaita Vedanta is not the same as being Advaitin
with atmajfiana and dtmanubhava. One can be a Brahmavit as a
matter of paroksa-jiiaha or textual knowledge. Lecturing or writ-
ing on Advaita to the amazement of others is easy, but te go through
the sadhanas with faith and determination cut off from the limelight

13 TEAIY AwAE @eaaad wiwr
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of publicity, in the seclusion of guru-sisya relation and in the privacy
of one’s being is possible perhaps for one in a million. For, as the
Bhagavan said in Gita:"

manusyinam sahasresu kascid yatati siddhaye
yatatgmaepi siddhini kaschinmam vetti tattvateh

sri MadhusGdana Sarasvati, the celebrated Krspabhakta and Advai-
tin in one, explains this sloka thus: “Among thousands qualified by
their éistraic knowledge and punyakarma, perhaps some one, who
has acquired nityanityavastuviveka as the result of the good
deeds in several lives, endeavours to attain siddhi ensuing upon
dawn of jiana through purity of mind. Among such sadhakas some
one obtains saksdtkara of Me as the fruition of his $ravana, manana
and nididhyasana, and as non-different from his pratyagaiman
having learnt from his guruw’s upadesa of the mahavakyas like tat-
tvamasi etc. Among innumerable men, he who adopts the jfana-
sddhana is extremely rare; even among such, it is very rare to find
one who has reaped the fruit of his jasnanistha.”’s

Whatever may be true of other persons, the present writer is
by no means thus qualified. He rests in the hope, that it may be
given to him by the grace of Sri Bhagavatpada and of the great
Acaryas who have followed in his pontifical succession and bear his
holy name to come, in his future lives, ever so little near the con-
summation celebrated in $ruti and taught by the Brihmanisthas
down the ages. In all the future births that he may have to take,
may the $astra of this study be Sariramimamsa—Inquiry into the
Atman, the God of his worship $ri Candrasekhara and his teacher
Sri Samkaracarya,lé

dastram fariramamamsd devah Sri Candrasekharah
acaryik Sarmkardcdryah santu me sarvejanmasu i)

[
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ANALYSIS OF VIVEKACUDAMANI
(The Arabic numerals indicate the momber of the Slokas)

I. INVOCATION

(a2) By His Holiness Sri Candragekhara Bharatl, author of the
- Commentary; (b) by $ri Sarhkara Bhagavatpada (1)

II. INTRODUCTION R

Value of human birth, and the imperative to strive for mukii
{2-8)~~one should salvage oneself from sarhsira by self-effort aided
by Viveka Vairagya and Karmasammnyisa (9-10).

Atmavicara the only means to mukti (11-15)-—qualifications for
atmavicara: sidhana-catustaya (16-19)—i. nityanitya-vastu-viveka
(204)—ii. wvairagya (21%)—iii. samadisatka: (a) sama (22)—(b)
dama (233)—(c¢) uparati (24)—(d) titiksa (25—(e) séraddha (26)—
(f) samadhana (27)—iv. mumuksuta (28): its three kinds and im-
portance of guruprasada (29)—primacy of vairagya and mumuksuta
over the rest (30-31)-—place of bhakti: two definitions of bhakti
(32-32%),

A person thus qualified should appreoach a Guru {33}}-—the
marks of a Guru {3424-35)—method of approaching a Guru {36)--
prayer to the Guru (37-42)-—duty of a Guru when so approached
(43.44)—the Guru’s assurance to the disya (45-46)—means to mukii
enumerated: sraddha, bhakti and dhyana (47-48)—sarnsara caused
by ajfiina to be destroyed by the fire of jfiina (49). )

The éisya’s request to the Guru and his seven questions (50-51)
—the Guru’s appreciation of the questions (52)—one should endea-
vour for mukti oneself (53-57)~—only means to mukti: realisational
knowledge of oneness of dtman and Brahman (58)—the Guru again
commends the gisya’s questions and bids him listen (69-70).

III. KATHAM VIMOKSAH
(Fourth question)
How is mukti achieved?

Reason for taking the fourth question first (wide introduction to
Commentary on p. 71)-—preliminary statement of the means includ-
ing vairagya, sama, dama, sarhnyasa: giving up all karmas, receiving
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Sruti-texts from the Guru, contemplation thereon, nirvikalpa-sama-
dhi, all preceded-by the discrimination of the dtman from the anat-
man {71-73}.

IV. ATMANATMA-VIVECANAM;
KO'SAVANATMA
(Fifth question)
What is this anatma?

Atman to be identified by negation of the anatman; the things
which are the anatman: -

(a) The sthule Sarira (74-76)—it makes for bondage through
addiction to sense-pleasures (77-82)—these pleasures should be re-
nounced (83-84)—sthilasarira not to be pandered to (85-88)—it is
despicable {89)—its constituents {80)—its functioning in jagrat state
(91)—not the atman being the owned like a house, not the owner
(92)--its characteristics (93).

(b) The siksma Sarira; made up of: i. the five jhanendriyas,
ji. the five karmendriyas, iil. the five pranas, iv. the five subtle ele-
ments, v, the four aspects of antahkarana, vi. avidy3, vii. kama and
viii. karma (collectively called the puryastakam) (94-88)—also call-
ed lingasarira; effect of unquintuplated elements; carrier of vasanas,
beginningless upadhi of the &tman (99)—svapna, its special condi-
tion {100)—the features and functions of the stksma Sarira affect
the body, but do not touch the atman (101-104)—how they are mis-
taken to be the &tman (105-106)-—worldly joys and sorrows io be
traced to the modifications of the antahkarana (107)—that things are
dear for the sake of the &Atman which is of the nature of bliss
established on the basis of $ruti, pratyaksa, the declarations of the
wise and inference (108-109).

{¢} The karana $arira: called avyakta, the power of I$vara,
beginningless avidya made up of three gunas, inferred from its
effects, the cause of the universe (110)—anirvacaniya {111)-—the
three gunas constituting avidyd (112)—effect of rajoguna: its power
of viksepa prompts sarhsaric activities, makes for bondage (113-114)
—effect of tamoguna: avaranasakti facilitating viksepa (115)—-its
power even on the learned (116)—how these two make for bondage
(11'7-118)—sattvaguna: the mixed and the pure (119)—the mixed
sattvaguna: shorn of tamas but with a trace of rajas, its features
(120)—the pure saitva guna not overlaid with rajas and tamas: its



xxxvi VIVEKACOGDAMANI

features (121)-—susupti, special state of karanagarira (122-123)- -all
these are the anitmi (124-125).

V. PARAMAH KA ATMA
{Sixth question)
Analysis of the ‘tvam’ padirtha:

What is the atma? )

The self-existent, the eternal, the reference of ‘I’, witness of the
three mental states, different from the five sheaths (127)—the wit-
ness (128)—pure intelligence (129)—all-pervasive and illumining
all {(130)—by the mere presence of which bodily organs are drawn
to objects by wrong attachments (131)—that by which everything
is known (132)—the inmost self of the sadhaka, beginningless, of
the nature of plenary bliss, unchanging pure intelligence, in whose
presence everything functions (133)—more about the atman (134-
137)—exhortation to the isya to realise “I am the &tman” (138).

VI A: KO NAMA BANDHAH
(The first question)

What is bondage?—Identification of the atman with the anat-
man due to ajfidna (138-140).

B. KATHAMESA AGATAH .
{The second question)

How did it arise?-It arose by (a) tamoguna concealing the
effulgence of the dtman; (b) rajoguna causing its wrong identifica-
tion with the body and its qualities (141-146}.

C. KATHAM PRATIS';[_‘HA’SYA
{The third question)

How does it continue?—the tree of samsara (147)—continues
as long as ajfiana persists and causes samsaric afflictions (148).

VII. KATHAM VIMOKSAH
(The fourth question)

How is mukti obtained?—not by crores of karmas, but only by
vijfidna aided by the grace of Paramesvara (149)—karma not ruled
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out absolutely, but limited to purifying the mind to be the instru-
ment of atmajnana (150).

(Earlier the Guru referred to the great sword of viveka-vijfidna
implying that jfiana arises from viveka or discrimination between
the tman and the andtman. The Sisya asked: ‘“Please insiruct me
in the process of this viveka or discrimination”. The Guru proceeds
to convey in detail what was said in brief relating to sthiila, siksma
and kirana sariras and teaches the analysis and rejection of Paiica-
kogas).

DETERMINATION OF THE ‘TVAM’ PADARTHA BY ANALYSIS
OF PANCAKOSAS

The process of unveiling the atman hidden by the five kodas
(151-159),

i. The Annomayakoda

- Its nature and constitution; cannot be the atman, because born
of and sustained by food and decaying without it (156)—imperma-
nent, many, insentient, the ‘seen’ (157)—subsists even if a limb is
removed, is the controlled, not the controller (158)—&tman different
from the body and its constituents (159-160)—how the fool and the
wise man Jook on the body (161)—the ways in which the ordinary
man, the mere scholar and the man of wisdom understand the ‘I’
(162)—advice to identify the ‘I' with Brahman (163)—no mukti
otherwise (164)—how to look on the physical body: like the body’s
shadow, like one seen in a dream or in imagination (165)—dehatma-
buddhi, prime cause of samsira {166).

ii. The Pranamayakosa

Made up of the five pranas and the five karmendriyas, permeates
the Annamayakoéa and makes it act (167)—not the dtman (168).
' iii. The Manomayakodo

Made up of the jfidnendriyas and the mind, the cause of the
sense of ‘I' and ‘my’'—pervades the Prinamayakodéa (169)—how it
makes for bondage, and for liberation (170-176)—warning to the
mumuksu not to yield to the enticements of the mind (177-179)—
how it entices and plunges one into grief (180-182)-—the duty of the
mumuksu to cultivate purity of the mind (183)—how to do it (184)
—Manomayako$a not the atman as it has a beginning and an end,
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is subject to change, is of the nature of grief, is directed to sense-
objects and is the ‘seen’ {185),

iv. The Vijianamayakoda

Made up of buddhi and the jhianendriyas, of the nature of deter-
mination, compacted of knowledge, desire and action, cause of sarh.
sara (186)—reflects the cit or pure intelligence, modification of
miila-prakrti, characterised by knowledge and action, makes for
identification of the atman with body etc., producing the sense of ‘U’
(187)}—how it is associated with action {188)—and with enjoyment
(189)—its locus nearest to the atman; so, the most proximate upadhi
of the dtman (190)—the consequences thereof; kartrtva, bhoktriva
and identification with the qualities of the upadhis (191-193).

A doubt of the Ssya:

If the upadhi which is the cause of jivahood is beginningless,
jivahood too must be without beginning. As what has no beginning
cannot have an end, jivahood too must be eternal. So, moksa which
is liberation from jivahood will be impossible (194-195).

The Guru's reply:

(a) False imaginations due to delusion cannot be real (196)—
jivahood is the product of delusion; it is not real; if vanishes with
the removal of the delusion {197-200). (b) What is beginningless
can have an end as in the case of anterior non-existence (pragabhava)
(201). {(¢) Whatever is the product of upadhi will vanish when
samyak-jiana dawns (202-203)-~the meaning of samyak-jiidna (204)
—the need to acquire it to clearly discern the atman {205-207).

The Vijidnamayakosa cannot be the &tman as it is subject to
change, is insentient, is limited, is the ‘seen’ and is liable to become
non-existent (208).

v. The Anandamayakosa

Is a reflection of the bliss of the Paramatman medification of
the dtman wrought by tamas or avidya, shines when fruits of punya
are experienced without effort (209)—evidenced in full in susupti
and partially in svapna and jagrat states (210)—mnot the dtman as
{a) during svapna and jagrat it depends on getting what is desired,
(b) during susupti it is modification of avidya, (c) is an effect of
good deeds, and -is associated with the assemblage of other modifi-
cations {(211).
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What remains after the five kofas are eliminated is the dtman
(212-213).

The sisya’s doubt:

“After the elimination of the five kogas, I see a mere void”
{214).

The Guru’s reply:

That which sees the modifications of the kofas and also the
void when they are eliminated is the &tman (215)—it is the witness
in the three states of jagrat, svapna and susupti; the knower of all
(216-219)—not ordinarily realised due to delusion caused by the
upadhis—example of the sun’s reflection in -water mistaken for the
real sun, and the truth about it (220-221)-—the atman described: its
realisation sole means to mukti (222-225)-—one who has this reali-
sation is mot born again; so non-difference of Brahman from the
dtman should be known (226).

VIII. THE “TAT” PADARTHA: BRAHMAN

Brahman, the real, the infinite, the pure, the self-existent, ever
blissful,. not different from one’s dtman, eternal (227)—the supreme
advaitic truth (228).

The world seen in variegated forms is Brahman only (228)—no
pot as such.apart from clay (230-231)—the entire world an appear-
ance of Brahman; to say that the world is real is to prattle as in
sleep (232)—éruti quoted (233)——consequences if the world is real:
(a) infinitude of the dtman will be impaired; (b) sruti will be ren-
dered untrue; (¢) the upadesa of the I$vara will become false; these
not acceptable (234)—The Gita quoted (235): if the world is true,
why is it not seen in susupti? (236)—it is mithya like the rope-
serpent (237-238).

Final conclusion about the ‘tat’ padirtha, viz.,, Brahman: the
supreme Reality without a second, compacted of pure Intelligence,
flawless, peaceful, without beginning or end, actionless, of the nature
of eternal Bliss—free from all difference wrought by m3y3, eternal,
beyond thought, formless, without name, effulgent without the
differences of knower, known and knowledge, endless, free from
modifications, infinite Intelligence, the supreme Truth, not capable of
rejection or acceptance like a physical object, beyond thought and
speech, beyond reasoning, the full, the Supreme Effulgence (239-242).
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«SVANUBHAVAH”
IX. TATTVAMASI

Svianubhava is explained as Brahmasaksﬁtkéra. following nidi-
dhy&sana.

After the analysis of the two padarthas, ‘tvam’ and ‘tat’, their
identity established on the basis of #ruti {243)—their literal mean-
ing (vacyiartha) points to difference (244)—their upadhis, cause of
the apparent difference (245)— negation of the upadhis helps to
understand identity (246-247)-—how to negate the upadhis (248)—
the theory of laksanas (249)—negation of opposed qualities in' each
leaves both identical as pure cit (250-251)—exhortation to the sisya
to realise himself as pure Brahman (252-265)—the disappearance
of the perceived world in Brahman-consciousness {266)—mno rebirth
afterwards (267).

X. “BRAHMATMANA SAMSTHITIH"
(Remaining as Brahman by vasanakSaya and manonasa)

Despite knowledge of the Real, the vasanas causing the sense
of ‘kartad’ and ‘bhokta’ may persist: they must be attenuated (268-269)
—the how of it (270)—loka-vasana, deha-vasana and Sastra-viasana,
obstacles to Brahmajfiana (271-273)—when these are got rid -of,
atmavasani shines clearly (274-277)—exhortation to get rid of
super-imposition to nullify the vasanis (278-288). ‘

Being a Brahmanistha involves: (a) not yielding to forgetful-
ness of the atman, (b} not thinking the body to be the &tman
(289-290), (¢) transferring the sense of the ‘I' from the body to the
atman (291-293), (d) realising that everything that is ‘seen’ is only
an appearance (294)—clear statement of the nature of the atman
(295-296)—advice to give up attachment to the flesh and rest the
mind on the atman as the only way to attain peace (297-298).

Aharnkira, the chief obstacle to Brahman-realisation—to be
destroyed to obtain the bliss of atmasihrijya; warning against its
recurrence by the forcé of vasands and thought of sense-objects
which are the seeds of sarmsara (299-3186}.

How to destroy this obstacle: negatively, cessation of action
will prevent thought of objects and that will root out vasanas
(317-318)—positively, development of good vasanis leading to the
enjoyment of non-dual pratyagitman (319-320)—if the world
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appears due to prarabdha, one should lead one’s days in the contem-
plation of its adhisthana, Brahman (321).

Warning to a Brahmanistha against negligence (pramada),
said to be death itself (322)—greatest evil for jfani, megligence
causes delusion which breeds ghamkira which in turn causes bon-
dage (323)—affects even a wise man (324-325)-—the successive
degradations of one who yields to pramada (326-328)—advice to
$isya to avoid it and be for ever constant in uninterrupted contem-
plation of the atman (329).

Warning against perception of difference and looking on the
‘seen’ as the atman (330-333)—duty of a sarmnyisin: to be for ever
established in the contemplation of Brahman to the exclusion of
everything external (334-335)—the steps of the progressive ascent
to mukti when the sense for the external is controlled (336)—a man
of viveka will shrink from yielding to the external which is non-
real (337)—attachment to body ete. and mukti cannot co-exist
{338).

Description of the mukta: sees his itman as the substratum of
evei’ything inside and outside, is free from all upadhis, has the
plenal experience of infinitude (339)—sarvaimabhava, the means to
liberation and cause of non-apprehension of the ‘seen’ (340-341)--
éruti in support of this (342)—and yukti (343).

Repetition of warning against vikgepa-éakti and its cause,
dvarana-sSakti (344-347)—samyakpadartha-darsana, the means to get
over the three: &varana, viksepa and the grief caused by if (348-
© 349).

Samyagdardana: the conviction that everything other than the
dtman is mithy3a (350-30]1)—atmadarsana: what it is and when it
arises (352-356)—attained in nirvikalpa-samadhi (357-358)—bhra-
marakrtanyaya applied to prove that nididhyasana brings about
Brahmabhava (359-360)—the supreme Brahman is beyond gross per-
ception, available only to the purified intellect, when by abhyasa
everything external has been eliminated in nirvikalpa-samadhi
{361-367).

The means to riirvikalpa-samédhi, the steps to it (368-371)—
importance of vairagya and viveka (872-374)—nature of akhandika-
ravrtti (375-379).

Restatement of what has been' said so far on atmanisthd (380-
393).
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Nature of Brahman reiterated {394-395)—the manner of Brah-
manistha (396-399)—negation of difference in nirvisesa Brahman
{400-405)——éruti declares it and susupti confirms it (406)-—proved
by yukti: aropya not different from adhisthana (407)—the bhranti
of difference is mind-born; hence need to liguidate the mind (408).

Brahmanubhava in samadhi (409-411)—its effect: no more con-
tact with sarhsira (412-415)—experience of pure bliss (416)—no
body-consciousness (417-418)——this is the condition of the yogi who
is a jivanmukta (419).

The relation of vairdgya, bodha and uparati assessed (420)—
their respective fruits (421-424)—the signs of fulfilment of wvai-
ragya, bodha and uparati (425).

XI1. JIVANMUKTI

The jfizni and his incomparable bliss (426)—the mark of a
jivanmukta (427-442)-—no more involvement in samsara for him; if
it persisted, one is not a Brahmavit (443)—any semblance of bond-
age disappears before Brahmajfidna (444-445).

The effect of karmas on a jivanmukta: any external awareness
by him due to prarabdha-karma (446); experience of pleasure and
pain indicates fruition of previous karma (447)-—saficita-karma melts
away by Brahmajiidna like actions in a dream (448-449)-—bhavikar-
mas do not touch him who knows he is an akartd (450-451)—
karma which has begun to bear fruit before the dawn of Brahma- °
jiana does not wear out without fulfilment (452-453)}—summary
statement of the effect of the three kinds of karmas; but these three
karmas do not at all affect those who are steeped in Brahmanubhava
(454-458) —really there is no connection between the prirabdha and
the dtman (459-462)——the sruti speaks of prirabdha only to explain
why the jivanmukta still-lives in the world (463)—the reference to
the body is only from a vyavaharika point of view and not from the
paramarthika standpoint (464)—Brahman is non-dual; there is no
plurality in it (465-471)—this truth realised by the great yatis who
enjoy the supreme peace (472).

Xil. FINAL UPADESA

Promise made in sloka 45 to lead the $isya along the ancient
path to liberation recalled and instruction to him to pursue it
(473-474)—the criteria for atmadarsana; sruti, yukti, upadesa and
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anubhava {475)——the limitation of upadesa by the Guru and the
need for self-effort (476-479).

XIII. CONCLUSION

The $isya becomes an atmanistha (480)—experiences samadhi
for a time, wakes up and exclaims (481)—he describes his advaifa-
nubhava achieved by the grace of the Guru (482-517)—his grateful
obeisance to the Guru (518-520)—the Guru’s benediction and final
charge to the $igya (521--528).

The jivanmukta’s life for the remainder of his days (529-567)
~—he is not born again (568-569)—no bandha or moksa from an ulti-
mate point of view (570-575).

Parting words of the Guru (576)—having listened to the Guru,
making cobeisance to him, the Sisya, freed from bondage takes leave
of him (577)—the Guru departs in a state of ecstatic bliss purifying
the ground that he treads on (578)the nature of the ztman thus
expounded in the form of a dialogue for the benefit of the mumuksus
{379)—this upadesa recommended for the earnest mumuksus free
from all defects of the mind, who have turned their faces against
worldly pleasures, who enjoy inward peace and have regard for
fruti (580)—purpose of this work to help those afflicted by sarhsaric
woes to attain liberation {581).

O Tat Sat






Srih Om Srih
Obeisance to the lotus feet of Saccidinanda Sivabhinava

Nrsimha Bharati Swami.*

VIVEKAGI‘J}_)AMANI WITH COMMENTARY

Invoking the grace of the divinities to aid him to write
this commentary, its author, His Holiness  the Jagadguru Sri
Candrasekhara Bharati Pijyapada, Head of the &ri Siradipitha at
Smgagiri says:

daT-aRTefRAm- A e
Fisarerfepa-afag-Teeea |
TTRATUEFTEIN  HIITEE
& gfeoeawfrn gfz a1
ATEHEY qrfA WIFEIaa |
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sEAET THOw gaar ARt
wFeacEam fag wraat a3 wmeE
e TR faeAsaTa- faemee |
fafaes qrasawi sawai srevanadg
FrzrtiaT fawy agfaemawtsa
samafa waserg faziasaes o
samsara-sagara-nimagna-jenoddidhirsub
yo'vataracchiva-nrsimha-gurucchalena

j&dy&ndhak&rahamf{zaﬁa karunasamudrarh

tath daksindsyom anisam hrdi bhdvaydmi |
jranasvaripe vigdevi bhegevatpidepitjite |
cidamanith vivekddith vydkurusva mukhanmama |
prasannandm gabhirapam wvacasam dedikesituh
bhivastoatirpayd citte bhasatgm mama $drade |

* &1 Saccidananda Sivabhinava Nrsimha Bhiarati Swami is the Guru of the
author of the Commentary.
Vo2
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ratnagarbha ganesina vighnadhvanta-vibhikera |
nirvighnam piirayesvemdm vyakhyam karupyasevadhe i

candramaulisvara vibho brohmavidydsomasrita
spanubhitim prayacchdsu cinmudrdvilasatkara 1)

I incessantly adore in my heart $ri Daksindmdrti, the ocean
of mercy, Who destroys the deepest darkness (of avidya) and Who,
to salvage men caught up in the ocean of samséra, descended down
(to earth) in the form of Sri Sivanrsimha Guru.

O! Goddess of Speech! the embodiment of wisdom and Who
was worshipped by Sri Bhagavatpada, be pleased to explain the
Vivekactudamani through my lips. ' '

O $arada! May the import of the clear and majestic words of
the best of teachers (&ri S8ankara) shine in my mind through Your
grace,

O! Ratnagarbha Ganesa! the Sun Who dispels the darkness of
obstacles! Thou mine of mercy! enable me to complete this task
without any hindrance.

O! Candramauliévara! Who is consorted by Brahamavidya and
Who displays the cinmudra! pray, endow me quickly with the reali-
sation (of the Supreme Truth).



SRI VIVEKACUDAMANI
1
wa-aTva-fagra-ital o |
afad g qEIe STy 1L

sarva-veddnta-siddhanta-gocarem tam agocaremt
govindaw paramdnendam sedgurum pranato’smyshem i

I tender my obeisance to my sadguru, Govinda, the em-
bodiment of supreme bliss, Who is beyond thought and
speech and Who. is the goal of all Vedintic truths,

(It is to be noted here that S$r1 Bhagavatpada combines in this
éloka his obeisance both to his own immediate guru, Sri Govinda-
bhagavatpada and to the Supreme God Sri Govinda Himself. He
identifies his guru with the Supreme God.)

_ 2
et AR gERAS: g qal fawar
qerg faw-gaaer fagramaasy |
ATHATEATaRaR eaqaa wgrren afeafa:
-fgadl wawfeamwy wa: quafdar svag un
jentindm narajanme durlebham atah pumstvem tato vipreta
tasmid vaidika-dharmamargeparata vidvattvam asmdt param,
dtmandtmavivecanam svanubhavo brahmatmand samsthitih

‘muktirno datokotijenmasu krtaih punydirving
labhyate |1

To those who take birth, birth as a human being is diffi-
cult to get; more difficult than that is birth as a male; and
more than that is birth as a Brahmana. Because it is so,
steadfastness in pursuing the path of dharma preseribed in
the Vedas (must be got by present effort). After that (after
securing the requisite learning), discrimination oetween
the self and the not-self (must be made) and also perfect
{éxperience. Liberation which is permanent being as Brah-
man cannot be obtained without meritorious deeds done in
hundreds of crores of births.
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Like the verse in the Bhagavad Giia:
afocydnanvadocastvam projrivdddmnica bhiasase |
gatasin agatisiréca ninusocanti panditih 1

“Thou grievest for those who should not be grieved for; thou
speakest like wise men; but those who have attained dtmajiina are
not concerned either with those who are dead or those who are zalive”,
this verse in the “Vivekaciidamani” beginning with jantinam naera-
jonmo durlabham gives in a nutshell the entire substance of the work.

An astika alone is qualified to embark on the study of Vedanta
Sastra. An d@stika is one who believes in the existence of the itman
apart from the body. By saying that birth as a human being is diffi-
cult to obtain, the fact of the existence of atman apart from the body
is conveyed by implication. As Sri Bhagavatpiada says in his Satra
Bhdsya: ‘a wise man does not perform actions ordained in the sastras
without the knowledge and belief that the atman is distinet from .
the body and has an other-worldly connection.’. The very fact of the
performance of these actions implies this conviction.

The word jantindm means ‘jananailinam’, those who are sub-
ject to janena or birth in the world. To creatures who are born, it
is said that a human birth is difficult to obtain. The rarity of this
birth can be stated only on the basis that one goes through many
births successively. Birth means combination (of the atman) with
a body. When it is said that one tman combines ( successively) with
many bodies, the distinctness of the dtman from the bedy is indi-
cated. It is well known that the thread in which, several flowers
are strung is separate from them. Similarly, the body that winds
round itself successively or simultaneously many clothes is different
from them. Even so, the atman that acquires bodies in different
births is different from them.

If birth is the result of the conjunction of the atman with
the body, then it behoves a person to obtain a body which will pro-
duce joy and avoid a body which will cause grief. By this are
indicated the duty to endeavour towards punya to obtain the former
kind of body, and the duty to refrain from actions which will cause
papa to avoid the latter. Regarding what is punya or papa, &astra
which conveys prescriptions and prohibitions is the authority. The
astika is one who believes in this $3stra and aets by it. So, an
astika alone is qualified to study &astra dealing with karmas. It is

even so in respect of moksadastra for the liquidation of all karmas
by jnana.
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Thus, it is the astika alone who believes in the distinctness of
the dtman and in the fact of liberation whereby the itman cuts it-
self off from involvement in bodily birth that is qualified to pursue
the study of this $astra.

(Some people maintain that the body itself is the atman. They
are called dehatmavadins.) If it is true that the body is the &tman,
the body being visible to the eyes, the atman {co must be an object
of sense-perception (pratyaksa). Then how to reconcile this with
the Upanisadic statement: atmd vd are drastavyceh srotavyeh man-
tavyah nididhydsitavych: “the atman should be seen, should be
heard about, reflected on, should be repeatedly meditated upon™?
What is the point in saying that a thing which is actually seen
should be seen?

There is a éloka which says: subhairapnoti devatvam nisiddhair
narakim tanum | ubhdbhydim punyapipibhydm mgnusyem labhate’-
vasah 11 “By good deeds cne attains the state of a dewa; as a result
of doing prohibited actions, one obtains in spite of oneself a body
designed to suffer the tortures of hell. By a mixture of good and
bad deeds, one takes birth as a human being”. This indicates that
different kinds of body are secured by the same person through
many lives by performing good or bad or mixed deeds. How other-
wise can we account for the variety of joys and sorrows which are
evidenced in the world? If it is said that, independent of one’s actions,
God creates certain individuals happy and others unhappy, then He
will be guilty of partiality and cruelty. In that case, His divinity
itself will be in peril. Hence, the following Brahma Sitras are in
point: wvaisemyanairghraye na sipeksatvat tathd hi derdeyati; na
Lkarmiavibhagaditi cenne anaditedt; upapadyate capyupalabhyate ca:
“Inequality (of dispensation) and cruelty (the Lord can) not (be
reproached with) on accouni of His regarding (merit and demerit),
for, so (scripture) declares, If it be objected that it {(viz., the
Lord’s having regard to merit and demerit) is impossible on account
of the non-distinction (c¢f merit and demerit previous to the first
creation), we refute the objection on the ground of the world being
without a beginning.”! “(The beginninglessness of the world) re-
commends itself to reason and is seen ({rom the scriptures}”. These
siitras declare that God acts only in accordance with one’s actions
{in previous births) and that the flow of samsdra is beginningless.
If a quality (dharma) is beginningless, then the bearer of that
quality (the dharmin) too must be beginningless. If samsira which
is the quality of a person is withcut a beginning (anadi), ie., if no
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beginning can be postulated for it, then it plainly follows that the
samsarin, the person also to whom the samsira pertains, has no de-
terminate beginning. Therefore, the distinctness of the adtman from
the body is thus established. As pointed out earlier, he alone is an
astika who holds that there is an &tman distinct from the body.
Being an astika is a precondition for engaging in $astraic discussion.
As the term astika can be applied to a human being only, it is said
that birth as such a human being is rare and difficult to obtain.

The next thing stated by Sri Bhagavatpada as more difficult to
obtain than a human body is to be born as a male human being;
for, women are not qualified to study the Vedas. The idea is that
they can never know and realise the &tman which can be done
only by a concentrated study of the Upanisads.'

Next in the list of things rare to obtain is vipratd, being a Brah-
mana. It is true that all the three twice-born castes are qualified to
study the Vedas. But a ksatriya has to be engaged for a greater
part of his time in ruling over his kingdom and a vaisya in agricul-
ture, trade, ete. These functions involve activities which are direc-
ted outward and will have the effect of diverting the mind. Hence,
to the men of these castes undisturbed inquiry irto the nature of
the atman will be impossible, Moreover, a smrti text says: sar.
nyasa leading to the realisation of the ultimate vaignavam padam? is
the dharma only of Brihmanas who are born out of the face of the
Supreme Purusa; that that dharma is not prescribed for the ksatriyas
and vaiSyas who came out respectively from the arms and thighs of
the Purusa. If these should qualify for samnyésa, they must ascend
through further lives to Brahmanahood. Therefore, they cannot
take to samnyssa as they are. As they are disqualified for sarhnyasa
which alone invests one with the right for Vedantie enquiry, in
their present life itself, they cannot know and realise Brahman,
Hence it is that $ri Bhagavatpada does not say dvijatva (being twice-
born} as being difficult to attain, but refers to vipratd (being a Brah-
mana). There is a special appropriateness in speaking of viprata as
the qualification for Brahmavicara. A Vasistha-smrti says: brah-
manasya tu deho’yam nopabhogaya kalpate | iha klesaye mahate pre-
tyanantasukhdiya ca () “This body of a Brihmana is not intended

1 The reason for such disqualification may also be that Veda-adhyayana and
Vedantavicira are wholetimme occupations for which women are unfit by reason of
their invelvement in domestic duties as such pursuit will be interrupted by iheir
child-bearing and child-rearing activities, Gargz, Maitreyl and other Brahmavadinis
are obviously exceptions due to their age,

2 Vaignavam padam is the ultimate stage of the Absolute or Brahman. Vide
‘tadvignoh paramarm padam’.
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for enjoying sense-pleasures. It has to be subjected to strict dis-
ciplines here which will lead after death to unlimited bliss.” From
this it is implied that a Brahmana can know and realise Brahman in
a single (ie., the present) life itself by the observance of the two-
fold dharmas of the nature of pravrtti and nivrtti ordained in the

Vedas.

Hence it is that it is said: tasmid vaidikadhermamargaparatd:
being inclined to the path of dharma prescribed in the Vedas. This
means that mere viprata by itself will not help to attain what is to
be attained. It means, having been born a Brahmana, one should
engage in the observance of the prescribed dharmas. The sruti says:
dharmo visvasya jagatah pratisthd, dharmena papamapenudatt (Taitt.
Samhiti): “Dharma is the foundation of the entire universe. One
gets rid of sin (papa) by dharma”. It i only dharma that can
secure joy and avoid papa, the cause of sorrow and by such avoid-
ance lead to a state of no sorrow.

It is to be noted here that $ri Bhagavatpada does not say vaidika
karmamdrgaparatd, but says vaidikadharmamargaparatd. Every-
body says: May I be happy; may I not be unhappy. The Acirya
&ri Bhagavatpada uses the words dharma instead of karma to show
that the supreme objective of man which is of the form of attain-
ment of joy and the avoidance of sorrow can be secured only by
dharma. It is said: ‘dharatiti dharmah; dhriyate anenn iti va dhar-
mah’: “Because it supports the universe, it is called dharma; or it
(the universe) is supported by this: hence it is called dharma”. That
dharma is the cause of the stability of the universe is affirmed by
éruti. Specially to convey this, without saying ‘vaidikakarmamar-
gaparatd’, §ri Bhagavatpada says ‘dharmamargaparata’. For though
vaidikakarma comes under dharma, the expressed objective (of sup-
reme, endless, unalioyed bliss) cannot be secured by mere karma.
If there were any other means to secure joy and to negate sorrow,
by adopting it all men wil be happy and without sorrow for ever.

Sri  Bhagavatpada says ‘vaidikadharmamirgapartd’. For
dharma is super-sénsuous; it can be known only by the deliverance
of dastra. Men cannot comprehend it by any source other than &istra.
Hence, if the means of $istra is not resorted to, the effect (of getting
joy and avoiding sorrow) cannot be achieved. Hence the import-
ance of the word ‘vaidika’ (prescribed in the Veda).

Maharsi Jaimini defines dharma as of the nature of a8 command;
ie., it is what is commanded by the Vedas. That declaration by
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Veda is the only criterion of dharma is shown by the use of the
adjective ‘vaidika’ in the expression of ‘vaidikadharma’. As, being
Supersensuous, sense-perception cannot apply to it, apart from Veda,
there is nothing else which can be the criterion of dharma? So,
perception (pratyaksa pramana) cannot intimate dharma. Inference
(anumaéna) too is inapplicable here, for inference is based on per-
ception. The premises of inference have to be provided by percep-
tion. Therefore, the third pramana $abda (verbal testimony) must
he resorted to, to know about dharma. But this sabda too is of two
kinds, laukika $ebda and aleukika labda. The former refers te state-
ments made by the people of the world. It can convey only what
has been apprehended by perception {pratyaksa) and inference
{anuméana).*

The declarations of smrtis too have a human source. They are
pauruseéya. They also are theoretically liable to be vitiated by the
defects of bhrama and pramada and the taint of human authorship
and hence a suspicion about their validity may, perchance, attach to
them. Being absolutely untainted by the possibility of such defect
alone can be the criterion of dharma. Hence any #abda {utterance
of human origin) which is other than Veda cannot be by itself the
authority for dharma.

Moreover, how did the authors of the smrtis learn about dharma
which is supersensuous? If it is said that they comprehended it by
the power obtained by their yoga, how did they acquire that power?
If it is replied: ‘by the observance of dharma’, how did they come
to know about this dharma? No human being can obtain a know-
ledge of dharma by his own powers. Such knowledge is to be traced
to the Vedas vouchsafed by divine grace. This is stated in the text
vo brahmdnam vidadhati piirvam, yo vai vedimsca prahinoti tasmai:
“He who in the beginning created Brahma and He whe, then dower-
ed Him with the Vedas”. The sruti teaches that even in the case of
Hiranyagarbha who was created first, knowledge of the Vedas is
to be traced to the grace of the Supreme Being, When that is so
with reference to Hiranyagarbha, the first-born, what needs to be said
about others? So, it has been very properly said vaidika (pertain-
ing to the Vedas) in the expression ‘vaidikadharmamargaparats’,

? Only that can be the object of perception by the senses which can be seen,
or heard, or smelt, or tasted or touched. None of these can be done in respect of
dharma. As the organs of sense connected with these activities are inoperative with
reference to it, dharma cannot be perceived by the senses. :

% which are liahle to be defective. Moreover. words ultered by men are subject
to one or more of six defects, namely ajfidna (ignorance), viparyaya ‘(wrong under-

slanding), pramdda (carelessness), apatukaranatve (defect of the organs of speech
and hearing) and vipralambha (deceit).



VIVEKACTUDAMANI 9

An objection may be raised here. The Vedas may be the source
of the knowledge of dharma. But how does it follow that they are
the only source? May it not be said that the Vedas and certain
others are the sources? We reply to this objection by a reference to
a similar statement. Tapassvins are said to be abbhaksdh or vayu-
bhalksih ie., they are said to live on water or on air. These sent.
ences do not mean that they subsist on water or air as the case may
be and other things also. What is meant is that they live on water
only or on air only. Hence, here also it is to be taken that dharma
can be understood only from the Vedas.

The word dharma here refers to its two-fold aspect of pravrtti-
dharma and nivrttidharma, dharma towards and dharma away from.
Sr1 Bhagavatpada declares in his Gitabhasya ‘dvividho hi vedokto
dharmah, pravrttilaksano nivritilaksenaica’. “Dharma spoken of in
the Vedas is of two kinds: one of the nature of pravrtti (worldly
activity} and the other of the nature of nivrtti {withdrawal from
the world)”.

- The Karma Mim&msakas hold that dharma by itself is the final
means for the attainment of eternal bliss and that there is nothing
else that is required. $ri Bhagavatpada indicates his dissent from
this view by using the word mérga in the expression ‘vaidikadhar-
mamargaparata’. To realise Brahman, intensive study of Vedinta has
to be pursued. To be qualified for Vedantic study, one should adopt
the sarinyasa asrama with its attendant nivyttidharma or withdrawal
from worldly activity. To quality for samnyasa, one should culti-
* vate vairagya or detachment. Vairagya is acquired only by purity
of mind or cittasuddhi. Cittasuddhi itself can be secured only if
actions are performed without desire for their fruits. Thus it will be
seen that Karma or action prescribed in the Vedas comes almost last
in the series of means to secure supreme bliss. The use of the word
marga shows that dharma, whether of the pravrtti kind or of the
nivrtti kind, cannot by itself, directly and immediately, give the
bliss of moksa. It is to the same effect that sage Badariyana speaks
when he says: dvdwimdvathe ponthinau yatre vedah pratisthitah
pravritilaksano dharmah nivrttisca prakirtitah 11: “Two are the
paths laid down in the Vedas. Dharma is said to be of two kinds, of
the nature of pravrtti or of nivrtti.” .

The same series of means detailed above are given (in the re-
verse order from the first step to the final goal) in $r1 Sankara’s
Sopanapeficaka: “By the Brahmana, after upanayana the Vedas
thould be learnt and recited every day. The karmas prescribed in
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them should be performed properly. By such performance the grace
of God should be secured. All thought of enjoying the fruits of
actions should be abandoned. Refraining from all sinful actions, one
should constantly think of evils attendant on the quest for worldly
pleasures. The desire to know (realise) the atman should be assi-
duously cultivated. Quickly getting out of one’s home, one should
resort to the company of the good. Devotion to God must he firmly
established in the mind. The qualities of $2nti {mind-control), danti
(sense-control), uparati (detachment), titiksd (enduring the dua-
lities of heat and cold, pleasure and pain, etc., without extraneous
aids), sraddha (faith) and samadhi (concentration) should be culii-
vated, and all (entangling) karmas should be quickly given up.” As
stated in this ladder of spiritual ascent, it is taught that karma should
be performed in a spirit of dedication to God, that, by that means,
the mind should be purified and that such a purified mind will with-
draw from worldly pleasures and refrain from all karmas. The
same thing is conveyed in the section Moksa-dharma in the Maha-
bharata: naitddréam brahmanasydsti vittem yathatkatd samata sat-
yatd ca | §ilam sthitirdendanidhinemarjavam tata$coparatih kryl-
bhyih (1: “There is nothing which makes for the spiritual riches
of a Brahmana as acquiring the following virtues successively, name-
ly singleness, equanimity, truthfulness, good conduct, steadiness, non-
violence, straightforwardness and the withdrawal from actions.”

Next in the order of things difficult fo obtain as stated by Sri
Bhagavatpada in this $loka is vidvattvam. This relates both to prav-
rttidharma and to nivrttidharma. In respect of the former; it refers
{o the performance of the Vedic rites with the understanding of the
meaning of the mantras uttered to the accompaniment of the rites,
As the Chandogyopanisad has it, yadeve vidyaya karoti sraddhayo-
panisadd tadeva viryavattgram bhavati: “Whatever is done with the
knowledge of the meaning of the mantras with an earnestness born
of faith and insight inte them is more efficacious than what is done
without these accompaniments.” Any karma that is done, if gone
through with its auxiliary of the knowledge of the meaning of the
mantras, becomes fruitful in an abundant measure. Commenting on
the Chandogya text quoted above, Sri Bhagavatpada says: “It is a
matier of common knowledge that when a dealer in precious stones
and a fisherman, each comes by a diamond, by his knowledge of the
nature of the object, the former makes a huge profit which is not
the case with the latter.”

In respect of nivrttidharmas, vidvattvam means this: It has been
said: ‘sathnyasya Sravapam kurydt’ which means that one should hear
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about (receive instruction in and obtain knowledge of) Vedantic
texts after taking sarhnyasa. So vidvattvem here means mediated
knowledge {of Brahman)} obtained by listening to the upadesa on the
Vedantic texts after ordination as a sarmnyasin4

The next requisite for final liberation is dmanatmavivecanam,
discrimination between the atman (the self) and whatever is not
the dtman. This will be explained clearly in the course of this
work. By that {i.e., by vivecanam) is stated mananam or deep re-
flection on the distinction of the atman and the non-atman. This
reflection is to preduce firm conviction of the truth of the srutis sup-
ported by proper reasoning. By constantly meditating on the im-
pori of sruti, one gets rid of all doubts and one avoids wrong under-
standing of the meaning.

Then comes svanubhavah. By this is meant direct realisation
of Brahma preceded by nididhydsena (constant meditation on the
upadesa of the Guru). Hence it is called svanubhava ie., su-anu-
bhava, proper and perfect anubhava. For the anubhava or the ex-
perience that springs from hearing and reflection in the absence of
nididhyasana which removes wrong apprehension will not be per-
feet. 1t is not characterised by sausthavam. By this are conveyed
the four-fold steps for spiritual wisdom, namely, subhecchd (the long-
ing for release preceded by vairigya or detachment), vicarand (list-
ening to and reflection on the upadesa of the guru which takes the
form of ascertaining the meaning of the words of the $ruti in accord
with the criteria for determining their import: tatparyalingasaha-
keranavgkydrthanirdhdranam sravanam), tanumanasa (having a light
mind unaffected by sense-objects), and sattvapatti (being menially
established in the Supreme Reality or the Sadvastu).

That these must be further accompanied by non-attachment
(asamsaktih}, the state of absence of awareness of things internal or
external, (pddarthabhivend), and remaining steadfast in one’s
natural self {turyaga) is indicated by the last item in the series
which is brahmdimand samsthitih, being firmly established in Brah-
man, which means. liberation.* Samsthiti {being firmly establish-
ed) indicates su-anubhava which is concomitant of the destruction
of tendencies and impulsions and the liquidation of the (outgoing)
mind. By this is also implied that the states of samipye (being in

4 This is known as paroksajhana as distinguished from immediate knowledge of
Brahman synonymous with its realisation which is called aparoksajfiina.

4 Vide on the subject of these steps or bhamikds the extract from Sri
Vidyaranyasvamin's Jivanmuktiviveka at the end.
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close proximity to the Supreme), sdlokya (being in the same world),
sarupya (being of the same form), and sayujye (unitive experi-
ence) are not of the nature of liberation in its proper and true sense,
As they all pertain to the saguna Brahman, these four are to be con-
sidered as mithy3 or non-real. The ultimate Brahman is free from
the limitations of place, time and objects and such freedom from limi-
tation cannot be predicated of the saguna Brahman.

Brghmdtmana samsthitih means being free from connection with
all imagined limitations and remaining in one’s true state of full-
ness as ever pure, intelligent, free and non-different from one’s inner
self. This is called kaivalyem. This is ‘being alone’, free from
every taint or upadhi. This is liberation. This cannot be secured
except by merit (punya) acguired by good deeds done in hundreds
of crores of lives.

3, 4,5, 6,7
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itah konvasti midhdtmd yastu svarthe pramadyati
durlabham mdnusah deham prapye tatrapi paurusem i

pathanty $astrani yajantu devidn
kurvantu karmani bhajantw devatah |
étmaikyabodhena vind vimulktih
na siddhyati brohmasatantare’pi 1

amriatrasya nasisti vittenetyeva hi $rutih
braviti karmano mukteh ahetutvam sphuteam yatah 1

3

These three are difficult to obtain: to be born as a
man, to have the longing for release and the association with
great souls. They are the results of divine grace.

4

He who, having somehow obtained this rare human
birth, and more than that, birth as a male and with correct
knowledge of Sruti does not strive for liberation is a fool who

kills his own soul. He kills himself by involvement in what
‘is not real.

5

" Who is a greater fool than this, who, having obtained
birth as a human being and that as a male, is forgetiul of his
own inferests? .

6

Let one read the sastras, sacrifice to the gods, perform
karmas or meditate on the divinities; liberation will not arise
even after hundreds of brahmakalpas without knowledge
of the unity of atman,

7

The $ruti declares that there is no hope of immortality
merely by worldly geods. Hence, it is clear that karma can-
not be the cause of liberation.

Because birth as a male human being can be secured only as a
result of merit earned through many lives in the past, because a man
should not be unconcerned about his own spiritual welfare, because
liberation is of the nature of absolute bliss in which there is complete
negation of all sorrow, because such liberation does not arise by
mere study of the karmakinda portion of the Vedas and acting in
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accordance with it and because sruti itself conveys this truth by say-
ing ‘emriatvasye nasati vittena’ (Brh.), that immortality cannot be
secured by worldly goods and as such karmas which produce them
are discountenanced for the purpose of liberation, therefore, let the
wise men strive truly and well for liberation.

8

ot fawaed waaa fagi dravaagrgang: @)
w wgre waen afmw atafrsrdmafgaem v ¢
ate vimuktyai prayoteta vidvan
samnyastabahyarthasukhasprhassan |

sentah mahdntamh samupetya desikarh
tenopadistarthasamdahitatmd 1y

Therefore, let a wise man strive earnestly for liberation
giving up all desire for pleasures coming from external oh-
jects. He must humbly approach a guru who; by his reali-
sation, is to be equated with the st and possesses super-
lative virtues, and concentrate his mind on the significance of
his teaching. )

By the word vidvdn in the $loka is indicated the wise man who
knows to discriminate between the eternal and the transient. 'The
Gita says ye hi samsparsajé bhogi dubkhayonaya eva te | ddyanta-~
vantah kaunteya na tesu ramate budhah ;) “The joys that come
from sense-contact make for sorrow only.’ They have a beginning
and an end. A wise man does not delight in them.,” By this the
Gita clearly indicates the meaning of the word ‘vidvan’ by the use
of the word ‘budhah’.

The expression ‘bihyartha’ (springing from an externai source)
points to the transience of pleasures springing from objects of sense.
Things are in the external world; they come and go; they are not
permanent. So, the pleasures arising from them are also imperma-
nent. Hence Sri Bhagavatpada first detailed the method of striving
(for liberation) by saying that the wise man of determination and
daring should give up such desire for external pleasures. That
means that one should renounce the desire for pleasures of this

5 They are called duhkhayonaysh. This may be understood in two senses,
either as having their source in duhkha or as being themselves the source of duhkha.
Their ‘yoni’ or source is in duhkha, Not having them before they were obtained is
fraught with sorrow, or, they pass away guickly and when they pass away, that
leads to sorrow, Further, sense-pleasures are pleasant in the beginning, but lead to
pain at the end.
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world and of other worlds. Thereby it is emphasised that one should
cultivate a2 mind which has been rendered completely pure by the
performance, without attachment, of karmas prescribed in the $rutis
and the smrtis.

By the use of the word san (after ‘sukhasprha’ in the first line),
8r1 Bhagavatpada shows that in respect of a fool who is engrossed
in sense objects, it is difficult to predicate that he even exists as a
man.$

The $ruti says: dcdryevin purugso veda, one obtains knowledge
by instruction by a gury; dcdryaddhaiva vidya vidita sadhistham
prapayati: (Ch.) “knowledge obtained from a teacher has the greatest
efficiency”. So, the lone residual reality of the atman which is
super-sensuous cannot be understood except through a guru. Hence
the need as stated before to approach a mahipurusa, a great realised
soul.

That {or he} which (or who) exists (for ever} is spoken of as
sin. That {or he) is referred to as sentem in the expression santam
mehkdntam. asti brahmeti cedveda santamenam tato viduk: (Ch.)
“If a person knows that Brahman exists (i.e., has realised the exist-
ence of Brahman), he is called a san.”! From the sruti texts: sadewa
somye idamagra asit: (Ch.) “Existence alone, dear one, was in the
beginning”; yo vai bhamd tademrtam ato'nyaddrtam: (Taitt.) “What
is (superlatively) big is immortal, what is otherwise is mortal”;
satyam jhanemanantom brahma: (Taitt.) “Brahman is of the nature
of satyam, jAdnam and anantam”; and from the Gita text: ndsato
vidyate bhavah nibhivo vidyate sateh | ubhayorapi drsto'ntastvana-
yostattvadersibhih |1 “Of the non-real there is no being; of the real
there is no non-being; of both this is the truth seen by those who
have realised it”, it is clear that being without the possibility of be-
ing sublated in aII the three periods of time can be stated only of
Brahman. The éruti declares brahmavid brahmaiva bhavati:
(Prasna) “the knower of Brahman is Brahman Itself, i.e., the knower$
of Brahman (brahmavit) is non-different from PBrahman.” The
desika (the teacher of spiritual knowledge) being Brahmavit is there-
fore non-different from Brahman. Like Brahman, the Brahmavit
also is spoken of as sat. In the second half of the $loka $ri Bhaga-
vatpada speaks of approaching such a brahmavit, ie., who is sat
(santam). Thereby is indicated the condition of a mind firmly esta-

6 Not to speak of his qualification for Brahman realisation, Vide ‘asauneve s
bhovati asad brahmeti veda cet’: “He himself hecomes non-existent who thinks
that Brahman does not exist”.

%2 One who has realizational knowledge of Brahman,
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blished in Brahman, completely withdrawn from whatever is non-
8tman (anatman) and non-sat (asat).

With reference to the prescription to seek a guru for Brahma-
vidya, the sruti declares: tadwijfidnirtham sa gurumevabhigacchet
samitpinith Srotriyam brahmamistham: (Katha} “For knowing it
{Brahman), with due humility with the sacrificial twig in the hand,
one should approach a guru who is well-versed in Sruti and who has
realised Brahman.” ananyaprokte gatiratre nasti antyan hyatarkyam
anupramanat: (Katha) “As the ultimate Reality is infinitely subtle,
not to be known by argument, and of infinitesimal dimension, when
it is declared by one who has realised that there is nought beside it,
then all ajhdna will vanish; he has nothing else to know and the
flow of samsira will stop.” It is only a guru of this kind who can
have knowledge of the pure dtman free from the blemishes of doubt
etc. This is as it should be; for, in the world, the road to a place
has to be learnt from one who knows it. Even if one tries to dis-
cover it oneself unaided, doubt about it has to be dispelled only by
reference to another who knows it already. In this matter, we
have the authority of the dialogue between Suka and Janaka, In
the Yoge Vasistha it is said that even though $uka had pained
knowledge of whatever was to be known as a result of the merit
which accrued to him from good actions done in previous births, and
though he was well taught by his own father, Vyasa, his mind got
firmly anchored in Brahman only after he listened to the words of
the Videha King Janaka who was a supremely realised soul. Even.
so, as the guru is non-different from Brahman which is of the nature
of sut, he too is of the nature of sat. -

As the guru is sat, he is spoken of in the next word as mahdn,
Mahat here means not divided or confined within limits as a result
of the discrimination of the five sheaths. The. guru has realised that
he {i.e., his &tman) is beyond the limitations of the five sheaths of
which he is constituted. So, he is aparicchinng, undelimited, i.e., he
is beyond limitations, a mahdn. '

Or, the word mahan may be understood as referring to the guru
who possesses all the virtues spoken of in sastra. For, it will be
said infra: §rotriyak, avrjinah, akdémahatah, yo brahmaviduttamah
ahetukadayasindhuk bandhurangmatim satam ) brahmanyuparatas.
éanto nirindhang ivanalah \ : “The guru is well-versed in éruti, he is
without blemish, is unaffected by desires; he is one who has realised
Brahman; he is eminent and bestows his grace without the stimulus
of any particular reason; he is the refuge of the good who make obei-
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sance to him. Like a fire smouldering without fuel, he is self-sub-
sistent finding his rest in Brahman,” These are the virtues that are
referred to here.

A desika is so called as he gives instruction {upadeda) to his dis-
ciples: §isyebhyo jfianam disati iti dedikah.

tam samupetya: approaching him (such a guru) according to rule,

tenopadistarthasamahitatma: with a mind which has well under-
stood the nature of Brahman signified by the upadesda of the guru
and also the means of realising it. dtmd here means antahkaranam,
the internal organ.

vimuktyai prayaeteta: let him strive for liberation. As the en-
deavour for liberation will not arise without the yearning for it, by
this is implied mumuksutve, the desire for mukti.”

Sr1 Bhagavatpada says: uwpadistirthasamahititmd which means
one whose. mind is deeply concentrated in the meaning of the upa-
desa. Such a state of mind cannot arise without renouncing every
kind of karma. Therefore the purport of this sloka is that a wise
man who has renounced all pleasures and desire for them should,
after giving up all karmas, meekly approach a guru who is firmly
established in Brahman, and reflect on Brahman without intermis-
sion. All this leads to the proposition that only a sarthnyasin who

has renounced everything and is a mumuksu, is competent for Brah-
mavicara.?

9
FZITTHATHTA 7 Harearieat |
FITEGCTATHTE AFEYTIFATASSTT 1) ¢ 1}

uddharedatmanatmanan magnath samsdravdridhan |
yogaridhatvamdsadye semyagdarsananisthayd |

By attaining to a state of yogariadha by firm
knowledge of Brahman, let one raise ona’s impure
mind steeped in the ocean of sarmsira, by one’s pure mind,

The purport conveyed in brief above is elaborated by $ri Bhaga-
vatpada in the following seven $lokas. The striving for liberation

7 This is tivre-mumuksuiva as will be explained later.

8 Such a sarhnyasa is called vividisd-sarmnyésa, as distinct from vidvet-saranydsa
which is a sarinyisa or absolute renunciation characteristic of aparcksa anuibhava
or intuitive realisation of the atman,

VL-—u
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has for its final step samyagdaréana or right understanding of the
nature of Brahman. By this $loka, it is said that such samyagdar-
Sananistha is the direct means to moksa and that for one being a
yogaridha (to be explained presently) what is synonymous with it,
namely, absolute detachment or vairagya is the chief means for such
a nigthd. Explaining the nature of one who may be said to be a
yogariidha, the Lord says in the Gita: yaddhi nendriyarthesu na
karmasvanusajjate | sarvasankalpasernyasi yogaradhastadocyate |
“One is said o be a yogariidha when one is not attracted by objeets
of senses and is not attached to actions (to secure them).” Frem this
it follows that samyagdarsananistha alone which is preceded by sup-
reme detachment is the means to salvage a person from the ocean of
sarhsara. '

Samsara is likened to an ocean as it corresponds to it in all
features. The waves in this ocean are five ie., kleda (misery),
avidya (nescience}, asmitd (confounding the non-Ztman with the
Atman}, rdga, (attachment) and abhinivesa (the fear of death even
among the learned—uidusopi maranabhitih): delusion is the whirl-
pool in that ocean: wife, friends, wealth and kinsmen are the aquatic
monsters in it; anger is the fierce heat in its depth { ba labagni);
lust is the net in which one is caught. To the same effect Sri Bhaga-
vatpada says in his Laksminrsimhastotra; “0O Lord! Extend to me
Thy helping hand to rescue me from the vast ocean of sarnsira beset
with the all-devouring monster of time, and from my being lost in
the mounting waves of passions.”

Accordingly, sarhsdra is compared to an ocean. It is the em-
bodiment of avidya and its effects, and it cannot be crossed without
the aid of samyagjhidna (perfect wisdom). A person who thinks of
his body which is non-dtman as the Ztman cannot know that when
the body is born or dies, these, birth and death, which relate to
it do not pertain to the itman, that hunger and thirst are features
only of the prana (breath), that joy and sorrow relate to the antah-
kerape (the inner mental organ) and that these do not affect the
atman. Thus nescience {avidya) confounding the dtman with the
non-atman, desire and aversion, attachment, etc., display themselves
in a successive series, Hence the comparison of kleda, ete., with
waves in the ocean. Delusion itself is the great whirlpeol which
one is sucked into. Avearta is the idea of a thing in what is not that
(atasmin tadbuddhih). :

On account of the operation of beginningless avidya, a person
speaks of himself as aj#a (ignorant), kartd (doer) and manusya
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(man). The idtman is unattached (asenge) and of the form of ex-
istence, intelligence and bliss (sacciddnandaripe), By non-realisa-
tion of its true nature, it is mistaken as the karena (causal), siksma
{subtle), and sthéla (gross) bodies. Hence, the delusion as ajdsa,
karta, and manusya. Such condition itself is being immersed in the
ovean of sarmsira,

It is to be noted that one has no awareness of sarhsara in deep
dreamless sleep (susupti) even though susupti is characterised by
ajnana. The reason for this is that in deep sleep though there is
ajhana, the mind (manas) is not operative. The cause of sarhsara
is to be traced to the combination of ajfiana and the mind. For it
is said: “Mind alone is the cause for the bondage and the liberation
of men. Attachment to objects of sense through the mind makes
for bondage, while withdrawal from them leads to liberation.”

meng eve manusyandm kdranam bundhmﬁok.gayoh I
bandhaya visayasektam muktyai nirvisayom smrtam )|
—Manu.

Hence, the attachment of an undiscriminating mind to the body
itself is immersion of the atman (here, mind) in the ocean of sarm-
sra. When it is cleansed and perfected by the processes of listen-
ing (déravepa), reflection (manana), etc., then, it attains its true
state devoid of delusion. This means that the non-discriminating
(deluded} mind must be raised up (salvaged) or drawn away from
whatever is non-atman, by the mind which has acquired discrimina-
tion from the study of the sastras. Even thus, the process of salvag-
ing (uddharana) is only metaphorical. It is an ‘as if’. For, the
&tman is in reality always non-attached. But, by its habit of look-
ing outward, it appears to be attached even as a crystal appears to be
red by its proximity to a red object. When the red object which
is the limiting adjunct (upadhi) is removed, the crystal is seen to
be white as ever. Similarly, in respect of the atman, when it is
turned inward freed from its connection with whatever is non-
éiman, the dtman remains in its isolation and is said to be salvaged
(uddhrta). The ‘sequence is that one should raise (salvage) the
dtman immersed in the ocean of samsara after attaining yogaradhatva
by the atman established in samyagdarsana.

To clearly explain the condition of being a yogariidha, $r7 Bhaga-
vatpada deals in the next §loka with the means to attain the state of
samyagdarsananisthd namely $ravana, manana and nididhyasana
which must be practised after one has adopted the samnyasa-asrama.
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weaen gagAtte waarataasad |

weaai afveadic: srTeam Jafead: 11 90 1
samnyasya sarvakarmidni bhavabandhavimuktaye )
yatyatim panditairdhiraih atmdbhydse upasthitaih 1)

For release from the bonds of samsara, after having re-
nounced all karmas, let the wise brave ones strive with un-
ceasing cultivation of the knowledge of their dtman.

sarvakarmani samnyasye means completely giving up all karmas
mentioned in the karmakinda of the Vedas. (That is, the d_esire for
the fruits of karma and even the karma itself should be given up.}

bhavabandhavimuktaye: to be firmly established in samyag-
darsana which is cause (means) for the disentanglement from
sarhsara.

panditaih: by those who have acquired paroksajhdna i.e,
knowledge from sacred books and from a teacher about the nature
of the dtman.

dhiraih: by those whose buddhi is under control. Vide the &ruti:
pardfict khani wvyatrrat svayembhah tesmat pardn  pasyati ngnta-
ratman | kascit dhirak pratyegitmanemoiksat dvrttaceksuramsrtot-
vamicchan |1 (Kathe): “Brahmaia created the sense organs so as to
go out, Hence, a man sees only outward without turning his eyes
inward to the antaratman. A rare dhira, desiring immortality, turn-
ing his eyes inward, saw the Atman, in the inmost recess of himself.”
A person is called a “dhirah” because he controls his “dhih” (the
buddhi). In the midst of the assemblage of the sthiala and the
suksma sariras, when one is said to contral the buddhi which is pri-
mary, the control of the other sense-organs is self-evident.

By this is implied that one must be endowed with $dnti (mind
control) and other virtues: (ddnti, sense-control; uparati, detach-
ment; titiksd, enduring of opposites without extraneous aids; and
éraddhd, faith). Hence, in respect of atmabhyasa or practice of
mind-control, $ri Vidyaranya Svamin has enumerated the following
as the means: taccintaenmm tatkathanam anyonyam tatprabodhanam
ctedekaparatvam ca brahmibhydsam vidur budhdh || (Podcadesi):
(Always) thinking about it, speaking about it, conveying it to each
other, being intent on it only are said by the wise to be the marks of
Brahmabhyasa. This means that without involvement in-any other
activity, the words of the Upanisads should be carefully listened to
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when taught by a competent teacher, their meaning should be medi-
tated on, the same should be expounded to others followed by a pro-
cess of mutual enlightenment. Ideas of a conirary nature should
not cloud the understanding and there must be a continuous flow of
accordant ideas. Such a mental process is called by the wise
nididhyasana. One must sirive with concentration by an earnest
adoption of this process. By such sarvasankalpa-sarnyasa, the
giving up of all stimuli to every kind of action, yogarudhatva, which
is synonymous with supreme and absolute detachment, is achieved by
a person. '

11

{From the foregoing it will be seen that for securing yogaru-
dhatva, it is prescribed that all karmas, even nitya (obligatory) and
naimittika (occasional) karmas prescribed in the karmakanda por-
tion of the Vedas, not to speak of kamya (optional} karmas should

be given up.)

It may be objected: The $rutis command:

yavajjivam agnihotram juhuyat;

yavajjivem darsapiarnomasibhydm yajeta;
aharahassandhydm upasita, (Taitt.)

kurvanneveha karmini jijiviset Sotam samdih: (Isa.)

“One should perform the agnihotra sacrifice as long as one is
alive.

One should perform the daréa and purnamasa sacrifices all
through life.

Every day the sandhya worship should be done.”

“In this life ever doing karmas one must desire to live a hundred
years.”

-The $ruti prescribes that karmas should be done all through life.
Then, will not giving up all karmas (sarvakarma-samnyasa) be a
transgression of the command of the srutis?

We reply: No; for, these commands are directed only to a per-
son of impure mihd, i.e., to a person who has not cultivated complete
detachment. A mantra of the Isavasyopanisad says: evam twvayi
rndnyatheto’sti no karma lipyate nare. *“For one who thinks of him-
self as a mere man (without the awareness of the &tman), there is
no other go except to do the karmas. The performance by you of
the prescribed karmas will not taint you. No sin will attach to you.
(But, for one in your position, because you are not & jhani, their
non-performance will be a sin.)”
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Again, it is said: no karmand ne prajayd dhanena tyagenaike
amrtatvamanasuh, samnydsayogidyatayassuddhasattvdh | “Those rare
spirits attained immortality, not by karmas, not by progeny, not by
gifts, but these holy ones of pure nature did so by the force of their
sarhnyasa.”

plavia hyete adrdha yajraripd astédasoktamavarawm yesu karma )
etacchreyo ye’bhinandanti mudha jaramriyurmh te punarevdpi yanti (i
“Karmas relating to sacrifices with eighteen horses are inferior.
They are weak boats. Those who consider them superior are entang-
led in old age and death.” (Mundaka)

kimarthd vayamadhyesydmahe, kimarthd vayam yaksyamahe:
“For what purpose need we learn the Vedas; for what purpose need
we do sacrifices?”

By these érutis karmasarnyasa, giving up of all kinds of karma,
is prescribed and their performance is spoken of with contempt.

QOne Sruti declares:

tametam vedanuvacanena brihmand vividisanti yajiena dinena
tapasd andsakena (Brh.): “Brihmanas seek to know it by the dec-
larations of the Vedas, by sacrifices, gifts and penance which is not
self-torturing, and yoginah karma kurvanti sangam tyokivd datma-
suddhaye (B. G.): Giving up all attachment, yogins perform karmas
for purification of the mind”® These ruti and smrti texts indicate that
these means are only vividisd sadhanas; they terminate with en-
abling one to acquire purity of mind which is necessary to reflect on
sruti and smrti texts. They are not life-long prescriptions. That
being so, the texts like yadahareva virejet tadehareva. pravrajet:
“One should become a samnyisin the moment one gets vairagya”,
which preseribe the adoption of sarhnyasa are in place here and they
discountenance the performance of karmas.

The same meaning is conveyed by the Brahma Sutras: “ata eva
agnindhanddytnapeksi’”: ‘For this very reason there is no need of
the lighting of the fire and so on’, and “sarvipeksd ce yajrddisrute-
rasvavat’’: “And there is need of all (works) on account of the
seriptural statement of sacrifices and the like, as in the case of the
horse.””

9 These Sitras are IILiv.25 and 26. The context is the place of rituals in rela-
tion to jiana. ‘“‘ata eva'': ‘for that very reasor’ stated in IILiv.l which declared
that knowledge is the cause of liberation, the rituals prescribed for the other orders
of life are not required for the sarhnyasin, But, while knowledge alone leads to
liberation, yet, rituals are needed ie produce purity of mind (cittatuddhi) which
is a condition of the emergence cof knowledge, "As in the case of the horse” means
the horse is nol employed for drawing a plough, but a chariet. So the rituals are
needed not for the result of knownledge, but for the emergence of knowledge itself.
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By the next sloka, it is stated that karmas do not secure the pre-
eminent objective of moksa (liberation), that through the purifica-
tion of the citta {mind), it is the external means to jfiana.

11
facra qgq ™ A FRgUERH
aegfafgiaatn 1 frfag sfeh nqq o

cittasyo suddhaye karma ne tu vestipalabdhaye |
vastusiddhirvicarena na kimcit karmakotibhih ()

Karma is intended for purification of the mind, not for
understanding the nature of an object. Knowledge can be
obtained only by reflection; not even a little bit of it can
be known by performing even a crore of karmas.

The meaning of this is clear.!
12

. That vicara or proper enquiry is the means to know a thing as it
really is, is explained by an example.

aegfraaren: fagr  we@eaTRYON |
T tfea-agrEy-wagafamr 1gR 1

samyaguvicarateh siddhd rejjutattvdvadhdrand |
bhrantyoditamahdsarpa-bhavaduhkhavingdini |t

By proper reasoning the conviction about the rea-
lity of the rope is gained. This puts an end to the great
misery of sarhsra caused by the serpent which arose by
delusion.

It is well known that a man filled with fear due to his thinking
that the rope which he saw in the twilight was a serpent, gets rid
of the fear and the trembling when he understands the truth about
the object by proper examination by the light of a lamp. The ser-
pent that arose in the rope due to delusion, the grief (and fear)
caused by such misapprehension—both these are destroyed by pro-
per examination. That is called rajjutattv@vadhrtih, the conviction
of the truth about the rope. In the same way samycegricire is ap-
plied to the destruction of the grief of repeated birth and death
which is sarhsdra produced by delusion. Such samyagvicara has for

10 This sloka is intended to convey that kartnas do not possess the capacity to

lead to the supreme objective of liberation and that, as means to purification of
mingd, they are external auxiliaries.
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its effect the conviction about the truth of the &tman which is the
nature of the direct realisation of Brahman. Thus the analogy of
the rope-serpent delusion is fulfilled in every respect.

13

The sloka is intended to convey that the means to obtain con-
viction of truth can arise only by listening {o the words of a bene-
ficent person (apta) and then by self-inquiry based on that and not
by any other action.

wava frrmat g faariw fgatfaaa:

q IR ¥ TR SOMITARET ar 4 93 1
arthasya niscayo drsto vicarepa hitoktitah
na snanena na dinena prapdiydmadatena va )

The conviction of the truth is seen to arise only from
inquiry and the trustworthy upadeda, not by bath or gift or
by hundreds of breathing exercises (breath-control).

A man is subject to self-delusion due to the defect of ajhana.
The means of rescue from such delusion by the words of a bene-
ficent person are not available to him. Hence, he is subject to the
evils of fear and trembling. In this condition, he is not in a fit stat=
of mind to make an inquiry on his own. Hence, to start him on it,
the words of a beneficent person are the means. Being beneficient.
(hitatwza) indicates the utterance of the correct significance (yatar-
tha-vaktrtvam). What is conveyed by this is this: Without mak-
ing an inquiry in accord with the words of a beneficent person
i hitokti), if a deluded person performs baths, makes gifts and does
hundreds of pranayamas, there will not be any direct perception
which alone can remove the delusion. How then will the delusion
which leads to a number of undesirable effects ever disappear?

Vicara is a mental operation which conduces to the conviction
of the actual nature of an objeet. Therefore, it is inquiry arising
out of listening to the words of a beneficent person which will lead
to right understanding in respect of the object of delusion. That be-
ing so, the teaching of $ri Bhagavatpada here is this in this context:
Having inguired about the dtman following the words of the sruti
and the upadesa of the guru, getting direct percepticn of its true
nature, one should disentangle the dtman from sarhsara which is the
non-atman which has been superimposed on it.
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14

The effects of karmas will acerue only to one who is proficient
in (who is qualified for) the performance of those specific karmas.
They will not accrue to a person who is not thus proficient (quali-
fied). Therefore the external features of desa and kila in respect
of karma are only auxiliaries to it. To convey that internal {men-
tal) gualification alone will be fruitful in this regard, Sri Bhagavat-
péda says:

sfuwrformre wefafgfae: )
STTA SMHETGTAT: ARAEqAT FFET: 1 Q¢ 1)

adhikgrinamdsiste phalasiddhirvisesatah
upayd desakilidyah santyasygm sahakirinah u

The fruitfuiness (of such vicira) specially depends on a
qualified person: the means of place and time are only
auxiliaries.

© Those who maintain that place and time are the chief deter-
minants of the fruitfulness of a karma argue as follows: The effects
of karma are invisible. The Vedas say: ‘yadahavaniye juhoti,
‘afvasya pade juhoti’, ‘pracingpravane veifvedevena yajeta’, ‘siyam
jubot?’,” ‘praterjuhoti’, ‘vesante wvasante jyotisd yajeta’, ‘vasante
brahmano’gninidadhita’; ‘Omne makes an offering in dhavaniya fire’,
‘one makes homa at the foot of a horse’, ‘one shall make a vaijva-
deva sacrifice at the inclination of east to west’, ‘one makes an offer-
" ing in the evening’, ‘one makes an offering in the morning’, ‘one
makes a jyotistoma sacrifice in every spring season’, ‘the Brihmana
takes up the sacrificial fire in the spring’. In conformity with these
sastraic texts, it must be accepted that place and time are indispen-
sable instruments of a (vaidika) karma.

The following texts appear to be significant in respect of jfidna
also.

‘yathadarse tathdtmani yatha svepne tatha pitrloke | yathdpsu
pariva dadrie tatha gandhaervaloke chaydtapayoriva brahmaloke’ |
{(Kgtha); ‘tha cedavedidatha satyamasti na cedihdvedit mahafl
vinasiih’ (Kena).

Speaking of the clarity with which atmajfiana can be obtained,
the 4ruti says that dtmajfiana acquired in this world will be as clear
gs a reflection in a mirror, that acquired in the pitrloka will be as
elusive as a dream experience, that acquired in gandharvaloka will
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be as agitated as reflection in water, and that acquired in brahma-
loka will be as distinct as the difference between sunshine and
shadow. The other sruti says: ihe cedavedidatha satyamasti ne
cedihdvedit mahati vinastih. “If one knows here, that makes for
the realisation of the truth; if he does not know here, great is the
loss”. Hence the richness and fullness of jiana is affirmed only in
respect of what is acquired in the world of men and in Brahmaloka.

Similarly, the $ruti further says: matmyaaﬁ, apakrtya mano
mokse nivesayet | anapikrtya moksem tu sevemano vrajatyadhak ||
(Jabala): ‘One should turn one’s mind to thought of liberation only
after having discharged the three debts (fo pitrs or ancestors by
raising progeny; to rsis or the sages by study of the Vedas and to
the devas or geds by making sacrifices). If one turns to liberation
without doing so, one will fall down.’

Another $ruti says: brehmaceryarm semdpya grhi bhavet
grhadvani bhitvd pravrajet (Jabala): “After finishing the brahma-
caryaérama, one should become a grhastha. From grhasthasrama
¢ne should go to vanaprastha. Then, one should renounce the world
(ie., become a saanyisin).” These frutis prescribe a time even for
samnyasa which is the internal means to brahmajiiana (Thus the im-
portance of place and time is established by the objector).

To this, we reply: In respect of the efficacy of place, namely,
brahmaloka for getting brahmajfiana, we see from the Chandogyo-
panisad story that the raksasa king Virocana went to Brahmaloka.
for brahmajfana and was taught by the best of teachers, Brahma
Himself. Yet, he did not realise the dtman as he was of impure
mind. That shows that the qualification of the person, not the place
of instruction, is the efficient means to atmajfiana.

Adverting to the need to go successively through the first three
séramas to the final one of samnyasa, we quote the following text.
‘sammsdrameva nissirarn drstvd sdradidrksaya | prevrejantyakrtod-
véhih param vairdgyomasritik 1’ “Impelled by the desire to per-
ceive the essence (the inmeost truth), seeing that samsara is puerile,
those who have not married acquire supreme renunciation (i.e, they
become samnyasins from the brahmacaryasrama).

Moreover, in continuation of the text: brahmacaryem samapya
grhi bhavet ete. it is said: Yadivetarathd brahmacaryadeva prav-
rojet grhadvia vanddvd yadahareva virajet tadehareva pravrajet:
(Jabdle) “Otherwise, one may renounce (become a sarhnyasin)
from brahmacarya or girhasthya or vanaprasthya. One should re-
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nounce the moment one attains detachment.” Therefore, that place
and time are only auxiliaries is declared because these are not pre-
scribed for one who has acquired the fourfold qualification begin-
ning with vairigya (for brahmajfana) which will be explained later.

Hence it is that it was stated in an earlier Sloka: vidvan
samnyasta-bahydrtha-sukhasprhassan. Viveka and vairagya have
been laid down as the causes for the steadiness of mind for culti-
vating samyagdariana-nisthi leading to realisation of Brahman, this
samyagdarsana being preceded by approaching a guru for his upa-
deda on the means to liberation and meditating on it. Such steadi-
ness of mind wil! not arise in the absence of the {mental) gualities
of sama, dama, uparati, titiksad and éraddha. When, therefore, there
is no yearning for liberation, the effort for it too will not arise. So,
very properly in the $loka beginning with ato vimuktyai, irdication
was given that the six qualifications, viveka, valriagya, sama, etc..
are indispensable for the desire to obtain Brahmajaina to arise.
Similarly, in accordance with the $rutis, ‘tarati Sokamatmavit’
{Chandogya) “The knower of the idtman gets over all grief”, and
tadvijndandrtham se gurumevibhigacchet’ (Mundaka): “For know-
ing it let one approach a guru”; right knowledge which will destroy
the bonds signified by $oka (grief) cannot arise by any other
means than inquiry into the meaning of the upadeda of the guru
who has realised Brahman (i.e., a sadguru).

asydm in samtyasyim has the meaning of siddhau ie., they
(place and time) function only as auxiliaries when adhikara is
zequired.

15
st faa: wdaq: famoeasga: |
arTaTe aTiery % sEfagemmE gy
ato vicarah kartavyah jijRasorditmavastunah
samasadya daydsindhum gurum brehmaviduttamam )

Therefore earnest inguiry should be done by him who
wishes to know the nature of the dtman approaching in due
form the guru who is eminent among those who know
Brahman and who is an ocean of compassion.

jijigsoh means by one who wishes to know correctly and com-
pletely the nature of the atman. atah: as inguiry into the nature
of the &tman has to be made and as such inquiry gives absolute con-
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vietion about what will remove all evil effects (of ajfidna). What
has to be done in this behalf is stated subsequently in this $loka.
The guru is called dayasindhu, an ocean of compassion; because, by
reason of himself having achieved his objective (of Brahmavidy3),
he has neothing to gain. VYet, like an ocean filled with water, he is
filled with compassion that others should not be subject to the pains
(of sarhsara). He is a reservoir of compassion as the ocean is of
waters. .

The etymological derivation of the word guru is in the follow-
ing $loka in the Gurugité: gusebdastvandhabiarassydt rusabdastan-
nirodhakah | andhaekaranirodhitvat gururityabhidhiyate ;1 The root
gu stands for darkness: ru for its removal. The removal of the
darkness of ajiana in the heart is indicated by the word gurul!

Ajfiana is compared to darkness because even as physical dark-
ness covering the world is an obstacle to its clear perception, so .
too ajiiana covers the atman and prevents clear understanding of its
nature. Hence the words tamas etc. and used synonymously with
ajiana, in femo hyasit, temasa gilhamagre: (R. V.) ‘verily dark-
ness was’; ‘at first it was concealed by darkness’, .

Where these two qualities exist in a person (i.e., being a brah-
mavit and dayasindhu), he is called brahmaviduttama. Such per-
sons know (have realised) Brahman; hence they are called brahma-
vidah. The best among them is uttama, ie., one who is a sthita-
prajia, the man of steadfast wisdom. The érutis relating to this have
been given earlier.

saméasddya gurum: samasidana means duly approaching him as
preseribed in the text: tamdrddhye gurum bhaktyd prehvah pras-
rayasevanaih: (infra) “having shown reverence to him with devo-
tion, humility and single-minded service”. Vide also the Gitad in-
junction: tadviddhi pranipatena paripradéneng seveya: “Know It by
obeisance (to the guru), by repeated questionings and by service”.
samdsddanam therefore means so conducting oneself to gain the
complete and gracious attention of the guru by sitting in front
of him.

The word vimukiyai occurring earlier in $loka 8 has thus been
explained in these slokas.

i The meanings of gu and ru are again to be traced to the Panini-sGtras gu
sashwarane and ru himsane. gu indicates concealment and ru its annulment. By
his upadesa the guru annuls the concealment of truth by ajhina.
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qutat et fagm sgegfaser:
sfamtmfaaram sweeta: 0 g o

medhavi purugo vidvan whdpohavicaksanah |
adhikaryatmavidyayam uktalaksanalaksitah

One who is characterised by the said qualities, who is a
medhavi* and vidvan* and who is skilled in uha* and
apoha™ is competent to embark on the pursuit of atmavidya.
* (To be explained in the commentary)

By the expression medhévt etc., §ri Bhagavatpada speaks of the
person qualified for atmajfidna for especial fructification of such
knowledge.” The dictionary says dhirdharandveti medhd, “the dhi
or buddhi which has the capacity to properly retain the meaning of
what has been heard is called medhd.” One who has medha is

medhdvi. wvidvdn means one who has learnt the kavyas, the lexicon
and grammar.

dhapohavicaksanah: (@ha is positive reasoning, apoha is nega-
tive reasoning. Uhapoha is full discussion considering the pros and
cons. One who is an expert in such discussion is called dihapohavi-
caksanah.) By this is understood possessing a mind which has been
well trained in tarka and mimimsd. The idea is that it is only he
who has a good grounding in vyakarana, mimamsi and tarka that
can take up the study of Vedanta, i.e., one who has knowledge of
words, sentences and canons of reasoning: padavikyapramianajhah.

uktalaksanalaksitch: One characterised by the aforesaid quali-
ties. The reference is to the qualities enumerated in conjunction
and separately in the glokas 8 to 15. It means one who is endowed
with the fourfold siddhanas (qualificational capacities) indicated
above, namely, viveka, vairagya, the six features of Ssama, etc., and
mumuksutva.

Such a person is dtmavidydydm odhikari: he is competent to
learn atmavidya.

1

17
faafert faewmen  snfopormten: |
TRy fg spfraramvgar mar nqo

vivekino viraklasye $amddigupadalinah |
mumuksoreve hi brahmagjijiasayogyetd maté 1
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The qualification of the desire to know Brahman accrues
only to a man of discrimination and detachment, who is
endowed with the virtues of Sama ete., and who yearns for
liberadtion.

Summarising the said qualities for their clear understanding,
Sri Bhagavatpada says in this $loka wvivekino viraktasya ete. In
$loka 135 it was said: ato vicdrah kartavyeh jijRdsordtmavastunah, It
endowed with the virtues of being a medhavi ete., that can obtain
the fruit of atmavidya. The question arises as to who is qualified
to be a jijfiasu. The answer is: he who possesses the sidhana-catugs-
taya the four-fold qualifications as indicated by the words of the
eighth Sloka: wvidvdn, semnyastabahyartha-sukhesprhassan, upadig
tartha-samahititma and the word dhiraik in the tenth $loka.

vivekinah: the nature of viveka etc. will be explained in the
later $lokas of the text.

jijiasd means jAdtumicchd, the desire to know, brahmano
jijadsa, the desire to know Brahman is brahmajijfidsa. What is in-
tended to be brought about by such iccha (desire}, is jhfina termi-
nating only with complete comprehension {of Brahman). The fruit
of the inquiry indicated by jijias3 is the expansive or unlimited con-
sciousness reflected (akhandikiravrtti) in the manas, because, even
before inquiry one has a general {(vague) idea of Brahman. If such
2 desired objective is to be secured, in accordance with the injunc-
tion: dedydnndvasaram kificit kamadinim mandgepi | . @ supterd
mrteh kalarh nayet vedintacinatyi iy :  “One should not yield, all
through one’s waking moments, even a little to the impulses of
kama, etc. Till sleep or death overpowers, one should spend one’s
time in Vedantic thought”, i.e., one should practise Vedantavicara
at all times. It is said: dehatmajidnavajjianam dehdtmajnana-
bddhakam | dtmenyeva bhavedyasye sa necchannapi mucyate n
(Sankara Bhdsya): “He who attains in himself the knowledge
which will annihilate the delusion that his body is his &tman and
endows it with the same conviction as that which in ordinary life
governs his identification of his dtman with the body, such a person
is released from bondage even though he does not wish for it.” It
is only a person who thus engages in Vedantavicira as detailed above

ledge,

yogyata: being qualified. This refers to the desire that stimu-
lates this kind of inquiry.
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Yogyatd in the previous $loka refers to the desire that leads to
the inquiry of this kind only by one who possesses the four-fold
qualification, not any other. This meaning conveyed by eva ‘only*
in &loka 17 is taught clearly by $ri Bhagavatpada by processes of
anvaye and vyetireke: agreement by presence and agreement in ab-
sence that possession of the fourfold means (sadhana-catusiaya) only
qualifies for enquiry into Brahman (Brahmavicira). The signi-
ficance of ‘only’ eva in éloka 17 is brought out by these two forms of
reasoning.

grATaa weanfe wfaata wafafa
&y qeead atwest gewma 7 fageaty wqcn

‘sadhananyaira catvari kathitdini manisibhih
yesu satsveva sannisthd yadabhave na siddhyati )

In this, the wise have spoken of four preliminary re-
quisites. The experience of the Real is possible only if they
. exist and impossible in their absence.

['* In the world, if, when something exists there is the abhava
{non-existence) of something else, that something else cannot be
the cause of that thing. To put it in another way, when, in the
abhiva of a thing, some other thing exists, the latter cannot be the
cause of the former. When a cloth has come into existence in the
absence of clay, that clay cannot be the cause of the cloth. Similarly,
 when there is the absence of cloth and there is clay, that clay can-
not be the cause of the cloth. The principle underlying this is stated
in the dictum yatsattve yatsattvam; yadebhave yadabhdveh: What-
ever exists when something exists and is absent when it is absent—
that is the cause of that thing. When there is clay, there can be the
pot. So, the clay is the cause of the pot. The threads exist even
in the absence of the pot; the threads cannot be the cause of the
pot. The threads are absent; yet, the pot exists. Then too the
i{hreads are not the cause of the pot.

Applying this to viveka ete., and to brahmajijfidasa (the desire
to know Brahman), where there is no jijiiasi, there will not be
viveka ete. There may be other things than viveka. These other
things will not be jijiasa. When there are viveka etc., there is brah-
majijiasa. When there are no viveka ete., there is no brahmajijiiasa.

12 What follows in the commentary on the cause-effect relation is couched In
technical nydya language. It is given here in a form understandable by the reader.
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Hence, viveka etc. are the cause of brahmajijhasa. Therefore, because
brahmajijhasa on which depends brahmanisthia will arise only when
aided by the sidhanacatustaya begianing with viveka, and will not
arise in their absence, it is established that these requisites are preli-

brahmanistha.]

manisibhih  kathit@ni: manigitvam, the quality of being a
manisin means having knowledge of the import of $ruti. For, it is
difficult to understand the significance of the wvirtues needed for
an adhikirin without the support of the srutis. Wise persons (mani-
sinah} of such kind are Badariyana and others. ¥or, by the use of
the word atha (then) in the sitra athdto brahmajijidsd (*“then
therefore the desire to know Brahman”}, he it was who indicated
that the gualification for brahmajijiiasa follows the possession of the
four means known as sadhanacatusteya. 'This is clearly understood
in his commentary relating to the third varnaka (discussion) in
suppert of the sadhanacatustaya. The ground of the requirement
nityanityevastuviveke, the knowledge of the eternality of the atman
and of the transcience of the non-atman is taught by these érutis.

yat krtam tadanityam: {(Ch.) “Whatever is produced is non-
eternal; tadyatheha karmacito lokah ksiyote evamevimutra punyacito
lokoh ksiyate: (Mundaka) “As here on earth the effects of karma
terminate, so too elsewhere (in the celestial worlds), the effects of
punya also will decline and end”; yo vai bhimd tadamrtam.atonya-
dartam: (Mundaka) *“What is big (all-inclusive) is immortal; all else
is mortal; na jayate mriyate va vipascit : “The wise man is not born
nor does he die.”

The following é$rutis indicate the need for vairagya stated in
ithamutra-phalabhoga-viragah: ‘pariksye lokan karmicitén brahmano
nirvedamaydat nastyekriah krtena’ (Mundaka) “Examining the things
secured by karmas let a brahmana acquire detachment; for what is
never the effeci of an action cannot be secured by action”; the senten-
ces beginning with ne va@ are patyuh kamdya: (Brh.) “It is not in

13 There are four points of discussion in respect of the stra, athdto brahma-
jijhasd., They are as follows: (1) visaydvigaya-sambhevisambhavabhyidm prathe-
mum verpakaem, e, the discussion relating to the subject matter and the useful-
ness of the topic; (2) gatdrthdgatdrthibhydm dvitiyam varnakam, ie., the discussion
whether Brahman is already known or not from the Jaiminiya-mimamsa; (3} adhi-
karisambhevdsambhovdbhydm trtiyam varnakam, ie., discussion ahout the avail-
ability of the adhikarin, the person qualified to study the sastra; and (4) brah-
manch prasiddhyoprasiddhibhydm caturtham vernakam, ie., discussion whether
Brahman is generally known or net.
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consideration of the husband”, and ending with atmanagstu kdmdya
sarpam priyam bhavati: “It is for the sake of one’s self that every-
thing is dear”; the text éinto danta uparatastitiksuh somahitassred-
dhdvitto bhiitvd atmanyevitmanam pasyet: (Brh) “Let one see one’s
atman in one's own self by being a &anta, danta, uparata, titiksu, sa-
maihita and sraddhavan”, extols the third requirement of §amadamadi-
sadhanas which are sixfold. The text na sa punaravartate {Chédnd.)
proclaims the eternality of release (moksa) and awakens the desire
te achieve it.

kathitini: are said to be. In the view of the Karmamuimarsa-
kas, the meaning of the Upanisads is said to be mere arthavada, ie,
of secondary import. Therefore, the impression may arise that the
Upanisad texts do not have the meaning associated with them. But
according to sage Vyisa, it is definite that Brahman ought to be
known and that. in respect of that, a person, who has these qualifi-
cations is the adhikirin. Such knowledge being difficult to obtain,
Sri Bhagavatpada says: ‘“These have been enumerated by those who
know the Sastra’. Therefore, the Upanisads convey knowledge of
Brahman which is the Supreme object of human quest, which
cannot be achieved by other instruments of knowledge and which
cannot be sublated in any of the three periods of time. The pramina
for this is to be sought only in the grutivakyas. So, in accordance
with the injunctions so’nvestavyah, sa vijijaasitavyak; (Chand). ‘It
{Brahman) ought to be sought; it ought to be known’, it perfectly
foilows that the qualification for such jijidsa accrues only to one
-who has the qualities mentioned successively in vivekadi (viveka ete).

19, 192

Sri Bhagavatpada explains seriatim viveka ete,, mentioned in
‘vivekino viraktasya’ in $loka 17.

st fremtreaasgfaas: afomad
EWE FINHETERaETaT 0 9] |
mwfuewanta: guarafafs egz 0

adau nityanityavastuvivekeh pariganyate |
ithamutre phalabhogeviragastadanantaram 1
semddisatkasempattih mumukgutvamiti sphutam |

First, discrimination between the everlasting and the
transient is mentioned. After that comes detachment from
the enjoyment of fruits (of karmas) here (on earth) and

V.C—i
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elsewhere (in heaven). Then it is clear (that following this
are) possession of the six virtues commencing with sama, and
(lastly comes) the desire for release.

Each of these virtues after viveka follows from its preceding
one in consecution. What precedes is the ground of what succeeds.
It is only he who knows, ‘this is eternal: this is transient’ that will
withdraw his mind from what is transient. Becayse vairagya cannot
be secured in the absence of discrimination between the eternal and
the transient, viveka is said to be the cause of vairagya.

It is only a person who has vairigya that can acquire Santi
{mind-control} and danti {sense-control} which arise from controli-
ing respectively the internal and the external organs. Moreover,
danti external sense-control (bahirindriyanirodha) can be effected
only when there is control of the mind (the antarindriye or antah-
karana); for, if they have no connection with the mind, the other
- sense organs cannot execute anything. To the question, if upon
achieving $ama, dama is automatically effected, why should it be
included specifically among sadhanas, it is replied that as stated in
the Gita: indriyani pramdthini haranti prasabham manah: ‘‘the
sense-organs going astray forcefully draw the mind”, if the external
senses are not held in check, mind-control cannot be perfectly
established.

sarnydsa signified by uparati (withdrawal) will mark only him
who has acquired mastery over his internal and external organs:
Such a sarinyasin alone can have titiksd which is the ability to
endure without concern the dualities like cold and heat. As his
mind will not be distracted by anything outside of him, he alone
cah be said to have saméadhi or concentration which is charaecterised
by unswerving establishment in the thought of Brahman. In one
thus qualified alone will arise §raddha or faith in the teaching of
the guru and of Vedanta that Brahman alone is real and that the
jagat (the material world) is mithya. Thus it is clear that in the
series beginning with sama, what succeeds depends on what precedes.
A person so perfectly qualified as thus will not desire anything
except release. He does not brook any delay respecting it. He is
characterised by superlatively earnest desire for liberation
(tiwramumuksutva), Hence the reference to ‘in the beginning nitya-
hitya ete.’ '

As vairagya is mentioned after viveka, in accordance with the
rule ‘teduditassa hi yo yedanantarak’, what precedes is the cause of
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what follows' it is implied that vairagya is the effect of viveka. The
expression ‘tadananteram’is to be understood after each of the
succeeding requirements upto mumuksutva. After vairdgya will
come famddisampattih; after this mumuksutva,

204

Sri Bhagavatpada elaborates in the next sloka the sadhanas that
have been mentioned.

T weq qutaRaawd fafam=a:
At fremfrenamgfads: agaga: 130 0

brahma satyasn joganmithyetyevamripo vinicoyak |
so’yam nityanityevastuvivekeh samuddhrtah 1)

The firm understanding that Brahman is reality and that
the material world {jagat) is mithy3 is spoken of ag discrimi-
nation between the eternal and the {ransient (nityanityavas-

" tuviveka).

Sri Bhagavatpada paraphrases nityanityavastuviveka as the
knowledge that Brahman is satyam and jagat is mithyi. That is
because, even if one has firm understanding that Brahman is nitya
and jagat is anitya, absolute and uncompromising vairagya does not
arise; for even transient pleasures are generally scught. But when
the jagat is declared to be mithya, an object which is mithya (which
has no substantiality) is not desired by any ore. Those who wish
to have a kingdom are not satisfied with a kingdom seen in the
‘dream. Hence to stabilise vairagya, instead of saying ‘brahma nityam
jagat anityam’, Sri Bhagavatpada says brahma satyam jaganmithya.

viniscayah means visesena niscayah: strong conviction. By the
word niscaya is signified not falling away (from truth) as a result
of ideas which are not warranted by (absolute) pramanas.

so’yam: split into seh and ayam. Sah that which has been
referred to as gualified by viveka; ayam means that this has heen
spoken of in the beginning as nityanityavestuvivekah,

samuddhrtah (samyak udahrtah) ie., well explained. The pre-
position sam has been affixed to show that this viveka alone will
make for vairagya from the enjoyments of fruits of karmas here in
this world and elsewhere (in heaven).

After explaining viveka, Sri Bhagavatpada proceeds to explain
vairagya.
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agord e ar awasaeaia: )
dgtfaagaaR @ived whaaegfa ukq

tad vairdgyanm jugupsa yi darsenadrevanddibhil |
dehadibrehmaparyante hyanitye bhogyavastuni ||

Vairagya (detachment) is revulsion .f‘rom all things
seen, heard, ete., from all transient objects of enjoyment
beginning with the body and up to Brahman.

darsenadravanadibhik : darana refers to seeing the objects of
sense-enjoyment, here on earth, of the body, etc. $ravana refers to
hearing about the objects of enjoyment in heaven including the
celestial bodies etc.’*

adi (in gravanadibhih) : by inference about other things like
those seen and heard about.

vairGgya means revulsion as from the leavings of a crow, such
a revulsion arising frem a resolve that never again may there be
a connection with all objects of enjoyment which range from one’s
own body to the body of Hiranyagarbha which includes lordship
over the fourteen worlds, living for a hundred years reckoned by
Brahma's calendar.'s '

“What else is to be taught as reason for vairagya to a person
who does not feel vairgya after experiencing the impure (foul)
smell of his own body?”

“Continuous are the sufferings of bulls, horées, donkeys,
elephants and buffaloes. They are subject to hunger and pain and
they are worked to weariness. Their pains are indescribable.”

“Eyen as here the joys earned by karma decline, so foo else-
where the joys earned by punya also decline”.

“Whatever is not big (all-inclusive) is inferior.”
14 For, the latter cannot be seen with our physical eyes. So for knowledge
about them we have to rely on what we hear when we are told about them,

15 His Holiness here refers to a poini of grammar. In the sloka it is said ‘tad
vairagyarh jugupsa ya’' Here ‘veiragyam’ is in the neuter gender and ‘jugupsd’ is
in the feminine gender. According to grammar, vairagyam is ‘vidheyam’ and
jugupsa is the ‘uddesyam’. Vidheyam retains its primacy and so its neuter gender
despite jugupsi being in the feminine gender, though generally, both should be in
the same gender. An illustration is: feityam hi yat sx prekrtir jalasya: Though
‘prakrti’ is in the feminine gender, ‘Saityam’ having the primacy, retains its neuter
gender. Even so here in ‘tad vairdgya.n jugupsid ya', ‘vairagyam’ having the pri-
pixaicéy is used in its meuter gender and ihe neuter demonstrative tat is used in the
$loka,
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“When the stock of punya (of those who have gone to the
celestial worlds) decreases, they are born (on earth again) as
mortals”. “All those who go even to the Brahmalcka are bound
to come down to be born again on earth.”

Thus the seventeenth chapter of YajAavaibhavakande of the
Sita Samhita.

The $leckas in the Sarvavedantasiddhantasirasangrahe beginning
with ‘in the womb in the midst of his mother’s urine and faeces' and
ending with ‘who will not get vairigya thinking of those in heaven
who. on the exhaustion of their punya, with -their limbs shattered
are made to fall down in the form of stars’ and ‘in which world
there is disproportion of position’, are all to be pondered over on
the subject of vairagya. The idea is that revulsion in respect of all
that is non-dtman is easy if one contemplates the subjection of men
and others to disease, the absolute dependence of animals ete. on
others, disabilities like dumbness etc., the harassment of devas by
the raksasas, the fact that sense objects like sound are productive
of various kinds of evil as illustrated by the case of the stag ete.
Sri Bhagavatpada makes this clear in a later $loka beginning with
‘“abdadibhik pasicebhireva’.

It may be objected: The eternality of the fruits of karma is
inferred by seeing srutis like ‘4pama somam amrti abhima’s “We
drank the soma; we are immortal”, and ‘aksayyam ha vai caturmasya-
yajinassukrtam bhavati’ (Taitt. Sem.) : “The effect of performing
caturmasya-sacrifice is permanent”. VYet, in accordance with the
rule: yat krtakem tadanityam: “Whatever is effectuated by an action
is impermanent” and Sruti, yatheha karmacitak. . . .ete. ‘as here what
has been gained by karma... . etc,’ the words emrta and aksoyye
quoted by the objector are to be understood as referring only to
an inevitably terminable duration, however long it may be. So
these drutis are not valid arguments against our position. (Even
Hiranyagarbhaloka to which all creatures go is only inferior to
Brahmanubhava, however eminent he may be otherwise. The im-
mortality in Hiranyagarbha is only dpeksika, te., it is relative
immortality with reference to this world.)

221
By this éloka the nature of sama is explained.

fawen fagaanar Stwgszar wgHE: |
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virajya visayavrdatét dogadrstyd muhurmuhuk |
svalaksye niyatavastha manasahama ucyate |

Detaching the mind from manifold sense-pleasures again
and again perceiving their pernicious character, resting it
permanently on one's objective is said to be $ama (mind-
control ).

Some pleasures have a beginning and an.end. They can be
secured only by expenditure of much money and effort. They are
of limited duration and become insipid. Seeing all these defects
again and again in sense-pleasures makes for lasting vairdgya from
them. When that vairagya arises, the mind is said to rest unmoved
and unchanging in its objective whether it is saguna or nirguna.
Thus vairigya is said to produce ‘Sama’ which is a condition of
permanent resting of the mind.*

23%

The nature of dama is explained in this éloka.
fagden: qOaE Ty TEERATER |
Fygafafzaret g Tw: of@fam: vz

vigayebhyah paravartya sthipanam svasvagolake |

ubhayesdmindriyindm sa damah parikirtitah |)

The retention of both kinds of senses in their respective
orbs withdrawing them from sense-objects is spoken of as

With reference of sama or mind-contrel, as it can of itself go
out to seek objects, self-withdrawal of the mind was spoken of as
sama. The external organs like the ear which are jfianendriyas and
like speech which are karmendriyas cannot go out to objects of their
own accord. The mind is said to be the reins; the external organs
are said to be horses. pardvartya: furning away form. These
should be withdrawn, i.e., turned back from the roads of sense-
objects. They should be confined to their respective orbs like the
ear and the mouth etc. sthapanam : The effectuation of the cessa-
ticn of their activities is called dama. This restraining of the mind
etc., has been explained in the Kathopanisad in the vakyas: atmdnam
rathinam wviddhi Sarzram rathameva tu  buddhizh tu sdrathim
viddhi manah pragrahameva ca (1 indriyani hayandhuh visaydrs-

16 His Holiness refers to a grammatieal point here. As the suffix ‘Iyap’ (ya)
refers to a future state, the word ‘virajya’ formed by it indicates the instrumentality
of vairagya with reference te sama.
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tesu gocaran | “Know the self to be the owner of the chariot. The
body is the chariot. Buddhi is the charioteer. The mind is the reins,
The senses are the horses. The sense-objects are the roads.”

24

In this is explained uparaii or self-withdrawal which is to be
brought about by dama or the control of the external organs.

APFTEFE FoEactaeamt 1y
bahyanalambanam vrtteresoparatiruttamd

The pre-eminent uparati is the non-dependence of the
mind on anything external.

Even as the water in a tank goes through its outlets and engulfs
the fields etc, so too the mind which is inside comes out through
the openings of the ears etc., and is transformed into the shape
of the objects like sound ete. This transformation is called mano-
vrtti (the mental mode). The idea is that when the mind which is
inside is restrained from going out through the external organs, it
does not get transformed into the shape of the external organs.

25
g7 WAL @RTANARTTYEH |
ferfaemdis @ fafae fd nsy o

sahanam servaduhkhdnam apratikdrapirvakam i
cintavilaparahitam sa titiksd nigadyate ||

Endurance of all afflictions without countering aids, and
without anxiety or lament is said to be titiksa.

When the mind (citte} is unconnected with anything external,
it is unaffected by the dualities of cold and heat. Even if these
dualities occur in relation to a person by virtue of karma or kila
ete.,, there will arise titiksa which makes for their endurance.

4

It is common knowledge that woollen apparel and a fan are
used to counter the afflictions of cold and heat. When these coun-
tering aids are unavailable, people are prone to anxiety and lament:
‘What is to be done by us who are helpless?’ By speaking of titiksa
as endurance without anxiety or lament and without external aids,
Sri Bhagavatpada refers to such titiksa as the means to inquiry (into
Brahman).
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dukkhiandm refers to cold, heat etc., which are the causes of
dubhkha : afflictions.

The idea is that 2 mind which is subject to anxiely and lament
is as distant as ever from (is unfit for) inquiry.

26

Now &Sri Bhagavatpada explains sraddhd, the indispensable
cause for knowledge of the truth about a thing.

AEATA NEAEAET AEAIZEATSTATLN |
ar st wfaar afg: aay swEesad wig n

sastrasya guruvikyasya satyabuddhydvadhdarand |
si §raddha kathitd sadbhih yayd wvastipalabhyate

Ascertainment of the scripture and of the words of the
guru with conviction about their truth is called sraddha by
the good and as that by which knowledge of Reality is
obtained.

In the world too, in the absence of faith in the words of any
apta (trustworthy person who has knowledge) no man acis in.accor-
dance with them in the matter of inquiry ete. When that is so with
reference to objects of sense-perception, what needs to be said in
the case of meaning of scripture which is beyond sense-perception?
Hence éraddhz is the supreme means {o ihquiry about what is super-
sensuous. As the Lord said in the Gita: adreddadhandh purusd
dharmasyasya parantape  aprapya mam nivertante mriyu-samsédra-
vartmant ||  “Parantapa! Persons without éraddha in this ¢harma
go back along the road of death and samsira without attaining Me.”
It is only he who is $anta, danta, uparsta, and titiksu that obtains con-
viction of a thing in the form ‘this is thus’ upon his having been taught
by the guru and the texts of Vedanta: “Brahman alone is the reality;
That thou art; all the rest is mithya”. He who does not possess this
kind of sidhana will not get the conviction. So, to exclude cne
who has not that qualification, the first requisite is mentioned as
éraddhi with reference to the words of the guru and the Vedanta.

Sastra is texts like ‘tattvamasi’: ‘That thou art’. In accord
with that are the words of the guru in the form: ‘You are not a
samsarin; you are the Supreme Brahman which is ever intelligent
and free. All else is mithya.’

satyam : the truth: abadhitarthabodhakam ‘what conveys a
meaning which is not annulled.’
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avadhérana : firm faith.

That by which a thing is well understood is called Sraddha by
the good, is the prose order.

21

semdidhana is explaihed next to show that it accrues only to
one who has such éraddhd.

FEgEATad 92 qF A q€ar
aeaaiTegad A § faaen swm ue

samyagdsthapanam buddheh suddhe brahmani sarvadd )
tat samadhanamityuktam na tu cittasya lalanam |

The perfect establishment of the buddhi always in the
pure (nirguna) Brahman is said to be samadhéina, not the
indulgence of the mind.

There may appear to be no difference between this kind of
samadhana and §ama which is of the form of being firmly concent-
rated in one's objective. But as stated in the earlier floka (22%):
tathipi muhurmuhub dosadrstyd visayebhyo virajya svalaksye niya-
tavastha and in the words of the Gita: yato yato niscarati maneécafioa-
lamasthiram | tatastato niyamyaitat atmanyeva vasom nayet || :
“From whatever cause the fickle mind wavers and is distracted, from
that it must be restrained and brought under the conirol of the
atman”; in the state -of $ama, there is need for effort in respect of
. steadying the mind characterised by sankalpa and vikalpa, determi-
nation and doubt. Hence, here samadhina is described as the
process of fixing the buddhi of firm conviction always in the pure,
i.e,, nirguna Brahman permanently. By this teference in this
context is made to the antahkarana freed from every kind of determi-
nation ‘'or doubt. That is why Sri Bhagavatpada used the word
buddhi, the form of decision instead of the word manas.

Even here, is is said ‘in the pure Brahman' which means ‘in
the nirguna Brahman which is free from all limitations or upadhis.
When explaining the nature dama it was spoken of as ‘svalaksye
niyatdvasthd, i.e., the state of being concentrated in one’s goal. This
{being endowed with $ama) can happen also in respect of the saguna
Brahman. Strictly speaking, $ama is the means (saddhana); Saméa-
dhana is its fruit, its culmination.

lalanam : In the world, if children weep persistently elders
pacify them by giving them what they want. This is popularly
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known as lalepem. Similarly, here samidhina is not giving free rein
to the mind to stray as it pleases. That is why $ri Bhagavatpada
says: na tu cittesye lalanam. The following $lokas of the Yoga
Vasigtha are relevant here: _

subhdsubhabhydm margabhyam vahanti vasandsarit |

paurusena prayotnena yojaniyd subhe pathi ||

asubhesu samavistam subhegvevdvatdrayet | -

spamanah purusdrthena balena balindm vaerar

asubhdceglitam yati subham tasmidapitarat |

jontodcittom tu Siduvat tasmattaccaloyet baldt 1)

samatasantvanendsu na dragiti sanaissanaih

paurusena prayatnena lidlayet citiabdlakam i1

“The river of latent impressions (vasanis) carries a man along the
good and evil paths. They all have to be turned to good paths by
special manly effort. What inclines to the evil must be directed to
the good. The mind of a creature (here, man) is that of a baby.
It must be forcibly directed to the good. This should be done gra-
dually by the method of 3ama, not precipitately. The mind of a
creature is like that of a child and so, it must be coaxed with manly
effort.”

Thus, according to the Yoga Vasistha coaxing and causing to
act are pre-conditioning means to steadying the mind by Sama ete,
not in the state of concentration which is fructification of the process.
For, when that is aitained, even without further effort, by the en-
deavour put forth when sama was acquired, by the wearing out of
the outgoing tendencies, it is possible to shift the mind’s attention
on the nirguna from the saguna Brahman.

28

The next floka shows that mumuksutva, the intense yearning
for release will accrue only to him who has obtained this kind of
samadhina, not to any other.

HEHCIRGTAFA TR T |
FERARATTANET AGATST TRAEAT 1 3¢

ahankarididehantan bandhan ajnanakalpttan
svasveripivabodhena moktumicchd mumulksutd iy

Mumuksutd is the desire to free the mind from the
bonds extending from the aharikara to the body created by
ajfiana, by means of knowledge of one’s real nature.
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ahairkdra may be understocd in two senses. Either it is the
reflection of the antahkarana in the body composed of the eyes ete.,
producing the ego sense (aham iti abhimanah). Thus, aharmkara is
the reflection of the caitanya (intelligence) in the mind (vide §loka
105 infra). Or, ahamkara may refer to the jiva who is the enjoyer
in the anandamayakesa. This is to be traced to what $ri Bhagavat-
pada said in his work Svitmaniripana : suptigataih sukhalesaik abhi-
manute sukhi bhavamiti | drandakodanama sohamkdrah katham
bhaveddtmd 1 “The jiva speaks of himself as being happy by
enjoying a bit of happiness in the state of dreamless sleep. In that
condition, he is in the anandamayako$a. That is the aharkara.
How can that ahamkara be the atmi?” TEven that is the product
of ajhana. They are all secondary as they are the products of
mental activity. Hence, the bonds beginning with anandamaya and
including the vijAanamaya, manomaya, prapamaya and annamaya-
kosas which make one think of them as 3tman hefore the realisation
of one’s true nature should all be broken asunder by perfect know-
ledge of one’s real nature with such efficiency that the sense of the
dtman will never more attach to them. The desire to thus get rid
of these bonds is mumuksutd. The idea is that according to the
text: wyatra tvasya searvam dtmaivabhit tat kena kam pasyet :
{Brh.) “Where everything is the &tman, what can be seen and by
what?”, at that stage as nothing other than the atman will be seen.
one gets liberated from the bonds of the five kodas. That is the
meaning of ahamkdrddidehdniin bandhan: the bonds extending from
the ahamkiara to the five kosas of the body.

29

This mumuksuta is of three kinds, viz,, manda, madhyama, and
pravrddha, the inferior, the middling and the well-developed.
Even though moksa is of the nature of eternal bliss, this yearning
for it is difficult to obtain for persons whese antabkarana is filled
with the residual impressions of sarhsira. The mere desire (for
liberation) that arjses in the mind when listening to the exposition
of Vedantic scriptures is sterile of any effect. This is purely man-
damumuksuta. When a man, by reason of the discrimination that he
attains while devoutly listening to the texts of the seriptures, re-
peatedly sees the futility of the sense-objects of sarhsara, obtains
detachment from them, gives up all karmas in the prescribed manner

1% For, kartrtva (acting) and bhoktirtva (enjoving} are hoth to be traced to
ajidna. The former relates to the kosas (sheaths) other than anandamaya while
the latter has reference to the anandamayakosa.
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and approaches a guru for earnest inquiry, a mumuksuta (desire for
liberation) arises while listening to the spiritual texts. Such desire
will last only for the time being. Then what was, in a previous
stage called mandamumuksuta becomes madhyami. When uncom-
promising detachment arises in the mind which comes to a state
of being at peace, and the guru too dowers him with his grace that
he should soon cross the ocean of sarhsira, then the man does not
desire anything other than moksa which is a state of eternal bliss,
He suffers no delay thereafter. Becoming a pravrddha-mumuksu.
he becomes pre-eminently qualified and quickly attains the fruit (of
liberation).

AreqeywEqisty gIrgor wvtaar |
AR NI Y FEET qAF FEL A ] N
mandamadhyemaripipi vairagyena samading |

prasadena gurchseyam pravrddhd siyaete phalam 1

Even though it is inferior and middling, if this mumuk-
sitd grows into the well-developed state by detachment and
control of the mind ete., with the grace of the guru, it bears
fruit.

This means that though mumuksad is of the form of desire for
liberation, when it becomes well-developed, it immediately hbears
fruit. For its development, one must sirive for securing detach-
ment from all pleasures, the six-fold disciplines and the grace of
the guru. :

30

Amidst the sadhanacatustaya, the four-fold means to moksa, if
the second and the fourth exist, everything is provided; not other-
wise. This is explained in the next $loka:

&3 o qRAE At e g faed

afmfada: & FST: TR 0 3o 1)
vairdgyam co mumuksutvam tivram yasya tu vidyate |
tasminnevarthavantak syuh phalaventah $amddayah

It is only in the case of one who is determined in his

detachment and yearns for liberation that sama etc. become
meaningful and fruitful.
When it is said arthavantassgmadayeh, s§ama ete. become mean-

ingful, the reference is to the words $ama etc. One can meaning-
fully say that $ama etec., exist in him. The idea is: This person
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is one to whom the words &3nta, danta apply; that he is charac-
terised by rigorous detachment on the one side and that he has ab-
solute desire for liberation on the other. For $ama etc. become fruit-
ful only in the case of tivramumuksutva, supremely earnest desire
for liberation. If a person has this absolute mumuksuta, then, be-
cause an effect cannot arise without a cause, from this effect (tivra-
mumuksuta), the cause, possessing $ama etc., is inferred. It goes
without saying that he has $ama etc. Similarly, when the means to
gama etc., namely tivravairdgya (rigorous detachment) arises in a
person, as when the cause functions the effect inevitably follows,
gama ete. will surely be secured. Thus, the series fama etc., occupy
a middle place between vairagya and mumuksuta. They are the
effect of tivravairdgya and, in their turn, they lead to mumuksuta.
Sama etc., become meaningful in tivravairagya and they become
fruitful in mumuksuta.

With reférence to the minds of persons outside of us, it is im-
possible for one who merely looks at them externally to know if they
have cultivated sama etc. This can be done only by inferring the
cause which is invisible from the effect which is visible. So, if a
person exhibits mumuksuta, one may infer that he has cultivated
dama ete. If it is asked how can a person know that he has him-
self got $ama etc., he has to examine himself and ascertain if he
has the cause, ttvravairdgya in full and if he experiences the pre-
eminent fruit, the intense yearning for liberation, tivramumuksa.
What is intermediate between them as the effect of the former and
the cause of the latter is established. Speaking about tivravairagya,
a $loka in the Sarva Vedanta Siddhanta Sara Saengrahae says: kakasya
visthavad asahyabuddhih bhogyesu sd tivrgviraktirigyate | virak-
titivratvanidangmahuh bhogyesu doseksanameve santah |t “Re-
garding all objects of sense-pleasure as contemptible as the leavings
of a crow is said to be tivravirakti. The cause of such persistent
virakti is to see all such objeets as sinful {in their nature and in
their effects)”.

tivratvam (intensity) in mumuksuta is that it is well-developed.
That has been explained earlier.

31

ganiREar ad faraacammem: |
w3t afedaaa aREREiHREED 139 1!

etayormandatd yatre viraktatvemumuksayoh
marau salilavattatra semdderbhanemdtrata v



a6 VIVEKACUDAMANI

Where detachment angd desire for release are dull, sama
etc., are unreal like water in a mirage.

If viraktatd and mumuksd are not intense, then they are tran-
sient appearances like water in a mirage. When the sun is very
hot in a desert by the contact of its blazing rays, there arises in a
man seeing it from a distance an illusion that there is water there.
Going near, no water is obtained nor is thirst quenched. On the
other hand, the weary man who has reached the ‘spot in quest of
water ohly suffers more intense pain. Even so, in the absence of
tivravairagya and mumuksuti, Sama etc., are only illusory appear-
ances like water in a mirage; such a one does not reap the fruits of
$ama ete., nor is he described by others as $anta ete. '

32

Thus, having explained viveka ete., (the sadhanacatustaya),
which constitute the qualifications of the adhikarin for Brahma-
vicara which means devoutly listening to the pdssages relating to
Brahman without a second, which is non-different from one’s atman
and which is eternally pure, intelligent and free, Sri Bhagavatpada
proceeds to speak of bhakti which is the direct (internal) means
{antarangaesidhana) to realisation of the atman and which is what
is to be achieved by the aforesaid inquiry.

aAmoRERat witata adaat |
raeaeqaEeaTH wizateatadtod v i o

moksakdranasamagryam bhaktireve gariyasi |
svasvardapdnusendhanam bhaktirityabhidhiyate |

Among the material aids for achieving moksa, bhakti is
the greatest. Continuous contemplation of one’s essential
nature (svarupa) is said to be bhakti.

By svesverdpinusandhina contemplation on one's essential
nature, nididhyasana (profound repeated meditation) is meant.
That alone can serve as the immediate means to direct realisation.
The continuous contemplation of the sruti text and the upadesa of
the guru: se dtmd tattvamasi (Thai is the dtman:; That thou art):
“Thy essential nature is Brahman; thou art That only”, is the in-
dispensable means (asadharana karana) of such realisation. This
contemplation (anusandhina) is of the form of the exclusion of con-
trary ideas and is marked by a continuous flow of accordant ideas.
Sama etc., are the cause of jiina mediated by vicira and nididhya-



VIVEKACODAMANI 47

sana. But nididhyasana is the immediate cause for i{, Because it
produces direct realisation, it is said to be the greatest among the
sadhanas that make for jRana which is revelatory of one’s true nature
which is synonymous with moksa.!* Among the means for nidi-
dhyasana, bhakti is the greatest, because it is direct and internal
means.

The si@magri (resources) referred to here is of those beginning
with viveka and ending with nididhyasana.

323 _
A view of bhakti held by certain others is referred to here.
ISR IGGIPIL IR oL SO CRTI-ERY AT
svdtmatatw&nﬁswndhdnam bhaktirityapare jaguh 1

Others say that the continuous contemplation of the
truth-of one’s dtman is bhakti.

. svatmanch means of one’s own jivatman. The truth about its
nature means the Paramitman indicated by the word ‘That’. Its
anusandhi&na means though really there is difference (between the
jiva and the Paramatman} for the nonce, contemplation of the “That’
as oneself in the manner of ahamgrahopdsana or meditation on the
jiva as non-different from the Paramatman!®? Others say, that is
bhakti. Sri Bhagavatpada implies by the words apere jaguh—
‘others say’, that this is not -mukhyaebhakti, as it is preceded by a
sense of difference and is a delusion.

33%

What is to be done by one endowed with the aforesaid quali-
fying means: is described.

JIAATIAGTAN: A TAAG TV |
- QUEIEY A% WA aEmgrataRd w3t/ o

uktasadhanasampannah tattvejijiasuratmanch |

upasided gurum prajiem yesmdd bandhavimoksanam
19 The idea is that jfiina does mot produce moksa as 2 thing to be effectuated
like a pot. It is rot cause in that sense. The jivatman is ever Brahman. This
knowledge was hidden. It is revealed by such jnana,

192 ypdsana is of three kinds: 1. angdvabodhopdsana in which some persoi or
thing is worshipped or meditated as a limk of a rite as where a kirca of sacred
grass is thought as a deity invoked on it (asmin kiir-e brahménamavahayami);
2. pratikepisana as where an idol or pieture is worshipped as a god; 3. chatrgraho-
g&f;:na in which the worshipper himself is equated with a deity as in $ivo’ham or

o Ram,
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Let a person who is endowed with aforesaid qualifica-
tion and who wants to realise the truth about the Atman
humbly approach the guru who has achieved d&tmajfina, and
fron. whom alone ean accrue release from bondage.

uktas@dhanasampannah refers to the sddhanas for vicira, name-
ly viveka ete.; ‘a person so endowed’ is to be understood after this.

self essentially. He should approach; whom? A guru who will in-
struect. Of what kind? One who is a prajha: prajia means peer-
less knowledge; prakrsitd@ niratisayd jfia avegatih prajiad; Brahma-
saksatkara, For, as will be said in $loka 428 irfra: brahmdatmanos-
$odhitayor ekebhavavagahini| nirvikalpd ce cinmdtrd vrttih prajfieti
kathyate w : “The modification (of the antahkarana) which is of
form of apprehension of the oneness of Brahman and &tman after
analysing them, and which is of the nature of pure cit is said to be

o=

prajia’.

One who has this prajid is a prajfia. Prajiam means brah-
manistham, one who is firmly established in Brahman.

yasmdt: by nearness to such a guru. The benefit of approach-
ing a guru is stated. By proximity to such a guru the bonds ima-
gined by ajfiina commencing from ahamnkara to the body are com-
pletely given up. By approaching him, by knowledge of one's true
self arising from his upadesa, moksa which is freedom from bond-
age is accomplished. '

343
The characteristics of such a guru are exp]ained in this sloka:

stifaRtsataRtsEmgat At sgrfages:
Fegaewrmrar fafeaa game: i 3wi/z

Srotriyo’vriino’kdmahato yo brahmaeviduttamah )
brahmanyuparatassianto nirindhana ivanaleh 1

The guru is well-versed in the Vedas; he is sinless; he
is not smitten by desire; he is a knower of Brahman; he is
super-eminent; withdrawing himself inte Brahman, he is
ever at peace: he is like a smouldering fire unfed by fuel.

srotriyah: one who has studied the Upanisads. Vide the
Panini-sutra: Srotriyaschando’dhite. For, it is only he who has in-
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quired into Brahman after the study of the Upanisads that can
qualify for direct realisation of Brahman.

avrjinah: one who is sinless. The éruti says: mndvirato dus-
caritdt nasanto nasamdhitah, nasantemanaso vapi prajianenginam
apnuydt (Katha): “Not by him who has not desisted from evil con-
duct, who does not possess $ama, ete,, who is not collected, who does
not have a mind at peace with itself can this be attained merely by
prajiia alone.”

The reason for saying that one should be an avrjinah sinless, is
given by the next quality akdmahatzh: one who is not subjected to
kama, the promptings of desire for external objects. One who is
foiled by kama (desire) is kamahatah, one to whom his real nature
does not shine. One not so foiled is akdmahatah He who has no idea
of bliss of self-realisation is drawn to external pleasures and may
sometimes even commit sin in the process of getting them. The
brahmaviduttama, the eminent knower of Brahman on the other
hand has direct enjoyment of the bliss of self-realisation. In aceord-
ance with the Giti $loka: visayd vinivartante nirghirasya dehinah |
rasavarjam, raso’pyasye param drstvd@ nivartate ;| “Sense-objects
withdraw from an abstemious person. But the taste for them may re-
main. Even this is annulled when the Supreme Brahman is seen (rea-
lised).” " Seo, such a person has no worldly desires and he is said to
be akimehatah, ie., one who is not hatah (struck) by kama and is
sinless. For kama alone is the inducement to sin. That is declared
by the Lord in reply to the query of Arjuna in the Gita in the fol-
lowing and other glokas: atha kena prayukto’yam pdptm carati
purusah i anicchannapi varsneya baladiva niyojitah |t “Compelled
by what, seion of the Vrsnis, does a man indulge in sin though un-
intentionally, as if constrained to do it by force?” To this the Lord
replies: kama esa krodha esa rejogunasamudbhavak 1  mahdiano
mahépipma viddhyenamiha vairipam 1) “It is desire, it is anger
born of rajoguna which is all-devouring and all-sinful. Know thou,
that is the foe here.”

brakmanyuparatah: One whose mind has found its rest in
Brahman. Hence, one is at peace like a fire without fuel. A fire
not fed by fuel is without flame. It is $anta, contained in jtself. So,
one who is withdrawn intoc Brahman is not attached to
any external activity and is established in the nirguna
Brahman. Hence he is spoken of as Santah ie. as one who is not
affected by kima etc.

¥.C,~-3
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§rotriyatva efc.: enumerated here are not alternative qualities.
For, not being versed in the Vedas, being sinful or being subject to
desire cannot pertain to the eminent knower of Brahman. Their
opposites are all essential qualities of a guru, and by their cumula-
tive existence, they remind one of his nature and are to be considered
as his essential qualities (svaripa-laksana).

35
SESRERNECEE G U T o BTIE U]
ahetukadaydsindhuh bandhurinamatam satam |

The guru is an ocean of spontaneous compassion that’
asks for no reason. He is a friend to the pure who make
obeisance to him.

ahetuka: that for which there is no reason.

The guru’s compassion is unmeotivated by anything else than the
urge to destroy the affliction of another. Others may strive to help
people out of their own mental distress to get rid of the sense of
pain that they themselves experience at the sight of other’s dis-
tress. To show that the guru’s compassion is not of this kind, Sri
Bhagavatpada uses the word ‘ahetuke’. By the eminence of his
Brahmajfiana, no pain can touch him whether it emanates from others
or from himself. His only desire is that men should cross the ocean
of sarnsara. The desire arises in him when he comes out of his
samadhi to world-consciousness. -

bondhuh: means one who destroys afflictions of the mind.
(bandhuly duhkhaharakah.)

Whose bandhu is the guru? anramatim: of those who make obei-
sance to him. é&namatdm satdm means the good who are endowed
with humility. By this it is indicated that upade$a is given only
after carefully examining the gqualification of the pupil. For, it is
said: ndsiyakdyanrjave dathaya: “Not for the jealous, not for the
crooked, not for the roguish (should this knowledge be communi-
cated); idamasisydya no deyam: “This is not to be imparted to one
who is not a fit disciple’. In the Gits it is said: idem te nitapas-
kaye ndbhaktiya kaddcana, na cdsusrisave vdcyam na ca mim yo'-
bhyastyati: ‘“‘This {which has been taught to thee) is never to be
taught to one who is devoid of austerities or to one who has no devo-
tion, or to one who does not do service or to one who speaks ill of Me.”
idem means upasadanem or samipagamanam: going near.
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Sri Bhagtvatpada goes on to mention with great tenderness what
a pupil should do after approaching a guru.

AMTLER & WIAT T AT |
TAH AEANTT JICTRIASTATTA: 11 3% 1

tamaridhya gurum bhaktyd prahvak prasrayasevanaih |
prasannam tam anupripye prechet jhatavyamdtmanah

Worshipping that guru with devotion and approaching
him, when he is pleased, with speech and action betokening
humility, he should beseech him to tell him what has to be
learnt. '

Bhakti is attachment to those who deserve to be worshipped.
It is a mental quality. Prostration of the body and the joining of
palms are expressive of this bhakti. prasraya is speaking with
humility. sevene is prostrating in such a manner that all eight parts
of the body touch the ground (sastanga-namaskara). It also in-
cludes touching the guru’s feet, and executing his behests, The guru
is served by these ways. He is pleased by this straightforward
service,

tamanuprapya: going near him so that he is in front of the
Sigya; standing in his presence in the prescribed manner waiting for
the appropriate time.

prechet jratavyemdtmanah: What is required to be learnt and
‘desired to be learnt in the matter of the essential character of the
self should be gueried about,

By the expressions bhaktyd, prahvah, prasrayasevanaih, purity
of mind, speech and action in the worshipper are indicated. That
is, he should have trikarana-suddhi.

37

To those who yearn for spiritual knowledge, in the following
slokas 37 to 42 Sr1 Bhagavatpada is pleased to explain with tender-
ness the manner of worshipping the guru by appropriate words
issuing out of true devotion.

TaTfRwRed AaemaE
Freoafarat afvd warest

ARG H ALY
sveatskrmresTgafRgsat n e 1
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svaminrnamaste natelokabandho
kirunyasindho patitam bhavabdhaou

mamuddharétmiyakatiksadrstyd
rivyatikdrunyasudhabhivrstyd 1

My master! I bow to you. ¥You are friend to those
who make obeisanes to you. You are the ocean of compas-
sion. I have fallen inte the sea of saxhsér'a‘. Bathe me in
the nectar of your straight and compassionate look and save
me from the deeps of this ocean.

natelokabandhu means the annihilator of the afflictions of those
who bow to him. As you are the dispeller of the sorrow of those
who seek refuge in you, I bow to you seeking relief from sorrow.
By apostrophising him as ocean of compassion (karunyasindhu), the
reason which impels the Sisya to seek refuge in him is indicated.
This has been explained already with reference to the expression
ahetukadayisindhu.

By the expression patitam bhavdbdhau the disya submits to the
guru the nature of the sorrow by which he is afflicted. The mean-
ing is: I who have sunk into the sarhsara-samudra which is filled
with the malefics of birth, old age, disease and death,

mam uddhara: rescue me. The $isya prays for release from all
this. Make me free from the bonds of birth etc.

He seeks the means of such liberation by saying dtmayakatdk-
sadrstyd: by your compassionate look, ie., with a mere glance of
your eyes. By the faect of your having realised Brahman, you are
absolutely free from all impurities. Your glance so full of compas-
sion is both pure and purifying. Released by it from all sins, I shall
cross the ocean of sarhs3ra. It is said: yasydnubhavaperyenti bud-
dhih sattve pravartate) taddrgtigocardssarve mucyante sarvakilbi-
sath ;1 “All persons on whom falls the glance of those whose buddhi
is directed to the Reality till it becomes a fact of realisation, are saved
from every kind of sin.”’ By this the form of humility alse has been
shown that the Sisya should not stand face to face before the guru.
Even by a glance there will arise complete beholding by the guru.
Hence the sisya is said to make the reqguest for such a glance. The
idea is: I shall become free from affliction completely purified when
the grace of one who is immersed in the bliss of the ever-pure Brah-
man falls on me emanating in full from his side.-long glance. Or,
atmuyakatiksadrstya may mean: by your gracious look directly fall-



VIVEKACUDAMANI 53

ing on me [This is stated as an alternative to ‘your lookin‘g on me
through your side-long glance’].

rjvyd: by what is by nature straight. As a person who has
fallen into deep waters comes up catching hold of a straight rope or
a stick, so too I shall come out of the ocean of sarhsira clasping the
rope continuously by my hands. Even as the rays of light issuing
from the sun or from a lamp gather together in the form of a rope,
s0 too the rays of light coming out of the eye which is effulgent
save a person as they emanate from the mind of a Brahmanistha.

atikdrunyasudhabhivrstya. by showering on me the nectar of
your supreme ccmpassion. atyantem kdrunyem atikdrunyom: ut-
most compassion. tadeva sudhéd: that itself is sudhd (nectar). It is
called sudha as it removes all afflictions. sudhd nima amrtem:
sudha means amrtam, nectar. tasydh sudhdydih abhito vrsith yasyam
drstyamsa atikarunyasudhabhivrstih: That glance by which there is
all-round downpour of the nectar of infinite compassion is atikdrun-
yasudhabhivrstih. taya by it: atikarunyasudhabhivrsiyd. It is well-
known that, by the showering of nectar on him, a person becomes
free from the ills of old age, death ete. In the Ramiyana too, we
read that the vanaras who were slain in battle were restored to life
by Indra showering amrta on them. When that amrta itself is of
that nature, the implication is that the glance pouring forth out of
the amrta of compassion of a Brahmanistha will bestow measureless
freedom from old age and death.

38

In the next sloka, the $isya submits to the guru his tivramumuk-
sutva, intense longing for liberation impatient of any delay in his
redemption.

gateaare i Sugam gegeTadn
Wa s afvaify wcaﬁ TCOTR7 AIE 7 AW 1 3¢ 1
durvarasamsaradavagmtaptam
dedhiiyamanaem duradrstavdataih |
bhitam prapannam paripihi mrtyoh
serenyamanyem yadaham na jane )|

I am scorched by the inextinguishable forest-fire of sam-
sira. I am deeply afflicted (shaken) by the winds of mis-
fortune. I am overcome by intense fear. I fall at your
feet. Save me from death. I have none else in whom I
can seek refuge.
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Samsara itself is a forest-fire as it spreads in all directions and
scorches. It is inextinguishable except by the jhana springing from
the guru’s upadesa. When the forest-fire is aided by the wind, the
flames spread out and scorch in all directions. The winds here are
said to be duradrstavataih, i.e., winds of misfortune: sins. They are
unfavourable winds. dodhiyaemanam: trembling greatly again and
again. If the wind is favourable, it carries the person away from
the flames. If it is unfavourable, either it carries him into the fire
or blows the fire on him. It is with the idea that the man suffering
from the heat of the forest-fire will be rescued from it by the down-
pour of the nectar that reference is made in the previous $loka to the
shower of the amrta of guru's compassion by the expression atikg-
rupyasudhibhivrstyd making it an adjective of drstya and the whole
being taken as a bahuvrihi-compound. Instead, it may also be
taken as a tatpurusa-compound. drstyd: by your glance, atikdrunya-
sudhabhivrstya : by the downpour of infinite compassion through it.
The purport of the Sisya’s appeal is: “If 1 obtain atmajfiana by
your grace, death in the form of the exit of the vital airs from mv
body will not happen to me”. The $ruti also says: ne tasya prin’
uthrémanti otraive semevaniyante (Brh.): His (atmajfanin's’
pranas do not go away; they get stilled (acquire laya) here itself.
(That is, the man does not die as ordinary people do by their vital
airs going out of the body at death.) As whatever is dead must
be born again (dhruvem janma mrtasye ca), and as the 3tma
jiidnin does not die in the usual sense of the word, it is clear that
in the absence of death (by the ordinary way), there will be no
birth again. And so, the Sisya prays: ‘By your grace 1 shall be
rescued from the succession of birth and death which is sarhsara’,

By saying ‘I know none else in whem to seek refuge’, the Sisya
submits to the guru that he is without any such other refuge. ‘Apart
from you, I know none else who can protect me. 1 have no other
refuge; so I must not be treated with indifference.’

39, 40

By the following two $lokas, it is shown that the compassion
of the guru towards the &isya is absolutely unmotivated.

vt wgrat fraata o) aomaestgd =
droriwead awaisd sATRgAFIETT w103 o
G TAWIARIA YT FeAXARTITIETIN HERAAT |
guign exaassdaanifnaamaty fafa fas nve n
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dantd mahdnto nivasanti santo vasantavallokahitam carantah |

tirnassvayanm bhimebhavirpavan jonan ehetunanymanepi
tarayantah ||

ayam svabhdvassvata eva yatperasramipanodapravanam
mahatmanam i

sudhamsuresa svayamarkakarkasaprabhabhitaptim
avati ksitim kila g

There exist great and good persons who, like the spring
seascn, are ever given to doing good to the world. Having
themselves crossed the ocean of samsara; they help others to
do so for no reason of their own.

 The assuaging of the ills of others is natural to the
great. Does not the moon cool the surface of the earth
scorched by the rays of the sun?

vasantavat lokahitem carantah: given to doing good to people
‘like the spring season. Among the six seasons of the year, in the
varsartu men are afflicted by heavy rain. In the grigmartu there is
severe heat. The beginning of the saradrtu is pleasant, but not the
entire two months; for, towards the end of the kartika month, it
is said that Death stalks the land. The hemanta and Sidirartus are
very eold. But the vasantartu which is marked by an abundance
of fragrant flowers fills the entire world with joy. During this
season, there is no trouble by rain, heat, cold or disease. As this
" rtu gives joy alone; so too do the $antapurusas, those of unagitated
mind, give peace and happiness to all people.

$antah : nirvikira-manaskdh : those whose minds are not subject
to the sway of kama etc. That is why they are said to be great:
mehintak.

santah® According to the éruti: brahmavit brahmuaive bhavati
{Prusna): ‘The knower of Brahman becomes Brahman’, they live
in continuous consciousness of the infinite Brahman. Hence they
live with an experience of non-difference from Brahman. That is
why they are said to be suntah: those who have realised the
sadvastu. '

bhimabhavirnavam: The ocean of sarhséra is frightful. tirpdh:
Those who have crossed the ccean of sarhsira, i.e., those unaffected
by samsara, asamsiringh.

ahetund : Such people have no desires for themselves; they
have nc wants. Hence, whatever they do is not for any personal

-



56 VIVEKACUDAMANI

gain. Without any motive, they lift up people who are immersed
in the ocean of sarhsira. It may be asked: “How do they save
others without a motive? For, there can be no action which is
unmotivated.” It is replied: This is natural to them. No reascn
can be sought for what is natural. Ome cannot ask why sugar is
sweet. Sweetness is natural to sugar. pareSramipenocda-pravanam:
should strictly be pravagyam indicating abstract quality of removal.
But the expression in the $Sloka is used in the sense of bhdvapra-
dhano nirdedah : the concrete act for the abstract quality. pravanam,
that is nivaranam (removal) is used in the sense of pravanabhavah
or pravanati or being wholly characterised by it. Removing the
afflictions of others is natural to them. It does not require an
external stimulus. The moon is given as an example. By its
ambrosial rays, the moon cools the earth that hes been scorched by
the flaming rays of the sun without being told to do so, by any other.

kila: signifies what is well-known

41

Thus, in the next sioka, the Sisya prays with confidence to the
eminent guru for liberation from his bonds seeing that the guru sits
facing him and purifies him by his (guruw’s) gracious glance telling
himself that the $igya deserves in every way to be protected by
reason of his humble deportment, his accordant speech and by his
devotion signified by them, and that he has no other refuge

FRIE-Taaia-sfed: o qun: faa:

oo

TRFTAEEL TSR qfaga. AT €99 )
Tt WRATAITREATATENA TR
U OVEd WASIRTURETOT: QIETEaT: TEEAT 1 ¥g 1

brahmananda-rasanubhiti-kaliteih pitaih .su.éitaib sitaih
yusmadvakkalasojjhitaih $rutisukhaith vakyamrtaih secaya |

santeptam bhavetipaddvadahanajvalabhirenam prabho
dhanydste bhavadikganaksanagateh patrikrtih svikrtah j

QO Lord! I am tormented by worldly woes as by the
tongues of a forest-fire. Your speech sweetened by the
ambrosial bliss of Brahman is immensely cooling. It issues
out from your lips as from the mouth of a pitcher. It is
delightful to the ear. Sprinkle your cool words on my head,
Blessed are those on whom falls your passing glance accept-
ing them as your own.
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prabho: sarvasakta, all powerful One! Those persons who by
the contact of your caksurindriya, by your gracious look, by the
conferment of your katiksa even for a moment, are annexed to
yourself are fortunate indeed. Hence, 1 too, having received the
benefit of your glance, have become pure and saved from the dark-
ness of ignorance. The Sisya speaks thus to secure the quick sub-
sidence of the heat of sarhsara.

The suffix gateh in ksanagateh is to be understood in two senses.
gati may mean prapti: attaining, or samyoga: connection., Both
are appropriate here: either getting your compassionate look or
being connected with it, that is, connected with your glance even for
a moment. '

patrikrtdh :  &spadibhiitah : those on whom the saving glance
may fall. '

svikrtdh:  atmiyatvena krtah: taken as own Kith and Kin.
Such persons are fortunate: krtarthah. Hence I too freed from the
darkness of ignorance by your saving glance am fortunate. He
indicates thus: ‘very quickly T wish to be rescued from the fires
of sarhsara’,

$reyasi kena trpyate? “In the matter of spiritual ‘wealth, by
what will one be contented?” So, in addition to the extinguishing
of the sarhsara-fires, the $isya asks for the rain of supreme knowledge
which will dower him with the enjoyment of Brahmananda. That
alone will remove all stains from his mind. The Gita says: na hi jha-
nena sadrsam pavitramiha vidyate: “There is nothing here so puri-
fying as jiana.” As the words embody such jiana. the words which
are of the form of instruction in jiana which destroy all sins them-
selves are said to be purifying.

susttaih : by the very cool waters which quench the fires, or
tapas—ddhydtmika, ddhidaivika and adhibhautika—torments which
are to be traced to the mind, gods and to the body or fate or natural
causes.

sitath : nirmalail: pure as they lead to the sattvamarga with-
drawing the mind from the rajo-marga and tamo-marga.

Yyusmadvdkkaladojjhitaik : emanating from the internal indriya
of your speech, or from your mouth.

brahmérandarasénubhitikalitaih: characterised by the ex
perience of the ambrosia of the experience of Brahman: This is the
reason for saying that they are patah, pure.
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$rutisukhaih : which give delight to the ear. Being pure, being
cool, being of the nature of sattva-guna, issuing out of the jar of
the mouth, being ambrosial are all spoken of as features of the guru’s
words. When the words themselves delight the ear when they are
heard, how much more delightful will they be when their meaning
is understood!

42

The nature of the fear that has overtaken the pupil referred
to earlier is explained in the next sloka for the speedy bestowal of
the guru’s grace on him.

4 a3d watergwe ® av afad wantsEgg: |
w1k 7 Frfagransa #f a9 darg:awfameTs 0¥y o
katham tareyam bhovasindhumetan
ka va gatirme katamo’styupayah |
jane na kificit krpayi’va mam prabho
sammsgraduhkhaksatimatanusva |y

How shall I cross this ocean of samsara? What is to
be my fate? What are the means? I know nothing. O!
great Ome! Save me by your grace. Vouchsafe to me the
liquidation of the sorrow of samsara.

How shall I cross this ocean of sarhsira beset with diverse
insurmountable afflictions? If it is to be like this for ever, what is .
to be my fate? What is it then that is to be attained by me? The
idea is: If I am not saved from this, I shall be subject to endless
misery. Therefore, for crossing this ocean of samsira, what are
the means to be adopted?” I do not know anything myself. "I am
terribly afraid. Pray, save me. Completely uproot the grief of
sarnsara that afflicts me.- Thus saying ‘sawmsaradubkhaksatimdita-
nusva,’ the $isya clearly prays for protection.

43, 44

Now is explained in the next {wo $lokas what the guru should
do when he is appreached thus.

AT AT TRONE €& FHCTARASATAAT |

faQten FrevazatFgszaT IYPIWTT FFPAT AERRT 1 ¥3 0
fagm ® aeat sqafadiad qaud o autFastt §
sarafadra nAThaara acaaRd FIAT FATR 1 e 1
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tathd vadantam serandgatam svam
sarhsaredavanalatipataptam
nirtksye karunyarasardradrstya
daedyad abhitim sehas@ mahdtma n
vidvin se tasmd upasattimiyuge |
mumuksave sadhy yathoktakarine 1
prasintacittdye Somanvitiya
tattvopadesam krpayaive kurydt |
Seeing the pupil, scorched by the forest-fire of sarhsira
and beseeching the guru to give him refuge, looking at him
with eyes of compassion, the great One should quickly assure
him of succour.

He should mercifully initiate into Truth the sisya who
approaches him in a proper manner, who longs for release,
who duly practises the prescribed austerities, whose mind is
peaceful and who has acquired the qualities of sama ete.

tathii vadantam : him who speaks thus: Because it is possible

tc know the mind of an adhikarin by his speech, it is implied that

a guru should give the assurance of freedom from fear only after
he makes sure that the Sisya is a proper adhikarin.

samsaraddvanala-tapataptam: who is scorched by the forest-
fire of samsara.

evam Saranigitam: one who has approached him in the belief
that the guru will protect.

kdrunya-rasardre-drstyd niriksyae @ seeing him with tender eves
of merey.

. mehdtmd: a person of uncrocked buddhi, one who is broad-
minded—not meanminded: that is, the guru,

saehasd abhitim dadyat: Immediately promise of succour should
be vouchsafed. By this is implied that the fear of frightened ones
should be immediately dispelled. For, it is only those whose fear
has been removed by the gift of abhaya that can receive the upadess
of the guru with a calm, collected mind.

sahasd :  immediately, without a moment’s delay. It is implied
that the man in fear should not be left in that state for long.

The abhayadéna should first be given to the frightened person,
and then only should upadesa be made. By the expressions vidvan
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ete., it is conveyed that after freedom from fear for one subject to
it has been vouchsafed, next upadeda should be given consistent
with qualification to receive it.

vidodn @  the eminent knower of Brahman: the preceptor.
upasattimiyuse : who has approached the guru in due form.
mumuksave: to him who longs for release.

sddhu yathoktakarine : to him who observes‘ the prescribed
austerities. By this is conveyed that jisya should be a §ista, one
qualified to be instructed. For, it is said: ndvirato dudcaritat
nasanto nasamahitah ndsdntamdnaso vapi prajidnenginamipnuygt
{Kathe): “Not by mere prajfia intelligence, can this be obtained
by one who does not desist from bad conduct, who is not good, who
has not controlled the mind.” The idea is that the guru should
make sure that the sisya has learnt the srutis (that he is a §rotriya),
that he is free from sin, that he has no desires except the desire for
moksa,

prasantacittiye : to him who has ﬁrmly set his mind on his goal
detaching himself from all objects of sense-pleasure from the body
to the (lower) Brahman.

samanvitgya: to him who has controlled his external senses.
By this is stated the quality of being an adhikirin, possessing the
six virtues beginning with sama. :

tesmai:  to him who has this assemblage of virtues, namely
vairagya ete.

Te such a person only who has no earthly desire, and who has
all these qualities, tattvopadesa should be made out of compassion,
out of desire to remove his duhkha. Fcr one who has achieved this
desire, there is no other desire. In tattvopadesam krpaYyaiva kur-
Yét, eve may go with tattvopadedoam or with krpaydé. When the
adhikérin appears before a guru, the latter should not be indifferent.
For, if the instruction of Brahmavidya is given to a fit and proper
person, it makes for general welfare. When the apt Sisya is taught
thus, he in turn teaches to a proper adhikirin and so on continuously
a succession of gurus and Sisyas dedicated to Brahmavidya which
annuls the avidya which is the cause of all misery is ensured. In
addition, the upadesa brings about the liberation of one’s own &isya.
The catechetical form of the treatise is intended to facilitate the
easy comprehension of the truth. That is why the $rutis adopt the
anecdotal form in several places. By that it is easy for us to
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understand the qualities of the guru, of the éisya and what has to
be asked etc.

45

The compassionate guru, wishing to quickly dispel the fear of
the sisya who exclaims: “How shall I cross this ocean?”, says:

ur ez fageaq aweqny: @afaraleATaseaqnd: |
B4 amar gagisty qk awE ma ad ffreda oovy o

ma bhaiste vidvamstave nastyapiyah
samsdrasindhostarane’styupdyah |

yenaive ydta yatayo’sya pirarh
tameva mdrgem tave nirdifdmi 1

Fear not, O! learned One! There is no danger to you.
There is a means to cross the ocean of samsdra. I shall
show to you the way by which those who have striven in
the past have reached the other shore,

By saying ‘vidvan, do not fear’, freedom from fear has been
vouchsafed immediately. By calling him ‘vidvan’, learned one,
the guru means that, having acquired viveka etc., he has learnt that
sorrow cannot be surmounted without the grace of the guru.
Therefore, it is indicated that having taken refuge in him, the Sisya
will learn what is to be learnt. ‘For you, who have done thus there
is no danger.” For the Gita says: na hi kalyanakrt kadcit durgatim
tita gacchati— For, dear one, none who does good verily comes by
an evil fate.”” Therefore, do not be afraid saying: ‘How shall I cross
this ocean? What is to be my fate,’ etc. Having thus comforted and
assured him that he need not fear, that there is no adverse fate for
the one who does good, the guru in answer to the $isya’s query: what
is the means?, says that there is a means to cross the ocean of sam-
sira. To create confidence in the mind of Sisya, he conveys the
means supported by what will produce belief. He says: I shall
teach you that way itself by which those who have striven before,
namely the samnyasins, have reached the other shore.

yatayak : prdyatnaéil&h: those who are given to effort;
sarnnyasins.
46

To bring cbout intense eagerness in listening to that method,
the guru speaks of it again in general terms.
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JRYAET WEW HIEE SERAATE:
&7 dwat wawwYia qraAezaTcEaty | xa n

astyupayo mahdn kascit samsarabhayandasanah |
tena tirtvd bhavdmbhodhim paramanandamapsyasi 1

There is a great means which will destroy the dread
of sarhsdra. You can secure supreme bliss by crossing that
ocean by it. .

“There is a means which will destroy the dread of sarnsira. It
is mahan great, for it has to be adopted with much exertion,
Crossing the ocean of samsara, which is otherwise difficult to cross,
by the means which I shall teach you, destroying ajiana which' is
its cause, you will secure endless permanent joy.” The idea is that
the Sisya desires only the cessation of his sorrow; by the means
that the guru will teach him, every kind of his grief will be anni-
hilated and he will obtain eternal and peerless bliss. It will secure
hot merely negation of the sorrow of samnsara, but will endow him
with positive bliss. Being told this, the sigya feels immensely
assured.

47
That means is taught in greater detail.
agraa faaRe aTad ARYEad |

AT aaTeg A mruﬂ ¥

vedéntadrthavicirena jiyate jhanamuttamam i
tenatyentikasamhsaraduhkhandse bhavatyenu i

The supreme wisdom arises from inguiry into the
meaning of the Vedarnta texts. Following it arises the
compleie destruction of the serrow of samsara.

vedantdh : the Upanisads which are at the end of the Vedas;
their meanings Vedantarthak.

vicdra: of the Vedatarthas; vicirena, nirpeyanukila-minasa-
vyapirenw: by the mental process conducive to determination. The
Supreme Reality is eternal purity, intelligence and freedom. It is
free of all differences of like kind, of different kind and of internal
differences. It is understood from the Vedanta texts by the six
criteria for determining the meaning like upakrame and upasarhhérs
—the way in which the work begins and the way in which it ends.®

20 The other criteria are; abhydsa, repetition; apirvatd, novelty of conclusion;
phala, fruit; arthépetii, implication and upapetti, being in accord with reason,
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By such means, supreme knowledge free of all defects like doubt ete.
arises. By its determination sarhsaraduhkha is annihilated for ever.
His Holiness says that dtyantika-samsiraduhkhanasa, i.e., the com-
plete liquidation of the sorrow of samsara arises, i.e., when this
samsaraduhkha is once destroyed, there is no possibility of any other
duhkha following it.

anu : after its determination.

48

Now Sri Bhagavatpada enumerates the essential means for
arriving at that kind of determination.

sETWirAEAWATT qAEt: Figqa Al awrsant:
at &1 gasaq fassianen Metstamslcamggaaag nve n

éraddh&bhaktidhy&myog&n mumuksch
mukterhetin vakti saksat $rutergih

yo va etegreva tisthatyamusya
mokgo'vidyakalpitad dehabandhat 1

The words of the sruti declare that s$raddhd (faith),
bhakti (devotion), dhyine (meditation) and yoga (mind-
control) are the direct means to liberation. To him who
practises them, release is secured from the bondage of the
body caused by. ajfiana.

$raddhd : faith is unquestioning acceptance of the words of
the guru and the texts of the Upanisads. This is indicated by the
words sistrasya guruvdkyasye etc. in the definition of sraddha in
§l. 26. bhakti: devotion is continuous contemplation of one’s own
real nature or nididhyasanam. dhydnom: The Yoga Sitra says:
tatra pratyayoikatinatd dhydnam: flowing or uninterrupted contem-
plation. As explained earlier, it is firm establishment of the mind
always on the pure Brahman. The Yoga Sdatre defines yoga as
control of the actiyities of the mind. Sraddhi is the basic condition
for all these. Among bhakti, dhyana and yoga, the earlier is the
cause of the later. When the activities of the mind are controlled
semidhana (concentration) arises. Upon that, and following the
upadesa of seriptures and of the guru, nididhyasana in the form of
contemplation of one’s own nature takes place.

Or, the root dhyai is used in the sense of contemplation or cintd.
Dhyidnam will then mean reflection by the mind with cogent reasons.
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So, by the word dhyiana is signified realisation by continuous
reflection. Or, it may mean dhyina on the Sagupabrahman which
wards off all hindrances to getting jfina. In either case, there is
the ground of yoga of the form of control of the mental activities,

Or, yoga may be understocd in the sense of what unites, or
makes for union by realisation of the &tman. The expression
bhaktidhydnayogan in the Sloka may be taken to mean : bhaktis-
casau Yogesca, and dhydnam ofsau yogasce, i.e., 'bhaktiyoga and
dhyanayoga, :

mukteh: for the annulment of bondage.

vakti saksat Srutergih?® The Kaivalyopanisad says: sraddhi-
bhaktidhydnayogad avehi: “Know by éraddhs, bhakti, dhyana and
yoga.”

Or, it may mean that these are direct means to jfiaina which is
the cause of liberation. :

tisthatyamusya : That person who stands established in
§raddh3, bhakti and dhyana yogas, i.e., who is s$raddhaluh, bhakti-
man, dhyatd and yogl. By the word amusya is indicated that such
an adhikarin is extremely rare.

To such a person surely arises release from the bondage of the
body wrought by avidya whose source is ajfiana.

va in yo vd etesveva in the last line of the $loka (split into yo
vaei-etegveva, ete.,) is intended to draw attention. It has also to be
understood at the end of the Sloka as conveying emphasis. sah is
to be added at the end. etesveva: in these only. The idea is that
these are the only means, none else.

49

Now the guru briefly instructs the $isya with reasons about the
cause of sarinsdra where it resides and the means of its removal.
AT VTRACHTHATAL PATeRaaead gy wata: o
afaan feaataalg: swmed Tadameq u s |
ajnanayogat paramdatmanastava
hyanatmabandhastata eva samsrtih |
tayorvivekoditabodhavanhih
ajfidgnakdryam pradahet samillam ) _
2t Srutis are said to be of two kinds: saksét-frutis and gnumita-irutis, The

former are iruti texts found in the extant Upanisads; the latter are not so
traceable, but inferred to pertain to an Upanigad.
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For you who are the Paramatman in reality, association
with ajhana produces bondage with the anatman whence
arises samsara. The fire of knowledge of their distinctness

will completely burn away the effect of the ajiana with its
roots.

You are the Paramatman in reality. By connection with the
beginningless avidya, endtmabandheh: bondage by the non-atman;
you identify your atman with your gross, subtle and causal bodies.
From that arises samsara which is of the form of superimposition
of qualities e¢f sukha, duhkha etc., on the atman. The fire of the
knowledge of their separateness burns away the roots of bonds of
the body produced by ajfidna and the resulting sassra with its
birth, old age and death, and destroys it completely.

Thus, it is clear that the bondage with thie anitman is the cause of
sarhsara; the cause of that bondage is your association with ajfiana.
The means to getting rid of it is the knowledge of the Paramatman.
That is effected by discrimination between the atman and the anat-
man. This in brief is the upadesa. By this is shown that jfiina
which springs from Vedantavicira is the instrument to destroy the
sorrows of sarhsira. It means that bondage arises from ajfigna and
can be destroyed only by jiiana, not by any other means.

50

Thus desiring to be fully immersed in the ambrosial waters of
the pure speech coming out. from the jar of his guru's mouth, the
Sisya enjoying these waters, questions his guru with due humility
to get rid of every doubt in his mind.
farse gar

Faqr waat eafRaT et fead qarn

‘Hgﬁ‘(ﬂé SEAT FATG: €0 HIHHEIT 11 4o N

Sisye uvaca:
krpayd ériyatém svémin prasno’yam kriyate mayd
yaduttarameham Srutva krtdrtheh syam bhavanmukhdt |

The sisya said

My master, condescend to listen. I wish to submit a
question by getting a reply to which from your lips T shall
feel gratified.

By this is conveyed the duty of a $isya that he should not put
a question to a guru without humbly drawing his attention first. By
Ve—8
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invoking the guru's condescension {(krpayé $riyatam) first and then
putting the question to him, the guru’s compassion and gentleness
are ensured and the earnest desire of the §isya for quickly attaining
knowledge is also indicated. The insistence on ‘from your lips’
shows that the fisya has no other person to go to.

i) |

w1 AR T FIAQ IO
w4 afassrsen v fawia
FSHTAATAY, qTH: & HEHT
Aaad®: FARTLRAH 1149 |

ko ndma bandhah kathamesa dgatah
katham pratistha'sya kathash vimoksak |

ko'savanatma, paraomah ke dtmd
tayorvivekah katham eteducyatam i

The sisya asks:

What is bondage? How did it arise? How does it
continue to exist? How is one to get rid of it? What is this
anatmi? Who is the Paramitma? How is one to distin-
guish between the two? Pray, vouchsafe all this to me.

First the §isya questions on the nature of bondage, because if
that is known, release from it by appropriate means will be easy. -
By asking how it arese, he asks about the cause of that bondage.
He further asks how it continues to exist for a long time. pratigtha:
existence since a long time. katham : wherefore? by what reason?
vimoksah : cessation. The guru referred in the previcus sloka to
paramédtmanaeh tava and anatmebondha : you who are the Paramit-
man and bondage by the non-dtman. So the Sigya asks: What is
this anatman and what is the Paramatman? Because it was said
in $loka 48, tayorvivekodita ‘arising by discrimination between
them.” He asks how does knowledge of the distinction between the
two arise? He implores that instruction about all this may be kindly
imparted to him at length.

From the brief statement of the guru, the Sisya has a vague
idea that he is really the Paramatman and that his association with
the andtman is due to ajfiana. He has also some idea of how it arose.
Aprat from the little knowledge that he has acquired by hearing
the words that the fire of discrimination will burn away the effects
of ajfiana completely, he has not obtained full knowledge free from
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doubt. The indication of these questions is that this helpless person
must be helped to obtain such perfect knowledge which will help
him to realise his purpose.

52

By this series of questions, and by his earlier knowledge that
the $igya is pure in mind, speech and action and so is fully quali-
fied for Brahmajnana, to lead him quickly to Brahmavicara, the guru
praises him in the words of this $loka. The idea is that thus praised
by a pre-eminent Brahmavit, abandoning all the anxieties of his

heart, inquiring inte Brahman with concentration, he should become
one who has realised his purpose.

ATTERATT | _
Srigururuvica: The beneficent guru said.

Sri guru means a guru who is endowed with $ri. 'The sruti
says: Rk, Saman and Yajus are the $ri, nectar for the good which
make for prosperity: rcassaméani yejimsi sa hi $rir qmrtd satdm
(Taitt. Samhitd). If the mere sound-symbols of these Vedas are of
the form of nectar of prosperity, what needs to be said in the matter
of being endowed with $ri in respect of the guru who has learnt the
entire Vedanta passages and realised their meanings? It means
that he is endowed with the Justre of Brahman which is the cause
of the lustre of the sun and other resplendent objects. The guru,
who is thus able to dispel by his light of knowledge the darkness

. of ignorance in the mind of his $isya, proceeds to answer his §isya’s
question.

First he praises him for the unfoldment of his mind :

weatshy gagealsta mfam & g3 e
gataarransar  sgitafagfasefa uwz 1

dhanyo’si krtakrtyo’si pavitam te kulam tvaya
yadavidyabandhamuktya brahmibhavitumicchasi ||

Blessed are you. You have done all your duties. Your
family has been sanctified by you as you wish to attain
Brahmanhood by cutting asunder the bonds of avidya.

dhanyah: one who deserved dhona. It does not indicate the
class (jati) of dhane or dhanatvam. What is dear to a person is
called the dhana of that person (that is, a thing becomes dhana
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to a person only if he considers it valuable and so desirable). Ordi.
nary people look on this and that as dhana. But for the wise
vairdgya indicated by non-possession is the true dhana: na khalu
dhanatvam jatih; yasya yadistam tadeva tasya dhanam | totitedive
pamarandm akifcanyam dhanam vidusam () (§r1 Nilakanthe
Dikgita). The idea is: ‘You share in the riches of vairagya etc.,
equated by the wise with dhana’. The reason for calling the &isya
‘dhanyah’ (here being endcwed with vairagya) is given next.
krtakrtyo’si: your mind has been purified by the performance of
duties prescribed in the £astras. In its absence, detachment
vairagya from sarhsira will net arise. You are a mumuksu who
has obtained tivra vairagya, uncompromising detachment by purify-
ing your mind by duly performing the observances pertaining to
your varna and asrama prescribed in the $4astras.

By being thus, your family and your lineage—everything has
been sanctified. For, it has been said: kulam pavitram janani
krtartha visvombhara punyavati ca tena | apdraseccitsukhasigare’s-
min linam pare brahmani yasya cetak 11 “The lineage is purified,
the mother has attained her purpose, the world has become meri-
torious by him whose mind is ever immersed in the deep ocean of
saccidinanda Brahman,” and, sndtam tena samastatirthasalile sarvapi
dattdvani yajidnim ca sehasramistam akhild devdsca sampijitah |
samsardcea samuddhrtissvapitarastrailokyepijyo’pyasau, yasya
brahmavicirane ksanamapi sthairyam manah prapnuyat v “He
whose mind has been steadied even for a moment by Brahmavicara
has bathed in the waters of all holy rivers; he has gifted {i.e., has
obtained merit of the dana of! the entire world; he has performed
thousands of sacrifices; all his gods have been duly worshipped; his
ancestors have been lifted from the slough of samsaira; he himself
is deserving of worship by the three worlds.”

Though jfiana has not yet accrued to the &sisya, as he is a supe-
rior adhikarin he may be, considered as one who has attained jasna
immediately after listening to the words of the guru. Sri Bhagavat-
pada is quoted in Madhaviye Sarkara Vijaya as saying : “paripa-
kvamateh sakrt srutam jarayeddtmadhiyam S$rutervacah”: “In a
man of ripe nature, Sruti texts produce atmajndna even if they are
heard but once.” It will also be said infra ($loka 376) : “atyanta-
vairdgyavatah semadhik”: “Being firmly established in Brahman
accrues to one who has intense vairagya.” The idea is that quickly
getting a mind which is absorbed in Brahman, he will sanctify his
family and the world. It has been said: na visayabhogo bhiagyam
yogyam khalu yatra jantumdtramapi 1 brahmendrarudramrgyam
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bhagyam visayesu vairagyam ;; “Ordinary mortals consider it their
supreme fortune to enjoy the pleasures of sense-objects. That is not
true good fortune. It is vairagya from sense-objects which is
sought even by Brahma, Indra and Rudra.” Accordingly, as such
a $isya has acquired this vairagya and is meritorious, even now he
possesses the quality of sanctifying his lineage.

The reason for this is explained: “You desire to be of the
nature of Brahman by giving up the bonds beginning with aharhkira
and ending with the body resulting from avidya”. Hence, it is said
that closely following this strong detachment, intense yearning for
release will arise. Such. a one sanctifies his lineage and the world,
realising the supreme Brahman in this life itself. That is the idea.

It may be objécted that by the rule: abhiutatadbhiave covih”,
the “bhavitum’” in “brahmibhavitumicchasi” indicates that the re-
ference is to 2 future state of Brahmabhéva which does not pre-exist.
So Brahmabhava is in the future; it is to be produced. By the dictum
that whatever is produced is impermanent (yat janyam tedanityam),
the moksa that is of its form is also impermanent (anityam),

It is not so. Though it is Brahman that exists in the form of
the jiva and this Brahmabhava is ever-existent, yet this is not known
now. Hence the cvi-pratyaya is used in relation to getting to know
what is unknown. Until now he was Brahman without knowing it;
after attaining jhana he is consciously in the experience of Brah-
manhood. By this is dispelled the doubt that Brahmabhava is a
future state.

.

33

For bringing about release from the bonds of sarhsira for
every one, to confer his benediction on all men, the guru instructs
that such release can be secured only by cne's own individual effort.
In this is also implied that men should not be indifferent and waste
the opportunity of this life obtained by divine grace and should not
be subject to the sorrows coming one after the other.

Fomtaaraie: foaeata gama:

TEUMIAFAT  q TIEATEAT A YA 1143 1
reamocanakartdrah pitussanti sutadayah |
bandhamocanakartd tu svasmadanyo na kascana

There are sons and others to discharge the debts of the
father. But there js none other than oneself to free one
from the bondage of sarmsara.
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In the world, there are sons, grandsons and others who will free
a person from his debts. By begetting sons, by acting up to the
father's words, by bestowing wealth, they release the father from
$astraic or from worldly debts. But, another persen cannot release
one from sarhsiric bondage, i.e., the bondage that begins with the
ahamikara and includes the body. The superimposition that one has
made on the anidtman like the antahkarana etc.; has to be dispelled
only by the person who has made it. None else'can bring it about

54

The perceptual delusion that one is under has to be removed
only by one’s own right perception. When a father mistakes in
twilight a rope for a serpent, and gets frightened, if his son sees it
properly as a rope, his right perception cannot remove his father's
fright. Similarly, a bondage which one has got into has to be re-
moved only by oneself, not by another. This is clearly explained
by Sri Bhagavatpada giving a number of illustrations with the view
that, understanding this truth, men may quickly endeavour towards
their liberation,

REAHFAEAATE:  Franeafaads |

Harfagag& q famr v a Safag nye
mastakanyastabhdrddeh dubkham anyairnivaryate |
ksudhadikrtaduhkham tu vind svens na kenacit |

The pain caused by the heavy load laid on the head etc.,
can be removed by others ({aking the load off their heads).
But the pain of hunger ete., cannot be assuaged by anyone ex-
cept oneself

ddi here refers to other causes of pain like those produced by
chaining hands and feet.

anyairnivaryate: is removed by others, by taking the load off
from the head and putting it down etc., or by breaking the chains.

ksudhadi etc. The grief caused by hunger etc., is not relieved
by another than oneself. If a son eats food or drinks water, the
hunger or thirst of the father is not removed.

35
$ri Bhagavatpada gives another example:

geawtgadar o fHad a <o
wiratatgdetsen armrieasans 1Yy n
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pathyamausadhasevd ca kriyate yena rogind i
arogyasiddhirdrstd’sya nanyanusthitakarmand 1

A man regains his health by himself taking medicine
and observing diet. But any action done by another can-
not help him (to get rid of his disease).

To get rid of his disease, it is the sick man himself that must
take medicine and observe the diet. If another man does this, the
sick man's disease will not be cured. S$ri Bhagavatpada mentions
here both diet and medicine. It is implied that in the matter of
release from samsara, the former stands for the discipline of sadhana-
catustaya, and the lattér for listening to the words of $ruti and that
both these are means fo jh&na.

56

TEEasd TRTaTaAgeT @&da &g @ g afed
TrREaey faaeda aremraEassma e uge
vastusvaripam sphutabodhocaksusa
svenaiva vedyam na tu panditena )

candrasvaripam nijeceksusaive
jratavyamanyairavagamyate kim 1
The nature of an object should be apprehended by one-
self only through the eye of clear knowledge, but not from
another though- he may be a scholar. The nature of the
moon should be known by seeing it with one’s own eyes.
Is it known through others?

sphutak: undefiled by doubt ete; a knowledge that has risen
from hearing, meditation and firm reflection (sravana, manana and
nididhyasana) and which is free from every kind of imperfection.

pastusvarapam: the nature of the atman as it is, i.e., that it
is non-different from the Paramiatman.

svenaive vedyam: must become the object of one’s own com-
prehension: not to be learni by a scholar (pandita) who is other
than oneself. $uka and Vamadeva had direct realisation of Brah-
man and became liberated. But of what benefit was it to others?
§ri Bhagavatpada gives an apposite example. The nature of the
moon which removes heat and generates joy must be known through
one’s own eyes. Can it be known by others bereft of eyes? Or,
if it is seen by others who have eyes, can that remove the heat of
this person or give him joy? Like that here,
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Another can remove the well-known bonds, noose etc. of a per-
son, but not those which exist from time without beginning.

afeercrraaw ifemmery famitag o
wemRAiEATSSHE  weudtfandea nys

avidydkimakarmadipasebandham vimocitum  *
kassaknuydd vinatmanam kelpakotisatairapi

Even after the lapse of hundreds of crores of eras, who
except oneself can bring about release from the bonds of,
avidyi, kdma and karma?

avidyd-kamae-karmadi: Each preceding item is the cause of the
succeeding one. Due t¢ ajiina of one's real nature, desire for ex-
ternal objects first arises. That stimulates action. He who has rea-
lised the atman has no desire for anything. The sruti says: krtat-
manastvihaiva serve praviliyanti kimah (Mundaka): All desires
are extinguished (find their laya} in the realised persons. The Giti
says: raso'pyasye param drstvda nivertate: ‘““The desire of a_per-
son who has seen the Supreme turns back”. When there is no
kidma, whence can karma arise? gadyat kurute jantuh tattat
kimasya cestitam (Manu Smrti): “Whatever a creature does is the
product of kama". So too, without realisation of the atman, the.
bonds of nature arising from ajiana, desire, dharma, adharma can-
not be got rid of. Even in hundreds of crores of eons they.cannot
be removed without &tmajfidna. As stated in the previous $loka, a
person has to realise his &tman himself alone. If ajfidna is not re-
moved, kima and karma (its effects) cannot be removed. This is
the idea.

ddi, ete., includes birth, old age, death, joy, sorrow etc,

58

Now in accordance with the earlier $loka vadantu sastrani ....
and with the f$rutis: tameve viditvdtimrtyumeti nmanyah pantha
vidyate'yandya {Puruse Sikta): *“One conquers death by realising
That only; there is no other road to salvation”, and jrdnideva kai-
valyam: *“Final emancipation {perfect isolation from the anitman)
arises only from jpana”. in this work which is of a catechetical
form of discourse between the guru and the $isya, Sri Bhagavat-
pada negates the possibility of any means other than the knowledge
of the oneness of Brahman and the dtman for liberation.
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7 q17 7 @icaq sHom A1 7 fagar
AgreRwcaata Arafergealy araat wye v

na yogena na samkhyena karmand no ne vidyayd
brahmatmaikatvabodhena moksassiddhyati nanyathd (i

Not by yoga, not 'by samkhya, not by karma nor by upa-
sana is Miberation achieved. It is only by understanding of
the oneness of Brahman and the atman. Not otherwise.

moksa: being of the nature of Brahman is the mark of moksa.

brahmitmaikatvabodhal: the realisation of the oneness of, ie.,
non-difference between Brahman and the atman.

siddhyati: is revealed (i.e., a fact which was always there, but
remained concealed by ajiiana is now revealed).

nanyathd: not revealed by any other mode. That is made clear.

Moksa is not realised by the knowledge produced by yoga-
sastras. For, that is only dualistic knowledge. Moksa does not
arise merely by the control of the activities of the mind (The idea
is that according to the Yoga system there is plurality of jivas and
persisting duality of jiva and Brahman). The same is true of the
Sarmkhya system propounded by the sage Kapila. The Samkhya
system postulates plurality of jivas. Nor can it arise by the sacri-
ficial activities described in the early part of the Vedas. na vidyeyd:
Knowledge which relates to the several upasanas of the Saguna
Brahman prescribed in the Upanisads, even that will not lead to the
realisation of kaivalya. Knowledge derived from Yoga and Sarmkhya
Sastras relate only to a predicament of duality. In accordance with
the sruti: yadahyevaisa etasminnudaramantaram kurute, atha tasye
bhayawm bhavati (Taitt.): “To him who sees difference here, there
arises fear’”: they do not contribute to the production of fearless-
ness, because, fear arises only where there is another to be afraid
of. |Where there is no other, all being Brahman, there can be no
fear.| The Sruti again, says: nistyakrtah krtena, amrtatvasya
nésasti vittena (Brh.): “Moksa which is not a product (being ever-
existent) cannot be produced by action: there is no hope of immor-
tality by wealth”. From this it is seen that karma does nut have
the capacity to reveal the ever-existing state of moksa {which is
hidden by the upadhi of ajhiana). The eternality of moksa is under-
stood from the sruti: na sa punardvartate (Chéndogya): “He does
not return again”, i.e., he who is a worshipper of Saguna Brahman
reaches Brahmaloka and does not come back again, ie., does not be-
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come a samsarin, does not get a janma. The reason for that is be-
ing liberated. (i.e., he will be eventually liberated by the acquisi-
tion of Brahmajfina.) Being liberated means being as Brahman.
yo vai bhimd tadamrtam (Chandogya): “What is superlatively ex-
pansive is immortal”; satyem jhAdnomanantarm brahma (Taitt):
“Brahman is of the nature of existence, intelligence and infinitude™
nityo nityindm (Katha): “the eternal among the eternals”. These
and hundred other $rutis declare the eternality of Brahman. So it
follows that liberation too which is of the nature of Brahman is also
eternal. In his commentary on the last section of the Siitra Bhasya,
$ri Bhagavatpada has said: Non-return is an established fact for
those whose darkness of ajfiana has been removed and who have ac-
quired realisation. On that basis non-return becomes a fact even
for the worshippers of Saguna Brahman (by reason of their having
acquired Brahmajfid3na by the preponderance of sattva-guna when
they reach Hiranyagarbhaloka). So those who have reached the
world of Brahman, and who attained realisation there itself achieve
kaivalyamoksa. This is seen from the following jrutis: te brahma-
loke tu parantakdle peramrtit parimucyanti sarve: ‘“‘In the Brahma-
loka, after the completion or Hiranyagarbha's period, they are zall
released by the jfiana produced by the realisation of the meaning of
the Upanisadic and smrti texts. brahmand saha te sarve sampripte
pratisaiicare )  parasyinte krtdtmanah pravisanti’ porem pedam g
“Those who have reached Brahmaloka by upasana which gives kra-
mamukti attain Brahmasaksitkara there and when the great deluge
which is the final stage of Brahma arises, they attain liberation along
with Brahma'. Here paramrtit means by the superior knowledge
produced by Vedantavicara. Krtatmaneh means those who have
achieved realisation of the atman, '

Every person is inherently Brahman. He is free as a matter of
fact. He forgets it due to overpowering ajnina. When one’s ajiiina
is removed by the guru's upadesa and atmavicara, he recognises that
he is the Brahman which he has ever been. So this Brahman-rea-
lisation is not an effect produced by Brahmajaana in the same way
as non-pre-existing effect is produced de novo by a conditioning
cause. Brahmajnana is not productive of Brahmanhood, but is only
revelatory (abhivyarjaka) of it. It is saksitkara realisation by the
upadesa, instruction by the guru of mahaviakyas like Tattvemasi. It
is revelatory of an existent fact, that one is and ever has been Brah-
man. The recognition of this fact is ifself moksa or liberation from
the bonds of ajfiana. This is illustrated by three examples: (1) A
person has a gold chain round his neck. It is hidden by a cloth or
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some such thing which he is wearing. Thinking that it has been lost,
he searches everywhere for the to-him-los. ornament. A friend
looking at him says: ‘It is there round your neck’. He feels that he
‘got it back’. By his ignorance, he thought that he lost it. It has
always been round his neck. His ‘getting it back’ is really his re-
cognition of the fact of its ever having been round his neck.
(2} Karna was Kunti's son. But from his childhood he was brought
up by Radha. So, he thought he was Radheya; he did not know he
was Kaunteya. But when later Kunti told him that he was really
her son, he realised he was Kaunteya, He did not acquire the nature
of being Kunti's son (Kaunteyatva) afresh; he was Kaunteya al-
ways, previously as now. What was not known previocusly is now
known by Kunti’s words. (3) In the Ramayana, before the assem-
bled gods who praised Him after the killing of Ravana and Sita’s
fire-ordeal, $ri Rama disclaimed that He was divine as the gods pro-
claimed Him and said that He thought of himself only as a mere man:
atmanam manusam manye. But, when He was told by the gods:
You are the Ekasmga Varaha, you are Mahavisnu. He remembered
His true nature. It is not that a non-existent Mahavisnutva was
acquired by Him; but what was previously a fact revealed to Him
by the words of the gods. It must be understood similarly in this
context also.

Karma (action) has one of four kinds of effects: (a) It is utpd-
dyam: the production of something in a form which did not exist
previously. (b) It is apyam: It refers to something new or else-
where which has to be attained. (¢) It is semskaryam: It relates
to the purification or sanctification of what is impure or unsacred.
(d) It is vikryam: effective of change of form. The examples for
these respeclively are: (a) the generation of union with svarga by
performance of yajfias, (b} the attaining of skill of Vedic recitation
which is a combination of several sound-forms, (¢) the sanctifica-
tion of a thing by scattering purified grains on it, and (d) the re-
moval of the shell from the grains by crushing or grinding them.
The atman is ever-existing, nitya. So there is no question of its be-
ing produced anew. A person is Brahman already; so there can be
no talk of attaining it as a new state. It is nityasuddha brehmas-
varapa, it is of the nature of the eternal, pure Brahman. So it does
not stand in need of purification or sanctification. It is unchanging;
so it cannot be altered in its constitution. All this has been elabo-
rated by Sri Bhagavatpada in his commentary on the Samanvayddhi-
karana of the Sitra Bhasya. So, it is clear that the atman eannot
be realised by karma which has for its effect production etc. In the
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Sruti: ‘vidyam cdvidydwm ca, vidyayd tedarohanti... ... .. ", by vidya
upasana is to be understood. It means it is lower knowledge other
than atmavidya. Moksa which is of the nature of being established
in one's true self cannot be secured directly by it. That is the
meaning.

59 \
$ri Bhagavatpada further explains by an example that moksa

results by realisational awareness (saksatkara) of Brahman and not
otherwise.

AT TOElET aEEtaTIATAeEEH
ATLSHARTE AF aTHISTIY FEGS 1KY |

vindyd riapesounderyon tantrivaidenesausthavam |
prajarafijanamdtram tanna s@mrdjydya kalpate |

The beauty of a vina and the skill in playing on its
chords serve only to please other persons; but it does not
help to confer sovereignty.

A raja is so called as he pleases his subjects {r@ja prekrtiranjandt).
If a vainika brings a nice-looking vina and plays on its chords ex-
quisitely, people are pleased (ranjyante) by the beauty of the instru-
ment and the exquisiteness of the music emanating from it; yet this -
rafjanam, will not make him a raja. Similarly, without realisational
knowledge of the atman, the knowledge produced by Yoga Sastra or
karma or upasana will not help to effect direct moksa. The beauty
of the vina's form refers only to its appearance. Skill in playing
on it only causes satisfaction to people; it does not make for sove-
reignty. (The distinction here is between rafijane and samrajya).

50

Having said that mere sound, however pleasing to the mind,
will not produce moksa, Sri Bhagavatpada proceeds to point out that
the same will be the case with those who please the ‘mind by the
substance of their words without producing the aforesaid know-
ledge.

FREEY WEEIH  NTEHTETIARIAGH |

g3ou fagai agg waad @ g {EEa 1 %o 1)
vagvaikhari sabdajhari sastravydkhyanakeusalam |
vaidusyam vidusdm tadvad bhuktaye na tu muktaye
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Skill in fluent speech, the proficiency in explaining the
astras, the scholarship of the learned, all make only for per-
sonal enjoyment but not for liberation.

vagvaikhari means speech made up of easy words.

$abdajhari means fluent speech. Skill in the use of words and
flow of sound. :

vydkhyang-kausalam: proficiency in explaining the sastras: ex-
planation includes the five elements: padacchedal: the splitting of
words; padarthoktih: giving the meaning of words; vigrahah: split-
ting of compounds; vakyayojand: giving the connection of sentences
and aksepasya samdadhinam: answering objections. This kind of
scholarship of the learned too, like playing on the vina, serves only
to bring about fame. It does not lead to moksa. For moksa, the
direct realisation mentioned earlier is the only means.

61

It may be objected that there is no comparison between the
momentary joy produced by playing on the vina and the happiness
of the scholarship of the learned which enters into one’s being after
it is heard. It is replied, even though there is this difference, yet,
it is affirmed that in the absence of the realisation of the atman, the
learning of the sastras and the skill which it gives are ineffective
to produce the aforesaid result (of moksa).

afgad R aea weifasy fFewet
fammsfa a? a=3 weandifae fresst ngq n

avijiidte pare tattve sistradhitistu nispheld )
vijaate’pt pare tattve Sastradhitistu nisphala

If the supreme Truth is not known (realised ), learning
the &astras is of no use. If it is known irealised; tthen
toe) learning the Sastras is of no use.

pare tattve: If the superior or pre-eminent Truth or Reality
which is the foundation of everything, which is incapable of being
sublated in any of the three periods of time, which is self-effulgent
and compacted of bliss, which is vastly superior to all effected things
from the body onwards which are all inert and only make for misery,
which is known as nirguna Brahman is not realised, study of the
fastras including inquiry into their meaning is futile. In the ab-
sence of the goal of the $astra-vicara being achieved, till it is attain-
ed, it is clear that the vicira has not borne fruit.
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By reason of the sadhanas that he went through in previous
births, the sage Vamadeva (for example) realised the supreme Truth
even when he was in his mother’s womb. As there was no purpose
to be achieved thereafter, there was no need for him to study the

&3stras.

62

A man who has got lost in the forest wanders about in bewilder-
ment without knowing the direction. So too, as mere $3stra may
be confounding, one should give up taking one’s stand on that alone,
and must try to realise one’s dtman from a guru who has himself
realised the Paramatman.

TEEATH REIod oIy |
PA: TAEAT ATAH ACIRTATIATEA: 1 €] 1L

éebdajilam mehiranyem cittabhramanakaranam |
atah prayatndt jRdtavyam tattvajiat tattvematmanah )

The concourse of words (constituting seripture) is a
great forest which will confound the mind. Therefore, by
special effort, one must learn the truth about the atman from .
him who has known it.

The truth has to be known by upadesa of the acirya based on
the #astra in the form of the Upanisads. Yet, one ought not to rest
merely on the abundance of the words of the sastra. For, the men-
tal impression left by them (laying emphasis on the mere letter of
the texts) may be an obsiruction to the dawn of jAdna. Vide Sloka
272 infra. ’

63

Jiidna alone can remove ajfidna; not anything else,

AATTEIIZEN FgAtAtay faar)

e ddva oo fem R fastad: gz
ajfidnasarpadastasya brahmajianaugadham ving |
kimu vedaidca Sistraidca kimu mantreih kimausadhaih )

To a person who has been bititen by the serpent of
ajfidna, the only remedy is Brahmajnana. To such a one
what can Vedas, sastras, mantras and medicines -avail?

Ajinina itself is the serpent as it is the cause of infinite evils.
Being bitten by it produces the twofold effects of @varana: conceal-
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ment of the true, and viksepe: projection of the false. For a per-
son thus bitten (deluded), Brahmajfidna alone is the medicine. Of
what use are the Vedas like the Rk and the asiras like Vyakarana
(grammar)? Of what avail are mantras chanted even seven crores
of times? Nor can medicines like the safijivini help. Because none
of them can help the man stricken by the serpent of ajfiana to get rid
of the delusion wrought by ajiiana.

64

That mere sound cannot be the means to moksa is shown by an
example.

7 weufa faar om sadfudagwsza:

famsrhernd agameds {44 0 §% 1L,
na gacchati vind panen vyidhirausadhasabdatah |
vind'paroksinubhavam brehmadabdair na mucyate |

If a person merely repeats the name of a medicine with-
out drinking it, he is not cured of his disease. So too a per-
-son is not released by merely uttering the word Brahman
without direct realisation of it.

aparoksgnubhava: the direct experience of the atman.

brakmasebdail means by the mere words relating to Brahman
contained in the Upanisads.

65

The same idea is expressed differently through the statement of
the supreme means to the realisational knowledge of the Truth.
AT THATATAN HARAT ACTARHA: |
A At Afrsfimamedan® ey
akrtva drsyavilayem ajfitvg tattvamdatmanah )
bahyasabdaibh kuto muktiruktimdtraphaelairnradm (1

How can moksa arise merely by repetition of words
without effecting the dissolution of whatever is drsya* and
without knowing the truth of the dtman?

dréya is what is cogn_isable either through the senses of per-
ception or through the mind. It excludes what is not cognisable,
the self. The absolute asat like the horns of a hare is not cognis-

* Explained in the commentary.
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able as it does not exist at all. Brahman is not cognisable as it is
not the object of cognition. Vide yate vaco nivartante aprapya:
manasd s¢ha, ‘that from which speech returns along with the mind
without cognising it’. The word drsye excludes these two. When 811
Bhagavatpada speaks of drsyavilayam, reference is to the negation
of the prepefica excluding Brahman and faéadraga. Hence, without
having brought about the negation of everything beginning with the
inert body and ending with ajfidfna which are all pther than Brah-
man, and without understanding the truth of the atman which is
devoid of all differences of like or unlike kinds or of internal differ-
ences, and is self-luminous and blissful, by the mere repetition of the
word Brahman like ‘I am Brahman’, without inner experience, moksa
of men cannot be secured.

kutah: kutah sambhavati: whence does it arise? i.e,, it does not
arise at all. {(kim) kutah indicates negation,

66

Thus, by adopting the negative method, it is conveyed that the
final means (to moksa) is the residual itmatattva-jfiina preceded
by the liquidation of everything which is dréyam. When the driyam
is liquidated, ipso facto Etmatattva-jiiana arises, not otherwise.

The means to mukti has been defined negatively, i.e., by refer-
ence to what will not effect it. An appropriate example is given
for it.

aigeat nadgEey wwanfasaiag
Trensgfafa weat war wlagmgfangs

akrtva Satrusamharam agatvakhilabhusriyam
r@jihamiti sabdanno rijd bhavitumarhati ||

A person cannot become a king merely by saying ‘1 am
king’ if he has not killed his enemies and if he has not ac-
quired the wealth of the whole earth.

One does not deserve to be a king merely by saying ‘I am king’
if one has not liquidated the enemies whe are obstruciions to one's
enjoyment of sovereignty and if one has not acquired lordship over
the entire world. As in the matter of kingship conquest of one’s
enemies is necessary, so too in relation to moksa all sense of reality
of seen objects must disappear. Similarly acquisition of atmatat-
tvajnana, the knowledge (realisation} of the truth about the &tman
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corresponds to oblaining possession of the entire earth. In each case
the former precedes the latter.

67
That moksa cannot arise merely by external sounds, but that it

should be obtained with effort from a knower of the Truth {tattvajiia)
is conveyed elaborately through an example.

areAtfaa, @ne, autgfdaemdad, gt
faeia: gmdad A fg afgwedeg Fesfa
wgz s@fagedmrrmenrfataayad
wrawafaifgd cauns o @ gafaata: 1 go n
aptoktim khananam tathoparis’il&p&kar;&i@am svikrtim
niksepah samapeksate na hi bahik sabdaistu nirgacchati
tadvad brahmavidopadesamenanadhydnadibhirlabhyate

mayikaryatirohitem svamamalam tattvam na
duryuktibhih n

A treasure buried underground requires {in order to be
obtained and possessed; the words of a reliable person, dig-
ging, removal of the slab covering it and actual assumption
of possession. Merely calling out to it making sounds does
not bring it out.

So too, the pure Truth that is hidden by the agency of
miya can be obtained only by the upadesa of those who have
realised Brahman, by meditation and concentration etc., on
it; not by specious reasoning,

In the world, if a treasure of gold eic.,, concealed under the
ground should be secured, one should first learn about it from a
reliable person who has actually seen it placed there or who is able
to affirm its existence by means of unguent etc. He must dig into
the earth and bring it to light, Then the slab covering it from view
must be removed angd then the treasure must be actually taken pos-
session of, Merely uttering the word ‘treasure’ does not bring it out.
ng $abdaistu nirgacchati: tu indicates neive: does not at all.

Similarly, the awareness of the identity of the dtman and Brah-
man is like the treasure hidden by maya, ignorance and its effects
the sheaths ranging from aharmkara to the body. ‘Hidden’ here
means prevented from being clearly realised. The awareness of this
is obtained by brahmavidopadese, manana and dhyana.

s
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Brahmavidopadesa, i.e., competent, comprehensive upadeda.
Upadesa by a Brahmavit is referred to as Brahmavidopadesa, i.e., it
is Brahmavidah opadesa, Here the word Brahmavidopadesa is a
compound. The addition of @ to u in upadesa makes it Brahmavido-
pade$a. & signifies samantat: completely. Or, it may be taken to
be in the instrumental case as vyastapade when, it will become Brah-
mavidd upadesa i.e., Brahmavidopadesah i.e., insiruction by a Brah-
mavit. The distinction is only in compounding of words either as
Brahmavid opadesa or Brahmavidd upadeda. Thére is no difference

in meaning.

Here, mananam, meditation means thinking about a thing again
and again with appropriate reasons (yuktibhir anucintaram).
Dhyana is nididhyasana. The word adi (etc.} is to include nirvi-
kalpa-samadhi, i.e., being firmly established in the contemplation of
the nirguna Brahman.

Brahmalabhah here means direct realisational perception of one’s
itman; for, there is nothing other than itself, as there is no obtain-
ing of anything external to it. When Iabha, obtaining, is spoken of
as in the examples of the ornament round the neck etc., it has to be
similarly understood. -

na duryuktibhir labhyate: it is not to be obtained by specious
reasonings; for the $ruti says naisi tarkena matiripaneya (Katha).
“This (moksa) is not to be obtained by mere reasoning”. Reasoning
in accord with sruti must be resorted to. In the Chandogyopanisad
illustration of the man who has lost his way in the forest away from’
the Gandharadesa to which he belonged, the Sruii says: pandito
medhavi gindhiranevopasampadyate indicating the necessity of sat-
tarka (reasoning in accord with sruti) as opposed to dustarka. Sruti
declares the unattached character of the atman by the examples of
mahimatsya etc., by the abandoning (non-consciousness) of the
world in dreamless sleep the pure atman being free of (the taint
of) the world, by the illustration of the lump of clay ete., the non-
difference between the cause and the effect, the possibility of know-
ing everything through the knowledge of cne and the non-distinct-
ness of the universe (prapanca) from Brahman by the illustration
of the spider’s web etc., that Brahman is both the instrumental and
material cause of the world, by the example of the thief, liberation
of him who is attached to the Real and the bondage of him who is
attached to what is mithyd and such other series of reasonings.
These are examples of Sat-tarka, proper reasoning, This is the
reason for the expression duryuktibhik in the sloka.
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ATEEIAAT  HAFaiaRd |
AT oA Y Temafeg qfegd: uge

tasmatsarvaprayatnena bhavaebandhavimuktaye |
svenaiva yatneh kartavyo rogaderive punditaih 1

Hence the wise must themselves strive by every means
for release from the bonds of samsara as from disease, etc.

tasmdt: therefore; that is, because a person’s bondage cannot be
got rid of by another, so, he himself must strive for it by the follow-
ing means: acquiring thé sidhanocatustaya qualification, humbly ap-
proaching his guru, listening to the vedanta texis which he teaches,
meditating on their meaning, concentrating ‘'on the same to the ex-
clusion of all other ideas, and comprehending the truth of Brahman
in the state of nirvikalpa nistha and then attain moksa. Merely by
uttering the word Brahman liberation cannot be secured.

. sarvaprayatnena: by every means, by the effort of sravana ete,
mentioned earlier.

bhavabandhavimuktaye: for the liberation from the bonds of
samsara commencing from avidya and ending with the body.

svenaiva: by themselves, by those who are caught up in the sam-
sarabandha, shackles of samsara.

panditaih: by the wise.

rogadek: from disease etc., i.e., from disease, hunger, thirst etc.
As medicine, food and water have to be taken by oneself to get rid
of disease, hunger and thirst respectively, so, by oneself should the
effort be made to get rid of bhavabandha.

The idea is that having very firmly acquired the sadhanacatug-
taya made up of viveka and the rest, a sadguru, one who has rea-
lised the Sadvastu i.e., Brahman, should be sought and approached.

The appropriafe_ness of this meaning is evident from the insist-
ence twice already that one must endeavour by every means to ob-
tain liberation.

69

Having thus eulogised the $isya who has acquired intense long-
ing for liberation (tivre mumuks@) the guru applauds his question
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ARAATT FA: NW TN ARAfTHA: |
AT gt wEear wREiE 1 g% 1L

yastveyddya krtah prasno variyan sastravinmatal |
stitrapriyo nigidhartho pidatavyesca mumuksubhil 1

The question that you have asked is excellent; it is ap-
proved by those who know $astra. It is brief like a sitra,
pregnant with meaning. The answer to it must be known
by the seekers of liberation.

The guru eulogises the sisya saying: You are a superior adhi-
karin not only by your possessing tivra-mumuksa, bui also by reason
of your having condensed in your guestion what must be knownh by
& mumuksu, without omission or overstatement. That shows you
are intelligent, medhavi, a scholar, vidvan, adept in the understand-
ing of words in their proper context, ahdpohavicaksanak. You show
the way to mumuksus in respect of what must be learnt. So praised
by the guru, the $isya endowed with devotion and earnestness will
guickly receive and comprehend what is taught to him. This is sup-
ported by the Sruti (Svetdsvatara): yasya deve pard bhaktih, yatha
deve tathd gurau / tasyaite kathitd hyarthdh prakddante mahatmanah:
“He who is supremely devoted to God, and to his guru as to his God,
1o such a mahatma, all that is imparted (by the guru) becomes efful-
gent”. Now, the question of the form: ‘what is bondage etc.,” is
excellent, variyan: absolutely superior. Because it can be put only
by those who are adepts in the sastras.

sitraprdyek: Another reason stated is that the question is of
the form of a sitra. Everything that has to be asked ih the matter
of release from bondage has been abridged in the questmn in an
aphoristic form in a minimum of words

nigidhdrthali: The words are few; but cverything that must be
known is imbedded in it.. That is why it is appropriate.

It is meant that the Sisya has anticipated the whole of the cur-
rent treatisc which is the answer to this question.

Thus by the words ajiinayogat cte,, the guru conveys knowledge
to be acquired by the mumuksus, of the moksa in the form of the
destruction of the causes of bondage. This is to be achieved by
realisation springing from discrimination between the dtman and the
anatman. As the jisya questions the guru s¢ comprehensively with-
out omitiing anything, the guru appreciated his intelligence and
praised him greatly.
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To enable him to receive and understand his words properly,
the guru specially calls for the concentrated attention of the sisya
who considers himself very fortunate to receive such praise from the
great one.

squpeFrafyat fagq amear wdas
ARATGAMCHAT WAAUTS fasteTd 11 vo 1t

Srnusvavehito vidvan yanmayd samudiryate |
tadetacchravanit sadyo bhavabandhad vimoksyase 1

Oh learned one! listen attentively to what I say. By
listening to it you will be immediately released from the
bonds of samsara. -

Learned cne! as you are intelligent, you are endowed with the
qualification for receiving the aforesaid dtmavidya; listen attentive-
ly, without distraction, without allowing your mind to stray into
other subjects, to what T shall impart to you in brief and at length
for right understanding. By listening in the prescribed manner to
what I say, immediately after hearing my words, you will acquire
realisation of the atman and you will be released from the bonds of
samsdra in the forms of agency (of action), enjoyment (of the fruits
of action), birth, old age and death.

vimoksyase: You will be completely released.
' o

Now desiring fo tell the Sisya the answer to his questions, first
the guru gives the answer to the question: How is liberation
attained?

But it ‘may be objected: The Sisya asked seriatim: ‘What is
bondage? How did it arise? How does it stay? Without answer-
ing these three questions put earlier, it is inappropriate to take up
the fourth question first.

It is not so. if_ a house is enveloped by a raging fire, to refrain
from immediately putting it out by throwing water on it, but to ask:
‘Where did the fire first begin? How did it begin’ ete., and to waste
time on these questions is improper. For, by the time these ques-
tions are answered, the house would be completely burnt down.

Similarly, all samsarins are intensely subject tc the ills of sam-
siara. For their destruction, efforts should be taken immediately, Tt
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is said: ‘“The &istras are unending (numerous}; what is to be learnt
is enormous, the time at one's disposal is brief; the hindrances are
many. Hence, what is most essential must be acquired within the
shortest possible time even as a swan separates the milk from the
mixture of water”. anantesastrem bohu veditavyam alpasce kdlc
bahavasca vighnah | yat sarabhitam tedupdsitavyam hamso yathi
Lstramivambumisram 11 With the idea that understanding quickly
the means to moksa, adopting it, let the sisya, released from bond-
age, experience eternal bliss, the guru says in this sloka: moksasya
hetuh etc. It is in keeping with this that the guru took upon him-
self to answer the fourth question first. Moreover, without know-
ledge of the distinction between the atman and the znatman; the
nature of bondage which is to be explained cannot be understood.
Intending to explain all that later, the guru first answers the ques-
tion: How shall I be liberated?

Atered & Suw fRnad qrnawgamteaT
AavyRyEfy anfeafaen sam: seEf@EwROT AR 0 et 0
moksasya hetuh prathamo nigadyate
vairagyamatyantamanityavastusu i
tatadsamasedipi damastitiksa
nyisah prasaktikhilakarmanam bhydam 1
The means to moksa is taught first as total absence of
desires for all impermanent things. Then come sama,
dama and titiksd and the giving up of all kinds of karmas.

The meaning is clear.
_ 72
am: sfeawad qaxarnd fax faeafaead a4
aastamed qedicn fagm gga frafud geefa e o
tatadsrutistanmananam satattva- _
dhyanam ciram nityanirantarem muneh |
tato'vikalpam parametya vidvin

ihaive nirvdnasukham sampechatij)

Then comes (listening to) sruti; after that, daily unin-
terrupted long meditation on that truth by one given to such
meditation (munih). Then the wise one attaining the
nirvikalpa state, experiences the bliss of liberation here
itself.
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Uncompromising detachment from all transient things from the
body to Brahma is said to be the first means to liberation. That is
because it is only the mind devoid of all desires which will render
it unsteady that can acquire the qualities of sama etc, in respect of
its objective.

tatassomasca; the nature of sama has been explained already.
ca in ‘tatasdéamasea’ indicates conjunction which has been explained
already. All the preliminary qualifications of detachment and the
rest are necessary and essential even at the time of the acquisition
of jidna as internal sadhanas, Though they are stated in an order
of earlier and later, the last alone, like the potter’s father, is not to
be taken as the means, but all of them collectively are the means.
This is expressed by the words ce, and api also. [The cause of a
pot is the potter. The cause of the potter is his father. The cause
of that father is his father and so on ad infinitum. To avoid this
infinite regress, it is usual to confine the cause of a thing to its imme-
diate and necessary antecedent (anyathasiddhaniyatapirvavrtti).
Here the cause of the pot is said to be the potter alone, and not his
father. Ewven so, it may be argued that in the series of causes for
jAana which effect liberation, namely vairagya, sama, dama etc., all
these do not go into the cause; but on the analogy of the potter’s
father, the last of the series may be called the only necessary means.
His Holiness points out that it is not so, but that all the items enu-
merated in the series collectively constitute the means of jhana.}
By the words ca and api collectively is indicated.”

In the same way, dama, titiksd and all other karmas are pres-
cribed by the rules of varnas and asramas. They should be observed
till the dawn of vairagya. When once tivravairagya has arisen, they
must all be totally given up. Previously, it was said that, for
attaining vairigya which is synonymous with purity of mind,
karmas should be observed in a spirit of dedication to Ged without
thought of desire for their fruits. Now that the purpose of the
karmas (citta$uddhi, purity of mind and wairdgye, detachment)
has been attained, they (the karmas) are to be completely aban-
doned. nydsa means giving up the karmas even in their performance
(which is different from doing them without desire for their fruits.
It is a total karma-samnydsq, not merely karmaphala-samnyidse).

Zla A similar example is: The cause of butter is curd. the cause of curd is milk
and the cause of milk is the prass that the cow eats, According to the anyatha-
siddha rule, all these. the curd, milk and grass are not the cause of the hutter, but
only the curd. -His Holiness says: Not so here. Vairigya, $ama. dama ete. all
together are causes of jhana.
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tatah: after that, i.e. after the giving up of all karmas.

$rutih: listening to the words of Vedinta from the lips of a
guru -with the awareness of their meaning. It is action which will
facilitate the determination of the meaning of the Vedanta texts.

tanmananam: reflecting on the meaning of the texts that have
been heard with awareness of logical coherence for acquiring deep-
seated conviction,

satattvadhyinam: After non-comprehension and doubt have
been got rid of by hearing and reflection, meditation on that
supreme truth.

ciram: This has to be done for long; this is intended to banish
from the mind the long-standing tendencies making for mistaking
the anatman for the atman.

nityanirantaram: Though practised for a long time, if it is
done with interruptions, the impressions during the broken intervals
would spoil the &tman-consciousness. Therefore, nididhyasana
{contemplation) itself will not be effective. Hence the need to
practise continuously and without interruption: nityam and miran-
taram. BSpeaking of nididhyasana, the Yoga Sitra says: sa tu dir-
ghakdlanciranterya-satkdrasevito drdhabhiimih: “Its foundation is
what is done with earnestness for long without interruption.” One
should not hope that nididhyasana will be accomplished in a few
days or months. To think like that will be as foolish as the thought
of a father who says to himself: “The Vedas are only four in
number. My son has gone to learn them. It is now five days since
he went, and yet he has not returned after studying them.” To
show that it will require years and even several lives to accomplish
it, the words ciram and nirantaram have been used. The Gitd also
says: anekejanmasamsiddhastato  ydti  parém  gatim: “Having
become a siddha after a number of lives, one attains the supreme
goal”,

vidvan: atmasaksatkiravin: one who has realised one's ftman,

thaive nirvdnasukham samrechati: If nididhyasana is perfected
by continuous and unbroken practice, then ihaiva, in this life itself,
the vidvan who has realised the dtman enjoys in full the bliss of
liberation. param: utkrstam: pre-eminent, superior, savikalpat
param. He attains nirvikalpa samadhi which is superior to the
savikalpa. Having attained it, he enjoys unalloyed bliss of nirvana.
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Having told in brief what has to be conveyed in respect of
obtaining liberation in this life itself, §ri Bhagavatpiada said that the
vidvan, the wise one attains the bliss of liberation here itself. When
it is said that the wealthy man (dhani) is happy, the effect of
wealth is reflected in happiness. In an expression what refers to
the known is uddesyam. That which refers to what is unknown
in that context is wvidheyam. In dhani sukhi a wealthy man is
happy, dhani is uddesyam and sukhi is vidheyam. It is well known
that despite exceptions, in the case of uddesya and vidheya, the
effect of the uddesya appears in the vidheya. So too, being wise
which is the adjective (viSesana)} of the wise man, is reflected in
the joy of nirvana or liberation. As realisation of the discrimination
between the dtman and the anitman is born of vidya, it is first made
clear in this sloka.

TG FRTHTEAERAfAd T |

ALSAA AAT [EYAG TATHAATUTET 1193 1)

yad boddhavyem tavedinim atmanatmavivecanam |
taducyate maya samyak srutvatmanyavadharaya 1

That which you must know in the matter of the disecri-
mination between the atman and the anatman, that is now
told to you. Listen to it, and get decisive knowledge about
it in your mind.

By this $loka is given the reply to the Sisya’s question: “What
is this andgtman? What is the Paramatman?®”

yad boddhavyam: Before you attain the jAana which will
produce moksa, you must learn to discriminate between the atman
and the anatman, which diserimination will lead to the aforesaid
jfana. Hence it is well explained in the sequel. Having heard
it, decide about it firmly in your mind.

avadharaya: niscinuhi: decide.

74, 751

It is through the anatman that the atman is to be known. The
anatman is first known as it is gross (sthiulatvena). When that is
known, the knowledge of the subtle atman becomes easy. There-
fore, from this sloka to §loka 126 Sri Bhagavatpada elucidates the
nature of andtman. At first, in this $loka, he speaks of the gross
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body whichk every one knows about; for everyone refers to it as
the T,

AFATIER-RT -4-T4- aw-camgaaiqfwrﬁtﬁm |
Y- AT -HETH LG TR ST 11 9% U
wE Wit sfag v Agrens symfaddd ab: n

majjdsthi-medah-pala-rekta-carma-
tvagahvayair dhitubhirebhiranvitam |

padoruvekso-bhuja-prstha-mastakair |
angairupangairupayuktametat p

aham mameti prathitem Sariram
mohaspadam sthilamitiryate budhaih |

Marrow, bone, fat, flesh, blood, skin and the cuticle are
the seven substances of which the body is composed. It also
consists of the limbs and their subsidiary parts, the legs,
thighs, chest, arms, back and the head. This body which
is the basis of the delusion of ‘I’ and ‘Mine’ is called by the
wise the gross body.

In respect of all the items listed here, the transformatiomr of
whatever is eaten into the gross, the middling and the subtle is to
be understood. ©Of the ghee etc., that is eaten which is of the nature
of tejas, the middle is the marrow, its grossest part is the bone, its
earlier transformation is the fat. The flesh is the middle part of
the food that is eaten. The red blood is the middle part of the
water that is drunk. The skin is the gross covering. The cutaneous
sense is the subtle covering. Seven coverings encase the internal
substances and the nadis. The division between the gross and the
subtle is based on what is outside and what is inside.

The six limbs are the feet, the thighs, the chest, the arms and
the shoulder and the head. By implication the hands also are in-
cluded. The upangas are the forelegs, the ankles, the knees. All
this is clear.

cham mameti: These ale referred to as ‘I’ and as ‘my’. A
man says: 1 go; I stand; I jump; I take. These words are the
basis of the ‘I’ sense in respect of these organs. The body is refer-
red to as ‘my foot, my hand, my head’ etc. Though it consists of
various kinds of defects, it is the object of extreme attachment and
delusion as being the atman. This body is referred to by the wise
as the gross. It is made up of many and varied components. Even
as a house built of pillars and walls indicates that it is for its owner,
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so too the body is for its owner. It is to remind one of this that
the catalogue of its components, marrow, bone, ete., is enumerated.
By this it is indicated that the gross body is different from the atman.
For, the atman is the svamin of the sarira, the owner of the body.
The body is for the itman; it is never the dtman itself. To the
itman alone pertains ownership, the body being for it (the &tman).

753, 764

$ri Bhagavatpida gives the reason for considering the gross
body as not of the nature of the eternal dtman also because it is
anitya, impermanent. '

AW eazgARA MR gewife wanfr waka arfa

qreqeiiitRtomia ean eqenf T FeTaEas: Wy
nabhonabhassvaddahanambubhimayah

sitksmdni bhiitani bhaventi tini |
parasparamsairmilitani bhiitvd

sthilani ca sthilasariraketavah

The sky, air, fire, water, earth, being subtle elements
combine with one another, becorne gross and are the cause of
the gross body.

The five elements, namely, the sky, the air, fire, water and
earth first originate in a subtle form. Then by the will of the
Creator who determined to divide them three-fold or five-fold, each
of them is split into five parts? Says $ri Bhagavatpada: “Each
of the five elements is divided into two equal parts. One half is
reserved for that element. The other half is again split into four
parts and associated with each of the rest. That is paficikarand.
This is compactly conveyed in a $loka of Sri Vidyarapya Svimin:
dvidha vidhiya caikaikam caturdhd prathamam punah ) svasvetarad-
vitiryamsdih yojandt parca paica te )i Thus, in each of the five ele-
ments, its own part is one half of it and the other part is one eighth
of each of the other four. Thus made up of the combination of one
another’s elements, the gross elements like the sky, air ete., are
so spoken of. That is, they become the cause of the gross body.

76

$ri Bhagavatpada explains the respective objects of the gross
elements to arouse vairigya towards them.
22 The Taittiriya Upanisad speaks of pancikarana, five-old division; the Chan-

dogya speaks of trivrtkarana, three-fold division: but the two omitted in the latter
are to be presupposed from the former and added to the list,
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wrareadtar famar wat weamea: oow gana WA 0oog )

matréstadiyd viseyd bhavanti {abdddayah paiica sukhdya
bhoktuh

These five essences of sound etc., become objects of
sense-perception for the pleasure of the enjoyer.

mitrih: so-called because of the root-form miyante, ie, they
are made objects of sense or because they are enjoyed. They refer
to five ochjects of sense-perception, sound, touch, vision, taste and
smell, sabda, sparia, rapa, rasa, and gandha.

vigaydh: from the root ginj; sinj with »i meaning to kind. They
are so called as they bind strongly.

bhoktuh: to the samsarin, to the jiva.

sukhdya: really means sukhabhasiya: for the semblance of
pleasure.

In the éastra sound etc. are referred to as the five tanmatras.
The use of the expression matrastadiyah is pursuant to the Sistra.

77
Now their binding character is explained.
7 ug 9zt faeay sg qeaaT gEEad |
aratia faafeoy Foqmed:  sadRgdt AGT AT 1w 0
ya esu midha visayesu baddhd ‘
riagoripasena sudurdamena i
dayanti niryantyadha dirdhavemuccaih
svakoermadiitena javena nitdh (|

Those who are bound to the sense-objécts by the chord
of attachment which'is difficult so snap, come, depart, go up
and down led quickly by their own actions which act as
emissaries.

midheh: persons devoid of diserimination,

These fools are bound to the sense-objects of sound etc., by
the chord of attachment difficult to sunder like animals tied to a
pillar with a rope. It means: men over-powered by extreme desires.
As animals tied to a pillar cannot get away from the pillar, so too
these persons, once tied to the sense-objects cannot get rid of them
and are expelled from the path of salvation.
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One’s own karma in the form of dharma or adharma is the cause
of one’s going up or coming down like a court peon taking a witness
to the court-room upstairs and then downstairs. A man tries to
gather merit in the hope that $abda etc., generate pleasure. Then,
to enable him to enjoy celestial pleasure relating to sound, meri-
torious deeds lead him up and make him attain svarga etc. Thence,
when the stock of merit is exhausted, surely there is coming down
lo the earth. When this is so with reference to dharmic deeds,
what needs be said in respect of adharmic (sinful) deeds? They
always lead to going down. ‘They go up’ means by virtue of the
good deeds done in a previous life they are born as men. Then, by
excessive attachment, they go down. The idea is that, by reason of
his liability to forget his duties, to the man aitached to sense-objects
there is no chance of liberation.

78

When amidst sabda etc., animals which are attached to each one
"of them meet with death, ie., bondage, then what needs be said
of him who desires all of them together? This is explained with
the aid of an illustration to effect their abandonment.

wefafa: g=afiia os= e=weammy: EUT T
TH-FAF-IAFG-HA-NET a0 oeaftaxfewa: fog nwe
sabdadibhik pascabhireva pasica
pancatvamdpuh svagunena baddhil |
kurasiiga-matanga-patenga-mina-bhyngih
narah pascabhirancitah kim |

The deer, the elephant, the moth, the fish and the
blackbee meet with death, each by one of these five senses.
What then needs to be said of man in whom all the five are
active?

Respectively by the sound, touch, vision, taste, and smell, each
one of these, the deer, the elephant, the moth, the fish and the
blackbee meet with death bound by the rope of their native ten-
dencies. When that is so with respect to these creatures which are
each seduced by one only of these senses, man who has all of them
in combination is sure to meet with a grievous fate.

Those who wish to catch a deer though it runs a great distance
entice it attracting it by the sweet sound of the flute ete., and they
catch it when it stands motionless entranced by that sound forgetting
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itself. Thus sound by itself is known to be the ruse to bind the deer.
A mighty elephant wandering at will in the midst of a forest, is,
caught by tempting it with the touch of a cow-elephant, That
shows that touch alone is the means whereby elephants are caught.
A moth is attracted to a flame by its brightness and goes to it to eai
it. It falls into it not knowing that it will burn. But it is quickly
burnt by it which shows that vision is the cause of its death. A
fisherman wishing to catch fish uses a hook to which a piece of fiesh
is attached. Attracted by it and wanting to taste it, the fish takes
the bait and is caught by the fisherman. The bee is attracted to
the smell of campaka flower, and dies in the process of enjoying
that fragrance. Thus each of $abda etc. leads these creatures to a
fatal end. And, to infra-human creatures there is no gquestion of sin
(for, they have no obligatory duties). Yet, a great calamity over-
takes such animals. By being a slave of these five senses, man fails
to do his duty, and does what is prohibited for him. So, he comes
to grief both in this world and in the next.
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Apart from sense-experience being a cause of death, the sense-
objects kill when you simply see them and, as such, they are more
cdeady than the poison of a king cobra. That is stated in this
sloka.

Fgor et fawa:  Feoomd fawmafy
faw fagfa awak e TeyETsarTs 10w 1

dogena tivro wvisayah kysnasarpavisidapi | )
visam nihanti bhoktaram drastiram caksusipyeyam i

A sense-object is more virulent than the poison of a king
cobra. The latter kills only him whe swallows it: the
former brings about the death of him who merely looks
at it. '

visayoh: sense-object: from ete. The poison of a king cobra
can bring about the death of a person. But more fatal than that
are the sense-objects which are more virulent. If a person is bitten
in the leg or any other part of the body by a king cobra, the poison
quickly travels thence to the tongue through the bloodvessels mix-
ing with the blood in them. Hence the expression bhoktd. That is
why in some cases, though bitten by a cobra on the leg, if a tight
bandage is made at the spot, man does not die; because, there is no
connection of that poison with the tongue through the nidis. Thus,
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the poison kills a man who is affected internally by it; i.e., it
makes him non-existent.

But, this poison of the sense-ocbject kills him who merely
perceives it. For it is well known that men quarrel among them-
selves when they perceive beautiful objects ete., and die as a result.
Even though there is no quarrel, their minds being enticed by
those objects, they are disabled to realise their atman; they are
rendered incapable of perceiving the effulgence of their own atman.
So nihanti here means either being as good as non-existent or not
being effulgent and so not known. The meaning is to be adopted
according to the context. Whatever is non-existent will not be efful-
gent; will not be known.

In fact, a person attached to sense-objects, though he is existent,
will not attain his proper objective of moksa. So, he is as good as
non-existent,

80

Thus, on account of lack of right diserimination, a person gets
firmly attached to sense-objects though they are fraught with great
dangers. Due to his foolishness, he is not aware of the defects in
them. So, he fails to attain his purusartha (here, moksa). So, he
who seeks liberation must completely cast out of his mind the
desire for sense-objects. Else, though he may be an adept in the
six $asiras, he cannot gain mukti.

fawarm-wgrarare i gygaee |

® QA FIR AFA ATA: TR 1} o 1)
vigaydsd mahdpisadyo vimuktah sudustyajit |
sa eva kalpate muktyei ninyah satcchastravedyapi

It is only he who is free from the chord of sense-attach-~
ment so difficult to discard, that has the capacity for
liberation; not any other though he may be a scholar in six
8igtras.

sudustyaj&t:‘_very difficult to relinquish. On account of long
association with it, impossible to get rid of except by deep and
steadfast inguiry.

visaydiimahgpasat: the desire for sense-objects is itself the
great binding chord,

vimuktah: completely freed from connection with it. A per-
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son bound by the chords of desire is not fit for mukti though he may
be learned in the six $&stras.

sa eva kalpate muktyai: That person alone has the capacity
(qualification) for liberation. '

81

The baneful consequence of the absence of absblute detachment
from sense-objects is declared here. -
NTA-aTraaal aqad warfaar sfa aww e |
s Aswaasaad farg wes fafraa am net
apitevairagyavato mumukgin
bhavabdhipdram prati yatum udyaetdn |
asigraho majjayate’ntardle
nigrhya kanthe vinivertya vegat
The sea monster of desire catches hold of those who,
what arises in the mind when one, being subject to the sufferings
of life, condemns samsara. That is, those whose vairagya is neither
total nor everlasting. '

apitavairagyavatah: of those of superficial vairdgya which is
what arises in the mind when one is subject to the sufferings of
life and so condemns samsara. That is, those whose vairagya is -
neither total nor everlasting.

The effort to attain the other shore of the ocean of samsara
stands for the effort to attain jaana. In respect of such persons
who, wishing to attain liberation, are anxious to attain jnana, the
great crocodile of desire effectively catches them by the throat in
mid-ocean (of samsara}, turns them forcibly back from their objec-
{ive to get to the other share of samsara.

majjayate ;: drewns them, ie, involves them again in the
process of performing karmas, as they are caught up in the ocean of
samsara.

He, however, who is completely detached from sense-objects,
who is endowed with the qualities of sama, etc., goes to a sadguru.
He approches him with due humility. He learns about the atman
from Guru’s lips and then is freed from samsara. This man whose
vairagya is merely superficial is bereft of the firm virtues of sama
ete. Even if he tries for liberation, he is tormented by desire hali-
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way and made to fall down from his objective of liberation. That
is, he does not become fit for jfigna.

82

The same idea as in the previous $loka is'conveyed in an oppo-
site way. '

fawarequg! a7 giawwatam g: |
% ot wawwta: aie sagataa: 1 ez n

visayakhya graho yena suvirektyasind hatah |
sa gacchati bhavambhodheh param pratyiha varjitah )

He who has killed the monster (crocodile) of visaya
with the sword of vairigya reaches the other shore of sam-
sara freedl from all obstacles.

The monster of visaya: the huge crocodile, that is sense-
vbjects.

© suvirektyafing: the steadfast vairagya is itself the sword: by
it.
pratyihovarjiteh: without any obstacle in the matter of cross-

ing the. ocean of samsara fraught with the waves of birth, death
etc.

param: The other shore ie, Brahman. vide the S$ruti
so'dhvanal . piramapnoti tadvisnoh paramam padam: (Kathe). “He
attains the supreme state of Visnu, the other end of the path”.

gacchati: prapnoti: attains: saksaticaroti: i.e., is released by the
intuitive perception (saksatkarana) of Brahman.

83

Sri Bhagavatpada puts together in this $loka the substance of
the previous two $lokas and the meaning conveyed in Kathopanisad
text: yastvavijnanevan bhavati amanaskak sadé’sucibh’na sa tatpadam
apnoti samsaram cddhigacchati | yastu vijfinavan bhavati samans-
koh sada Sucth; sa tu tatpedamipnoti yasmad bhayo na jiyate: ‘He
who is unlearned, unmindful, always impure, he does not attain that
state; he does not cross over samsara. He who is learned, mindful,
always pure, he, however, reaches that state; he is not born again”.

fagafasgant woatAoas:
sfagzafaamy seedn faz:

VL i
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feagmrmeswem weow: TEew gwd
wwafx wofafy: aafeas fafz 1 ¢z

visamavigayamdirge gacchato'nacchabuddheh
pratipadamabhighdto mriyurapyesa siddhale |

hitasujanaguriktiyd gaccatah svasye yuktyd
prabhavati phalasiddhil satyamityeva viddhi ||

Know that obstacle and death haunt at-.every step a
man of impure mind who travels on the road of sense-
pleasure beset with the dangers and difficulties. But, he
who leads his life by the advice of well-meaning friends
and of the guru and by his own reasoning, attains the fruition
of his purpose. Know this to- be the truth.

visama: fraught with various distractions of the mind; making
for infinite sorrow.

visayamdrge: The road of the sense-objects. vide visgyamstesu
gocaran in the Kathopanisad. ’

anaccha buddhek: Of one whose mind is impure. For, if the
mind is pure and accustomed to proper reasoning, it will withdraw
from sense-objects. As it is enveloped by rajas and tamas, it
becomes incapable of reasoning. In accord with the saying: As a
frog in the mouth of a snake looks out for something to eat, so does
a man caught in the coils of death seek impermanent sense-pleasures.
The man without discrimination hecomes addicted to these.
pleasures, A man of such impure mind has to confront sorrow at
every step. :

mrtyuh: death is samsara which makes for death (and birth
again). siddhah: esatblished by experience. It has already been
. explained that the mind alone is the cause of bondage and release
of men; attachment te pleasures causes bondage:; liberation comes
from non-attachment to them. The Bhagavad Gitd zalso says:
“When men think of sense-objects, association with them arises in
their minds. From such association arises desire for them. From
desire arises anger. Anger begets delusion and delusion produces
loss of memory. By loss of memory, the intellect is destroyed and
by it the man himself is destroyed”.

The word for destruction here is ‘pranasyati’. The word comes
from the root nas which mearns ‘not seeing’ “nase adarsane”. So,
not realising (not directly seeing one's own real atman) is itself
pranasa. That is death.
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abhighdtah: A man whose desire is thwarted everywhere gene-
rally becomes angry. In the world it is not always pessible to
acquire what one desires. Then, when his desires are thwarted,
the unreasoning man gets anger and other things which follow
from it.

Having spoken about what happens to one who has not culti-
vated vairagya, Sri Bhagavatpada proceeds to convey what will
happen to one who is a virakta.

hitajonaguriktyda: - hitajandh: those who are intent on the
spiritual welfare of others: ‘éreyaskdminab’; hence, good men,
friends and others.

The beneficence of the guru and his goodness are well-known.

Until one has discovered one’s gufu, the words of hitajanas
should be listened to. Once the guru is obtained his words should
he listened to.

Or, the two may not be taken in succession, but together; then,
the meaning will be: the words of hitajanas and of the guru should
be listened to.

A man should go about his life by their words and by his reason-
ing which will help him to understand those words in their proper
setting, in accord with dtha and apoha. wvide the Chandogya sruti:
pandito medhavi gandhardnevopasampadyate evamevehdcaryavin
puruso veda: ‘“The learned man who is clever ultimately reaches the
Gandhara country; so too here he who is guided by a preceptor
is able to realise the Supreme”. Mukti which is the highest objee-
tive of human endeavour accrues only to him who treads the path
of sreyas (spiritual welfare) without any disturbance whatsoever.

_prabhavati: surely arises without any hindrance.

satyamityeva viddhi: Know this to be the truth: do not have
even a particle of doubt in this matter.

: 84

Starting with ‘matrastadiyal’ (sl. 76) up to this sloka, $ri Bhaga-
vatpada explains that action in relation to sense-objects results in
bondage. In this Sloka he explains what must be taken and what re-
jected by the seeker after liberation,

‘wherer wTE o afz § A
sawrfagery fasary fae aan)
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NG AN IATAATA A
swfartaw  freawaad 1 e

moksasya karksd yadi vei tavasti
tyejatidirdd visaydn visam yatha ;

piyisavattoge deyaksamarjava-
prasantidantirbhaje nityamidardt ||

If you ever desire liberation, fling away all desires
as if they were poison. Drink daily with great eagerness
the nectar of contentment, compassion, forbearance, truth,
straightforwardness, calmness and self-control (control of
the mind and the external senses). :

First what has to be discarded is referred to.

yadi vai tavasti: The ‘vai’ here is for exclusive emphasis. It
means: your desire must be only for moksa.

kanksd: desire, .

The visayas, sense-objects must be abandoned absolutely as if
they were hdldhale visam, dreadful poison, atidiirdt tyaje means do
not think of them even with the mind. The Sutasamhita says:
akurvennapi vidhyuktem nigiddham parivarjeyet nisiddha pari-
harena vihite labhate matim ;| which means: Even if a man does
not do what is prescribed, let him desist from what is prohibited.
By thus desisting, his mind will get inclined to do what is prescrib-
ed. The idea of desisting from the prohibited is that the man, hav-
ing nothing to do, will engage himself in prescribed actions.

Then what are to be acquired are given. tosa is the joy of con-
tentment; deyd is compassion; ksami is titiksa; ability to bear the
opposites; arjavam is an uncrooked mind, i.e., straightforwardness;
pras@ntih is supreme calmness; dantih is restraint of external senses.

Here, in prasanti, the preposition pra is prefixed to £anti to show
that as the virtues of tosd etc. are qualities of the antahkarana, and
as, in accordance with the Gitd dictum-asantasye kutassukham:
“’how can peace and happiness accrue to one who has no santi”, and
as in the absence of $ama there can be no tos3, So everything is de-
pendent on $ama.

nitYam: everyday and always.

piyiasavat: like amrta, the heavenly nectar.
adardt: with supreme faith,
bhaja: sevasve ie., adopt.
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Thus $ri Bhapgavatpida confirms detachment from sense-plea-
sures as the means to moksa. He then shows that the non-attach-
ment should begin with the gross body. The idea is that if attach-
ment to the gross body is given up, vairagya from sense-objects will
be easy.

wAant qefigen ged safagrraaruRaed |
ai! qITAisTAEa QYGU q: GRS & CTRAR gh 11 ey b

anukganam yatpanh:rtya krtyam
anddyavidyikrtabandhamolsanant |

dehah pardrtho’yam amusya posane
yassajate sa svamanena hanti |1

He who gives up what should continuously be done,
namely, getting release from the bondage wrought by begin-
ningless avidya, and indulges in gratifying the body which
is ever for cthers, slays himself.

yat: the gross body.

parthrtya: completely abandoning the superimposition of the
anitman which is the body on the dtman., This false identification
extends from the aharhkira to the body.

anadyavidyd: muldvidyd: beginningless primeval nescience
which is the cause of the concealment of Brahman and the projec-
tion of the world.

anuksanam: servadd: nityam: must be done every moment, ie.,
always and continuously.

First the reference is made to the abandonment of the body
which is-gross; for, the abandonment of the sense of the atman on
the breath (prana) etec. will follow only thereafter,

That the body is anatman is shown by speaking of it as parartha,
i.e, intended for another. This has been explained in the com-
mentary to sloka 74

The body is composed of many diverse components, It is the
aniatman in the sense that as a house made up of roofs, walls, pillars,
etc,, is intended for the owner of the house, this body too as com-
pacted of many parts is for another who is the &tman. By itself,
it is the anatman. He who thinks of this body as his atman for-
getting his true nature, indulges in gratifying the body being deep-
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ly attached to it, and is very much intent on preserving it, kills his
own self by this gross body, i.e., prevents his true nature from shin-
ing forth. A man is released by the effulgent experience of his true
nature. But, by his attachment to his gross body which is hindrance
to that experience, he thinks of it which is subject to birth, death,
ete., as his atman and is always subject to grief.

86

It is well known that those who wish to cross a river, use a
raft which will float on water and cross the river with its xid. But
they do not do so on the back of a crocodile. For, they are sure to
die swallowed by the monster. So too, for one who indulges in the
body, realisation of the adtman never arises. By the strong attach-
ment to it, they are drowned in the ocean of samsara.

aIRAvGe A @ R fegend
arg arsfuar sea 7 @ | g9uft 1 ¢k 1

Sariraposanarthi san ya dtmanam didrksate |
graham darudhiyd dhrivd nadim tartum sa icchati j)

He who wishes to realise the dtman through the indulg--
ence of the body is one who wishes to cross a river on the
back of a erocedile thinking it is a log of wood.

The meaning is clear. To such a one dtmadar§anam, realisation .
of the dtman is impossible like crossing a river by one who clings to
a crocodile thinking it is a log of wood.

87

Therefore, says Sri Bhagavadpada, the wise man seeking libera-
tion should give up attachment for the body.
Wig T wgrye: anaagafey
Wit fafafaat g7 @ afEaEmgfa 1 co
moha eve mahdmriyuh mumuksorvapurddisu
moha vinirjito yena sa muktipadamarhati

For the seeker of liberation, attachment to the body is
the great death. He alone deserves liberation who is free
from this attachment.

vapurddisu: in the body elc, in the body, sons, wife, ete.

mohah: the feeling of ‘T’ and ‘my’ ie., thinking this Body is ‘I,
that the son, wife etc,, are ‘my’,
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mahamrtyuh: even as one dead cannot do anything, so too one
subject to this moha cannot strive for liberation. He alone who has
conquered moha, i.e,, one who has given up the feeling of ‘T, and
‘my’ in the body etc., deserves to tread the path to mukti, i.e, he is
said to be liberated.

88

Therefore, teaches Sri Bhagavatpida, give up moha, attachment
due to delusions. :

oY wtfg REwd SgARgATRy | '
g forear gaat o afzeo): oed qaq wwee 1t

moham jahi mahamrtyum dehadirasutddisy |
yam jitva munayo yanti tadvignoh paramam padam 1)

Give up your attachment to the body, wife and sons,
which is the great death. Conquering it, the sages reach
the supreme state of Visnu (Brahman).

munaych: mananaiildh: those accustomed to meditation and re-
flection.

sutddisu: &di here is intended to include friends, wealth etc.
moham: bhrantim: delusion.

mahamrtyum: the great death:; for, it is delusion which con-
ceals one's real nature; it is the cause of non-realisation of the
atman,

jahi: destroy by inquiring into the meaning of srutis.

jitpd: abandoning the false identification of the atman with the
body ete., though deep-rooted by its existence for a long time, get-
ting over it by the words of the guru bhased on éruti.

yanti tadvisnoh paremam pedam: tat: celebrated in Sruti. visnoh
paramam padam: the super-excellent state which is of the nature of
Brahman. ’

When it is said: visnoh padam, Visnu’s state, the state is not
different from Visnu. Vispu himself is the state and the state itself
is Visnu i.e, Brahman. It is a possessive case indicating non-differ-
ence. abhede sasthi: as in rdthodsirah: the head of Rahu, the head is
Rahu and Rahu is the head. They reach Vignoh padam means they
become Visnu (Brahman) Himself, ie., they are liberated,
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yanti; They attain the super-eminent state of the nature of
Brahman, which is infinite and devoid of any limitation.

89

€ri Bhagavatpiada confirms the sense for abondonment out of re-
vulsion from the gross body which is completely undeserving of
attachment being filled with extremely impure components and
which must be discarded even from a distance. :

aentacfur-FaAe-Assfeaag s

qor gaqdereat wE, feafd g 0ok o
tvanmimsarudhira snayumedomajjdsthisarnkulam |
pirpam mitrpurizgibhyam sthilam nindyemidam vapuh It

This gross body is despicable as it consists of skin,
flesh, blood, blood-vessels, fat, marrow and bones and the
urine and the faeces.

snayuh: tendon, muscle.

The repulsive nature of the body and the need to cultivate de-
tachment from it as it is full of impure and offensive things are em-
phasised. The extreme repulsiveness of the body is brought out by
reference to its containing urine and faecal matter. No one would
wish to touch a bed-pan or a pisspot. Whence then can arise the
feeling of ‘I'ness with reference to it? Hence it is despicable.

90

Having thus despised the gross body to produce vairagya, $ri
Bhagvatpada resumes the topic of discrimination between the dtman
and the anatman.

TERIEANE AR AV FRERO |
saerRfud e WhrggEEEE: 10
HACAT AMTEAET  TISTATTREAT TA: 11 Qo0 1)

paficikrtebhyo bhiitebhyak sthalebhyah parvekarmand |

samutpannemidem sthilam bhogayatanamatmanah n

avasthda jigarastasya sthaldrthinubhavo yatakh 1

This gross body is produced by one’s karma in past life
out of the elements which have undergone paficikarana®
and is the instrument of the jiva’s experience. That is its
waking state in which it experiences gross objects. -

* cxplained earlier,
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Previously, it was said that the subtle elements like the sky ete.,
got mixed with one another’s parts and became gross to effectuate
the gross body. The process of pafcikarana was not referred to by
its name. That is done here.

piirvakarmand: the basis of the differentiation into divine,
human and sub-human forms out of the gross elements called earth
etc,, on the basis of previous karmas is explained. The origination
of divine and other bodies is in accordance with pure punyakarma
resulting in a divine body, pure papakarma resulting in a sub-human
body and a mixture of the two leading to a human body.

idem sthilem: idom: This, ie, what is visible here and now.

bhogiyatanamatmanah: dtmangh means jivesye; of the jiva;
bhogayatanam: the place of enjoyment of bodily pleasures; i.e., that
in which there is the experience of pleasure and pain.

samutpannam: ‘sam’ is prefixed to ‘utpannam’ to show that
. there is no confusion in a specific kind of karma producing a parti-
cular kind of body. It is intended to remove the doubt of ‘sarhkara’
or wrong mixture. [That is, pure punyakarma will not lead to either
human or sub-human body. Similarly, pure papakarma will not
produce either a divine or human body. The same is the case with
mixed karma. It will produce a human body and not any of the
other two.] ISvara is the dispenser of the fruits of karma. He is
omniscient. He dowers the jiva with a particular body stirictly on
the basis of the karmas performed.

This gross body has arisen out of the process of paficikarana of
the elements strictly according to antecedent karmas and is the
venue of the jiva’s experience of pleasure and pain.

avastha jagarastasya sthilarthénubhavo yatah: the gross body is
wrongly considered as the atman. It is different from the atman.
The state of the gross body is specially to function as the experi-
encer of bodily pleasures and pains. The time of such experience
is known as the jigara; the waking condition. The definition of
jagaritam, wakefulness is the ability to perceive objects by the sense-
organs (indriyairarthopalabdhirjdgaritam). This ability to per-
ceive objects by the sense-organs means: KEach organ has a presid-
ing deity back of it. In the case of sound, it is ability to receive it
through the ear favoured by the deity presiding over it. So with
the other sense-organs. During dream, the gross sense-organs cease
to function. The sounds etec., which are of the nature of vasanas are
not physical; they do not have the character of being perceived by



106 VIVEKACTTDAMANI

the respective organs by virtue of the presiding deities. Even if
the mind is considered as an organ, there is no sense-perception by
it in the manner of the physical organs.

yateh: yasmit: by which: by this gross body, i.e. by attach-
ment to it arises the experience of gross objects. For that reason
is the waking state assoeciated with the gross body.

91
The same meaning is further explained.
agfad: sysveada
wraERranrte-fafag-wawy
FOfT sira: sausTeR
FeRrsafeamdgalses AR 1.q

bahyendriyaih sthilapaddrthasevam

srakcandanastryadi vicitra rapam
karoti jivah svayametadatmana

tasmdt prasastirvapugo’sya jégare |

Identifying itself with the body, the jiva enjoys gross
objects like a garland, sandal paste, woman ete., through
the external organs. Hence the importance of this body in
the waking state.

bahyendriyaih: by the external organs of sense, namely the skin,
the organ of smell, eye etc.

srak candanastryadi picitre ripdm: ripyunte visayikriyante iti
riipdni: ‘ripyante’ means made concrete objects of perception; hence,
the name ropédni. That in which is the enjoyment of various ob-
jects like a garland, sandal paste, a woman ete.

vicitra ripim: of diverse shapes and forms.

sthilapadarthasevdm: the enjoyment of gross objects. The
grossness of objects has been explained earlier. It is the experiernce
of pleasure and pain generated by the anugraha (grace) of the deity
presiding over each particular sense-organ.

jisah: the pratyegdtman, the inner &tman.
spayam karoti: dees itself; enjoys.

etaddtmand: through the gross body; by its nature reflected in
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the gross body through the mind or by its sense of dtman super-im-
posed on the gross body.

In the dream state, there is no association of the mind with the
gross body. 8o, there is no reflection of the cit and no ground for
enjnoyment. But during dream, there is imagined another gross body
of the nature of vasanas (residual impressions). For, it is well
known that one has experiences through the forms of bodies of inani-
mate and divine beings different from the well-known gross bodies.
Therefore, to this gross body importance attaches in the state of
waking. That is because there is ne attachment of the mind to the
gross body in dream and dreamless sleep states. Thus the anat-
matva of the gross body is established by distinetion from the dream
and the dreamless sleep states as it is not apparent in these states
but is clearly seen in the waking state. But the atman as witness-
ing consciousness of all states accompanies them throughout, and for
that reason is different from them. That is clear.

92

Even as, in the world, no one looks on his house as his ztman,
so should the gross body be thought of, and the sense of the ‘I' should
never be associated with it.

wafsty argr: wer: qewen gavva:

fafz dgtrz =as agagagdfus: 0 <3 1
sarvopi béhyah samsirah purusasye yadasrayah i
viddhi dehamidam sthilam grhavadgrhamedhinak ()

Know that this gross body is that on which rests man’s
entire contact with the external world and is like the house
of a householder.

sgmsdra:  transactions of a person with the external world. It
is of two kinds: external and internal. The internal samsara re-
lates to the experiences of pain, pleasure, acting and enjoying. The
external samsara has reference to birth, death, stoutness, etc. The
entire external samsara is clearly stated in the next $loka. The
atman {(purusa) is asamsari, i.e., it is not affected by anything that
is the result of the identification of the atman with the body even as
a houscholder is really unconnected with the house he lives in.

grhavat: like a house,

viddhi: know. It is well known that a man residing in a house
acquires a wife etc. For, in the absence of even a house to live
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in, no one would think of marrying at all. So, too wrongly thinking
that the gross body is the atman, the jiva thinks that old age and
death which are the qualities of this body as his own and undergoes
pains, not otherwise. In deep dreamless sleep there is no sense of
the gross body or attachment to it. Then one is not afflicted by
{awareness of) old age and disease etc. Hence the sense of the ‘T’
is inappropriate in the gross body which is to be known as absolutely
distinet from the dtman. .
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The external samsara is explained.

eEn awaammty gut:
wateareat agfaan: frmarraear: |
qurbsanfa-framr agasswa: &=
qaran-agATRaEr  fawsn ey
sthillasya sambhavajardmaranani dharmah
sthaulyddayo bahuvidhah Sisutadyavasthih |
varpasramadi niyama behudhamaydh syuh
piijavamana bahumanamukhd visesah 1y
The features of the gross body are birth, old age and
death. 1t has many kinds of states like stoutness, infancy .
ete. It is subject to disciplines of caste and station {varnpa
and asrama) and to various kinds of afflictions. It is also
subject to different kinds of treatment like worship, dis-
honour, honour, ete. '

sambhavah: origination—birth; jard: old age.
maranem: death.

sthaulyam: excessive growth of the body. By the use of the
word ddi (ete.), leanness which is also a transformation of the body,
colours like whiteness and darkness are included.

bahuvidhdh: of various kinds.

gisutadi: childhood ete, ie., including boyhood, youth and
adulthood and old age etc. Though by the use of the word ‘jard’,
old age has been previously included, it is not inappropriate to add
it in the context of $isutadi.

varpidsramddiniyamah: The rules of varpas and asramas, the
varnas including bréhmana, ksatriya, vaisya, and §idra and the Aéra-
mas-—brahmacarya, garhasthya vanaprastha and samnyasa,
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adi refers to gotra and stitra also.

niyamdh: . the prescribed duties of the varnas like brahmanatva
and dsramas like brahmacarya and also the traditional family codes.

bahudhdmaydh: wvarious kinds of ailments like fever, headache
ete.’

pijavamanabghumanamukhdh visesdsca syuh: ptija: honouring:
what is done by sandal paste, flowers ete. avamanah: not being even
spoken to; being ignored like not being taken notice of even by a
look. bahumanah: being given a high seat. '

Jatakarma etc., are done only for the body. So too the marks
of asrama, etc. pertain only to the body. Hence, it is said that the
duties of varpa and dsrama too relate only to the gross body. The
internal disciplines which are intended for the mind are not seen ex-
ternally. But, the external disciplines pertain to this gross body
and are perceived outside. Or, it means these observances by which
it can be determined by athers, e.g. that this is a Bréhmana, this is a
Brahmacari etc., are known. These observances purify the mind
through their operation in the body. Though based on the false
superimposition of the body on the atman, they have to be adopted
as they serve the purpose of obtaining jhdna. It means, therefore,
that the other niyamas like piija and avamana need not be observed
as they make for bondage.
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Having thus explained the gross body which is the anatman, the
bondage of samsara to be traced to it and the way of release from
it by the observance of the rules of varpa and asrama, by the next
five $lokas the subtle body is expounded.

sgfaafor syai, cawh, so = frgr fmmaa‘mma \
arvqrforaray nancqeey wafgwfn saonfy $9g0 %% 0

buddhindrifant sravanam fvagaksi
ghranam ca jihva viseyavabodhandt )

vikpipipada gudemapyupasthem
karmendriyani pravanani karmasu ||

The ear, the skin, the eyes, the nose and the tongue are
known as the jhanentriyas as they give knowledge of ex-
ternal objects. Vocal organs, hands, feet, the anus and the
genitals are known as karmendriyas as they lead to actions.
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The ear is the space enclosed in the round shaped organ of its
internal part. Touch is the organ located in the skin. The eye is
inside the eye-balls; it is the sense of sight. Smell is located in the
nose. Taste is imbedded in the tongue. These five intimate sound,
touch, visual appearance, smell and taste. As they produce the res-
pective kinds of awareness, they are known as buddhindriyas or
jhanendriyas. ©dk refers to the vocal chords which are the organs
enabling speech; panpi is the organ of the hand which helps to take
or lift; pida is the organ of locomotion, the feet. guda and upastha
help to eject the solid and liquid refuse from the body. These five
beginning with vak are the causes of bodily action. They are called
karmendriyas. They are all concerned with actions. The reason for
this is that they are adapted to the respective karmas.
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Having thus spoken of the external ten organs, the internal
organ (antahkarana} which is important as that by contact with
which these organs function and originate knowledge, and not other-
wise, is explained in four ways with appropriate reasons.

frmadswver RAY &
¢ wfafraafafy eagtafa:
A daoqtaweqariafa:
afe: warafeqammana: 1y 1
sarfarrragfragata:
LG EUUC IR E SRS
nigadyate ntakkaranam mano dhir-
aham krtiscittamiti svawrttibhil |
manestu saikalpavikalpanddibhih
buddhik paddrthiadhyavasdyadharmalal i
atrabhimdnadahamityahamlrtih '
svdrthinusandhanagunena cittom |
According to its differing activities, the antahkarana is
called the manas, dhik, ahamkrtik, and cittam. The manas
is responsible for cogitating. Buddhi determines the real
nature of its objects. Aharhkrtih brings about the attach-
ment to (by reason of identification with) the body. Citta
is the memory aspect of antahkarana.

The antahkarana is one only; but by its activities it is distin-
guished into four as manas, dhih (intellect}; ahamkrtih {ahamkira:
ego-sense); and citta. The activities of these four are enumerated.
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sarkalpa and vikelpa: samkalpa is determinate intellect;
vikalpa is indeterminate or doubting intellect. Vikalpana means
vividham kalpond: imagining in various ways.

paddrthidhyevasdya: i.e. padarthanirnaya: determination of the
nature of objects. The modification of the internal organ connected
with it is called buddhi.

ahamkrtih: aharhkira: which arises from attachment to the
body, ete., and a false superimpcsition of them as “I”.

svarthinusandhina gunena: by the modification of remembering.
The modification of internal organ connected with it is called citta.

g7

Having thus described the jfidnendriyas which spring respec-
tively from the five elements of predominantly sattva nature, and
the karmendriyés which spring from the same source and are predo-
" minantly of rajas nature and also the antahkarana which is effec-
tuated by them, predominantly sattvik in their combination, now
prina is explained which effectuates the siksma sarira compacted of
the five elemenis endowed with rajoguna.

SFTONTALAFANIAGHTAT RIqar H10%: )
ragRa afowaw fapawarcgaoafeafaa n s
pranipina vyinoddna saming bhavatyasau pranah |
svayameva vritibheddt vikrterbhedat suvarnpasalilamiva 11
By its differences of actions and modifications, like gold
and water, the breath by itself becomes prana, apana, vyana,
udana and samana.

The same gold by reason of its modifications becomes many
ornaments as bangles, earrings, etc. The same water is known by
the differences of its form as river, pool, and tank. Similarly the
breath that permeates inside the body is known as prana, apana,
vyana, udana and samana according to its actions of pranana, apanana,
vyanana, udananha and samanana.

In the $loka the expression svarnasalilam is to be understood as
suvarnasahitam salilam, i.e., suvarna and salilam. Each of these is to
be understiood as a separate example.

Even as the same piece of gold is differently named by reason of
its modifications, as the same water by its modifications is called
wave, foam, bubble etc., s0 here too in the case of the breath.
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prananam: exhaling and inhaling by the mouth and the nosirils,

gpanagnam: leading the refuse etc., down,

vydngnam: spreading what is eaten and drunk throughout the
body through the blood-vessels.

udananam: carrying upward as while vomiling.

sgmananam: leading the food eaten or drunk for digestion to
the cooking fire in the stomach (the jatharagni).

These are the five functions of the breath.
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Now the components of the siksma Sarira compacted of the jfia-
nendriyas above referred to are enumerated clearly.

qumfegra swaonfagss arenfagsaragardor g7 _
geamfaaia o STI-FAO QIsEs FERWTTHE: 1 e !

vdgddi panica sravanddi panca
prandadipancabhramukhani pafica

buddhyddyavidydpt ca kamakarmani
purystakam siksmadariramahuh 1|

The aggregate of these eight, namely,

the five (karmendriyas)} beginning with speech,

the five (jAdnendriyas) beginning with hearing,

the five forms of breath beginning with prana,

the five elements beginning with space {3kasa),

the intellect etc., buddhi, avidys, k3ma and karma,
is said to be the subtle body (siilkgsma farira}.

“The Vedantins cail the combination of all this eight-fold aggre-
gate of these things as the siksma Sarira” is to be added at the end
of the $loka. '

Now is explained the subtle body, the suksmasarira for which the
jAanendriyas etc., were enumerated.
1. vagadipaficakam: The five made up of speech etc.

2. $ravanadipaficakam: the five made up of hearing etc.
3. pranapancakam;: the five-fold breath.

4. bhutapaficakam: the five subtle elements.

5.

buddhyadicatustayam: buddhi, manas, ahamkrti and cittam.
cittam
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6. avidya: adhyasa, super-imposition
7. kameah: desire
8. karma: action of the nature of dharma and
adharma.
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The $loka clearly conveys that the siiksma sarira (subtle body)
is not the atman as it is composed of a number of things and because
whatever is a combination is like a house intended only for another.

® TR qv mwdfed oy eshgagmawan |
AAMT FHESTWAR  FAREaAfesafaIead: 1
idam sariram $rnu siksma sahjiitam ‘
lingam tvapaicikrta bhitasambhavam )
savasanam karmaphalanubhdvakam
svajndnato’nadirupadhirtmanch |

Listen! This which is called the subtle body (saksma
$arira), is also known as the linga sarira, It arises from
the elements which have not undergone the process of pafici-
karana. It is made up of the residual tendencies of past
desires. It is the experiencer of the fruits of actions. It is
begnningless limitation on the atman due to its own
nescience.

This body bears the appellation of siksma. DBeing what is pro-
duced, it does not have the form of the eternal atman. (For, what
is produced is liable to destruction). It arises from the elements
prthoi, ap, tejas, vaYu and dkdsa—earth, water, fire, air and ether—
which have not been split into five parts (apeicikrtabhitasam-
bhavam).

lingam: linga’ is derived from the root ‘ligi’ which means
what reminds. The lingasarira puts one in mind of the atman.
The karmendriyas ( organs of action) like vak etc., are insentient en-
tities (jada): they cannot function unless directed by an agency
acting through them. For, what is lifeless acts only under the sti-
mulus of a living body as seen in a chariot etc. So, this siksma
$arira which is made up of external and internal organs is spoken
of as linga, iie., what reminds (of the controller or adhisthatr).

tu in ‘lingam tu’ is intended to lay emphasis.
V.C—u



114 VIVEKACUDAMANI

All schools of thought agree that during dreamless sleep there
is no jhana in the sense of awareness. In the waking state and in
dream such jiidna arises only through the operation of the mind.
But the mind itself is a material thing. Without the operation of
the atmacaitanya on it, there can be no illumination by it of any-
thing else. The mind's function of giving awareness of the itman
arises only through its being the medium of the reflection of the
atman. Therefore, it has to be understood that this subtie body is
the symbol and is known as the linga-$arira. This does not hap-
pen in the case of the gross (sthala) and the causal (karana) bodies.

savdsanam; constituted of residual impressions of past desires.
The atman is quality-less and actionless. It is nirdharmakam. The
gross body perishes at the end of every life term and is numerous as
there are as many gross bodies as there are janmas (successive
births}. It does not continue to be identical and permanent till the
time of liberation. Therefore, the subtle body alone is the repository
till moksa of all impressions {(samskaras) of past lives and of those
which are to be acquired in future. Hence the expressicn sava-
sanam, which means being attended by samskaras produced by
experience,

karmaphalanybhavakam: of the nature of experience of the
effects of karmas. The subtle body is also the experiencer of the
fruits of karmas. This experience of the fruits of punya or papa is
in the form of pleasure or pain. In the dreamless sleep state, the
linga Sarira accompanied by the vasanas is merged to the extent of
non-existence. That is why in that condition there is no experience
of pleasure or pain. But, the lingasarira functions in waking and
dream states. Hence their experience in these states. Thus by the
positive and negative metheds of proof is known the fact of the
lingagarira being the cause of experience which can pertain only to
the linga farira which abides through several hirths.

svajranato nidirupidhiradtmanak: This linga $arira is the begin-
ningless limitation (upadhi) of the &tman. Though it is the product
of the subtle elements, beginning from the universal deluge {maha-
pralaya), it remains identical until the state of disembodied moksa
(videha kaivalyam), by reason of its undergoing changes of mani-
festation and absorption only and not completely disappearing.
Therefore, it has no beginning like the gross body.

But, it may be objected: Super-imposition (adhyasa), in terms
of kima and karma which are synonymous with avidya arise sepa-
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rately in several lives. How then can the subtle body made of them
be said to be permanent and identical throughout?

Though they are separate like that, the external organs like vak,
the antahkarana, the intellect etc., are not different till the time of
release and so the permanent identity of the subtle body must be
affirmed.

It should not however be argued contra on the basis of that vak
ete., of different persons being different and also being different for
the same person in different lives as that would make for plurality
of vak etc. Vik ete. are the same for the same individual till liberation
just as his antahkarana. Differences in the subtle body cannot be
proved by dumbness etc., some persons being born dumb, others
blind ete. as that is the result of obstruction brought about by karma.
The difference can never be affirmed of the antahkarana which is
the basis of all samskaras. If differences are associated with it, the
result will be that the effects of some karmas will not be experi-
enced, and there will be experience of karmas which were never
done. Moreover, if the subtle body in each janma is different from
others, the antahkarana which is the basis of the experience of a
previously done karma will have lapsed and, in the new antabkarana,
there will be no rasidual vasani to experience. That will mean
thare is no samsara as such, The new born infant will not suckle at
its mother’s breast.

The &tman js quality-less and actionless (nirdharmakam).
Avidya is one only. If the subtle body is not identical, there will
be confusion of the experiences of pleasure and pain and there will
arise enjoyment and memory in dreamless sleep. This will ensue
if it is said thai in every janma there is a new set of subtle bodies
and their organs. For these reasons, it must be concluded that vak
etc, and intellect (buddhi) are not different but remain identical in
the siksma Sarira till disembodied liberation (videhamukti). Ewven
though the siiksmasarira is not of the nature of not being the coun-
ter-entity of antecedent negation, i.e., though it has not prigabhive
apratiyogitva® as in the case of avidya, yet it may be taken that
what was born once (long ago), if it is continuous without differ-
ence of form through time, is also beginningless or anadi. (This is
called pravahe-andditvam. )

2} When a pot is made, it was non-existent before it was made. Such non-
existence is azntecedent negation of the produced pot. 1t is called pragabhdva;
(prak—before. So it iz negation before production), The produced pot is the
counter-entity of this pragabhiava. It is called the prigebhdva pratiyogini. The op-
posite of this is prégabhdva-apratiyogi, ie, what is not counter-entity of the ante-
cedent negation: Avidya which is beginningless is such a pr&gabhévu-apmtiyogini).
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svajranato'nadih: Though the atman is one, yet, among jAanis
we make differences as brahmavit, brahmavidvarah, breahmavidvari-
yin and brohmavidvaristhah, signifying different grades of brahma-
jfiagna. That is due to differences in the character of the antah-
karana. So long as there are differences in the effects, the cause
of such differences is to be traced to the upadhi. That shows be-
yond doubt that the lingasarira is only an upadhi of the atman.
Hence the use of the word ‘sva-ajidnatah’. As the true self has not
been realised, the cause of such non-realisation is the superimposed

upadhi.
100
The special state of this subtle body is explained.

TAAT  HFATY fw«uw, wanrRase fawfa a&
Taed g afg: FT_qAHA mﬂ-ﬂm‘fﬂamﬂﬁ? 0
Fatfeaa sfaqy e, aa ew«a‘!ﬁﬂa T 900 11

svapno bhavatyasye vibhektyavastha

svamitrasesena vibhdati yatra )
svapne tu buddhih svayameva jagrat-

kalma nandvidha visanabhih
kartradibhdvam pratipadyo rajate

yatra svayamjyotirayam pardtma )

Dream is a state different from this (waking state)
where the buddhi shines by itself by taking the role of the
agent etc., by the various vasanis derived from the waking
state. In it this supreme dtman is self-resplendent.

The dream state is one which is a distinct state of suiksma-$arira
{which distinguishes it from the sthala-farira). The waking state
is a characteristic of the gross body and it merges and is inactive in
dreamless sleep. So, it is only in the dream state that the sikyma-
¢arira is prominent. The reason for this is given in the words ‘sva-
matrasesena’ ete. It is the only thing which remains in the dream

state.

spamdtram: By itself only. It alone remains. In the dream
state, there is no attachment to (awareness of) the sthila-sarira.
Therefore, the quality of awareness refers only to the siiksma Sarira.

yatra: in the dream; where the atman in the dream abandon-
ing attachment to the gross, by its lone residual nature shines by its
attachment to the siksma-$arira alone.
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svapne tu buddhih svayemeve jagratkdlina-ningvidhe-vasana-
bhih: The aforesaid is explained with reference to the residual lone
state of the self. In the dream state, the antahkarana shines by it-
self i.e., without the aid of an external stimulus by the various vasa-
nas of the waking state.

kartrgdibhavam: the attitude of the doer etc,, i.e., doership, the
result of the action, the activity, the instruments of action and place
of action comprehending all the component features of an action,
which arose in the waking state now pertain as Vasanas (samskaras)
to the dream state.

pratipadya: attaining.
rdjate : shines.

It may be objected: “How can such a power accrue to the
antahkarana which is a jada (insentient) object? When the mind
courses through the tubular organs of the body called ‘hita’, then,
gsays the sruti, it is called the dream state. There is no occasion

. for any luminesity,

We reply: It is in that context that it was said svayamjyoti-
rayam paratmd: This Paramatman is self-effulgent. Vide the $ruti:
na tatra sdryo bhati na cendratarakam nemd vidyuto bhanti kuto’
yamagnih  tameva bhintam anubhdti sarvam tasye bhasa sarvami-
dam vibhdati 1 (Katha)., “There the sun does not shine; nor the
moon and the stars; nor do these lightnings shine; nor even this fire.
All this shines after that Light; by Its effulgence all this shines”. The
Gita says: yeddidityagatam tejo jagad bhasayate’khilam i yaccandra-
nasi yaccignou tattejo viddhi mamekam 11 “Know that lustre to be
Mine which is in the sun and which illumines everything in the
world, that which is in the moon and in the fire”. The antahkarana
is. connected with the effulgence of the cit extolled in these srutis
and smrtis, which is unilluminable by anything outside. By such
connection accompanied by the visanids of the waking state, such
power accrues to the antahkarana.

It may be'asked: ‘By virtue of the $rutis, ‘satyam, jfinam,
vijianamanandam brahma’ (Taitt.), ‘ayamatmi brahma sarvinu-
bhiih', ‘prajidnam brahma’ (Brh.), ‘krtsnah prajiiinaghana eva’,
(Aitareya), the atman is self-effulgent, as it is always effulgent cai-
tanya, and as its self-effulgence is ever present, why should the
dream alone be specially singled out for affirming the self-effulgence
of the dtman’? Listen to the reason therefor. This will be clearly
understood if the jyotirbrahmana of the Brhadaranyakopanisad is
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carefully read from beginning to end. There Janaka asks
Yajfiavatkya “kimjyotirayam purusah”: *“What is the (nature of
the) effulgence of this purusa?” To this query, Bhagavan Yajhaval-
kya first refers to the Sun, the great illuminator well-known in all
the worlds. When the sun has set, he says, it is the moon., When
thai has set, the fire. When that has died down, the speech. To
the further query ‘what (or wherefrom) is the splendour of speech,’
he says that the &tman is the source of effulgence. - By the dtman
" these luminous things exist, i.e., funetion, go, do actions and come
back. FEven though this splendour of the &tman exists always, yet, in
the waking state when the external luminaries like sun etc., which
help the sense-organs function, and in the cumulative activity of the
internal and external instruments of action. its {the Ztman’'s} lumi-
nosity could not be perceived in its distinctness. Though it is distinet
in dreamless sleep, it could not be seen as then there is no object to
illumine; for every perceivable object is swallowed up in the darkness
of sleep. It may be said ‘ajiiina exists in sleep’. But it is a deba-
table point as some people consider it as abhava, a negative category.
Therefore, where various activities take place as in the waking
state, but where there are no external sources of light, when the
gross body does not exist {does not function) and when all instru-
ments of external action are stilled, then the mind alone by its.
power of reflecting the Atmajyotis assumes all forms endowed with
the vasanas of the waking state. When the $ruti says atrayam
purusah svayamjyotih, atra meaning here, in the dream, it does not
mean that it is not svayamjyotis in the waking and dreamless sleep
states, but that it is so in dream state. Though the world is always
of the form of Brahman which is devoid of differences of like, unlike
or internal nature and which is never sublated, yet for easy com-
prehension by the hearer, the Chindogya $ruti says: sadeva somya
idam agra asit. (Hence agre asit, ‘was in the beginning’ does not
mean it is not so now.) So too, in the case of the mind in dream.
Though in the dream the mind is endowed with the samskaras of the
waling state, it is jada (insentient), it has to be illumined by some-
thing else. So, it has to be transformed as illuminatory like the sun,
moon etc., by virtue of their reflecting the luminosity of the Para-
mitman of the form of caitanya and as the illumined like the pot,
cloth etec. That is why even blind persons etc, see objects in the
dream. It may be asked: ‘How can they see since they have no
eyes in the waking state’? It must be said that the mind alone is
modified as the eye, by the power of the dtman. Hence, to clearly
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convey to the hearer that in the state of the absence of Juminesity
of the eye, the sun ete., the power to invest all objects with their
reflected luminosity belongs to the atman only, it is said in the text
of the gloka following the $ruti: svayamjyotirayam paratma.

101

Even though the sun induces all creatures to act by giving the
power of sight, it is not associated with their actions. So too the
itman which is the illuminator of everythmg is unattached to the
actions performed by buddhi.

e avfredet
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dhimatrakopidhiradesasaksi
na lipyate tatkrtakarmalepaih |
. yasmdidasangastata eva karmabhih
na lipyate kincidup@dhina krtaih 1

Limited only by the buddhi, the dtman, the witness of
everything, is not tainted by aunything that it (buddhi)
does. Hence it is said to be unattached to the actions. It
is not affected by whatever has been done by the limitations
(upadhis).

The reason for it is given: asesasiksi etc. One is said to be
a witness only if he merely looks on and knows without participating
in any situation. The taint of action will attach only to the actor.
In the world, the witness is unconnected with the plaintiff or with the
defendant. So here too, as the adtman does not act, being purely a
witness, it is not tainted by what the upadhi, here the antahkarana,
does. The atman is absolutely unattached. Vide the srutis: asango
hyayam purusah: ' “This purusa is unattached”; asango ne hi sejjate
{Brh.): “Being unattached, it does not associate (itself} with any-
thing”.

yasmidasingah: There is no taint to it (the dtman) by any
kind of karma done by the upadhis, the mind, speech ete. By the
sole reason of its being asanga, unattached, it is not affected even
in the least by actions, right or wrong, done by the upadhis, by
the body, by speech or by the mind,
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The association is wrought by upadhi. The truth is unattached-
ness. This is now explained.

afsanfrren fogtrd anfoaamm: dun
TRAEHAT qeor: JTAHT TRIWFISAR 1 qox I

sarvavyaprtikaranam lingemidam sy&cciddtmd@ah pumsah |
vasyadikamiva taksnah tengivatmd bhavatyasango'yam |

This linga$arira (subtle body) is the indispensable
operative cause of all the activities of the individual self
which is of the nature of intelligence as the tools are of a’
carpenter. For that reason this itman is unattached.

cidatmanah: of the atman of the individual which is of the
nature of intelligence.

This lingadarira compacted of the buddhi ete., is the indispen-
sable operational instrument of all activities of the atman like the
tools employed by a carpenter in his work. No carpenter can work
on wood with his bare hands only without the tools of his profession.
So too for the &tman all worldly activities arise only by linga$arira
_ associated with ajfdna. Hence there is no activity, in susupti
{dreamless sleep), as there is ne connection then with the lingasarira.
When there is the lingasarira there is activity, not in its absence.

tenaivn, for that reason only, ie. there is action when there is
lingagarira. In its absence the activity is absent. This reason is well
established in the world.

asatigeh: sakala vyavaharasangahinah: Devoid of real con-
nection with all activities. :

ayom at the end of the éloka means ‘this Atma’.
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It may be objected: The atman is what is referred to by the
word ‘I’. When it is said ‘I am blind’, ‘1 am deaf’, ‘I am dumb’, ‘I
breathe’, ‘I am afflicted by hunger and thirst’, ‘1 do’, ‘T am happy’,
‘I am grief-stricken’, in these ways the ‘I’ i.e., the atman is associated
with these and other various qualities. So, to say that the atman
is unattached is not correct. To this it is replied that these gualities
relate to the respective up3dhis and so there is no quality of the
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atman relating to samsara. This is conveyed in this $loka in which
the qualities of the upadhis are analysed.

Wrea-AvEER-gEzaunt: |
a‘hcmamuamfg e |
arﬁm-nwrawmwa
safenmt 4 q 3TOEE: 1 903 1

andhatve-mandatva-patutvadharmah
saugunya-vaigunyavasaddhi caksusah |

bidhirya-miakatvamukhdstethaiva
irotradidharmd na tu vetturatmanah ||

The qualities of blindness, defective vision and clear
vision belong to the eye by reason of its healthy or diseased
condition. Similarly qualities like deafness, dumbness, etc.
pertain {o the ear etc., but they do not belong to the &tman
which is the witness.

First the external organs are taken. If the eye is in a fit condi-
.tion, it is said to be sharp. If it is not fit, it is said to be blind or
weak. Similarly by defect of the ear, arises deafness or defect in
hearing. If it is fit, it is said to be sharp. If the vagindriya is defec-
tive, dumbness arises. If it is in proper condition, it is perfect. The
same applies to the other jidnendriyas namely touch, smell and taste
and to the karmendriyas like hands and feet. None of these qualities
attaches to the atman. The reason for it is stated: “na tu vettuh”
ie., not to the knower.. The defects of weakness or sharpness
existing in the eyes etc., are known by the atman as their knower.
The qualities of the known do not pertain to the knower.

tu in the last line is for emphasis; it means ‘never’.
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That breathing in and breathing out pertain to the prana is
stated.

gegag-fysa-fasewor-srg-seraresRatenT: fean
srofawatfor azfa qeaT: STorEq gRiENAEEE 1) qo¥ 1l

ucchvasa-nidévisa-vijrmbhana-ksut-

praspandenddyutkramanadikah kriyah
pranddikermant vadanti tajjrah

pranasya dharmdivasendpipase )

Those who know about them say that actions of
exhaling, inhaling, yawning, sneezing, secretion and leaving
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the body etc., and hunger and thirst are qualities of the

prana.

pranadikarmini: The word ddi here is intended to include
beside prana, apina, etc., also the nagas ete. (which are upapranas).
Inhaling is to be traced to the prana, exhaling to the apana; yawning
to devadatta; sneezing to krkara, shivering to vydna or to dhanafi-
jaya. adi here is to include winking. It is to be traced to kirma.
Going out is to be traced to udana. Here too ddi is to include
vomitting to be traced to itself. Those who know say that these-
actions belong to prana etc. That is, experts are able to assign
each of the karmas to its appropriate source. Thus hunger and
thirst also are qualities of prana. That is why in sleep there is no
hunger or thirst as then there is no identification (of the dtman)
with prana.
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In answer to the query: ‘If blindness etc., indicate the quali-
ties of the eye etc., which are anatman, how then does this atman
think of itself as so gualified?’ it is said:

UG eiTTay i |
srgfreafmmm fassaardmeasrar u Qo4 1
antahkaranametesu caksurddisu vargmani
ahamityabhimanenc tisthatydbhisatejasd |1
The antahkarana has its seat in these, the eye and other

organs of the body identifying itself with them with the

sense of *I” by reflection of the atman in it.

antahkarana: here means the mind or manas.

caksuradisu: in the jhanendriyas like the eye and in the

karmendriyas like the vik.

varsmoni: in the gross body.

gbhasatejasd: by the effulgence produced by the reflection of
the cit (atman), i.e., by the jiva. ahamityabhimanena: by false iden-
tification produced by ajnana. _

tisthatydbhdsatejasd: When the antahkarapa which cannot dis-
tinguish between the atman and the anatman, receiving the reflection
of the cit in itself, thinks that it is the eye and other organs of the
body being reflected in it, the a&tman too caught up in it imagines in

itself the blindness and other qualities of the body and then goes
about saying: I am blind etc. During dreamless sleep there is no re-
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flection of the itman in the antahkarana and there is no scope for
saying ‘1 am blind’. Though there is such reflection in dream state,
the antahkarana does not reside in the eye etc, by this reflection. In
that state the gross sense-organs do not function, They simply melt
away. Hence it is that in dream experience there is no reference
to blindness etc. as in waking state.
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Having thus shown that the entire external experience of the
atman is to be traced to the antahkarana, it is said that the agency
of action, and pleasure and pain which are internal also belong to
it, '

SEPI: @ fadim: wal Wt |
geafamviATTeafarawd v qot |

ahamk&rdh sa viffieyah karta bhoktibhimanyayam |
sattvadigunayogenavasthitritayamasnute 1

The aharkara is to be known as thinking of itself as
the enjoyer by its conjunction with sattva and other
qualities and as assuming the three states (of waking,
dream and dreamless sleep).

Thus it is to be known that ahamkira—the ego sense—is the
anthakarana in which the cit or the stman is reflected. It then
identifies itself with the body made up of the eyes etc. This
antahkarana considers itself as doer and as the enjoyer. This is
effected by the prakrti which is of the form of sattva, rajas and
tamas. It acquires the three states of waking, dream and dreamless
sleep by conjunction with those qualities. Waking state is the result
of conjunction with the rajoguna. dream state arises by conjunction
with sattva:guna and dreamless sleep with tamas. Though in all
states all the three qualities are present, in each of them one or
the other predominates.

aénute: prapnoti: attains.
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Having shown that agency and enjoyment too are the internal
qualities of the antabkarana, it is said that same is the case with
happiness and grief:

fawaTorrEe gat gt faedd |
qY 30 o aEW: GFEET AT 1 Qo9 1)
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visayandimanukalye sukhi, duhkhi viparyaye
sukham duhkham ca teddharmeh sadinandasye natmenakh

When sense-objects are favourable, one considers one-
self as happy, and as unhappy if they are otherwise.
Happiness and grief are qualities of the antahkarana and
not of the dtman which is ever blissful,

The feeling ‘I am happy’ arises when éabda (sound) and other
objects are favourable in accordance with one’s desire. If they are
otherwise, i.e, if they are against a person’s desires one feels grief,
They belong to the antahkarana; for they depend on its desires.

They are not the qualities of the atman. For, it is always of
the nature of bliss. Vide $rutis like dnando brahma (Taitt.), vijfid-
namanandam brehma, raso vai sah (Taitt.), yodesa dkdasah (Taitt.),
etc.

This (that these feelings belong to the antahkarana) also seems
reasonable; for the same sound which gave pleasure at one time,
causes pain at another. This is well known. The object is the same
on both occasions. So the cause of the difference is to be traced
to difference in the mental state. The same sound which causes
pain to one person gives pleasure to another at the same time. The
mind thought of this sound as favourable to it previously. Now,
. however, it thinks otherwise. Therefore, pleasure and pain are its
gqualities.

108
Now, the ever-blissful nature of the atman declared by the
sruti is proved by reasening.
arearaaEaw fg Sam fasat 7 3 frae
Taa g fg adaT et frgawY ad: 1t qoc 1t
atmarthatvene hi preydn vigayo na svatak priyah
spata eva hi sarvesam atmd priyatamo yatah |

The objects of the woild are dear only for the sake of
the atman; they are not dear by themselves. For, the itman
is dear to every one hy itself,

hi: for the reason that

Sense-object is not dear by itself, but only because it gives
pleasure to or removes pain from the mind.
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preyin: the object of pleasure; prema-visayah. If it were dear
by itself in the form of sound etc., then there will be no variation
in its nature of being dear, Men are known to abandon sound ete,
and sons, friends and wives previously regarded as dear. The body
which is considered to be dear is subject to the rigours of discipline;
the breath is controlled; the mind too is made to disappear in a
state of laya (dissolution). Why speak of other things? People
give up even the ajfiana which is khown to accompany the bliss of
anandamayakosa, the sheath of bliss. The reason for all this is the
absence of real bliss in them and the impermanence of their capacity
to produce joy, :

The blissful nature of the atman is self-established; hence it
is superlatively dear at ail times. For it is said: mé nae bhivam
hi bhiydsem iti prematmaniksyate: The attachment to the atman is
seen in the form “may I not not be; may I (always) be”. Never
does a man say: ‘may I not be’. That means ‘may I be always'.
This applies properly to the atman only. The gross does not appear
in the dream state. The subtle does not appear in dreamless sleep
and the causal disappears in samadhi. The sense-objects like sound
etc., do not appear in dreamless sleep and samadhi. Though func-
tioning in waking and dream, they do not produce pleasure perma-
nently. This has has been explained earlier. The Ztman accompa-
nies all the states, even in the absence of sense-objects in dreamless
sleep as is confirmed in the experience of all creatures as of the
form of bliss, and also in samadhi in which the jianin experiences
such bliss. Therefore the atman devoid of limitations (upadhis) is
considered as dear by all creatures.

109

| AR SIENT AETREY ATER 0@ FIA |
Tt friawa seaERISTHEE
i seagrafagre srae T amfa 1 qo] 1

tate atma sadanando nasya dubkham kadacona )
yatsusuptau nirvisaye dtmdanando’nubhiyete
Srutih pratyaksemaitihyem anumanam ca jagrati i

The atman is ever blissful; it never suffers misery. In
dreamless sleep there are no sense-cbjects; but the bliss of
atman is experienced then. This is attested by sruti, sense-
perception, tradition, and inference, in the waking state.
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Therefore, being extremely dear to all creatures, the atman is
of the nature of bliss always. Grief does not attach to it at any
time. This is attested by experience. Dreamless sleep is devoid of
sense-object awareness. It is nirvisaya. All objects considered as
giving joy, like those heard, touched, seen, smelt etc., are completely
absent then. But every one enjoys at that time dtmdnubhave which
is inherent in that state, (not dependent on anything exiraneous).
sarvairepi must be understood after anubhiiyate in the sloka. By
referring to sruti in the $loka, it is conveyed that it should not be
spoken of as a delusion like the pleasures issuing from the body.
Vide srutis: eso’sya parama anandah; eso’sya paramd sampat (Brh.).
These declare that there is a bliss (ananda) in dreamless sleep which
is the highest when there is conditioning by ajhana. This is so
because pleasure derived from sense-objects is fraught with pain;
this, however, has no such admixture.

That is why, though able to obtain sense-pleasures by the
thousand, even an emperor does not wish to live without sleep
though he has the capacity to obtain and enjoy sense-objects. The
reason for this is that the pure bliss of the dtman is untouched by
any tinge of sorrow. Hence the $rutis say: ko hyevanyat . kah
prinyat yoadese dkdse dnendo na sydt: “Who can inhale or exhale
if this atman, which like akasa is undefiled, does not exist?” Akasa
in the druti-vakya means ‘Gkasavat’—unpolluted or unaffected like
akasa. :

It is true that in dreamless sleep the sukha or bliss is covered by
tamas. Yet, it is superior to that in jagrat and svapna, in waking
and dream states. If that is so, what needs be said of atmananda,
the bliss of dtman which shines by itself when tamas is destroyed
by jiiana even as the sun shines in its native splendour when the
mist covering it gets dispersed? Thus $ruti—scripture, pratyakso
which is the testimony of sense-perception common to all people,
aitihya, the words of the well-meaning, ie., tradition and enumana,
inference cumulatively point to the fact that the atman is ever of
the nature of bliss as it is dear beyond compare. What is of a con-
trary nature cannot be so. These are evidences of the &tman being
always of the nature of bliss as sound etc., are of the jagrat state,
{waking state).

110

Having so far in this work distinguished the gross body
pertaining to the anatman and the subtle body relating to the
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objects like sound, and having explained their qualities for the
understanding of the atmatattva which is quality-less and unattached,
now is begun the explanation of the causal body which is the cause
of the aforesaid anatman-elements.

eqraATET qrRwiEa: smertEen faquherer oww
wrtar giuda wrar gav soreeAtwE 9898 10990 1

avyaktenamni paramesesaktih
anddyavidyd trigundtmikd pard |
karyanumeyd sudhiyeiva maya
vaya jagat sarvamidam prasiyate 1)

Maiya is called avyakta. [t is the power of Parames-
vara. It is beginningless avidya. It is compacted of three
gunas. It is superior to its effects and is to be inferred from
them by the wise whose intellect functions in accord with
Sruti. She gives birth to this entire world.

Mﬁj{é is called avyakiom, not manifest, not vyaktam, because
one cannot obtain awareness of it by sense-perception. For, it is
devoid of form ete.

paramesa Sakiih: It is the power of Parameswara: of Brahma.
It is an unimaginable and wonderful power. It has no beginning.
Hence it is called anddyavidyd, beginningless avidya. It has no
reality in the absolute sense. vastutah na vidyate. So it is called
avidya.

trigu@ﬁtmik&: that to which pertain the three qualities, sattva,
rajas and tamas. Or, the three gunas themselves are the constituents
of it; hence frigundtmika; of the nature of three gunas.

pard: superior as their cause to all its effects beginning with
Hiranyagarbha.

kiryanumeyd etc. The reason is given for calling it avyakta.
It is to be inferred from its effects. As it has no visible form etc.,
it is not available, for sense-perception. It is to be inferred from its
effects as the 3kasa is inferred from sound. If this power is not
accepted as a fact, creation from nirguna Brahman cannot be
postulated. An effect without cause is impossible. By virtue of
being the cause of all transformations beginning with 3kasa and by
virtue of the fruti which intimates the evolutions brought about by
tksapa (seeing, thinking) sarkaelpe (purposing) and peripdma
(transformation ) maya is established.
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sudhiya: Those who do not accept §ruti (as an instrument of
knowledge) speak of the origin of the world in various ways. The
word sudhiyd, by the wise, is used to indicate that it is inappropriate.
The dhih, the intellect is said to be susthu, good, if it follows gruti.
That is indicated by the expression, paremesadaktih. By this, it
must be known that the view of the Samkhyas that Pradhana
which is inanimate is itself the cause of the world is rejected.
Sruti alse says in this context: mayam fu pmkrtﬁ‘n vidyan madyi-
nam tu mahesvaram (Sveta). “Know that maya is prakrti and Mah-
esvara to be the mayin, the wielder of maya”. And again: jivesavd-
bhdsena karoti miya avidyd ca svayameva bhavati; indro mdayabhih
pururipa tyate etc. “Maya is responsible for the reflected being of
ISvara and avidya for the reflection that is the jiva” ete.

This maya is to be inferred from iis effects by persons whose
intellect functions in accord with the declarations of sruti.

suchiya: susthu sobhand srutyanusdrini dhih yasye sa sudhih
‘by him whose intellect is in accord with sruti. The fact of it is
to be inferred from its effects.

By such maya is born everything from the mahat to brah-
manda that is known as the karanasarira or causal body of the atman.
This is to be linked to $loka 122.

111

The nature of maya is stated.

ruicqgRreawattensr 9 fusratwargwatasr @)
WErIAFrIRAFHFT AN AgrEgRasAda iasdr 11 939 1
sannipyasannapyubhayitmika no
bhinndpyabhinnapyubhaystmika no |
sangapyunangapyubhaydatmika no
mahddbhutd nirvacaniyaripa n
It is not sat (real), not asat (unreal), not both. It
is not bhinna (different), not abhinna, (not non-different),
not both. It is not s&nga (with parts), not anangd (with-
out parts), not both. It is very wonderful and of a form
which is inexpressible.

In the world, reality of what is never sublated and the unreality
of what is sublated are well-known as is the case with truth and
falsehood. What is never experienced at any time by anybody is
unreal as in the case of the horns of a hare or of a skyflower etc.
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By éruti and smrti texts like bhiyadcante visvamdyanioritih (Svet.);
teratyavidyam vitatam hrdi yesminnivedite ) yogi maydmameyaye
tasmai vidydtmane namal |1 mdamevae ye prapadyante mayametam
taranti te (B. G.); “again at the end, ie, after sravana, manana,
nididhyasana, there is the cessation of cosmic maya'”; “I bow to that
vidyatman namely Brahman, who dispels maya when He is lodged
in the heart”, and “those who seek refuge in Me cross this maya”,
its {maya’s) being annulled by jAana is understood. Therefore, it
is not possible to associate reality with it like the reality of the
d&tman. According to the Gita statement: nibhdvo vidyate satah:
“there is no non-existence for what is real”, it is clear that it cannot
be real as it ceases to exist after the dawn of jfiana. Before jhana
arises, as it is seen in the form of its effects and of their transfor-
mations, as it is also the subject of inference, it cannot be said to
be unreal like the horns of a hare. It is not of the nature of both
ie, it is not both existent and non-existent as existence and non-
existence being opposed to each other, it is not proper to predi:ate
them in one and the same place. As it cannot be each of these
-separately, its being of the nature of both is absolutely impossible.
In respect of objects seen in a dream and of those produced in
jugglery, they are said to be of the nature of mithya** as they
disappear even as they are seen, Hence they are said to be different
front the sat and asat, the real and the unreal. So too is it with
miya. For it is said in the Gita: ndsate vidyate bhavah nabhivo
vidyate satak | ubhayorapi drsto’ntastvanayoestattvadarsibhih 1 “Of
the unreal there’is no being; of the real there is no non-being.
Of both these the truth is seen by the seers of the essence”. If
ordinary mortals accept the absolute unreality of the pot etc., prior
10 origination and non-existence by destruction of what has come
into existence after origination, that this is not right with reference
to the absolute sat and asat has been declared by Lord Himself
who said that the fact of these, that the superlatively Real cannot
be non-existent, and the absolutely unreal cannot become existent
and that has been determined by the seers of Truth. Thus also,
this maya is not a sadwvastu (real), it is not an asadvastu (unreal)
and it is not both (real and unreal). As it is not possible to de~
termine if it is real or unreal, it is indescribable (anirvacaniya).

As it is not capable of being stated to be real or unreal and so
is called anirvacaniya, so too it is said to be anirvecaniye also for
the reason that it cannot be said to be different or non-different from

24 mithyd is a technical word in Advaita Vedinta not to be understood as
illusion. withya is that which is not unreal because it appears, but is not real since
later it disappears.

V-t
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Brahman. If it is said to be entirely different from Brahman, that
will conflict with the $ruti-texts intimating non-difference. In the
world there is absence of difference between a power and the pos-
sessor of that power, But if it is said to be non-different from
Brahman, difficulty will arise as it {miya) is liable to destruction
while Brahman cannot be sublated in any of the three periods of
time. If it is said to be both different and non-different, that will
be to indulge in a contradiction. The real and the unreal are
opposed to each other, relate to different periods of time and it is
not right to predicate them together in the same place. Therefore,
it is not of the nature of both what is real and what is not real
Hence it means it is not different, it is not non-different: it is not
both. ' ' '

Similarly, it is beginningless. So, it is without parts. For, if
it is with parts, it must be said to have originated. But it it is said
to be without parts, its evolution (into things of the world) cannot
be asserted. Hence, it is not without parts. It cannot be both as
both cannot be affirmed of & thing in the same coentext.

Hence, as between reality and unreality, difference and non-
difference, being with parts and being without parts, nothing can
be predicated of maya. Hence it is enirvecaniya, indescribable. It
is of a very wonderful nature.
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As there is a cause for its complete annulment, for that reason
also, maya is said to be not asat (for what is absolutely asat need
not be annulied).

ngzaagiagteAEa
Agww! Iqfadsar adr
ToEanegeatata wfazn
norresrdrar: Sfad: TEEE: 1997 1
fuddhadvayabrahmavibodhandiya _
sarpabhramo rajjuvivekato yatha |

rajastamassattvamitt prasiddha
gundstadiyih prathitaih svekaryaih 1

This maya can be destroyed by the realisation of the pure
non-dual Brahman even as the lllusion of a serpent is nega-
ted by the knowledge of the rope. Its gualities are known
to be rajas, tamas and sattva and they are well known by
their actions.
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suddhadvayabrahmavibodhandsyd: destructible by the realisation
of the pure non-dual Brahman.

suddha: nifgur;_a, qualityless.

advaya: non-dual, devoid of difference of like kind, different
kind and of internal differences.

vibodhah: realisation in its (Brahman’s) non-dual nature.

{tena) mdsya: the counter entity of its destruction arising from
it: tajjanya dhvemsa pratiyogint,

This is explained by an example. sarpebhiamahk: the illusion of
‘this is a serpent’ produced in a rope, i.e. mistaking a rope for a
serpent.

In the same way as this illusion ‘this is a serpent’ vanishes on
the knowledge of the basis (adhisthana) of the serpent, namely the
Tope, i.e., hy the realisation, this is only a rope and not a serpent,
s0 too the maya imagined in the nirguna non-dual Brahman vanishes
on the realisation of the truth of its adhisthana, substratum namely
Brahman.

It was said earlier that maya is to be inferred by the wise from
its effects. This is explained here by referring to its nature, quali-
ties and actions. The qualities associated with maya are known
to be rajas, tamas and sattva. They are invisible; so they are to be
known by the effects of those qualities. Hence the expression
- prathitaik svekdryaik, i.e., by their well-known actions to be
detailed below,
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Giving in order the effects of rajas, tamas and sattva gunas,
first the effects of rajoguna are stated.
fadanadt woa: fwarfemar
aq: qafe: saar g )
RAsEaT: awafa fra
T:@RAT O "y Tt nqe3
viksepasakil rajasah kriyaimika
yatah pravritth prasrtd purdni ||
ragidayo’syak prabhavanti nityam
duhkhidayo ye manaso vikarak |
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The viksepa - sakti pertains to rajas; it is of the nalure
of activity. ¥From it is the well-khown ancient samsaric
procession. From this issue forth always attachment, pain
etc., which are modifications of the mind.

There are three powers in maya, namely viksepasakti (the
power of projection differently), dvaranasakti (the power of con-
cealment of the real nature) and jddnasekti (as jodna is reflected
in sattvaguna which is a constituent of maya).. The first two are
causes of bondage; the third makes for liberation. Among these,
the viksepasakti pertains to the rajoguna. It is of the nature of
action. What is meant is that, when rajas predominaies, the projec-
tions become varicus. By the association with viksepasakti-starts
the procession of ancient, beginningless samsara. It may relate to
the jiva, or to the Isvara who is the cause of the creation of the
world; for the creation of the world is effected by viksepasakti.
Iévara’s maya is pre-eminently of sattvaguna and is under His
control. So, there is no possibility of His being bound by it. The
jiva’s maya, however, is of the nature of impure sattva and is
subject to the upadhi of ajiidna. Also jhanasakti is liable to destruc-
tion by rajas and tamas. 3o he is subject to the upadhi (of maya)
and to the bondage of its effects. '

ragidayal: This expression relates to the jiva. By association
with the viksepasakti. raga, dvesa eic. {(attachment, hatred ete.)
which stimulate aciion, originate always in the jiva. '

manaso vikardl: Therefore sorrow cte,, ic., sorrow. joy, desire
and forbearance are all modifications of the mind and never of the
atman which is nirvikirin, incapable of any modification. Vide the
gruti: kamassamkalpo vicikitsd sraddhd asraddha dhrtiradhrtih
hrirdhirbhirityetat servam mana eve (Brh.) “Desire, purpose, doubt,
earnestness, indifference, firmness, weakness, modesty, intelligence
and fear, all these are only of the mind”. By the process of super-
imposition, they are all imagined in the jiva; really they are not
in it. Vide the §ruti: sdksi cetd kevalo mirguna$ca (Svet.): “The
cetana is the pure witness devoid of qualities”; nanyato'sti drastd
(Brh.) “There is none else as the seer”; niskalam, niskriyam
dantam (Svet.): “Partless, actionless and of nature of peace”.
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Now when Sri Bhagavatpada uses the word régﬁdayah, riga etc.,
by adi in ddayah, he refers to the rajasa characteristics which
produce the effects of wrong projection caused by rajas, their
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making for grief by their terrible nature, their causing the series
of human activity ultimately ending in bondage.

FM: B AMErAIaTSERRaRETaRy )
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kamah krodho lobhadambhabhyasayd-
‘harmkarersyamatsarddyastu ghordh |

dharmd ete rajasih pumpravrttih
yasmadetat tadrajo bandhahetub 1|

Desire, anger, avarice, pride, jealousy, egoism, envy,
niggardliness etc., thesc are terrible characteristics of rajas
and are inducements to actions of men. This rajas is the
cause of bondage.

Kama is desire for objects. Krodha is the mental change that
ensues when a desired object is not obtained. Lobha is the thought
of safeguarding a thing obtained. Dambha is ostentatious display of
one’s qualities. Abhyasiiyi is intolerance of the prosperity of others.
Aharnkara is consciousness of one’s superiority. Irsya is interpreting
good qualities as bad. Matsara is the tendency not to part with
things which are inexhaustible like preventing a person from drink-
ing from a well dug by the king.

The word adi in matsarddi is fto include lust and insolence.

These are said to be ghoreh, terrible as they are the cause of
danger both in this world and in the next. These characteristics
are called rdjasdh, because a man subject to desire, anger etc., does
not refrain from action at any time, but always keeps on ever doing
something or other, That even a little of a man’'s actions is to be
attributed to rajoguna is borne out by the Gita which says: rajah
karmani Bharate senjeyeti: ‘O Bharata, rajas triumphs in action’
The Nyaya Sitra says: prevartandloksang dosdh: “The rajasic qua-
lities are stimuli fo activity”. Sukha issues out only from desisting
from action. In the case of a person affected by rajoguna there is
no place for desisting from action. The Gitd also says: lobhah
pravrttirarambhah  karmanamesamaeh sprha | rajasyetant jayante
vivrddhe Bharatarsabha “Greed, activity, involvement in work,
unrest, desire—these arise when rajas is predominant, O! best of the
Bharatas”. Therefore, this activity which is a fact of the experience
of all persons which springs from the rajoguna and spoken of as a
quality of maya is the cause of bondage. The superimposition pro-
duced by combination of cause and effect makes for bondage: with-
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out such superimposition there can be no activity. That is why
rajas is the cause of bondage. This is referred to in the Adhydsa-
bhasye in Sri Bhagavatpada's commentary on the Brahma-Sitras
when he says: na hyanadhyastitmabhivenns dehena kadcit vyapriyate:;
“Nor does anybody act by means of a body on which the nature
of the atman has not been superimposed”.
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Now is explained the power of tamas which is the precondi-
tion for the functioning of viksepasakti and the cause of samsira
ete,

gassafaia awtorea wfedar serasmedssaaT )
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esivrtir ndma tamogunasya
$aktir yayd vastvavabhdsate'nyathd |
saisa nidanam purusesya samsrteh
viksepfakteh prasarasya hetub |;

The veiling power belongs to tamas. It makes for the
wrong projection of objects differently (from what they
are). It is the root cause of the functioning of the project-
ing power and is the original cause for the procession of
samsira (man's transmigration),

That concealing power by which a thing appears different from
what it is, that by which the real which is of the nature of Ex-
istence, Intelligence and Bliss appears otherwise through the antah-
karana, the body ete., belongs to tamoguna. It is the original cause
of samsara, characterised by grief, birth, old age, death, etc. Due
to misapprehension, the qualities of the anitman are supposed to
attach to the atman which is asamsarin, which is free from the
shackles of samsara. Therefore, it is the concealing power {avarana-
Sakti) issuing from a misapprehension and causing one to see a
thing as what it is not which is of the source of samsara. In the
absence of this concealing power, the power of wrong projection
cannot function in the least. Hence the expression: viksepasakteh
prasarasya hetuh: ‘the cause for the origination of the activity of
the viksepa-$akti'”. The wrong projection of the serpent arising on
the concealment of the rope produces fear eté., not otherwise.
Hence it is that for the jhanins, though the viksepa-faki acts on
them as the result of prarabdha-karma, there is no bondage for them;
for in their case the concealing power (avarana-§akti) has been
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cancelled.”” This will be known clearly by the Sloka 145 to come
later. In the world too, the deleterious effects of viksepasakti will
be seen only in respect of an object about which there is doubt or
wrong knowledge. Where a person’s knowledge aboui a thing is
clear and certain, there is never any viksepa for him. Hence, it is
said that the tamoguna-fakti envelopes the nature of an object and
makes it appear otherwise. By producing such viksepa, distortion,
it becomes the cause of bondage.

nidanem: 4adi karanem: the original cause,
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While these two (rajas and tamas) are cause of bondage, the
superior power of tamas is conveyed by this sloka.

sstarafe afteaisfe aqQscraragemagn
sgTEEAnar 9 afa agm wafadisfa FEEH
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prajiidvanapt pandito’pi cature’pyatyentasilsmarthadrg
vyalidhastamasd na vetti bahudhd sambodhito’pt sphutam |

bhrantydropitameva sidhu kalayatyalambate tadgundn
hantasau prabald durantatamasaeh Sektir mehatydvrtih 1}

Even a man of wisdom. one learned in the &&stras,
though he be clever even possessing the capacity of the most
subtle discrimination does not realise the nature of the
atman though repeatedly and clearly taught if he is over-
powered by tamas. He considers what is superimposed by
his delusion as true and attaches himself to its qualities.
Alas, the concealing power of tamas which makes for untold
-hardships is great indeed.

profidvan: prejid tratkaliki metd: prajfii is understood as
referring to all the three periods of time. So, prajfiavan means one
who has definitive (unshakable) intelligence in all the three periods
of time.

panditah: the wisdom arising from study of $astras is pandd.
He who has this panda is a pandita,

I The idea is: The jfiznins see the world in its multitudinous form as a result
of the viksepa Sakti acting on them due to the effect of their sarnskiras of past lives.
But they are not deceived by them. For, even while they see the world, they main-
tain their realisation of the substratum (adhisthéna} of the world ob]ects, namely

Brahman whose avarana (concealment) has been cancelled by the jfiana. They
see multiplicity, but they are not deceived by it.
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caturah: thapohavicaksanah: one who is expert in positive and
negative reasoning.

atyantasiikgmirthadrk: one who sees (understands) the subt-
lest meanings of words. This is the result of the preceding qualities.
By having definitive knowledge, with the aid of $stras and by skill
in positive and negative reasoning, one is able to understand even
the minutest of things. '

Even such a person, when completely overpowered by tamas,
cannot realise the atman. What can a man do in deep darkness
even though he has keen eyes? He cannot know the itman though
well taught in many ways. Vide the srutis: érpvanto’pi bahavo yam
na viduh: (Katha.) “Him, whom many cannot know even though
they hear about Him”; nayematma balahinena labhyah { Mund.):
“This &tman cannot be realised by those who are devoid of strength”;
no medhayd ne bahung $rutena (Katha.): “Not by intelligence or by
much hearing”; ascaryavat pasyati kaécidenam (B. G.): *“One sees
this with wonder”, etc. : .

bhrantya: by misapprehension, by the superimposition on a
thing of what is not that thing. He considers the gross body ete.
which are superimposed as real. sidhu kelayati: abadhitam janati.
He thinks that it is not negated, i.e., he thinks that the body itself
is the aiman. He also imposes the body's qualities like adoration
and disgrace, its strength and health etc., agency etc., and also the .
qualities of the subtle body on the atman. Alas! Is not this well
known in experience that people do not get rid of their misappre-
hension though they are taught by $ruti and the acaryas that every-
thing except the atman is mithya? -

durantatemasah: the tamas, which at the end, works havoc on
men.

mahatyaortih: mahati saktih: great power.

This tamas which has disastrous effects is hard to get over ex-
tept by abundance of sattva guna. The power of concealing s
stupendous. Compared to viksepa-§akti, it (the tamo guna) is very
strong as it is the cause of intense delusion.
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In order to convey that tamoguna will be destroyed by $ravana
(listening to the scriptural texts and words of the guru), manana
(reflecting on them), nididhyasana ( getting determinate know-
ledge about them), and that, by asambhivani, viparitabhavana and
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producing samsaya it disables a person from knbwing his own atman,
this gloka is uttered.?. :

worgat av g gwrat fastaatazean
daigwe « fasafa 4 fasonfa: qoacasme v e o

abhdvani vé viparitabhavand sambhavana vipratipettirasyah |
samsargayuktam na vimuncati dhruvem viksepaiaktih
ksapayatyajasram

Abhavana, viparitabhavana, sambhavani or vipratipatti*
does not ever release from its hold a person who is affected
by this concealing power. Then, the projecting power
always destroys the person so affected.

abhavand: absence of right judgment—the impression that
the oneness of jiva and Brahman and the mithyitva of the world
spoken of by sistra cannot be a fact (na sambhavati), or that they
are not {nastikyam).

viparitebhivand: The impression of atmanhood in the body ete.
vipratipattih: contrary impression.

sambhivend: samsayz bhavana: doubt. The mark of doubi is
the apprehension of different opposed qualities in the same substance
{ ekadliarmividesyaka-viruddhandnidharma-prakdrakejndnem).

These three (abhavani, viparitabhavana and sambhiivani) never
release 2 man subject to them from their hold. The viksepa-Sakti
ever destroys such a person. vide: ajfascdéraddadhinaéca sam-
sqyatmi vinadyati (B. G.): “Ignorant and faithless, the one of

doubting mind cames to ruin.”
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Now the effects of tamoguna are clearly stated.
Wmmﬁqmz HH\TTTT: |
g saEat ® g afa Wtsafmemag avwads fassfa nqqen
ajnanamalasydjadatvanidra-
pramddamudhatvamukhds temogunah

etath prayukto na hi vetti kificit-
nidraluvat stambhavadeva tisthati )

26 gsambhdvana is the impression that there does not exist a Brahman not
separate from the inner atman: viparitabhdvand is the impression of the dtman in
the anatman like the body etc., sambhivand is the doubt in the communications of
the éruti and the guru.

* Explained in thé commentary.
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Ignorance, apathy, sloth, sleep, negligence, foolishness,
etc,, are the effects of tamoguna. One subject to these
knows nothing, but remains as one in sleep or like a pillar.

ajiignam: non-apprehension of a meaning that has been con-
veyed. Vide the Gita: etat jianamiti proktam ajianam yadato’-
nyathd: “This is said to be jA&na: ajiidna is what is otherwise.”
Or, wrongly faneying a meaning etc. :

L3

dlasyam: not taking any effort.
jadatvam: absence of skill in determining effect and cause.

nidr@: is well known. Nidrd has been defined in the Yoga
Stira as “abhavapratyayalemband wvrttih nidra”: “Sleep is the
mental state which has for its content the perception of nothingness."
That state in which there is sense of absence of an object upon con-
cealment by tamas, that is the state of sleep. That modification of
mind which makes such nothingness an object is sleep.

pramada: not doing something even when one has the capacity
to do it, not being awake (to one’s duty); the dictionary says:
pramado’'navadhdnatd: pramada is not being intent. .

midhatva: the impression of non-existence with reference to
an existing object.

These—ignorance, apathy, sloth, sleep, negligence, foolishness:
etc.—are the effects of tamoguna. This is explained further. One
subject to these qualities produced by tamoguna does not know any-
thing even as a man in sound sleep knows nothing. He stands as
a pillar without exerting himself in any way for his uplift. Or,
it may be said that not knowing of what is to be known when it
is to be known is pramada. The not-doing of what has to be done
is alasya.

119

Thus has been declared that the qualities of rajas and tamas
are total hindrances to spiritual uptift. That means, giving them up
completely, one should cultivate sattvaguna. These have been ex-
plained at length only to impress that they should be rencunced in
the same way as adharma is sought to be known only to renounce
it. Now, to show what has to be acquired, the nature of sattva-
character is explained. '

a<d faqg seawuarfy anai fafear aomg w3
gareafars: shafafaa: aq sonacs garfast a5 1q9qn
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sattvam visuddham jalavat tathapi
tabhyam militva saranayae kalpate )

yatritmabimbah pratibimbitah san
prakiseyatyarka ivikhilam jadam i

Though sattva is very pure like clear water, yet, in
combination with the other two (rajas and tamas) it makes
for samsira in the same way as the original which is the
atman, when reflected, makes the entire inanimate world
bright as the sun does.

As there is the expression tathdpi (even then) at the end of
the first line, yondyapi (even if) has to be understood in the
beginning.

As water in its natural state is undefiled, so too sattvaguna is
pure and undefiled. Yet, combining with these two, rajas, and tamas,
it makes for samsara.

saranaye: samsaraya: for samsara,
kalpate: prabhavati: generates.

Its purity is explained by ‘yatritmabimbal’ etc., atmabimbah:
The &tman itself is the bimba here (the original) like a face {which
is the original of its refiection in an undefiled mirror etc.) dtmabim-
bah: atma eva bimbah: the atman itself is the original, like the
face.

In the unturbid water, the space above is reflected with the sky
and the stars and shines clearly. In the clean mirror the face is
clearly reflected. So reflected in the pure sattvaguna, the itman
shines clearly. So, too, like the sun reflected in the water or the
light in the mirror the atman so reflected makes all anitman objects
shine, i.e.,, makes them known. Vide the Gita: sattvat safijayate
jfngm: “from sattva arises jhiana.” And sarvedvdresu dehe’smin
-prakasa upajiyate jaanam yada tada vidyat vivrddham settvamityuta:
“From all pores of this body the light (of knowledge) shoots up.
When that ari‘s_es, it may be inferred that sattva is predominant.”

120

Though rajas and tamas exist, the qualities of sattva not over-
rowered by them are stated.

frsen acaa wate sateamfrmmen from gamn: )
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misrasya sattvasye bhavanii dharmas
teamdnitddyd niyama yamadyah |

sraddhd ca bhaktifce mumuksutd ca
daivi ca sampattirasannivritih §)

The features of mixed sattva are the complete absence
of pride, ete., the presence of yama* and niyama etc,, of
faith, devotion, longing for liberation, of divine tendencies,
and withdrawal from whatever is not real.

misrasye: means, of sattva which is completely free from tamas
but has a tinge of rajas. If they overpower, the qualities that are
to be spoken of about sattva will not arise. :

tu in ‘dharmastu’ is intended 1o distinguish (sattva) from
the other two qualities and of its being unaffected by them.

In the Gitz the qualities beginning w1th ‘aminitd’ etc., are listed
as follows:

amanitvam adambhitvam chimsd ksdntirarjavam]
dcaryopdsanam faucam sthairymdtmavinigrahah|!
indriyarthesu vairagyam anahamkdra eva cq)
janmamrtyujeravyadhidubkhadosanudarsanami|
asaktiranabhigvangah putraddragrhadisy

nityam ca samacittatvam igtanigtopapatiisu||

mayi cananyayogena bhaktiravyabhicaripd|
viviktadesesevitvam aratirjanasamsadi||
adhyatmajidnanityatvam tattvajignirthadarsanami

“Humility, modesty, non-injury, patience, uprightness, service
to the teacher, purity, steadfastness, self-control, absence of attach-
ment for objects of the senses and absence of egoism, perception
of evil in birth, death and old age, in sickness and pain, unattach-
ment, absence of affection for son, wife, home and the like, constant
equanimity on the attainment of what is desirable or undesirable,
unflinching devotion to Me in yoga of non-separation, resort to soli-
tary places, distaste for the society of men, constancy in knowledge
of the itman and perception of the meaning of the ultimate Truth.”

His Holiness proceeds toc explain these virtues extolled in the
Gita:

aminitvam (humility): Manitvam is the sense of self-glorifi-
cation by one’s existing or non-existing qualities. a-manitvam is
being devoid of this,

* Yama is self-restraint: niyama is practice of prescribed acts,
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adambhah: Proclaiming one’s qualities‘ for acquiring fame or
profit is dambha. Absence of it is a-dambha.

chimsd: avoiding harm to others by mind, act and speech.

ksantih: absence of change of attitude towards others though
disgraced by them.

arjavam: identity of thought, speech and act.

dciryopasanam: Following the teacher by obeisance, by inquiry
and service. :

bahirantaséucitvam: Washing away éxternal (bodily) impuri-
ties by mud and water, and the internal (mental) impurities like
attachment by the inclinations of friendship etc., and by the practice
of seeing the sense-objects as evils. ’

sthairyam: endeavouring again and again in the face of obstacles
to the practice of means to liberation without giving up the attempt.

dgtmavinigrahah: controlling the nature of the body and the
‘senses which are hindrances to the attainment of liberation and con-
verting them into a condition favourable therefor.

vair&gyami absence of desire for the objects of senses like
sound and touch and for pleasures here and hereafter.

anahankdarah: absence of pride of the form: I alone am
superior to all.

janmamrtyujard: janma: life in the womb and coming off the
uterus; mrtyuh: severance of all the ties of nerves, muscles and
other internal organs; jara: decline of powers of mind, body and
spirit and consequenti disrespect and insult by everybody.

. vyddhayah: fever etc.

duhkhini: mental sufferings caused by the association of the
undesired and dissociation from the desired like the adhyatmika
ete.

dosah: wind, bile and phlegm (the three humours of the body),
excreta, urine and bad smell; seeing these again and again and
thinking of them repeatedly.

(tesam) @nudaréanem: punah punah alocanam: reflecting on
them again and again,

asaktifh; giving up of attachment to sons etc,, not identifying
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oneself with them as perceived in the feeling that one is sad or happy
when they are sad or happy.

harsavisadadinyatvam: always and permanently possessing an
equanimous mind free from joy or sorrow in the face of whatever
happens, whether favourable or otherwise.

bhaktih: unwavering and exclusive devotion to Me who is the
inner atman born of the conviction: ‘I am the Lqrd Vasudeva’,
acquired by concentrated yogic practices resulting in a state of
samiédhi which does not refer to anything separate from cone’s self.

viviktadeSasevitvam and aratirjonasemsadi: residing in a place
which is pure and producing calmness in the mind and non-attach-
ment to the assembly of people given to sense-pleasures.

adhydtmajidnanityatvam: Being firmly established in adyatma-
jidna which means the knowledge with reference to the atman
distinguishing it from the anatman. It means constantly analysing
the sinficance of what corresponds to ‘Thou’ {in the mahavakya:
That thou art). For, the purport of a sentence is understood only
when the meaning of the words used in it is understood properly.

tattvajrdndrthadaréanam: dardana or alocana, ie., econtempla-
tion of moksa which is the artha or fruit of tattvajiana, the know-
ledge of the Supreme Truth is the form of the knowledge of the
meaning of sentences. The idea is that it is only by contemplating
on the fruit of tattvajhana will the effort to realise it arise.

Though ahimsza which is a constituent of yama, and sauca »ﬁhich
is included in the niyamas have becn dealt with, yet later when
reference is made to ‘niyama yamadyah’: niyama, vama ete., what
is more than these is to be understood. '

niyamdh: The Yoga Satra says: seucasuntosatepassvadhydyes-
verapranidhandni niyamdah:. “Cleanliness, satisfaction or peaceful-
ness, austerities, scriptural studies and propitiation of God are
niyamas.” Sauca etc. are called niyamas because they are checking
and directing means. By reversing one from kamya-dharmas
which are causes of birth, they direct one towards niskama-dharma
which is the means to liberation. These five are now explained.

sfauca: already explained.
santosah: being pleased with whatever benhefit accrues.

tapak: disciplining the body. Vide Yoga Yéajiavalkya Smrii:
vidhinoktena margena krechracandrayaniadibhiph; sarireéosanam
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prahub tdpasah tape uttamaem: “Disciplining the body by the
method prescribed in the Vedas by adopting measures of expiation
and regulation of intake of food by the rigid Candrayana rule is the
highest among the forms of tapas.”

svadhydyah: silent incantation of the mantras like pranava and
the gayatri.

Isvgrapranidhanem: dedication to God of all actions whether
prescribed or not*prescribed but unprohibited, without expectation
of fruits of those actions. Hence it is said: kameto’ kamato vapi
yat karomi jubha§ubham | tat sarvam tvayi vinyaesya tvatprayuk-
tah karomyaham 1 @ “Whatever 1 do with desire or without it,
all that I surrender to Thee and perform it directed by Thee”. The
great have spoken about the evil of attachment to fruits of actions
thus: api prayatnasampannam kamenopghatam tapah | na tustaye
mahedasye $validhamiva payasam 1 . “Though performed with
great effort, the tapas motivated by desire does not make for the
-grace of God being like the payasam licked by a dog”. These five,
sauca, saniosa, tapas, svadhyaya and I$varapranidhana are the
niyamas.

The yamas are next explained: ahimsi-setyo-asteya-brahma-
carye-aparigrahdh yamdh. Thus according to the Yoga Sitra, the
yamas too are five:

ahimsa: explained already.

satyam: never speaking an untruth at any time.

asteyam: not faking away another’s wealth.
brahmacaryam: giving up the eightfold copulational act.?’

aparigrehal: Not accepting anything that makes for enjoy-
ment except what is necessary for maintenance of the body.

By the word yamddyeh: yama eic., the limbs of yoga, hamely
dsana, pranayama, pratyihara, dharana, dhyina and samadhi are also
included, i.e., posture, breath-control, restraint of sense-organs, con-
centration, meditation and absorption.

27 These include seeing a woman, smiling at her, talking about their qualities
and actions, albeil proper thought of them, endearment, mutual talking, living
with them, association are said to be eight forms of maithunam. What is different .
from these is brahmacaryam (celibacy} which makes for delight of the mind,

Vide Slokas 109 and 110 of 8ri Bhagavatpada's Sarve Vedanta Semgraeha:

smaranam dar$anom strindm gunakaermeanukirtanam |
samicinatoadhistasn pritth sambhaganam withal N

sehavisesea samsaryo’pyastadhs muoithunam viduh
etadvilaksanam brohimacaryam cittaprasidakam n
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sraddha: astikyabuddhih: which is the repository of spiritual
benefit.2?

bhaktih: devotion. It is of two kinds, para, and apard:
higher and lower. The apard or lower bhakti is called sidhgna-
bhakti. It is the means to the higher bhakii. Vide the Bhédgavata;
bhaktyd samjatayd bhaktya bibhratyutpulakam tanum: ‘By the
sadhya-bhakti produced by sidhana-bhakti, one attains the state of
one’s hairs standing on end’, i.e. acquires devotional ecstacy. In the
Srimad Bhagavate the nine forms of devotion are enumerated as:
$ravanam kirtanam visnoh smaranam pidasevanam | arcanem ven-
danam dasyaem sakhyamdtmanivedengm 1 : “Hearing, praising,
thinking of Vispu, worshipping at His feet, offering Him flowers,
prostration, service, friendship and surrender of one’s self”. This
nine-fold bhakti is the means to the higher bhakti which is charac-
terised by supreme love of God.

mumuksutd: the desire to get rid of the bonds (of the upadhis)
from the aharmkara to the body which ‘are the results of avidya.
This is sought to be effected by the direct realisation of one's real
nature.

daivasqampatiih: the divine virtues. These have been enume-
reted in the 16th chapter of the Gita in the slokas beginning with
“abhayam sattvasamsuddhih” etc,, as follows:

abhayam sattvasamsuddhirindnayogavyavasthitily |

danem damaica yajnasca svidhyayastapa arjavamn ()
ahimsa satyamakrodhah tyigassantirapaisunam |

dayd bhutegvaloluptvam midrdavem hriracapaldm |1
tejah ksama dhrtiséaucam adroho natimanitd i

bhavanti sampadam daivim abhijitasya bharata |

“Fearlessness, purily of heart, steadfastness in knowledge and
yoga, alms-giving, self-restraint and worship, study of scriptures,
austerity, uprightness, harmlessness, truth, absence of anger, renun-
ciation, serenity, absence of calumny, compassion to creatures, non-
covetousness, gentleness, modesty, absence of fickleness, energy,
forgiveness, fortitude, purity, absence of hatred, absence of pride—
these belong to one of a divine and noble birth, O Bharata”.

All these virtues are explained:

abhayam: being devoid of the fear of sorrow 'arising from the
separation from what is dear or conjunction with what is not dear

2% Tt includes belief in the Vedas, the soul, karma and after-life.
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istinistasamnyogaviyogadarsanajonyam yadduhkhabhayam tadrihit-
yam}. Or, being firmly established in the practice of what is pres-
cribed in the $astras without doubt about its efficacy.

sattvasamiuddhik: purity of heart; absolute purity of the
antahkarana which is compacted of sattvaguna; being undefiled. The
sativa nature here means the capacity to intuit the nature of the
Divinity: bhagavattattvasphiirtiyogyatvam,

jfianam: The understanding of the truth of the Atman from
£astra and the upadesa of the guru,

yogak: the process of converting the understood meaning into
a fact of one’s own experience by concentrated contemplation,
jranayogavyavasthitih: means being always established in them.

danam: the giving of one’s own wealth to a deserving person
according to his qualification,

damah: controlling of the external senses.
~ srautah: the sacrifices of agnihotra, darsapirpamasa, etc.

smartah: The four yajhas (sacrifices), namely devayajia,
pitryajie, bhuteyejia and manusyayejie, ie., propitiation of the
gods, one’s ancestors, creatures and men. Swadh¥iye or Brahma-
yajfie i§ recitation of one’s branch of the Vedas, like Rgveda, etc.,
which provides unseen results and is separately stated.

tapah: is of three kinds based on the distinction of body etc.

deva-dvije-guru-prejid-pijonam savcamarjevam |

brahmacaryamahimsd ca $driram tapa ucyate |y
enudvegakarem vikyom satyam priyahitam ca yaf |

svddhydyabhydsanam ceive vanmayam tape ucyate |y
m&mhpras&dah saumyatvam meunamitmavinigrahah

bhivasamsuddhirityetat tapo manasamucyate ||

“The worship of the pgods, the guru, the wise men, purity,
truthfulness, celibai:y and non-injuring are called forms of bodily
tapas. Speaking so as not to hurt another, using true and kindly
and beneficent words, practice of Vedic recitation are known as
tapas of speech. Serenity of mind, goodness, silence, control of the
mind, purity of nature—these are forms of tapas of mind”,

avakretoem arjavem: sincerity, identity of the functioning of
the mind, speech and body.

Vv.¢c—1



146 VIVEKACUDAMANI

ghimsa: avoiding harm to others,

satyam: speaking about a thing as it was witnessed.

akrodhah: the allaying of anger which may immediately arise
when censured or hit by another,

dana: already explained.

tyagah: though tyaga ordinarily means dana, dana having been
already referred to, tyaga here means giving up association with
grief.

s$dntih: subduing the internal organs to the extent of non-
existence,

aepaisungm: paisunam is publicising the faults of others. Its
absence is apaiSunam.

dayd: not bearing (to see} the afflictions of other creatures
when they are in that state.

alolutvam: should be alolupatvam. pa has been dropped. This
is sanctioned by ancient usage {arsa.) . Another reading is alolupt-
vam. It refers to the sense-organs not being affected even in the
presence of sense-objects.

mardavam: being deserving of the association of good people.

hrih: a sense of shame in doing what should not be done,

acapalam: not being engaged in useless action.

tejah: confidence; not being overcome by women, boys and
fools.

ksama: non-origination of anger, even if there is the capacity,
towards the cause of insult.

akrodhah: the immediate stifling of anger that has arisen. This.
is the distinction from ksama. '

dhrtih: the stegdying of the mind afflicted by grief.

sgucam: external and internal purity.

adrohah: not wielding weapons out of a desire to kill others.

nitimanitd: otimanita is an attitude glorifying one’s own self.
The opposite of it is natimdnité. An attitude of humility towards
those who are to be respected is indicated..

These are the 26 sittvika divine characteristics which accom-
pany a person as inborn good tendencies produced by meritorious
actions. The sruti says: tam vidyakermani samanvarabhete pirva-
prajid ca (Brh.): “Knowledge, karma, and pre-consciousness accom-
pany him”. And again, punyah puntene karmana bhavati, papeh
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pipena (Brhk.): “Punya (spiritual merit) occurs from punya-karma,
and pipa (sin) from papa karma, sinful action.

asannivrttih: withdrawing from whatever is asat, ie., is not
Brahman. Or, asannivrttih may mean being sinless. Vide the
sruti: navirato duscaritat (Kathe.): “Of one who has not desisted
from evil conduct”. Being sinless.

121

Having spoken of sativagunas not overpowered by rajas and
tamas in spite of their existence, the natiure of sattva absolutely
untouched by them is explained.

faggacara mom: waw:
TR afa: qewn A
qfea: sgw: qearwiass
Fay AFERECE  aseft i qrq N
viduddhasattvasye gunah prosadah
svitmanubhitih parama prasantih
_ trptih praharseh peramaimanisthé
yayd sedanandarasam samrcchati 1

The characteristics of pure sattva are limpidity of mind,
realisation of one’s self, supreme peace, contentment, great
joy and being anchored in the Paramatman always which
ensures the enjoyment of bliss without intermission.

visuddhasattva is pure sattva uncotaminated by rajas and
tamas. The effects of such pure sattva are enumerated.

prasgda: absence of impurity in the mind.

svatmanubhitih: Experience of one's self arises because there
is no tamas fo conceal the &tman and no rajas to project it wrongly.
When the atmatattva is concealed by tamas, it does not shine clearly
and the sheaths which conceal it, annamaya (bodily) ete., shine
forth. That mears that, where there is pure sattva only, the
atman’s own hature is experienced without any impediment. Hence,
there arises thereform supreme peace, As is said later in this work:
“Who will delight in a void giving up the experience of supreme
bliss? Who will desire to look at a picture of the moon when the
planet itself is shining resplendently in the sky?” The peace that
was sought previously with effort in the state of a sadhaka (endea-
vouring aspirant), becomes a matter of personal experience upon
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the realisation of the &tman. As the mind does not stray in the
unsubstantial world, contentment of the mind becomes natural.

praharsa: the bliss that arises always of itself witheut any
effort. It is superior delight. Or, it may mean: One considers
oneself as fortunate (happy) by reason of having done what is to
be done or of having attained what is to be attained. His mental
state is praharsa,

paramatmanistha: being established without break in the
Paramatman alone. It is a perfect enjoyment of the supreme bliss
always. That is, the person experiences nirvikalpa-samadhi by rea-
son of the mind being unable to emerge out of its absorption in the
enjoyment of the perception of its real nature.

122

The nature of avyakta or the unmanifested was detailed in the
iloka beginning with ‘avyaktandmni' (vide gl. 110). This avyakta
is compacted of three gunas and is called maya and avidya ete. It
is to be inferred from its effects. It is the cause of the gross and
the subtle and other effects. It is destroyed by jfiana. Reference
is also made to the causal body (karana-Serira) by deriving sarire
from S$iryate which means declines. Having said all this about
avyakta, Sri Bhagavatpada concludes: '

spyraRee fanifaed aeaTol am AOTHIERA: )
mﬁa"{aw fawaraaear gemad fraafzafa: n 933 0
avyaktametat trigunair niruktam
tatkaranam nima $ariramdtmanah
susuptiretasya vibhaktyevasthd
prabing-servendriyebuddhivritih 1
This Unmanifested is said to be made of three gunas
It is the atman’s causal body. Susupti is a distinct aspect
of it and is characterised by the dissolution of the activities
of all sense-organs and buddhi. _
avyaktam: what cannot be clearly seen in its native nature
trigunaih: inferred by its three constituent qualities made up
of kama and krodha: desires and anger. constituting rajoguna:
ajiana and 3lasya (nescience and sloth) constituting tamoguna and
aminitva (humility} constituting sattvaguna.
niruktam: explained already, i.e. that avyakta or maya is made
up of these gunas and is to be inferred from its effects has been
clearly explained in the previous $lokas.
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This avyakta which is indicated by the words avidya, ete., is
the causal body of the (jiva) &tman. In the $astras it is known as
the karana-sarira.

Its special condition is spoken of as susupti or dreamless sleep.
etasyae in the $loka means karandarirasya i.e., of the causal body
which is also spoken of as avyakta.

The special character of the susupti state (of dreamless sleep)
is that in it the buddhi and the indriyas are completely dissolved,
i.e., they do not function in that state. Thus the susupti state is
differentiated from jagrat state in which both the buddhi and the
indriyas function and from the svapna (dream) state in which the
buddhi alone functions. .

vibhaktyavestha: differentiated state.

Though ajfiana is associated with all the states, the susupti
state hag a special feature of its own in that the functioning of
" ajiidna is patent in the other iwo while it is latent in susupti.

123

' The meaning of the last quarter of the previous $loka is
clarified with reference to experience.

aETERafatmea:
Derwmsafeafals g@:

gufaara fes gdf
fef=awanifa smenfad: 13 0

sarvaprakarapramitiprasantih

bijatmandvasthitireve buddheh |
Suguptiratrasya kile pratitih

kificinna vedmiti jagatprasiddheh |

(In susupti) All praméinas (sources of knowledge) are
still. The buddhi remains only in the form of a seed. The
test of this is the universal verdict: ‘I did not know any-
thing’ (while asleep).

sarvaprakira-pramiti-pra$intih: prasentih: prakargena 3dantih:
absolute stillness or non-functioning. pramiteh: of source of know-
ledge. sarvaprakdra: of all kinds including perception, inference,
gabda, remembrance etc. In dreamless sleep all sources of know-
ledge are still. None of them functions. There is no knowing
activity at that time.
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But then how does a person resume conscious activity on waking
from dreamless sleep next day? The buddhi or antahkarana or
manas (all are used synonymously here}, is latent in dreamless
sleep in the form of a seed, i.e. in the form of a samskara which les
imbedded as ajiiina in the karanitman, as causal dtman, not as
karyatman, the functioning atman. This is indicated by ‘eva’ only.
That condition is called susupti. The absence of knowledge of all
kinds in that condition is a fact of universal experience. For, the
- man who has awakened from such dreamless sleep has an appre-
hension of the form: “I did not know anything,”

kila: indicates that this is well-known.

If there was any apprehension by the mind during dreamless
sleep then, on waking from it there will be nothing corresponding
to: “TI did not know anything”. The idea is that such an apprehen-
sion is not felt in wakefulness and in dream. In this matter of
general experience, there can be no difference of opinion.

124

The explanation of the anitman for the purpose of distinguish-
ing the atman from the andtman is now brought to a close.

FgFaa-mu-AAIsEEa:
a4 fawra fawar: gama:n
srtfevarafas = favan
TREAFATL-AE PATHAT 1§37 1|

dehendriya-prana-mano’hamidayah
sarve vikird vigyassukhddayah
vyomadibhitinyakhilam co vidvam
avyaktaparyantamidam hyandtma |

The body, the sense crgans, the breath, the mind, the
sense of I (egoism, ete.), all forms of functions, the sense-
objects, pleasure etc., the elements like the sky etc., the
entire universe upto the Unmanifested—all these come under
the category of the anitman,

In describing the anatman, the body, the sense organs, the
prana, the ego, the varied functions of the manas, all gross objects,
sense-objects like sound, touch, form, taste and smell, pleasure,
pain, delusions and other mental feelings ending with fear, the ele-
ments beginning with sky and ending with the earth are all in-
cluded. In fact this entire universe which is perceived upto avyakta,



VIVERACUDAMANI 151

all this is anatman. Thus the question: ‘what is this anitman? (vide
§l. 51 supra) is answered. .

125

Beginning with the last effect of maya, upto the first material
cause (responsible for the world), it has been said that everything
is the anitman. To convey this with great force it is said conver-
sely everything from the primordial material cause of transforma-
tion to the last produced effect also is of the same nature. The
mithya character of all this is conveyed in this $loka.

Ty WrAETE qF Ag faRgaEa |
sxfagararsd fafy @ AeadiasmReay v 93y |

maya mayakaryam sarvam mahadﬁdideh&pafyantam !
asadidamanatmatattvam viddhi tvam marumaricikdkalpam it

Know that all these, maya and its effects, from the
mahat upto the body are asat and of the nature of the
- anatman like a mirage.

mayd: mila prakrti: primordial Nature.
mahat: the category or tattva of mahat.

The $ruti says: tadaiksata (Taitt.): ‘That thought’, i.e. in the
beginning Sat (existence or sadvastu) alone was, quality-less and
inactive. Then, That saw or thought. This seeing or thinking itself
. is the first set resulting in the procession from Mahat to body which
are the effects of maya. From Mahat issued aharhkara which means
the sarhkalpa of Isvara. Vide the sruti so’kamayata (Tait.): That
(He) desired. Thence issued forth the five subtle elements; then,
the gross elements by the process of quintuplication; then the entire
universe (brahminda); from that the fourteen worids and the gross
bodies contained in them—all this upto the body and including you
(as the body); this m3ya and the products of maya are of the nature
of the anatman, i.e., what is distinct and different from the atman.
The question: ‘What is this andtman?’ in $l. 51 is answered by
saying that it is asat that it is separate and distinct from the
atman which is of the nature of sat or pure existence. Therefore,
understand that all this is mithya like a mirage. It is destructible
by the realisation of the aforesaid pure non-dual Brahman. AIll this
universe melts away even while perceived. In the hot season, the
hot rays which the sun sends forth fall on the earth producing the
impression of a sheet of water. But really, when seen carefully there
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is no water on the spot. So too before the dawn of Brahmajhana,
maiya and its effects are found to function. Immediately upon Brah-
. man realisation, everything disappears without a trace like a dream
on waking. Hence is their character of disappedring before en-
lightened perception. Hence, the world is mithya like a mirage.

126

Having thus completely spoken about the anatman, Sri Bhaga-
vatpada proceeds to give the answer to the disya'’s question: “What
is the supreme atma?" (vide 3l. 51 supra).

¥q q dqasaty caed qeawaH: |\

afgard A0 FOTRERT: HIEFE 1 R 1
atha te sampravaksydmi svardpam paramdtmanah |
yadvijaaya naro bandhinmukieh kaivalyomasnute )

T shall now tell you clearly the nature of the Paramat-
man by knowing which a man attains kaivalya (liberation)
freed from bonds (of samsara).

atha: then: indicates consecution to the explanation of the anat-
man,

yat paramitmanch svaripem vijiAdya nero bandhat mulktah
kaivalyem asnute: knowing (realising) which Paramatman’s svariipa,
narah ie., the person who is qunalified for Brahmavidya becomes
freed from the bonds beginning from aharnkara and ending with
the body, i.e., becomes cne who has renounced the false identifica-
tion of the anatman with the itman, is freed from association with
all upadhis and atfains to the state of being the lone seer (without
the object - kevaladrgripa), the differenceless nature of the sat, cit
and ananda. I shall teach you clearly and fully the nature of that
Paramatman.

127
The Guru proceeds to speak about the atma:
afer s tau facamgseaaeran: |
L CR RIS I EARIE i L SR DIE EICRY

asti kascit svayam nityam achampratyayalambaenah |
avasthdatrayasiksi san pasicakosavilaksanah )

There is something which exists by itself as the sub-
stratum of the conscicusness of ‘I'. Being the witness of the
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three states, it is different from the five sheaths (That is
the a'a_.tmﬁ}.

svayam: in (by) itself: not dependent on anything else for
manifestation of its existence.

champratyeyalambanah: the substratum of the awareness of
the ego, which has attained identity with the mind which manifests
itself as ‘I’ or e¢ham, i.e,, which is the medium of the reflection of
the original which is the ‘I’ or aham. It also means: which is the
object of ahamurtti, the modification of aham as the object.

avasthatrayasiksi san: being the seer or witness in the three
states of waking, dream and dreamless sleep.

paiicakodavilaksanah: which is different from the ghnamaya
(bodily), pranamaya (of vital air), manomaya (mental), vijiifina-
maya (intellectual), and dnandamaya (blissful} kodas or sheaths.

nitydm: always.

san kadcid asti: that something exists. That is the atma.
_Here the character of existence in all the three periods of time
without the possibility of sublation is expressed.

128
The atma being the witness of the three mental states is
explained in the succeeding $lokas.

Tt fasrnfa wws mamuﬁmr \
afg-ag fa-agyarrangfeams 11 93¢ 1

yo vijanati sakalam jagratsvapnasuguptisu |
buddhi-tadvrtti-sabdhavam abhivamahamityeyam 1

That which as ‘T’ knows everything in the waking,
dream and dreamless sleep states, the presence of the
buddhi and its actions, and their absence—that is the dtman.

Buddhi and its activities are evidenced in their operation in
waking and dream states in the forms: ‘I see this; and this: I
infer this; I understand it from scriptural testimony; I remember’,
etc. In dreamless sleep, the buddhi and its activities are absent
since after waking from sleep, a person says: ‘I did not know any-
thing (during the sleep state)’. That which is conscious in the
form: ‘I know; I knew and I shall know’, which is aware of waking
state experiences and of dream objects and of ajfiina in dreamless
sleep, that is the atma.
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129

The atm3 is of the nature of intelligence being unknowable by
other things, while it sees everything. This is explained.

a: qeafa wd /9 4 7 gvafa fesaw
aranafa ggearfy 7 @9 AFTATH 11 93 1L
yah pasyati svayam sarvam yam nae pasyati kifcang |
yascetayati buddhyadi na tad yam cetayatyayam ||
That which perceives everything, but which nothing
can perceive; that which illumines the buddhi ete., but can-
not itself be illumined—that is the dtman.

That which itself sees all. Vide the sruti: ndnyo’to’sti drasta
{Brh.) There is no other seer. That which none else sees. Vide
the sruti: na tatra caksurgacchati na vaggacchati no manah {Kena.):
“There the eye does not go; speech does not go; nor does the mind".
na caksusd grhyate napi vdcd nanyair devath (Mund): *“It is not
grasped by the eyes, not even by speech or by other organs”. naiva
vicd na manase praptum SekY¥o na caksusa: “If cannot at all be
attained by speech, mind or by sight (Kathe)”. That which makes
the inanimate etc., as if shining with intelligence, that which buddhi
ete., do not make intelligent, as it is intelligence in itself, that is
the atman. For what is inanimate depends on something else to
inform it with intelligence; but cetanad (pure intelligence) itself is
not extra-dependent that way. '

136
a4+ favafud saw @ 7 sareifa fes=
AT AF 4 WRHREWREEH 1t 930 It

yeng visvamidam vydptam yam ne vydpnoti kifcena i
ebharipamidem sarvam yem bhantamenubhdtyeyem n

That by which this universe is enveloped; that which

no object whatsoever envelops; that effulgent one on which

all this (universe) of the form of none-effulgence depends

for its shining-~that is the atman.

yena..kificana: That by which, as the material of all, as inter-
nal to everything, this universe is enveloped; that which no ooject
whatsoever can envelop; for it is outside everything else.

Vide: vistabhyihamidam krtsnam ekamsena sthito jagat:
(B.G.): “Myself enveloping all this, by a part of Me is the universe
constituted.”
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vikargvarti ca tathdhi sthitimdha: “And not abiding in effected
things because (the Upanisad) has stated (B.S.).”®

pado’sya visvd bhitini tripadasydmrteam divi (Puruga Siikta):
“A quarter of it are all the creatures; three quarters of it is the divine
part in the sky.”

jyayan prthivyik jyaydnantariksit jydyinebhye lokebhych:
“Greater than the earth, greater than the sky; greater than all these
worlds.”

Thus declare the érutis, the smrtis and siitras.
abharipam: mnot of the nature of effulgence, ie., inanimate.

That which everything shines after i.e., that by whose power all
this shines. Vide the $ruti: temeva bhdntam anubhati sarvam
(Katha). Everything shines after that alone which shines (by it-
self). That is the dtman.

It is to be understood that by this declaration of fruti the in-
. finity of Brahman spoken of as satyam, jiidnam, anantam is convey-
ed by the affirmation of the absence of limitations of space.

131
The expression in $l. 129, yascetayati buddhyadi is explained:

wen afafammn Efzameifaa:

faway caway T A £211939 1
yasya sannidhimatrena- dehendriyamanodhiyah |
visayesu svakiyesu vartante preritd iva ||

By whose very presence, the body, the indriyas, the
mind and intellect are (act) in their spheres as if impelled
thereto—that is the &tman.

In the Kene Upanisad it is said:

kenesitam pratati pregitam manah kena pranch prathamah praiti
yuktah kenegitam vdcamimdm vadanti coksussrotram ka u devo
yunakti 11 “Induced by whom does the mind function; induced by
whom does the breath first function; induced by whom do people
utter this speech; which deva induces the eye and ear?”

To which query it is replied: stotrasye Srotram. mandso mano
yadvico he vdcam, sa u pranasye prénah caksusascaksuh: “That
which is the ear of the ear, the mind of the mind, the speech of the

29 “And it is not a fact that the Supreme resides in the solar otbh ete., within
the range of effects. He has also another aspect which is eternally free and trans-
cendental to all things™ -8+ S@rmkera Bhigya,
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speech, the breath of breathing and the eye of the eye,” which means
by the sense of identification arising by the mere presence of the
atman. '

dehendriyamanodhiyah: the word deha stands for the organs of
action, i.e., speech, feet, hands, etc. 'The word indriya stands for
the organs of apprehension like (thec ear ete.) manas is the antah-
karana; dhik here is agent of action, not the buddhi or the intellect.

preritd iva: In relation to their respective functions, the body,
sense organs etc., act, speak, take, ete., go, hear, see, touch, etc,
determine doubt, etec., in respect of all spiritual and secular activities
as if impelled; for, these jada (inanimate) physical organs cannot
act by themselves® wvartante sa dtma should be added at the end
of the sloka.

132
g fawaves gaEmaa: -
dga wTadaa freaateeasfaor 1933 0
ahamkirddidehdantd visaydica sukhadayah |
vedyante ghatavad yena nityabodhasvardping |
That by which, being of the nature of eternal know-
ledge, everything from aharmkiara to the physical body includ-

ing sense objects, pleasure ete., is known like a pot—that is
the atman.

As what is seen does not have the quality of the seer, all things
from ahamkara to the body come under the category of the seen.
These are the five sheaths. . :

vigaydh: the objects of senses; sound ete.

sukhddayah: pleasure etc., include their results.

nityabodhasvariping: by that whose self-subsisting nature is
jnana.

ghatavat: like a pot.

vedyante: are known,

se¢ atma: ‘that is the atma’ is to be understood at the end.
As sukha etc., belong to the group of the seen, they cannoti have

3 The iva, as if, in prerité ive is intended to show that though these seem
to act impelled by the atman, the dtman which is actionless (nigkriya} does not
really impel them. : :
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the nature of the seer. By this the unconnectedness of the atman
{with anything) is declared.

By saying that aharkira ete., upto the body which are the five
sheaths are things known, it is affirmed again what was told earlier
in aphoristic form that the atman is different from these sheaths.
This is made clear in the $loka 156 infra.

133
geisATEn ges: gamt frememeegagafa: o
wireq: yfaanmral ddfaar armarda 1933 |
eso'ntardtmd purusah purdno nirantardkhagdasukhdnubhﬁtih |
sadaikarapak pratibodhamatro yenesitd vagasevascaranti i

This is the innermost atman, the primordial Purusa
ever abiding in the body, the ancient eternal, of the nature
of integral experience of bliss, ever the same, accompany-
ing every mental modification and by whom speech, the
pranas, etc. perform their respective functions.

yena igitah: isitdh: impelled by mere proximate presence.

vék asavadca: speech and the vital airs (i.e., pranas). These
include the entire assemblage of causes and effects.

The function of vak is making sounds. Those of prana are in-
haling and exhaling of breath.

By common consent, by the authority of &ruti and by reason of
understanding the nature of Brahman, this atman accompanies the
several sheaths beginning with the annamaya and ending with the
ananda-maya-kosa which are all imagined in it as the basis of the
imagination, even as the rope shines as the basis of the cleft in the
ground, the serpent, the stick and the streak of water which are
superimposed on it.

purusah: the perfect or the All; or puri ete: abides in the body,
hence purusa.

purdnah: purdpi navah: though ancient, yet new, ie,, eternal.

nirantarikhasgasukhanubhitih: nirgntare. unending: akhanda:
not broken up by division; the experience of a bliss which is eternal
and undivided. Vide the #ruti:; yatsaksid-aparoksad breahma (Brh.):
“That which is the object of immediate supersensuous experience,”
ie., it is always the same and unchanging.
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pratibodhamditrak continuously accompanying every activity of
the buddhi like fire being always inbedded in wood; vide the $ruti: pra-
tibodhaviditam matem (Kena.): i.e, bodham bodham viditam: this
&tman is known upon the occasion of each cognition.

It is stated here that the nature of jfiana is continuous, integral
experience of bliss,

pratibodha may be understood in two ways: 'e‘ither as in every
act of cognition or cognition generated by every upadesa by the guri
vide the famous saying: ‘gurund pratibodhitah,’ pratibodhah: It is
well known that awakening has reference to one who is asleep.
Here pratibodha has reference to the destruction of avidya: bodha of
the form of the cognition of the nature of akhandakara-vrtti produced
by the mshavakyas. Or, it may mean the object of that cognition
(for the reason that Brahman and Brahma-jfiana are non-different
as Brahman is defined as satyam jadnam anantem Brahma).
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In accordance with the sSruti: sarvani ripapi vicitya dhirdh
namani krtvd abhivadan yaddste (Purusa Sutkta): and with the
Brahma Satra: quvasthiteriti kasakrtsnah: “(The initial statement is
made) because {the highest self) exists in the condition (of the
individual soul}: so0 Kasakyrsna thinks”, the Paramatman alone abides
in the form of the jiva indicated by analysis of the meaning of tvam,
the meaning of tut indicated by the éruti anaénannanyo abhicdkasiti:
(Mund.): ‘The other (bird) shines without eating,” is explained.

sEq weawai g
FHEOTHATHIIT ITHARTH: |
ywm I Haag gwa
vadwet famafud swmam 93y
atraiva sattvatmani dhiguhdyim
avyakrtikifa uruprakdseh |
akase uecathravivat praekisate
svatejasd visvamidam prakdsayen !

In this body itself, in the secret cave .of buddhi wkhich
is of the nature of sattva, in the #kasa spoken of as the
unmanifested, the resplendent dtman shines like the sun in
the sky illumining this entire universe by its native efful-
gence. :

atraiva: here itself: in the body of the aspirant.



VIVEKACUDAMANI ' 159

sattvdtmani: in the innermost cave of the buddhi, ie., the
buddhi which is predominantly sattva is itself the cave. The word
‘guhd comes from the root ‘gil’: guhii samvarane: which means
covering or concealment. The Atman is covered by the vijaana-
mayakosa, the sheath of the knowledge. avyakrtikase: the avyakrta-
kasa which is continuous as the material: in it.

uruprakdsah: wurw: adhika: abundant, extremely effulgent;
illumining everything by its cognitive luminosity. Vide: taddeva
jyotisam jyotih. (Brh.).

dkasah: The Paramatman by His own effulgence is the illumi-
nator of all lights beginning with the sun by shedding the light of
knowledge on everything. Vide the éruti: yena siryastapati tejased-
dhah; (Taitt.) '

idam viSvem: this entire universe which is dréya, what is seen,
prakasayan: shining (illumining) like the sun.

uccaih prakdsate: shines in the most radiant (reSplende;At) ’
manner. Or, like the sun high up in the sky (uccaih).

In the previous éloka, where it was said: eso’ntaratmd purusah;
the atman was referred to as purusah ie., puri (in the body) Sete
(abides). This is further explained in this &loka as follows: atra:
here; i.e. in the gross body; dhi-guhiydm: in the cave of the buddhi,
i.e., in the subtle body and, avydkrte dkise: in the unmanifested
akasa: in the causal body.

It is well known that the sun in the sky is the illuminator of
all things in all directions. So, too the stman, which is the inmost
core of everything, is the illuminator of all objects.
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aven "gsfa-fafsam Efza-smga-framng )
ysFATaETaETEY ¥ qsd Al fawinE e 1 qay
jfiitd mano’hamkrti-vikriyanam
dehendriya-pranakyrta-kriyanam i
ayo’gnivat tinanu vartamano
na cegtate no vikaroti kincana 1

The 3tman is the knower of the modifications of the
mind, the aharnkara and the activities of the body, indriyas
and the breath. Accompanying them all, like fire in an
iron, it neither acts nor effects changes in anything.
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mano hamkrti-vikriyandm jadtd: The knower of the changes of
the mind and the ahamkira. The changes of the mind are kdma and
sammkalpa: desire and purpose. The changes of ahamkara are pride,
arrogance, etc. The dtman is the knower of all these changes
which take place internally. Similarly also of the external changes
wrought in the body, the sense-organs, the breath etc. By the word
‘deha’ the karmendriyas {organs of action) are indicated. Of these
and of the activities of the eye and those of the jianendriyas connected
with seeing, hearing, ete., and of the activities of the prana like in-
haling and exhaling, the atman is the knower. The Atman is the
witness of all the internal and external transformations. But like
the fire in the hot iren itself, it undergoes no change. The heated
piece of iron may undergo change of form as round, long, ete., but
the fire in the iron which now appears long and now round as such
undergoes no change. The atman reflected in these organs remains
by itself unchanging at any time and in any manner though diverse-
ly spoken of by their respective functions. The atman is like the
sun in whose presence the inanimate world undergoes change, but
the sun remains unchanging. So is the atman,
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The same idea is explained here with reason therefor,
7 srag A ferad @ add
7 stgd M fasdifa fea:
fasitomasty apsasfer
q Sad FFR gATETL TATH 1 435 U
na jaiyate no mriyate na vardhate
na ksiyate no vikaroti nityah
viliyamdne'pi vapusyamusmin
na liyate kumbha ivdmbaram svayam 1.

It {the atman) is not born; it does not die; it does not
grow or decline; it does not change. It is eternal. Even if
this body is destroyed, it does not become extinct even as
space does not become extinet on the destruction of the pot
which enclosed it.

Birth, being (existence), change, growth, decline, and extinction
are the six transformations seen in the body etc. This Paramatman
iz eternal, is bereft of origination and extinction, Therefore, He is
not born, He is not originated. He does not die, He does not
become non-existent. As He has neither origination nor death,
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neither beginning nor end, He does not grow. He does not deeline.
As there is no origination, there is no being or existence as a state
after that. As He is eternal and partless, He does not undergo any
change. It is only what is itself subject to change that can effect
change in another thing. That is why in the previous sloka it was
said: na vikarott. Why it does not effect change is explained in
this sloka. Though this particular body is destroyed, even as space
does not disappear when a pot is destroyed, so too the atman is not
destroyed on the destruction of the body, i.e., it does not become
extinct by itself nor is it made so by another.
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For proper understanding, unifying the nature of the vijfianat-
man with that of the Paramatman, the Guru says:

s&fa-taplatas: geatuena:
qewfaeans wWRafsians: |
fasafa eomenr sEfaiaaear-
vagwgtafa amena arferedor ag: 1 q3e 1
pmkrta-mkrtt-bhmnah $uddhabodhasvabhavah
sadasadidamasesam bhaseyannirvisesah |
vilasati paramatmad jagradddisvavasthdasy
ahamahamiti siksat sakgiripena buddheh ||

Different from prakrti (avidyd) and its tranformations,
of the nature of -pure intelligence, and being quality-less,
illumining all this material world with all that has form and
is formless, the atman shines through the waking and other
states as their witness and is referred to as the ‘I,

prakrtih: avidya: vikrteyah: akasa ete., its transformations.
tadbhinnal: different from all causes and effects.

suddhabodhasvabhivah suddhah: nirvisayah: of the nature of
pure knowledge without an object of knowledge, i.e., the seer (drk)
by itself.

idam: whatever is known by the instruments of sense-perception
ete.

sat: whatever has form like tejas etc.

asat: whatever has no form like space, wind (4kasa, vayu) etc.
asesam: everything.

bhasayan: illumining.
¥.C—-12
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nirvidesah: without any quality,

jagradddisu avasthasu. . buddheh: The Paramatman abides for
ever as the witness in the jagrat, svapna and susupti-states and as
the buddhi in latent (seed) form even in susupti.

ghamahamiti: by refence to oncself as ‘I', He shines through
them directly inside.

138 ’

The Guru teaches the &isya the meaning of the $ruti: brakma-
samstho'mrtatvameti (Chand.): “One who is established as Brahman
attains immortality”. This he teaches by speaking of the control
of the mind and through it the clarity of the intellect for the reali-
sation of the Paramatman as non-different from oneself.

fratrawmamE @& TTAEATARTRH
srmmgfafa menfzty afewar
aﬁmwatgrmaﬂfa'a
AT NE FATAN KQEIN FEA: 1 93¢ 1
niyamitemangsdmum ivam svamatmanamatma-
nyayamahamiti siksdd viddhi buddhiprasaddt |
janimaranaterangapdrasamsarasindhum
pratara bhava krtdrtho brahmaripena samsthah ||

By means of a controlled mind and the clear perception
of the intellect, directly realise your atman as the ‘'I'. By
that means cross this ocean of samsira with its waves of
birth and death. Thus established as Brahman, be. a person
of fulfilled purpose.

atmani niyemitemanaesd: concentrating your mind by éravana,
manana and nididhyasana on the dtman which is distinguished from
the five sheaihs: vide sruti: manasaivedamaptavyam: “This ought
to be obtained only by the (pure) mind.”

buddhiprasidat: prasiddt: anugrahat: by the grace of the bud-
dhi which is devoid of all kinds of defects like asambhdavand, a sense
of improbability, viperitabhdvand, wrong comprehension and sam-
saya, doubt. Vide the Srutis: dréyate tvagryeyd buddhyd suksmaya
{ Kathe): “This is seen {(comprehended) by the single-pointed
subtle intellect”; jranaprasidena visuddhasattvah tatastu tam pas-
yate niskalam dhyayamanah (Svet.): “Becoming compacted of the
pure sattva by the clear nature of jfidna, one then sees Him medi-
tating on Him™. He sees irealises) the Paramatman which his
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own naiure. Vide the $ruti: sa atmad tattvamasi {(Chand.): “That is
the atman; That thou art”. Also by éruti: asunneva sa bhavati
asad brahmeti veda cet (Taitt.): “He himself becomes non-exis-
tent if he thinks that Brahman is not”, All these show that the
Paramatman zlone is important.

ayamahamiti siksit viddhi: Until now you were thinking: ‘He
{Brahman) is one, and [ am another! Giving that up, realise your
non-difference from Brahman. This (Brahman) is I.

The fruit of this realisation is conveyed in the second half of
the verse.

janimarana-turangaparasemsdarasindhum pratara: The samsgra-
sindhu: the samsarik ocean has for its waves the alternation of
birth and death. This succession is continuous so long as Brahma-
jfizna is not obtained. It is apdra: shoreless, beause the only- shore
is Brahman. So long as that is not realised, this ocean is shoreless.

pmfam: cross that ocean. The preposition pra in pratara is
intended to convey the idea of crossing compleiely and significantly
here and now; prakarsena tera: ie., attain immediate release (sad-
yomukti).

Being for ever established (samsthah) as Brahman, be a krtdr-
tha, i.e., one who has nothing else to accomplish, one who has accom-
plished everything. Vide the sloka: jadnamriena trptasya krtakrt-
yasya yoginah | naivdisti kifcit kartavyam asti cenna sa tattvavit )
“There is nothing else to be done by the yogi who has realised his
oneness with Brahman having drunk of the nectar of jiigna. If there
remains anything to be done, that means he has not realised the
truth.”

: 139
Beginning with the sloka 127, in 11 $lokas the answer to the
question: “What is the Paramatman?” was given. Now the guru
proceeds to tell the sisya in the next two slokas the answer to the

first question: ‘“‘What is bondage”?

wareRsagtata e e gwisea 9w
srm“tsammwm?nﬁma"éa |

gqard arfeaad H‘trﬁrmmaam
gczrnacuaﬁr fami: i iﬁﬁ'@'a I g3% 1

atmmtmanyahumitz matir bandha eso sya pumsah
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yenaiviyam vapuridamasat satyamityatmabuddhya
pusyatyuksatyavati visayais tantubhil kosakrdvat )

The belief that the anatman is the &tman is man’s
bondage. This belief arises from avidya. It is the cause of
the congeries of griefs like birth, death etc. By it, thinking
this unreal body to be real like the atman, one nourishes it,
bathes if, and protects it by sense-objects and gets hound by
them like the silkworm by its threads.

As explained carlier, the Paramatman is the essential nature of
the jiva. Yet, by reason of the beginningless avidya to which he is
subject, man thinks of the body ete., as ‘I, i.e,, he says: ‘I am a man;
I am subject to hunger and thirst; I desire; I act; I eat’, etc. This
thought of his dtman as all this is itself bondage. The cause of this
is to bhe traced to ajnana. All illusory experience is due to a defect
(dosa). As bhrama common to all is productive of defect, the
wrong impression of the atman as the body ete. is to be traced to
ajfiina of one’s real nature. atfra: in the visible body etc., which are
the anatman. The bhrama of the unseen adtman in the visible body
former is the primordial cosmic ajiidna to which all people are sub-
jeet. The latter is the ajfana of each particular individual on every
occasion}. According to the Samkhya and other views, the miila-
jhina is not accepted. In that case the question of hondage and
liberation will not arige; for, bondage is the result of ajfisna; when
ajnana is destroyed by jhana, its effect, bondage also will be des-
troyed. Otherwise, i.e., if the malajnana is not accepted, bondage
will be real and it cannot bhe said to be capable of destruction. In
the absence of dosa, bhrama cannct arise.

The cffects of bondage “are enumerated: jenana-marana-klesa-
sampdta-hetuh: the cause of being engulied in the throes of hirth,
death and grief. The throes include hunger, thirst etc., or it may
be taken to riean birth and death and the klesa (woes).

sampdtihetuh: sempdtah: sammagnatvam: being completely
immersed.

The list refers to egotism, desire, hatred and attachment. What
is stated earlier as andtmanychamiti matir bandhah, that the belief
that the anatman is the aiman is the first cause of grief due to avidya
has been stated already. (These are the padicaklesas: avidyd,
asmita, raga, dvesa, abhinivesa: nescience, egotism, desire, hatred,
and attachment). The Yoga Sitra says: anitydsuciduhkhanatmasu
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nityasucisukhdtmatvakhydtir avidyi: ‘“The mistaken perception of
the atman which is eternal, pure and blissfuil in what is transient,
impure and subject to grief, is avidyd.” Due to being inclined to
the gross body, birth and death arise; due to attachment to ananda-
mayakosa ete., arise desire, aversion and attachment. Thus the first
klesa, namely the resultant avidya is the cause of all kinds of misery.

yenaive: by which alone i.e., by the wrong perception of the
atman in the anatman: by the bondage resulting therefrom
man thinks this unreal body as the itman and getfs attached to it.

visayaih: the sense-objects appear pleasant though really
they are forms of bondage. By their relish, they make for nourish-
ment, growth and protection. An appropriate example is given.
The silkworm spins a web out of the threads manufactured by its
saliva, It thinks that it is protected by those threads. Caught up
in them, it is not able fo move out of them and ultimately dies. So
. too the jiva thinking that its body is the &tman. Nourished by the
sense-objects, caught by them, it is subject to various kinds of griefs
like birth, death, etc. Vide the sloka:

kosakrimis tantubhirdatmadeham avestya cavestyo
ca guptimicchan |

spayam vinirgantumasakta eva san tatastadentarmriyate
ca lagnah

gvanam: means raksapam: safeguarding what exists, posanam
is making it grow.

140
Superimposition (adhy&sa) cannot arise if one understands the
difference between the basis (adhisthi#na) and what is super-im-
poseéd (the &ropya). That adhyasa is the essential cause for bon-
dage is explained with an example by referring to ajhiana which is
the prime cause operating through avidya and making for bondage.

sateneagaty: swaly fangea awen
frasmnag wgfa wom i )
Favsvaar froafa awagdas:
aa atsaguig: @ i wata wa: g ad@ uqeo 1
atasmin tadbuddhih prebhaveti vimidhasya tamasi
vivekabhdvadvai sphurati bhujage rajjudhisand |
tato’narthavrato nipatati samddaturadhikah
tato yo’sadgrahah sa hi bhavati bandhah $rnu sakhe 1)
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By (ajfiana which is of the nature of tamas) an undis-
criminating man mistakes what is not a thing as that thing.
This is due to lack of discrimination, This is like thinking
a serpent to be a rope. Then great calamities befall one sub-
ject to it. Hence, listen, my friend! Taking unreal things
to be real is what constitutes hondage.

To the man devoid of discrimination, due to the tamas of ajfiana,
there arises the idea of atman (tadbuddzh) in the body, ete., which
are not the &tman (atasmin). An example is given for this. Due
to absence of discrimination, when actually a serpent is before a per-
son, not being able to differentiate, he is not aware ‘this is not a
a rope’; but taking it to be a rope he lifts it up and suffers untold
misery therefrom. Even so, thinking the aniitman to be the itman
he is subject to life-long misery. Therefore, it is concluded that

asadgrahanam, taking a thing to be something else diﬁ”erent form
it is bindage.

rajjudhisana: rajjub buddhih: the idea that it is a rope.
hi indicates certainty.
sa hi bhavati bandhah: it certainly becomes bondage.

Listen well to this, friend. :

The usual way of speaking of the super- imposition is to mis-
take a rope (which is the adhisthana) for a serpent (the Aropita).
Here this illustration is reversed; the serpent is taken as the adhis-
thana and the rope as the arcpita. This is done to bring out the dis-
astrous consequence of taking the ahatman as the itman.
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The answer to the question: ‘How did this (bondage) arise?’
is begun,

nawefTarg ratanear (TANTRTARTATAAH
st fnfrEiar aqtng) qﬁmf&aw N q¥q 1

akhandanityadveyabodhasaktya
sphurantamatmanam enantavaibhavam |
samavrpotyavrtisaktiresi
tamomayi rahurivarkabimbam 1

Like Rahu concealing the orb of the sun, this concesling
power envelops the dtman of infinite glory, which is eternal
and non-dual, manifesting itself by the power of know-
ledge,
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There are two powers of ajiana which are the causes of bon-
dage: one is the power of concealment (dverape-Sekti) and the other
is the power of (wrong) projection (viksepa-Sakti). Their causing
bondage is explained in order. The atman is akhanda, not separable
into parts. Hence it is eternal (mitya). It has no origination or
destruction (for, only what is originated will have an end and can-
not be nitya or eternal). It is advaya, without a second. It is
a power of the nature of knowing; vide the $rutis: svabhaviki jrdna-
balakriya ca (Svet.): ayamditmd brahma sarvanubhih: satyam jRana-
manantam brahma (Taitt.), vijiagnamanandam brahma; krtsnah
prajranaghana eva {Brh.) ete. ’

sphurentam: shining: the atman shines by that power; anantae-
vaibhavam: by saying it is ananta, endless, the idea of relative end-
lessness as in the case of the sky etc., is negated. Its (the atman’s)
glory is ananta, does not depend on anything else. By this, its ex-
traordinary glory is conveyed. This is to show that the sense of the
wham (the atman) is inappropriate in the body which is extremely
delimited from other things.

. On this atman, being delimited, being non-eternal, having some-
thing outside itself, having a second (sedvaeye, not advaya) and
being inanimate (joda) are superimposed due to ajidna. The rea-
son for this is given. The #tman is anantavaibhava of infinite ex-
pansiveness; it is integral, eternal, without a secand and shines in its
native splendour of the power of intelligence. This atman is hid-
den by the concealing power which is of the nature of tamas, and
whose existence is known to those who have learnt to discriminate.

The concealing power hides the atman as Rahu which is tamo-
maya hides the intensely bright orb of the sun making it appear
as if it has no power to shine. In the same way as the sun, though
of intense brightness, is spoken as not shining when enveloped by
Rahu, so too does the dtman. when enveloped by the concealing
power: though by itself supremely effuigent, ie., its real nature be-
comes unknown.

142

The first half of this $loka speaks of concealment, and the
the second half of {wrong) projection.

31 The idea is that ordinary mortals are not aware of the existence of this tamo-
maya-Avrti-fakti. To those who have learni to diseriminate between the anatman
and the atman, the concealing power is clear.
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v saTEERTe At
HATA atgregiata Wi wat |
a: sErwawafafaTd arawn:
¢ fatarear Tom grofaraiaaty 1 e 0
tirobhiite svatmanyamalataratejovati puman
anatmanam mohdd ahamiti Sariram kalayati |
tatah kamakrodhaprabhrtibhir amum bandhakagunath
param viksepikhya rajase urusektir vyathayati 1

When one’s atman of supreme effulgence is concealed,
due to non-diserimination, a man considers his body to be
the atman. Then, by the constraining gualities of desire,
anger, etc., which are of the nature of the powerful rajo-
guna making for wrong projection, he comes to untold grief.

amalataratejovati: of what is of absolutely pure effulgence.

spitmani: in its own nature, i.e., ‘in its nature as ihe Param-
atman.

tirobhiite: when hidden by the concealing power of ajiina, e,
when it does not shine clearly.

puman; the jwa.

mohdt: due to aviveka, non-discrimination.

andtmanam Sariram ahamiti kalayati: considers the body which
i different from the atman as his self, i.e., identifies himself with it’

tateh: after such wrong identification.

tatah ........ vyathayati: then, by the strang power of rajo-
guna which makes for viksepa (or wrong projection), by the quali-
ties of desire, anger etc., which produce bondage, it plunges him in-
to grief. '

uru $akiih: very sirong power.
param vyathayati: afflicts extremely.

kamakrodhaprabhrtibhih: the other qualities are miserliness,
ostentation, jealousy, arrcgance, envy, greed etc. These are all
causes of siperimposition. '

It is well-known that those who identify their atman with the
body are moved by desire for things favourable to it {(the body), are
angry when they are not attained, become miserly on getting it ete;
vide the Gita: trividham nerakasyedam dvaram naSanamitmanah |
kamah krodhastathg lobhah tasmidetet trayam tyejet ;4 ‘“Three-
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fold is this gate to hell—subversive of the atman—desire, anger and
miserliness. Hence, one should abandon these three.”

143

The statement that ajfiana is the source of every evil through
its concealing and projecting power is further explained.

TR THIg-Tguae T oraTeRTa TR
foa Arraeyr: amfaR agaoaan

st gare faaafaoqt ot
frassayssaw wwfa wafa: plammta: u 9e3 0

mah&mohu~gr&hagrasana-gaIi,tdtm&vagamanah
dhiyo nandvasthas svayamabhinayan tadgunatayd )
apire samsdre visayavisaptre jalonidheu
nimajjyonmajjyiyam bhramati kumatih kutsitagatih |y

The man of perverted intellect is in the grip of the big
crocodile of delusion which prevents him from realising the
real nature of the atman. He super-imposes on the atman
the states of his buddhi. Floundering in the big ocean of
samsara, rising and falling, unable to attain Brahman-rea-
lisation, he drifts along endlessly.

mahamoha . .... ... manah: one who is in the grip of the great
monster (crocodile! of the lack of understanding of the true nature
of the atman, ie, one who does not know the real nature of the
atman. -

mahamohah: drdhatarah avivekah: strong delusion,
galitam: nastam: lost.

atmavagamanah: correct knowledge of the atman: knowing its
real nature based on experience of it.

ndndvasthah: transformations of various kinds.
tadgunatayd: tadadhinataya: being based on it, arising from it.

dhiyo ...." ... gunatayd: by reason of the atman’'s caitanya
being reflected in the buddhi and taking the transformations of the
buddhi to be those of the dtman. Because the reflection depends on
the nature of the upadhi which is here the buddhi. It is well known
that when water in a reservoir is agitated, the refleétion in it of any
object seems to undergo agitation; vide the ruti-

samanassan ubhau lokau anusaficarati sadhih svapno bhitva
dhyayativa loldyativa (Brh).
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“Being the same in the dream and the waking states, it iraverses
the two worlds {of waking and dreaming). That intelligence {which
is the witness of all states: in the dream condition functions as if
thinking and acting.” :

svayam abhinayan: superimposing on itself.

apare: endless (shoreless).

visayavisepiire: the sense-chjects are the poison: in the poiso-
nous stream of visayas.

tasmin samsare jalenidhau: in the ocean of samsara.

The use of locative case in the third line of the &loka is intended
to signify a common reference.

kumatik: one whose intelligence does not move towards Brah-
man. As he is kumaiih, he is also kutsitegatih; his knowledge is
despicable: or he goes to lower worlds like hell ete.

Such a man, unable to help himself, floundering and rising up
due to the delusicn caused by the sense-organs oriented to sense-
objects and not under coatrel, does not reach the shore, ie., does
not achieve Brahman-realisation. .

144

That what is produced by iiself conceals it, is shown by an
example.

T wtEAfaaraasiaa:
Wi fadtara aun fasead
wrewrangsfaomed
aan faior fasead saaw 1 9¥y 1)
bhianuprabhasanjanitabhrapanlktil
bhanum tirodhiya yathd vijrmbhate
atmoditahamkriir atmatattvam
tathd tirodhdya vijrmbhate svayam |

As the rows of clouds which arise from the sun’s rays
conceal the sun and appear themselves, so too the ahamkara
which arises from the atman (as its upadhi) hides the atman
and shines itself.
bhanoh: of the sun.
prabhayd: by the rays.
safijanitd: produced.
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abhrapanktih: layers of clouds. It is well known that the water
vapourised by the sun's rays in summer appears as cleuds. These
clouds produced by the sun itself hide its face and themselves ap-
pear in front of it. Being produced by the sun’s own rays them-
selves, and concealing the cause of their (cloud’s) origin are the two
elements in this comparison. So too, the aharkara that has arisen
from this dtman, though its existence is dependent on it, hides the
effulgence of the eternal, pure, ever free intelligence which is the
atinan and, standing before if, shines itself.

aharnkrtih: buddhi which arises in proximity te the itman and
conceals the atman as the vijiianamaya-kosa,
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Now the effect of the concealing and projecting powers is ex-
plained throtigh an example.
wafeafeRand gfeq greRa:
sguafa fgnwmramasat auar |
sfaeraRansRaEd qeaiz
gaata agg-aediatasiani@: v qey
kabalitadinandthe durdine sandrameghaih
vyathayati himajhenfhavayurugro yathaitin |
aviratatamasitmanydvrte muaghabuddhim
ksapayati behuduhkhais tivraviksepadaktih ||

Even as a wayfarer suffers untold hardships when he
goes out on a rainy day being subject to blasts of cold
winds, so too the man whose atman is concealed from him
is subject to intense hardships by the viksepa-$akti which is
the cause of countless griefs.

sﬁndramegaih kabalitadinandthe durdine: on a rainy day when
the sun is completely hidden behind hecavy clouds. Vide the Kosa:
“meghachanne’hni durdinam”,

vyathayati himajhaiijha ... ... yathaitdn: himejharjhd-vayuh:
strong cold winds accompanied by rain; Vide the Kosa: “jhanjihg-
vatah savrstikah”. ugra: bhayemkarah: terrifying on a day when the
sun does not shine.

yathaitin vyathayati: as such a cold wind on a rainy day afflicts
the wayfarer. There is no sunlight. The man is caught up mid-
way in the rains and there is a strong cold wind blowing. One can
easily imagine the affliction of the man.
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Similarly the atman which is in the position of the sun does not
shine being concealed by tamas which is like dark clouds and the
powerful rajasic viksepasakti of the form of desire, anger and other
qualities comes into play to effect the transformation in the mind.
The man is already miidhabuddhih: that is, he is subject to the avq-
rana or tamas: for, he has not attained the knowledge which is his to
attain. Such a man is subject to many sorrows which are the stream
of many births and deaths. For one who is drowned in this con-
tinuous whirlpool of sorrow, how can knowledge of his atman which
is of the nature of bliss ever arise? As he has not realised his
atman, he is lost.

146
The $isya asked earlier: ‘How did this bondage arise?” Having
indicated the answer, the guru concludes as in this sloka for clear
understanding.

qaTeaTAR wlameat @ gE JEEA: |

avegi failgay 38 WearHTR WREAEH 1 §¥E
etabhyameva saktibhyim bandhaeh pumsah sdmagatah |
yabhydm vimohito deham matvdtmanam bhramatyayam |

Constrained by these two powers, subject to bondage, '
deluded by them, a man mistaking the body to be the atman,
wanders about in such delusion.

etabhyam: by the tamas and rajas-saktis of ajiidina which is
compacted of three gunas and which have the power of concealment
and wrong projection.

By these is produced the bondage of the man which is of the
form of super-imposition of a thing on what is not that thing.
This cannot be got over except by the realisation of one’s atman
produced by inguiry into Vedanta preceded bLy the acquisition of
sédhana-catustaya, the four-fold pre-requisites of such Vedanta-
vicara.

One deluded by these two concealing and projecting powers,
bereft of enlightenment that is to be acquired, considers the gross
body as his d&tman and wanders in the great forest of samsara.

147

For the easy understanding by those who desire liberation, the
whole of samsara from its roots is described as a tree.
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atet dgfaafroes g oWt EIRAIERT:
T qEHAAEE W g AY: Eutsad: qfEw: |
st gegfaes faaan: qoaror 3@ o
AAERARNgd agfad WiFAsE AE: @A 9% L
hijam samsrtibhimijesya tu tamo dehatmadhirankurah
ragah pallavam ambu karma tu vapuh skandho’saveh
sakhikdah 4
agrinindriyasamhatisce visayah pugpani duhkham phalam
nanikarmasamudbhavam bahuvidham bhektd’tra jivak
' khagah 1|

Tamas (ajfiana) is the seed of this tree of samsara. The
shoot is the mistaking of the body as the atman. Desire is
the tender sprout; karma is the water. The body is the
trunk. The pranas are the branches. The contact of the
senses with objects are the tendrils. The sense-objects are
the flowers. Suffering is the fruit arising from different
karmas. The experiencer is the jiva, the bird who eats the
fruit.

Samsara itself is a tree (bhdmijah). Its seed, the primal cause
is tamas or ajiiana. tu shows that ajfiana alone is the cause; nothing
else; The idea that the body is the dtman is the shoot (ankura) as
it is caused solely by ajhdna. Raga is the tender sprout as the
sprout comes after the shoot. This raga takes the form of thinking
that desires for sense-objects by reason of their being conducive to
‘the body, are also good to the atman. Ambu is the water which is
necessary for the growth of the tree. It takes the form of karmas.
tu as before is for emphasis and exclusion, 1t is said: kurvate karma
bhogdya, karma kartum ca bhuijate. (Pafcadasi) “One works to
eat and eats to work.” This karma is two-fold, punya and its op-
posite. The trunk of the tree is the body wherefrom the bran-
ches come off, i.e,, the middle part of the tree is said to be the skan-
dha. The winds shaking the tree (and which are produced by the
agitation of its leaves) are the five pranas. The tendrils (agrapi)
are the combinations .of the sense-organs, as the jfianendriyas like
the eye and the karmendriyas like hands. They depend on the prana
for their functioning. This is clear from the debate between the in-
driyas and prapa in the Sruti.

The tendrils, it is well known, depend on the branches. The
visayas are sound, touch, form, taste and smell. The flowers are con-
nected with the tendrils. The fruit is grief as it follows the connec-
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tion between the visayas and the sense-organs. For, the fruit arizes
at the tip of the branches after the flowers have come out. Though
it would seem that sukha alsc has to be designated as a fruit,
inasmuch as by the word karma used before, punya and papa karmas
were mentioned, and as $ukha is only occasionally experienced,
sense-object-pleasure is considered by the wise as pain only. For,
both in getting pleasure, and when it is destroyed, one experiences
pain. Vide the Gita: ye hi samsparsajd bhogah duhlchayonaya eva
te | adyantavantah keunteya na tesu ramate budhah 11 “For those
delights which are born of contact are only generators of pain, hav-
ing a beginning and an end. O son of Kuntil A wise man does not
rejoice in them.” Hence the Nyaya $istra enumerates twenty-one
sources of pain, namely the six indriyas, the six sense-objects, the
six buddhis, the body, pleasure and pain. This dubkha arises from
various karmas. As the karmas are of various kinds, the fruits
thereof are also of various kinds. In this tree, the bird is the jiva
which experiences the fruit of suffering and sorrow. Thus this {ree
of samsira has its roots in ajfiana, and its only fruits are suffering.
So, it is to be despised like a poisocnous tree. The answer to the
question: katham pratisthisya: ‘How is it ithe bandha) establish-
ed? in $loka 51 is given by saying that the bandha of the form of
mistaking the body for the atman arises from. desire and hatred
caused by the karmas which are dharmic and adharmic
by the succession of bodies produced by those karmas and the
firm attachment to those bodies, and gets confirmed by their cumu-
lative effects. :
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Now, before giving the answer to the question: katham vimoksah:
How is release obtained, the guru explains the aforesaid bondage
along with its cause and its effect.

AF ARV STAATRAN
Fatmrtsateara dfwan
wranggeatfuaafeg e
qATEAT FTALTHET 1 J€¢ t
ajianamilo’yamandtmabandho
naisargiko’nadirananta iritah |
janmapyayavyadhijaradiduhkha-
pravahatipam jeneyatyamusya 1| _
This bandha of the anatman has ajhana for its source.
It is natural to everybody and is said to be without begin-
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ning and without end (till it is destroyed by jhana). It
generates to the purusa, the succession of sufferings in the
shape of birth, death, disease, old age, eic.

This anatmabandha which is well known, which is mistaking the
body etc. for the atman, has its source in ajaana of the real nature
of the atman. It is natural; it is produced by the samskaras of pre-
vious adhyasas acting in succession. It is beginningless, for, it is
produced by beginningless ajhana. It cannot be known or said when
it began. It is therefore anadi. It is also ananta ie., endless. If
does not come to an end except by jhdna.

iritah: abhiyuktaik is understood: so described by those who
know. The Gita too says: nanto na cadih: ‘has neither end nor be-
ginning’. This bondage is of such nature.
amusya: of this jiva.
apyayah: death.
- It produces birth, death, disease, old age, suffering and other
series of effects.

- adi: etc., in the $loka is to include also the ddhibhoutike and
adhidagivika in addition to the adhydtmike sufferings. By the suc-
cession of these sufferings this bandha generates extreme grief,

Instead of pravahatipa, there is another reading: pravahapdta
which means a succession of processes of falling down.

149

The guru teaches here the unbreakability of this bondage except
by the realisation of one’s true nature born of strong discrimination
obtained by the grace of God.

aread neafAew afga
BT 7 NIET T 7 ®AKHEAR: |
faastammmgfam famr
a1g: SarRR fodq @=aAr 0 qe] 1
ndstrair na sastrair gnilena vahnina
chettum na fakyo na ca karmakotibhily |
vivekgvijadnamahdsind ving
dhatuh prasidena $itena maijund |y

Not by missiles, not by weapons, not by wind, nor by
fire, nor even by crores of prescribed karmas can this
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bondage be destroyed, except by the great, sharp and attrac-
tive sword of discrimination obtained by the grace of
Paramesvara.

dhatuh prasidenag $itena mafijund: by the grace of Parameévara
and by the strong, sharp sword; Vide the 4ruti: yamevaise vriute
tena labhyak (Katha.)

mafijund: by the handsome (sword).

vivekavijianamahasing: by the great sword of the vijfiana of
Brahmasaksatkara born of the discrimination between the atman and
the anatman.

{tena) vind: without it.

na chettum sakych: cannot be cut off,

na astrath: not by missiles like the Agneyiastra.

(na) Saétraih: not by the iron-pointed arrows eic.

{ne) anilena: not by wind. ' i

(na) vahning: not by fire can it be burnt off,

na ca karmakotibhik: it cannot be destroyed by even crores-of
karmas though prescribed in the $3stras,

For, its source is ajhana and it can be destroyed by jiana only.

Thus, the reply for the question: kathem vimoksah: *“how is
release obtained?” is given by saying that the release from this
bondage is only by the realisation of the non-dual Brahman cbtained
by the grace of Paramesvara.

150

When it is said in the previous sloka ng ce karmakotibhik, it
may be thought that karmas prescribed in the Vedas are absolutely
unnecessary for breaking the bondage. To remove this doubt,
saying that they are necessary to purify the buddhi, the guru pro-
ceeds to affirm that they are needed for the knowledge that will
lead to destruction of the bondage.

syfemmTiEaa : ?mfatsr agaratanigcen |
fmzaa TIHEHATA dAE GATCEREAT: 1) qqo ]

Srutipramdnaikamatel svadharma-
nisthd tayaivatmavisuddhirasyo |

visuddhabuddhel paramatmavedanam
tengive samsarasamiilandsah |
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The realisation of the Paramatman is possible only for
him whose buddhi has been purified by steadfastly observ-
ing the dharmas with a firm faith that the srutis are the
sole source for determining them.

srutipramdnaikamatessvadharmanistha: $ruti alone is the eri-
terion for karma. Vide the Gitd: tasmacchastram pramanam te
karyakiryavyavasthitan | jidatvd sastravidhdnoktam karma kartum
tharhasi () “Therefore, $astra is the criterion for you to determine
what may be done and what may not be done. Learning what $astra
says, you must begin o act.”

Srutipraminaikamatik: He whose buddhi is governed by the
statement of sruti only and by nothing else, i.e. one who relies en-
tirely on the sruti for whatever should be done for his benefit
hereafter,

svadharmanisthd: svedhermah: the group of karmas pertaining
to one’s varpa and asrama,; being always steadfast; observing them
unswervingly without attachment to anything else.

" dtmavisuddhirasya: the special purification of the antahkarana
of this jiva, i.e., the ligquidation of one’s pipa. Vide: jndnamutpad-
yate pumsam ksayat pdpesyae karmanah  kasGyapaktih karmini
jaanam tu paramd getih |+ kasiye karmabhih pakve tato jidnam
pravartate 1 {(Manu): “Jiiana arises for men by the liquidation of
papa, and karmas remove papas; jiana makes for the supreme goal
of moksa. When the pipas are removed by karmas, then jiana

arises.”

visuddha: that form which vices like desire, hatred, etc., have
vanished. Such a buddhi is a visuddhabuddhih.

pargmatmavedanam: the realisation of the non-dual Paramit-
man. By that vedana only can the samsara be destroyed from its

roots, 1.e., the complete destruction of everything from ajfizna to
dubkha.
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In the previous‘s'loka, it was said: vivekavijidnamahasind. The
reference was made to vijiiana produced by viveka. Earlier the sisya
asked: “Please instruct me to understand the distinction between
the two” What was said generally about the gross, subtle and the
caugal bodies in brief is now explained at length.
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kosairannamayadyaih peficabhirdtma ne samorto bhati |
nijadoktisamutpannaih Seivalapatalairivambu vapistham )

The atman does not shine clearly being covered by the
material and other sheaths which have arisen by its own
power, like the water in a well covered by a sheet of moss.
The srutis like salila eko drasté (Brh.) speak of the atman as

being clear, bright and pure like undefiled water. But, it may be
asked: if the atman is so pure, clear etc., why does it not shine forth?
Taking the illustration of that water itself, the guru explains why
it does not shine clearly.

nijasaktisamutpannaih etc: nija: of its own: imagined in itself.
by the material (annamaya) and other sheaths and ending with the
Znandamaya (sheath of joy) to be enumerated, and super-imposed
on itself (on the atman); which functions as obstruetion to its (the
atman’s) clear perception. That is, the atman does not shine sepa-
rately as it is covered over by the sheaths super-imposed on it, like
a sheath concealing the sword. ’

Hlustrations for the above: moss arises by the quality of a
sheet of water itself in a well. It arises on the surface of the -water
and prevents the water from being seen clearly.

Saivala patalaih: by layers of moss.

Even as water in a well cannot be seen on account of its sur
face being covered with moss arising from itself, so too the Ztman
cannot be clearly perceived due to the sheaths which get super-im-
posed on the atman itself.

152 .
The reason for the clear shining of the water in the example
is given,

aeAoIEd  wraRafas  wATd g L

HENTARTAE eateand uT 9| 1t 943 1t
tacchaivaldpanaye samyak salilam pratiyate suddhem |
trspasantdpaharam sadyassaukhyapradam param pusisah |

When the moss is removed, the water becomes visible

in all its clearness. It removes the pain of thirst and imme-
diately fills men with happiness, '

When the moss is removed, the water underneath is seen in all
its clearness without any obstruction. The effect of that is-declared.
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It quenches the affliction of heat. It immediately gives relief to
the person who drinks it and fills him with joy as he sees if, bathes
in it and drinks of it.

153
The same is explained with reference to what is illustrated.

TeaATIg Sramr sear frawad g

freameaaa: seauy: a3 eagsEita: 1 qug |
paficanamapi kosandm apavide vibhatyayem suddhah
nitydnandaikarasah pretyagripaeh purah sveyamjyotik

When the five sheaths are ret aside, this atman which
is pure, ever blissful, indwelling, supreme and self-effulgent,
appears clear (untouched by the anitman).

Even so, when five kosas (sheaths) beginning with annamaya
and ending with anandamaya are set aside by the course of reason-
- ing conforming to sruti, then this d4tman which is the ultimate truth,
is of the nature of eternal bliss, devoid of origination and destruc-
tion, untouched by sorrow, compacted whole and entire of bliss only,
the innermost citadel of one’s being, self-effulgent, which cannot be
illumined by anything outside, and which is of the nature of pure
intelligence and is ever pure, i.e., without native or external impu-
rities, shines with great splendour.

api in pancandm api is to indicate that they should be set aside
entirely. ’ '

pratyagripek: inside everything.

svayamjyotih: (self-effulgent—) incapable of being illumined
by anything outside, of the nature of intelligence (jiana) only.

pamh_: super-eminent.,

Suddhah: untouched by native or acquired impurities.

vibhati: wvidesena bhati: shines excellently: shines being
untouched by anything which is of the nature of anatman.

1
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Therefore,

AHATHIGSS: Faea) auvaay fqeay

daamedt wafa @ famra afeaamay u quy
atmandtmavivekah kartavyo bandhamuktaye vidusd
teraivinandi bhavati svem vijfiagya saccidinandam ||
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The man who has attained knowledge of the scriptures
should learn to discriminate between the atman and the
anidtman for release from bondage. Having understood
that which is of the nature of existence, intelligence and
bliss, he enjoys the bliss of the atman.

vidus@: by a man who possesses knowledge derived from the
Sdstras.

bandhamuktaye: for the removal of adhyis-a, or superimposi-
tion.

vivekah: dtmdnatma-vivekah: distinct knowledge of the (lone)
atman and the many things which are the anatman, without mixing
the two. ' '

kartdvya?_z: must be acquired with effort. By that knowledge
obtained by such discrimination.

teneiva: by such discrimination between the atman and the
andtman. '

svam: svasvaripam: One'’s true nature; realising one’s itman
as sat, cit and ananda and unsublatable in any of the three periods
of time, one becomes blissful. ’

anand: bhavati: He enjoys incomparable bliss -always. Vide
the second $loka supra: atmanatma-vivecanam svanubhavah.

155
Having thus by an illustration conveyed to the gisya’s mihd the
method of discrimination, the guru teaches him what should be done
after such discrimination for being established as Brahman which
is the meaning of mukti or liberation.

aeiaatetfaa  graaaiy
TeqF AR TTHITHA R |
fafasa aa afgera a4
Favewa fassfa aem /% 1 qgy 0
munjadistkdmive dyriyavaergat
pratyaiicamdatmanam asengam akriyam
vivicya totra provildpya sarvom
taddatmand tisthati yassa muktah 1y

He is liberated who separates the aiman which 1is un-
attached and inactive from every object of sense-perceptiion
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as the tender core of the igikd is carefully separated from
its coverings in the muhja-grass, and who remains for ever
firmly established in that &tman.

mudfija: a kind of grass.

isiki: a delicate thread inside this grass. One must exercise
the utmost care to take it out whole and entire from the surrounding
grass. Vide the sruti: esa sarvesu bhitesu gidhdtméa na prakisate
driyate tu agryayé buddhyd siksmaya siksmadarsibhih 11 (Katha),
“The atman concealed in all creatures does not shine out. It is
however seen by the sharp intellect of these who can see what is
subtle”. By the mind purified by observance of the prescribed
karmas and by meditation (upéasana), the dtman must be separated
from the totality of seen objects which are the andtman.

dr$yavargdt: from the assemblage of whatever is anatman;
which belongs to the category of what is seen.

pratyaiicam: prdtilomyena aficati seeing in the reverse way (not
in the usual outgoing way of the senses) ie., seeing that which
shines as pure existence, intelligence and bliss and distinct from
what is unreal and material, and which is free from grief and aham-
kira.

asangam: being free from every attachment to anything else
as it is without a second.

akriyam: as it is untlivided and not delimited, it is without
any action.

@tmanam vivicyae: separating the tman; completely eliminating
everything from it to the extent of not even thinking of any percei-
vable object with the firm conviction that there is nothing that is
real apart from the atman.

pravildipye: determining that there is nothing other than the
pratyagitman.

He who is éstablished for ever in the contemplative realisation
of this inner Atman is said to be liberated from every kind of
bondage.

The state of remaining for ever as Brahman is to be attained
by discriminating between the atman and the andtman. Thus, the
man of discrimination should expunge from the mind every trace of
contamination by the material world and be firmly established in
Brahman.
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The éruti says: asmallokit pretya etam annamayaemétmanam
upasamkrémati: “Going away from this body, he {first) transcends
the material body”. The itman is behind all the kogas of which (be-
ginning with the annamaya-ko$a) the anandamaya-kofa is the last,
Being the gross sheath, it is the first to be eliminated. The guru now
proceeds in these ten §lokas to analyse the nature of this annamaya-
kosa.

FIsTRwREARISAATEY

Tw sitaty fameata afg@a ;
rarauarastaf

ard €=y wiagwgta fﬂmz 1 qug

deho'yam annabhavanonnamayastu koso

hyannena jivati vinadyati tedvikinah |
tvakearmamamsarudhiristhipurigaraéih

hayam svayam bhavitum arhati nityesuddhah |1

The sheath of the gross body is anna {matter}—born
and anna {matter)—sustained. It lives by anna (matter}
and dies without it. It is composed of the skin, flesh, blood
and the excreta. It does not deserve to be the ever-pure
atman.

annabhavanah: that which is originated from anna (matter)
Origin of this kosa is from the food eaten by the father and the
mother, 8o, it is annabhavana. This body is a visible object. It
is a gross material sheath. tu is to exclude other things. That is,
among the five sheaths, the gross body alone is annamaya, not any-
thing else. Vide the $ruti: ‘anndd vai prajah prajayanie, atho anne-
naive fwanti (Taitt.) “‘People are born of anna (matter) and they
live only by anna”. Being of anna is not merely by origin; but
even after origination, it lives by anna (food). Without anna, it
dies, its prana goes away. Thus, positively, as it lives by anna, and
negatively, as it dies without anna, the gross body is dependent on
anna.

khi: indicates mifcaya, conclusiveness.

The gross body being the anatman is not merely so because it is
dependent on something else; it is also declared by the word tvak
{skin) ete,, in the sloka as impure. It is made of skin, flesh, blood,
bones, excrement ete. It does not deserve to be the atman which is
eternally pure etc. Vide the srutis: ajo nityah (Katha.}; $uddham
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apipaviddham (Iée.) etc. “The atman is unborn, eternal, pure and
sinless,”

157
The guru explains clearly the transiency of the material body.

9§ SWfq gaea Arawtes
SRR sframeaa: |
Y STevs ey gfgeaaT:
Tt 9 wala wrafasrEaat 0 que it

pirvam janerapi mrteratha ndyamasti
jataksanaksanaguno’niyatasvabhivah |

naiko jodasca ghatavat paridriyomanah
svitmda katham bhavati bhavavikiravetid ||

It does not exist before its origination or after its des-
truction. Every moment it is subject to birth and death
and so is impermanent. It is not of the same nature always.
It is material and visible like a pot. How can it be the &tman

- which knows the changes of existence?

piarvam janeh: before birth: before origination.
mrteratha: after death, after destruction.
api: in both cases of birth and death.

1t (the gross body) is drstanastasvabhdvah, ie, it is destroyed
(passes out of existence) even while one is seeing it. The Méandikya
Karika says: @ddvante ca yanndsti vartemdne’pi tattathé: ‘“That
which is not in the beginning and at the end, is non-existent also in
the present.”” So it is anirvacaniya: indescribable® because it is
drstanagtasvabhava.

The same is further explained by jataksancksana etc., ksanaks-
anagune: That which is subject to origination and destruction every
moment. By contact with vayu (wind), and by the movement of
the breath in the body, it lives; but, by the process of drying up due
to consumption of this vayu, it begins to decline. Hence the frequent
" intake of food and water.

aniyatesvabhdvah: so it is impermanent; ie., it is of inconstant
nature. '

33 1t is so because you cannot say it is real; for it disappears ultimately. You
cannot say it is unreal; for it is seen. You cannot say it is both real and unreal;

for that will involve a contradiction. Henece, it is spoken of as indeseribable,
anirvacaniya,
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naikak: In the same janma it is known differently in beyhood,
youth ete.

ghatavatparidrsyamanah: . visible like a pot. Being dependent
on illumination by an object outside it, it is dependent on it for its
visibility.

kathem bhavati bhavavikaravetta: How can it itself be the
knower of its own changes as now it is lean, now it is stout ete. No
object in the world can know its own changes. For, a thing cannot
know its own qualities. ‘The pot does not see itself, Therefore, it is
said: ‘The body is not the atman; for it is visible like the pot’ etc.
The atman is eternal, quality-less, of the same nature always (i.e.,
not subject to change); and it is also the seer.

158
Another reason for it is given.

arforqratfaema 3gr Awar sugsta staaE
agseRTW=a 7 fAava) frams: nuen

tattacchakter andsdcca na niyamyo niyamakah

The body has hands, feet etc. It is not the atman as
one is able to live even without limbs and as their powers
are not lost. The ruled cannot be the ruler.

pinipddddi: hands, feet ete. The adi (etc.) is to include the
sides and the belly. The combination of the hands, feet etc. is not
the &tman. :

vyange’pt jivandt: because, even if one is without these limbs,
one lives. In the world wé see men without hands and feet still
living, as breathing continues. They perform the functions of re-
ceiving, and going from place to place with artificial limbs. There
is no dependence on the hatural limbs. Therefore, the body with
hands etc., is not the atman. In the Kathopanisad, it is seid: ng
pranena ndpinene martyo jivati kafcana | itarene tu jivanti yasmin-
netavupdsritau || : “The jiva who is mortal does not subsist merely
by the priana or the apiana; both these depend on the atman which
is of the nature of cit.”” This shows that the atman is the basis of
all powers.

The atman is the ruier, not the ruled, of the body, the sense-
organs etc. The body is the object of control as it is a jada, a
material, object. It does not have the quality of a ruler,
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Hence, as it has limbs, and as it is the ruled, it is not the atman
which has no limbs and is the ruler. That is the general meaning.

159

Having explained that the body is different from the atman, its
special quality is further explained for clear understanding.

- AGH-PR-ag FraTfaame: |
ad 0y TAfeag aESeOnHRaEA: | quR i

dehataddharma-tatkarma-tadavesthidisiksinah 1
sate eva svatassiddham tadvaileksanyamatmanah i

The atman is different from the body, its qualities, its
activities, and its states. Being seli-subsistent, and as the
witness of them, it is different from them all.

tasya dehasya dharmah: the qualities of that body; form, touch,
smell etc,

tatkarméani: its actions: getting what is pleasant and avoiding
the opposite; going forth ete. tadavasthah: its conditions like enter-
ing, sitting, lying down ete. @di is intended to include changes like
fainess, leanness etc.

sakginah: of the witness: the dtman is the mere witness of the
body, its qualities, activities and conditions.

In all the different states like boyhood, the &tman is unchanging
i.e., in any of the three periods of time it is not sublated. So it is
distinctly different from the body. Its being different from the
body is established by reason of the very fact of its being a witness.

The atman is different from the body etc., being their witness.
What is not different from the body etc., cannot be their witness,

160
Thus by reason of its transiency and by the fact of its being
subject to perception, it was shown that the body is not the atman.
Now the same is said giving the body’s impurity as the reason.

wegute: winfewt Aequitsiarme: |
F4 wAad qw exaHAfzEET: 1 qgo 1

salyardsih mamslipto malapirno’tikasmalah |
katham bhavedyam vettd svayametadvilaksanah
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How can the body consisting of bhones, covered with
flesh, full of filth and very impure be the dtman, the knower
who is distinct from them?

The body is the combination of bones; it consists of flesh. It
is filled with excreta including exudations from the eye, the nose
and the ear. Hence, it is very dirty. It is very impure by reason
of the sweat and the other foul-smellng things in it. How can such
an impure thing be the impurity-less dtman which is quite different
from it? The atman cannot be such a hody.

161
The fruit of such diserimination is conveyed.

FAsATERT steaqOmmagnta Agsm: &AW |
fawerot 3fa faareien faweTey qTHTINER 11 9§94 1t

tvan-mamsa-medo’sthi-purisarifaun
ahammatim midhejonah karoti, |

vilaksanam vetti vicarasilo
nijasvardipem paramdrthabhiitam |

The fool identifies his dtman with his body made of
skin, flesh, fat, bones and excreta. The man of discrimina-
tion, however, knows his true nature to be the supreme -
Reality.
miidhajanah: a person who does not inguire: one whose mind .

is deluded. Such a person considers his atman to be this body
which is a combination of the skin, the flesh, the fat, the bones and
the excreta. The man given to inquiry, however, knows his &tman
to be that which is totally. different from the body, which is the sup-
reme Reality, which is incapable of being sublated in any of the
three periods of time and which is his true nature and identical with
himself.

162
In this connection;
Fsgfrda_wwea afe:
| =X fargaeage: |
fadsfammadt wge)
sgrgfhagy wfa: aaver: 0 4gR 0
deho’hamityeva jodasye buddhih
dehe ce jive vidusastvahamdhik
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vivekavijiidnavato mahdtmano
brahmdhamityeva matih sadatmanak ||

The fool thinks ‘I am the body’. The $astraic scholar
has the sense of the ‘I' in the body and the jiva (the soul).
The mahatman who has knowlizge born of discrimination
always thinks of himself in the form: ‘I am Brahman’,

The ordinary man thinks: ‘I am this body; not anything dif.
ferent from it’, The scholar, however, who has acquired indirect
knowledge of the atman from books has the sense of the I’ in the
body and jiva. He has the sense of the ‘I’ in the body for the
purpose of practical life in the world and in the jiva different from
the body for performing the sacrifices preseribed in the Vedas. (That
is, he calls his body his ‘T’ for worldly concerns; for other-wordly
concerns, to enjoy in other worlds the fruits of the sacrifices that he
performs, he considers his jiva, apart from the body, as the ‘I').

vivekavijidgnavatah: to the man who has discriminated beiween
the dtman and the anitman, to the man of knowledge by which the
misimpression of the dtman in the anitman has been removed and
who has acquired direct realisation of that knowledge.

vivekavifignam: vivekat vighanam: knowledge born of dis-
crimination.

mahdtmanah: of him whose -atman is devoid of the three kinds
of limitations (of place, time and things, dedapariccheda, kilapari-
ccheda and vastupariccheda). Previously, the sense of the dtman
existed in the sheaths which are delimited and are of the nature of
the andtman. So, he was alpa, small. Now, however, due to per-
fect and correct knowledge, the man considers his adtman to be devoid
of the three kinds of delimitations. (So, he is mahdtmd.) Vide
the $rutis: yatra ninyat pasyati, nanyat Srpoti, nanyat vijandti sa
bhumé ) gatra tvasye sarvamdtmaivabhit tat kena kam pasyet 1
(Chind.): “Where one does not see another, does not hear another,
does not know another, that is the Infinite. Where to him everything
was the dtman, what will he see by what?” 'To such a person, in
respect of his aiman there is always the conviction leading to the
realisation: ‘I am  Brahman’. matih anubhavah: experience,
realisation.

183
Therefore,

WARHRlg A% weag | evsigwRRsfeayAaait o
aqatemta agfor fafamed FIER A TTHAT AHET 1 93 1Y
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atratmabuddhim tyaje midhabuddhe

tvanmimsamedo’ sthipurisardsau |
sarvdtmani brahmant nirvikelpe

kurugoa $intim paramam bhajasva 1

Oh! thou of stupid intellect! Give up identifying your
atman with this body made up of the skin, flesh, fat, bones
and excreta. Instead, rest your mind on Brahman, the one
dtman of all and which is not subject to change, And then,
enjoy supreme bliss.

mighabuddhe: you whose mind is devoid of discrimination; or
it may mean; in this body wrongly thought to be the atman by the
men of stupid intellect.

Give up the impression that this body of skin, flesh, fat, bones
and excreta is the dtman. Vide the srutis: idam servem yadayamatma
(Mand.); sarvam khalvidam brahmae (Chdnd.): “AR this is the
atman”; “Verily, all this is Brahman.” Transfer your belief that
this body 1is the &tman to Brahman, the supreme Paramatman
which is the material cause of all things and the ultimate substra-
tum of their appearance, which is devoid of different kinds of
changes. Understand the truth; I am only the supreme Brahman.

nirvikalpe: vividhakalpanisanye: which is devoid of different
imaginations about itself, .

The consequence of such understanding is stated. Aftain the
supreme peace and bliss of liberation, of being firmly established in
Brahman. Vide the Giti: $antim nirvanaparamdm matsamstham
adhigacchati: “‘attains to the peace abiding in Me which culminates
in moksa.”

164
In this sloka jt is said that there can be no liberation merely

from the knowledge of f&straic books without renunciation of false
identification of the atman with the body etc.

FEtrrammaafa  wataai
fagrgat a sigfa anam
qraw qearia fasfaaamat
SCHRAY ATFATICHIAT 1t 98¢ 1
dehendriyaddvasati bhramoditam
vidvanahamtdém ne jahdti ydvat |
tavanna tesyasti vimukiivartd-
‘pyastvesa vedanianayantadarsi ||
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So long as the mere scholar (who has only book learn-
ing) does not give up his idea arising from the wrong im-
pression that his body, sense organs etc., which are asat
(not the real atman) are the 3tman, there can be no talk
of his release even if he is most proficient in the science of
Vedanta.

vidpdn: an expert in discrimination.

As long as a man does not give up identification of the atman
with the body, the senses, the prana, the manas and the buddhi, till
then there can be no talk of liberation, i.e., how can such a man get
liberated? Let this man be an expert in the ultimate reaches of the
science of Vedanta. Even then he is not qualified for liberation if
he does not renounce this wrong identification. Hence, by inces-
sant contemplation all misapprehensions must be got rid of.

asati: In the body etc., which are of the nature of mithya.
vedantanayantadarsi: Vedinta itself is naya or &istra; tasyan-
teh: its goal. He who is capable of seeing it is Vedantanayantadaréi.

165
An easy method of effecting such renunciation is said to be vicara
or earnest inquiry or discrimination.
s slafasms
awAwey gie wfewny |
Fama' aifer wifxq

s?trsﬂz ] AAT AR 11 384 N
chiydsarire pratibimbagdtre

yatsvapnadehe hrdi kalpitange
yathatmebuddhih tava nasti kicit

jivoecherire ca tathaiva mdstu )

© As you do not identify your &tman with the shadow of
your body, in its reflection (in a mirror etc.} or when it is
seen in a dream, or when you imagine it in your mind, so
too do not identify it with your living body.

For the same reason that you do not have the sense of the ‘T’
(atmabuddhi) in the shadow cast by your body. in its reflection seen
in a mirror ete., in your body seen in your dream state, in a limb
of your body imagined by you in the waking state, so too in the
living body too give up the sense of the ‘I'. The idea is that in all
these cases the respective objects are seen to be separate from the
seer.
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166
This $loka says that dehatmabuddhi (the identification of the
body with the atman} should be given up by him who wishes to get
out of the material sheath (the annamayakosa).

ey Fmwaizai
srrifagEa e diwd
gaenaea wifg at gaed
A g fad @ gadamar vggg
dehitmadhireva nrnamasaddhiyam
jenmadiduhkhaprabhavasya bijam
yatastatestvam jehi tam prayatnat
tyakte tu citte na punarbhavasa i

For men whose intellect rests on the asat {non-aiman),
the notion that the body is the atman itself forms the cause
for the rise of sorrows beginning with birth. Therefore,

.put an end to this notion with effort. Once the mind is de-
tached (from body, etc.). there is no possibility of being
born again.

asaddhiyam: Of those whose intellect rests on the asad-vastu,
i.e., on what is andtman being different from Brahman

dehatmadhih: deha eve dtmd iti dhih: the belief that the body
itself is the atman.

jenmadiduhkhaprabhavasye bijam: that belief itself is the seed
of the series of sorrows which include birth and death. For, birth
and death are attributes of the body. :

As a man thinks that his body is the atman, he believes that
birth and death pertain to the atman.

As this dehatmabuddhi is the scurce of all sorrow, it ought to
be given up with effort, i.e., by hearing the words of the guru, re-
flection on them, and by contemplation based on $astra.

jakhi:  give it up or destroy it.

If the mind is detached from the body ete., there will be no
mental activity and there will be no trace even of attachment to it.
Hence, there will be no possibility of being born again. Vide what
will be said infra: chambhavasya dehe’smin nissesavilayavadhi |1sdva-
dhanena yuktatméa svadhyasipanayam kuru (8l 285). Also, dehdt-
majfianavaj jadnam dehdtmajiinabidhakam  dtmanyeva bhaved-
Yyasya sa fpwannapi mucyate (Shtra Bhasya): “He who has in the
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dtman the same idea which he ordinarily firmly holds that the body
is the atman, and which cuts at the root of this false identification,
such a person is liberated even if he still lives in the world.”

167

Having shown that the annamaya-kosa (the gross material body)
is not the &tman, the guru, following the order of the $ruti, goes to
show that the prinamaya ko$a, the sheath of the vital airs also is
not the dtman.

wH el arafafSaatsd it wag Tomaed ata:
AT RADNSTII: FAFASH FESRAT 1 950 1!
karmendriyaih paficabhiradicito’yam
prine bhavet pranamayastu kodeh |
Yyendtmavan annamayo' nupirpeh
pravartate’san sakalakriyasu 1

This prana in.combination with the five organs of action
constitutes the pragamaya-ko$a. Permeated by it, the anna-
maya koda gets its life by the priana entering into it and en-

- gages in all kinds of action.

kaermendriyaib pasicabhik: by the five karmendriyas: organs of
action called the speech, hands, feet, the excretary organs and the
genitals which are responsible respectively for speaking, taking,
moving about, excretion and sexual pleasure. These are born of
the rajoguna of the five elements beginning with akasa.

aficitak: made up of.

The effect of the combination of the five elements in their rajas-
aspect is prina or breath. It is the wind (viyu) which moves about
inside the body. The pranamayakosa is named after it.

kodal: sheath. Covering the atman with the urges (dhar-
mas) of hunger and thirst, it is the obstacle for the awareness of the
atman which is ever free from hunger and thirst. i makes the man
feel: Iam thirsty; I am hungry. (i.e, instead of realising that thirst
or hunger are prana-dharmas, he attributes them to the ‘I’, the
atman}).

yenatmavdn ennemayo'nupirnpah: Here the guru refers to the
meaning of the §ruti: tenaisa piirnah, se vd esa purusavidha eva,
tasya purusavidhatim, anvayam purusovidhgh (Taitt.): The anna-
maya, pranamaya, manomaya, vijiianamaya and anandamaya-ko$as
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form a successive series. Whatever happens in the annamaya-koga is
wrongly identified as belonging to the atman by reason of its being
pervaded by the pranamayakosa. So too with each successive koda
by reason of the kosa next to it pervading it. By the $ruti: tas-
madvé etasmdd annerasamaydt anyo’ntara dtma  prénamayah
{Tqiit.): The pranamaya kosa is different from the annamayakoga,
but its atma is imbedded in it. It is by pranamayakoda that the
annamayakoéa becomes dtmavan; if the prapa envelops the body
fully, the atma too is said to envelop it likewise. tasya purusavidha-
tém anvayem purusavidhah: so enveloping the body, the prina as-
sumes the form of purusa and the atm3i too is said to be likewise.

atmavan: atmapratiphalonavén: reflects the itman, making ‘the
man identify it with the &tman. The ground for this is that the
pranamayakoda is anupirnah: ie., it fills the preceding annamaya-
kosa being accessory to it. Vide the sSruti sa esa tha pravista @ nakha-
grebhyah, ie., it has here entered into every part of it, from the
nails.

Being of that nature, it embarks on alI actions for getting what
is good and for avoiding what is evil. For the unintelligent (the
acetana) always functions by its being acted on by what is intelli-
gent (the cetana). If there is no connection with prana in any part
of the body, as is well known, it ceases to function as a normal limb.
In a dead body, as there is a total disconnection with prina, it be-
comes non-sentient. The prana as a whole is a collective combina-
tion; while it functions in the elements which constitute the hody it
is a distributive pervasion. But, both cases are effects of the action
of rajoguna which goes to prove that the organs of actioh, karmen-
driyas are moved by the pranamaya-kosa.

168
Now, that the pranamayakosa is not the itman is explained.

ATd AEEt fasr
AT a‘maa:aafgm b
wemitarraria 7 doentg
Td a7 J1 fwaA A geE@: 1 gse o
naivatmayam pranamaye vayuvikaro
gantagantd viyuvad antarbahiresah |
yasmat kificit kodpi na vettistamanistam
svam vanyam vi kificana nityam paratantrah |
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This pranamaya koéa can never be the atman, It is the
effect of the wind. Like wind it goes in and comes out.
As it is not aware of good or evil anywhere or at any time,
either of itself or of others, and as it is dependent (on some-
thing also}, it cannot be the atman.

vayuvikdrah: This prinamayakoda is the effect of the activity
of vayu: so it is not the &tman. That is the conclusion of the argu-
ment, what is fo be proved. Reason for it: Like vayu, this prapa-
maya kosa goes in and out. When there is inhalation, it goes im;
when there is exhalation it goes out. This is like the wind outside.
This vayu which is the prinamayakosa is characterised by activity
and is delimited. It cannot be the &tman which is all-pervasive and
actionless. The reason is: because it is actlve and delimited. The
example is: like vayu, which is outside.

By the latter half of the sloka it is conveyed that, its being non-
intelligent and extra-dependent are similarly the reasons for the
prinamayakoga not being the atman. For, it does not apprehend
anything dear or ctherwise, joy or sorrow at any time or place, itself
or any other. Hence it is always dependent on something else.

It is alse well known that the breath is controlled at the time
of pranayama.

Therefore, as the pranamayakosa is characterised by activity, is
delimited, is non-intelligent and is exiradependent, it cannot be the
atman which is different from these features. If the pranamaya kosa
-were the atman, as it is ‘awake’ in dreamless sleep, it must be aware
of the intrusions of thieves etc. The Atman is supreme above all,
To say that it is awake when its servants like the eyes etc., are asleep
is improper. Therefore, this pragamayakosa can never he the
atman,

169
Now the manomayakaga is explained.
ARfRarf & g wAwa: ey
my Aagfafa . aegfaregy:
wafaiTeAmete A1 as g
LR ciat e CRES I T TARE
jpanendriydni cd manasca menomayah syat
koo mamdhamiti vastuvikalpahetuh i
samijfiddibhedakalandkalito baliydn
tatpurvakosamanupiirya vijrmbhate yah i

v.C—I4
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The organs of knowledge and the mind form the mano-
maya kosa which is the cause of the sense of the T and of
the ‘mine’ and of the varying conceptions. It creates differ-
ences of name ete. It is powerful. It manifests itself as
what pervades the previous pranamaya kosa.

fadnendriydni: the organs that perform the actions of hearing,
seeing etc,, the eye, the ear, the skin, the tongue and the nose.

manch: the organ with which is associated desire, purpose,
doubt, fervour ete.

manomayeh: the kosa called by that name. It is called mano-
maya and not $rotramaye ete., as the activities of all organs are de-
pendent on (determined by) the mind, and because during the dream
state, the mind is active even though the sense-organs are not func-
tioning. Further, as each of the organs functions by virtue of the
sattva guna in its particular manifestation while the mind functions
by the collective manifestation of that guna, it is to be understood
that they are all included in the same koda. A man says: I hear;
I desire; I see; I touch; I taste; I smell; I desire; I determine etc.
In all this, there is the sense of the Atman which is said to do these
things. The jruti also says: tasmadvd etasmat pranamayat anyatara
dtma manomayah (Taitt.): *“The manomaya funciions as if it were
the atman beyond this pragamaya.” So this manomaya kosa too
appears as if it were the atman. Hence, the name koéa to it.

mamahamiti vastuvikalpahetuh: The effect of this is described:
It is the cause of speaking of things and of itself as ‘mine’ and ‘I
It produces the sense of the ‘I’ in the body and the sense-organs,
and the sense of the ‘my’ in the house, land etc. The mind is of
the nature of determination and doubt. *

samifadibhedakalgnakaelitah: The form that this sense takes is
referred to here. samjfia means ‘name.’ adi: includes form. Things
are distinguished variously by their names and forms. A thing is
called ghata, kalada, kumbhe depending on its size. Colour is black,
green ete. Thus, this distinction of form and colour pertains to all
objects. All modifications relating to sound (name), and object de-
pend on the mind. In the world there is no object devoid of name
and form. Hence the world is dependent on the mind for its activity.

baliyan: Powerful because bondage and liberation depend on
the mind. Jiana-$akti is not found in the annamaya or the prana-
maya kosa. Hence, manomaya koéa is said to be powerful. In the
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absence of connection with this, there is no connection with the
étman, too.

tatpirvakosam dnupiirya vijrmbhate: Its earlier kosa is prana-
maya kosa. The manomaya kofa pervades the pranamayakoda, itself
pervaded by the vijianamaya kofa. So pervading, it does all
actions. Vide the sruti: sa v esa purusavidha eve tasya purusevi-
dhatdim envayam purusevidah (Teitt.), which says the same thing.

170
How the manomaya kosa makes for bondage is explained.

grafzd: asafea Hafa:
sEtanY faaamaarar )

AEATARTA  FEHERATA:
RAmEsTA: agfa so=am 1 o 1)

paficendriyaih paiicabhireva hotrbhih
praciyemano visayajyadhiraya |
- jajvalyemano bahuvasomendhanaih

manomayognik dahati prapaicam ||

The manomaya kosa is the sacrificial fire. The five
organs are the sacrificing priests. They pour into the fire
the oblations of the sense-objects. The various visanas are
the fuel. With these the manomaya kosa burns out the
world.

The manomaya koda is explained by the analogy of a sacrifice
for getting sense-pleasures. It is stated to be a sacrificial fire. The
organs like the ear are the sacrificers. The objects which come again
and again are the oblations of ghee in the fire. The residual im-
pressions of sense-pleasures (vigaya-vdsenih) are the fuel.

The five organs, the ear, the skin, the eye, the tongue and the
smell are the hotrs or the sacrificers. They perform the action of
throwing the havis (the oblation) into the fire. Sound, touch,
colour, taste and smell are the sense-objects (visaydh). They
are the clarified butter whose continuous flow feeds the fire,
Each particular organ throws its particular visaya in the #fire
of the mind. If the fuel is present, the flow of the clarified butter
increases the flame produced on the fuel of the various vasanas;
praciyamdnah: made to grow. Vasani is defined thus: drdhebhiva-
nayé tyaktapirvaparevicdranam yadadinam padirthasye vasand @
prakirtité: “That is called vasana which makes for spontaneous
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recall of an object in the mind by previous intense thought of it and
without reflection of its antecendent and consequent.” Though the
visayas are binding agencies, they are wrongly thought of as giving
pleasure and they are sought after. The vasanis are the dry fuel.
If there is no fuel, mere flow of clarified butter will not produce a
lasting flame. 3¢ too, in the absence of vasanas, the visayas will not
make for bondage. Flaming brightly and without break by the fuel
of vasands, the fire of the manomayakesa burns the world; it redu-
ces it to ashes, i.e, makes all men undeserving to attain their objec-
tive (of moksa). '

171

That the manas is the cause of bondage is explained affirm-
atively and negatively (by the methods of anvayae and vyatireka.)

7 geeafaa sristafoar
aaY gl wawuga:
afeaq fad ave famsd .
fasfenasfory asa fagead 1 qeq 0
na hyastyavidyd manaso’tirikta
mane hyavidyd bhavabandhahetuh |
tasmin vinaste sekalam vinagtam
vijrmbhite'smin sakalam vijrmbhate ||

Theré is no avidya apart from the mind. The mind
clearly is avidya, the cause of the bondage of samsara,
When that is lost (stilled), everything is lost (stilled). When
it (reappears and} grows, everything reappears and grows
{into consciousness).

In dreamless sleep there persists the primal avidys (miala or
karana-avidya). Yet, there is no bondage at the time, For the mind
alone which is the effect of that avidya makes for bondage. In
dreamless sleep the mind is stilled. So there is no avidya apart from
the mind. Hence, the cause of the bondage of samsara is avidya
and, being its effect, the mind only. If the mind is functioning,
there is bondage in the shape of identification with the body etc.
If it is not functioning, this identification does not exist. Thus, both
by the method of anvaya (accordance) and of wyatireka (diver-
gence), manas is seen to be the cause of the bondage of samsara.
The same idea is explained in the second half of the $loka: when
the mind is lost, i.e, stilled, everything is stilled. For, it is well
known that there is no (awareness of the) world in dreamless sleep.
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When the mind reappears and grows into fﬁnctioning, everything
acquires growth (ie, as one gradually regains full consciousness
after dreamless sleep, the world grows into one’s consciousness),

hi in the first line indicates conclusiveness: niicitam.
hi in the second line means yatah: because.

vinagte: visesene nirvdsanam naste: when it is lost (stilled)
with no vasanis or residual tendencies.
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The same is explained more fully:

FAASARR gl eawRar Wirarfz fawd 2w oF w990
TR FTAEAty A fdw: qeedRArRAEY famea o 1 quR 1
svapne’rthasinye srjati svasektya
bhoktradi visvam mana eva sarvam |
tathaiva jagratyapi no visesah
tat sarvametan manaso vijrmbhanam ||

In the absence of external objects in the dream, the mind
alone creates everything, i.e., the enjoyer etc., by its power.
So, too, there is no difference in the waking state. All
that is only an expansion of the mind.

It is first dealt with by the anvaya method. The éruti teaches
that the activity of the mind. in the absence of (external) objects is
the dream state. At that time, in the minute tubular fibres of the
body more slender even than a hair, mountains, rivers, oceans etc.,
are ‘seen.” This is not possible as such, as the sense-organs like the
eye are not functioning. Hence the mind cannot go out through
them. So the objects existing outside the body cannot be perceived.
But, they appear to have their locus outside due to the vasanis (resi-
dual tendencies) persisting in the mind. Really, they do not exist as
such. Hence the expression arthaéiinye: in the absence of (material)
objects. In dream state of such kind, the mind creates by its own
power, i.e., by the reflection in itself by its tendencies, all the objects
of the world of (dream) experience.

The question may be raised: If the jiva is the experiencer,
how can it also be the experienced object? In the absence of expe-
rienced object, there can be no enjoyer. The mind is the cause of
the creation of experienced objects; it implies the experiencer, and
it must be taken that it creates the experiencer; for, the experiencer
and the experienced objects are correlatives. When there is no
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experienced, there can be no experiencer and (conversely) in the
same way, as in the dream siate, in the waking state also the mind
alone creates everything. There is no difference. Hence the whole
universe is the expansion of the mind. :

vijrmbhanam: expansion, activity.

173
The same meaning is confirmed by the vyatireke or negative
method.
FAT AR QR GE: WA e A TEEstE 0 Qe

susuptikdle manasi praline

naivasti kificit sakaleprasiddheh
ato manahkalpita eva pumsak

samsdra etasyd na vastuto’sti |y

It is well known that there is nothing in dreamless
sleep when the mind is stilled. Hence the samsira is a
creation of the mind. It does not exist in reality.

In the state of dreamless sleep, the mind is bereft of its changes
and remains in its bare causal form. At that time there is no
(experience of the) world. This is well known to everyone. For a
man waking from dreamless sleep says: *I was not aware of any-
thing while I was sleeping.” Hence this samsira of this man in
bondage is only a creation of the mind. wvastutah: paramarthatah:
from an ultimate standpoint, it does not exist. For when the mind is
active, the world-objects are ‘perceived’ in dream and waking states.
When the mind is not {functioning) in dreamless sleep, they are not
‘perceived’. When the clay is there, there is the pot; when the clay
is not, there is no pot. Even so, in the absence of the mind there
is no samsira. Thus what was said in the previous sloka: tasmin
vinagte...... is further explained here.

174
By the example of the cloud it is explained that the mind has
these two opposite effects.
AT AR WL QAT TG )
HAET HECqd T HEIEEE FRW W1 Q9¥ 1)

vayuna niyate meghah punas teneivae liyate )
manasd kalpyate bandhoh molsas tenaiva kalpyate 1
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The clouds are brought together by the wind, and they
are again dispersed by it. Bondage is created by the mind
and liberation is also brought about by itself,

The meaning is clear.

175
In the subject of the illustration, the causes of bondage and of
liberation are explained.
agfendfand afeweca T
qeTfd S §E qREg O |
greuny faway gfaara qra-
24 fartsrafa @ Q@ a0 qey
dehadisarvavisaye parikalpya rigam
badhnati tena purusem pafuvad gunena |
vairasyamatra visavat suvidhiya pascid
enam vimocayati tanmana eva bandhdt )

Producing attachment to objects like the body ete., it
(mind) binds a man with a rope as if he were an animal,
Later, the same creates aversion for them and liberates him
from that self-same bondage.

dehidisarvavigaye: In the body and objects of sense perception
like sound, touch, sons, etc.,, The attachment to sound ete., is origi-
nated in the body. Hence it is said: the body etc.

tasmin: In all sense-objects commencing from the body.

régam parikalpya: creating strong attachment. By that rope
of attachment, binds the man as if he were an animal,

badhnati: binds i.e., makes him unfit to attain the supreme
state that he desires,

Then, later, the same mind that caused the bondage produces
aversion to the objects commencing with the body as if they were
poison. This it does by reminding him of their injurious propensi-
ties. Producing this aversion firmly, it liberates the man effectively
from the bondage symbolised by objects like the body ete. It brings
about a state of being established in Brahman whereby never more
will arise attachment to the body etc.

176
The Guru concludes the discussion on the cause of bondage and
liberation.
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AAA: FROAEY ST
TR WeET A faur
gy gq: afed wim:
Wrava 3y faTaemren 1 qus !
tasmdn ‘manch karenamasya jentoh
bandhasya mokgasya ca v& vidhdne |
bandhasya hetuh malinam rajogunaih
mokgasya hetul vircjastamaskam |\

L

So the mind is what produces bondage or liberation in
a person. The mind being fouled by the rajogunas is the
cause of bondage, Its being free of rajas and tamas is the
cause of lberation,

For the aforesaid reason, of this perscn, the mind alone is the
cause of the production of bondage or liberation; vide: mana eva
manugyanam karanam bendhamoksayok.

vidhdne: utpadane: in producing.

Replying to the objection as to how the same thing may be the
cause of opposite effects, it is said: the effects of rajoguna are
diverse. They make one an extrovert (bahirmukha). The rajo-
dharmas are kima, krodha, lobha, i.e., desire, anger, avarice, etc.,
The plural form “rajogunaih” is used to indicate the several rajo-
gunas or to show that actions effected by rajogupa are of various
kinds. A mind fouled by these is the cause of bondage. The pure
mind is devoid of rajas and tamas. A mind completely free from
rajas and tamas is the cause of liberation. Hence, though the mind
is identical, due to differénces in the gualities, opposed causations
arise in different times. So this is not a contradiction.

177

The Guru gives the reply to the question how purity of mind as
cause of moksa is to be attained.

faaz-ama-mmfatsmggaaame w@Y froeed |
waeaat afg:ra‘t ww‘ttawm Faveat whaaeqad 0 Qe 1l

viveka-vairagya-gunatirekat

suddhatvamisadya mano vimuktyai )
bhavatyato buddhimato mumuksoh

tibhyam drdhabhydanm bhavitavyam egre i
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By attaining purity through the cultivation of firm dis-
crimination and uncempromising renunciation, the mind
gets qualified for liberaton. So, a seeker for liberation
must first be firmly established in them.

vivekavairdgyagundtirekat: Discrimination and renunciation are
qualities that will yield beneficent results. atireka or atifoyah in
them means firmness in discrimination and supreme unyielding
renunciation. By such firm discrimination and austere renunciation,
by the conviction that Brahman is the only truth and the world is
mithya, desire will not arise for the worldly objects which are all
mithyd. So detachment from everything upto Brahmaloka is hailed
as praiseworthy. -

$uddhatvemasadya: attaining purity; only he who is not subject
to desire (kama) is said to be pure.

The mind qualified by those two virtues, attaining such purity
" and absence of defilement; it helps to get rid absolutely of all traces
of bondage; for it ceases to be extrovert (bahirmukha) and is firmly
set ¢n Brahman. Thus, the mind of firm discrimination and uncom-
promising renunciation is the cause of liberation. So the buddhi-
man i.e., the intelligent man who understands the means (to libera-
tion}- perfectly, who desires the end-result of liberation must be
unswerving in the possession of these virtues. For with reference
to desire for means, the desire for fruit is the cause. If the per-
son who desires liberation at first acquires with effort discrimination
and renunciation, it is as good as declaring that the end-result (of
liberation) is not denied, that it is inescapable.

178

. After stating that discrimination and renunciation are the means
lo withdraw the mind from sense-objects, the Guru proceeds to show
that an object which produces a sense of danger makes for with-
drawal from it. For, if a man mistakes a diamond for a mere bit
of glass, he is not attracted to it and does not go to pick it. So
too a fearful object produces fright and hinders approach, So, with
great compassion, the Guru turns the mind from sense-objects by
producing the sense of fear for them.

"t am wgrEasr: fawarwawfg

WA A AT FRAT T ARAT: 1 Jo¢ 1
mano ndma mahdoyaghrah vi.say&ranyabhﬂﬂﬁgu I
caratyatra na gacchantu sadhavo ye mumuksaveh |
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A terrible tiger called the mind wanders in the vast
forest of sense-objects. Let not the good persons who seek
salvation go there.

The sense-objects themselves are the forest. For, they are the
combination of numberless evil effects. Vide the srutis: viseydr-
stesu gocardn (Katha.). In those forests a fierce tiger called the
mind wanders at will. In accord with the gruti: pardsnci khint. ... ..
(Katha) sliding towards sense-objects is natural to the mind as
water flows to a lower level. By the $ruti bandhiyae viseyasaktam—
the attachment to sense-objects makes for bondage—a great calamity
then befalls the jiva. Hence has it been declared in the Gita: sengdt
sanjiyate kdmah kamdat krodho’bhijayate t krodhdt bhavati sam~
mohah semmohit smytivibhramah smrtibhramiat buddhinasah bud-
dhindéat pranasyati 1) : “From attachment arises desire, from desire
arises anger, from anger arises delusion; from delusion loss of
memory: that leads to extinction of buddhi which ends in -destruc-
tion.” Hence those who are sadhus, good persons, those who desire
liberation, should beware of straying into the forest of sense-objects.
To attain liberation, let them restrain the mind from sense-pleasures.
Vide the druti: kadcit dhirah pratyagatmingmaikset avrttacaksu-
ramrtatvamicchan: {(Katha). “A wise (brave) man desiring im-
mortality, turning his eyes inward, saw the inner atman.”

178

Previously, it was said there is no avidya apart from the mind
(nehyastyavidya manaso'tirikta). Further explaining it, its bind-
ing nature is described in these four slokas.

W SgA fauAReT SIS BERAAT W W |
wrveamisAstTaRaT mrfsﬁmgaw;mﬁ freasg 1 qes 1

manah prasite msayanasesan sthilatmand siksmatayd
ca bhoktuh |

sariravernasramajatibhedin gunakriyahetuphalani nityam

1t is the mind which always produces for the jiva (who
is the enjoyer) the experiences of all sense-objects in the
gross and subtle form. The distinctions of body, varna,
ssrama and caste, qualities, actions, causes and effects are
always mind-produced.

The mind creates the objects of experience. In the person's
waking state, in their gross form, this creation is effected through
the experience produced with reference to objects through the sense-
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organs presided over by their respective deities. In the dream state,
when the sense organs cease to be active, all objects of experience
are created in a subtle form that can be apprehended only by the
pure witnessing consciousness. Answering the question what are
these objeets, it is replied: the mind creates the manifold distine-
tions of kind like the body, the varpa, the asrama and the caste,
Distinctions of body refer to the differences of divine, animal and
human forms. The varne distinctions refer to those of brihmana,
ksatriya, vaiSya and $tdra. The aSrama distinctions refer to the
brahmacarya, garhasthya, vanaprastha and samnyasa. It also
creates distinctions of body like deva and manusya and of.jati like
devatva ete. As in dreamless sleep,? i.e., susupti, the mind does
not exist (ie., does not function), these differences are not there,
So, it follows that these distinctions are all creations of the mind. So
too are the qualities, sound, etc., actions like throwing forth, which
pertain to those effects. Their objects like pot ete., their actions,
all these are always created by the mind. There is no other cause;
for in the absence of the mind, nothing exists. Sarira...... bheddh
may also be understood in two ways: as differences of body, varna,
asrama and jati or as differences in the body.

prasite: utpadayati: criginates; creates,
bheddh: prakirah: modifications.

180

EERGECLL| faw‘@' éﬁ&wﬁasm
WE I FRREARE AAEEFEY G 1 9o 1t

asangacidripemamum vimohya
dehendriyapranagunair nibadhye |

gham mameti bhramayatyajesram
manassvakrtyesu phalopabhulktisy 1)

The atman (jiva) is pure intelligence unattached to
anything. Binding him by the cords of the body, sense-
organs and vital airs, disabling him from understanding his
real nature, the mind leads him up and down with a sense
of agency and possession (‘I’ and ‘mine’) among the objects
produced by his actions.

The manas is the subject of action. The atman is asahga cit; it

is devoid of all attachment; its form is infinite intelligence. ThlS
atman is deluded by the quahtles of the body; the sense-organs and

33 and in samadhi.
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the vital airs. It is made incapable of comprehending its real nature,
It is made to identify itself with the body, sense-organs and vital
airs, and to think of their properties by the sense of ‘my’. Then
it is led up and down always in the process of agency and enjoy-
ment of secular and vaidika actions performed by it. As it is said:
a person acts to enjoy; and to be able to act, he enjoys (eats). The
fruti says: dtmanam ced vij@niydt ayaemasmiti prusoh kimicchan
kasya kamaye sariramanusamjvaret (Mund). “If a person realises
that he is the Paramitman, desiring what and for whosge benefit will
he suffer pains in the body?” Hence one who has realised his
essential nature as unattached and as cidinanda, desires nothing, nor
does he do any action. For, agency and enjoyment are bound up
with attachment to the body and the sense-organs. That attach-
ment fo the body is to be traced to the mind. For, it is not seen in
dreamless sleep as the mind is stilled and does not function then.
Avidy3 by itself in its own nature cannot be the cause of bondage
except in association with the mind. Hence, the cause of bondage is
to be traced to the mind only.

181

Now is explained that through bondage, the manas is the cause
of sorrow and suffering.

AeqreTRreRen  dgfa:
ALATAARICAAAT Hieqa: )

eI aastaatest
wTiRgaen fRamRag v qeq 1

adhyasayogdt purusasya samsrtih
" adhyasabandhastvamunaiva kalpiteh |
rajastomodosavato’vivekino
jonmadiduhkhasya nidanametat 1

A man’s invelvement in samsgra is due to super-imposi-
tion. The bondage of super-imposition is created by the
mind only. It is the primal cause of the griefs of birth and
death for the man of non-discrimination caught up in rajas
and tamas.

rajastamodosavatah: of the aviveki who is characterised by the
two defects of rajas and tamas, which are the cause of dvarana and
viksepa (concealment and projection) whe is devoid of the sense to
discriminate between the atman and the non-itman.
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adhyasayogdt: by mistaking the things which are anatman for
the atman.

samsrtih: the suecession without intermission of birth and .
death. '

By the term adhyasabandhe it is conveyed that the adhyisa
(super-imposition} which is the cause of samsara is to be traced to
the mind. The bondage itself is of the form of adhyasa. By the
text: maneh prasite, it is said that the body with the senses is
born of the mind. The import is that adhyasa is the creation of
the mind. Through the adhyisa which is the cause of the succession
of birth and death and the flow of samsira by them, the mind is the
primal cause of all kinds of griefs constituted by birth, death, old _
age, disease etc. .

nidangm: adi kiranam: primal cause
182

W SgRAstaai afteareeaaioa:

e el faed argansseres 1 9¢y |
atah préhurmano’vidyam penditistattvadarsinah |
yenaiva bhramyate vidvam viyunevabhramandalam y

So the wise who know the truth have declared that
the mind itself is avidyad. It is by it that the universe is
tossed about like the clouds by the wind.

tattvadarsinah: those who are given to realise the truth.
papditdh: those who have learnt the Vedanta; the great
scholars,

Therefore, as the mind is the cause of samsira, they call the
mind itself avidyd. For, the mind is the effect of avidya., Also,
mere avidya by itself cannot be the cause of samsara,

pra in préhub: is to show that it is approp;riate to say that
manas alone is avidya. .

The reason for that is stated, By the manas, the entire uni-
verse, ie., all the jivas are tossed ahout, i.e., by wrong apprehension

they are led up and down. Illustration for this: even as the clouds
in the sky are scattered by wind in all directions.

Now what should be done by a secker for liberation is stated.



206 VIVEKACUDAMANI
183
FIAGA BT HAET FHAN |
fagz afe dafem wlwm: stwoEd w ey o
tanmanassodhanam karyam praoyatnena mumuksund

visuddhe sati coitasmin mukiih keraphaldyate |

Therefore, the man who earnestly desires liberation
must purify his mind. If the mind is purified, liberation
is as easily realised as a fruit in the palm of one’s hand.

tat: for the reason stated earlier, i.e., as samsara arises through
adhyisa to a person affected by rajo - and tamo-gunas.

mumuksund: by one who desires liberation.
prayatnena: by great effort; prakrsta-yatnena,

mgnassodhonam: removal of rajo- and tamo-gunas which affect
the mind. '

ca in caitasmin indicates the reason: yatah iti.

etasmin: in this mind bereft of rajo- and tamo-gunas and which
is predominantly of sattva nature.

muktik karaphalayate: liberation becomes visible as clearly as
fruit in the palm of the hand.

184
The method of purifying the mind is explained.
wrwmeem fagay v fagea qaaEn [ FEFH
avggar awmAotzfasst wweeawta @ aAtfa ag: 1 qex
mokgaikasaktyd vigayesu ragam
nirmilya samnyasya ca sarvakarma
sacchraddhayi yaséravanadinigtho
rajassvabhavam sa dhunoti buddheh ||
By concentrated dedication to the desire for liberation,
if one gets rid of all attachment to objects, renounces all
actions and is firmly given to éravapa (hearing from a
competent teacher) ete., with faith in Brahman (Sadvastu),
he completely destroys rajas-nature of the intellect.

mokgaikesaktys: By supreme dedication to liberation only, ie.,
tivramumuksayd: sakti: asakti: strong attachment.
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visayesu régem nirmalya: completely uprooting attachment to
the body etc, in the false belief that they would give happiness;
giving them up completely by rooting out the egeistic sense.

samnyasia ce sarvakarma: servakarma: ie., the mniskdma
{actions without desire for the results), the nitya (the obligatory)
and the naimittika (seasonal) duties. Giving up the niskama, the
nitya and naimitiika karmas; semnyasya: giving them up abso-
lutely; svaripato’pi parityaejya.

sacchraddhayd: by earnestness for {dedication to} to Brahman,
that sadvastu which cannot be sublated in any of the three periods of
time; or, unswerving earnestness in the Sat, by faith in the words of
the guru and Vedanta.

Sravandadinisthah: one continuously habituated to hearing,
meditation and reflection {$ravana, manana and nididhyisana).

rajassvabhdvam sa dhunoti buddheh: completely eradicates
the rajas nature of the buddhi which is a power of distortion. Where
‘there is attachment to the body etc., one does actions. When there
is karma {(action), there is deflection of the buddhi. By eradicating
attachment, all actions are given up and for an earnest person direct-
ing his mind inward, there will be no occasion for defiection of the
mind. Hence it follows that $ravana etc., must be done by a sarn-
nyasin who is free of all attachments, with earnestness for getting
rid of the defects to which the buddhi is prone,

dhunoti: ksalayati, nitaram nasayati: completely destroys.

185
Now the anitma-nature of the manomaya (koda) is eoncluded.

ALY Ay wEeE
| gramaERan aRentReE
LEwa  fawaeagal:
wezt fg geamewaar 7 352 nqey 1)
manomayo ndpi bhavet pardtma
hyddyaentavattvat parindmibhivat |
duhkhatmaktvit visayatvahetoh
dragtd hi dréydtmatayd ne drsteh n
The manomaya koga cannot be the Paramatmsa as it has
a beginning and an end, as it is subject to modifications, as it
is of the nature of suffering, as it is an object. The seeing
subject cannot be the seen object.
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~ Pgratmd: Paramatma.

The manomayako$a cannot be the Paramaima. The reasons for
this are given together here.

(1) adyentavattvat: As it has a beginning and an end; it attains
extinction (laya) in dreamless sleep and arises in waking ete. So it
cannot be the atman which has neither beginning nor end.

(2) parinamibhavat: ag it is subject to modifications viz., kdma,
sawmkalpa, vicikitsd, sraddha, asraddhd, dhrtih, edhrtih, hrih, bhih,
dhik. So, it cannot be the itman which is avikirin, not subject to
modification.

(3) dubkhitmakatvdt: Its nature is compacted of duhkha, griéf.
Hence it is controlled and purified. It has been shown that all grief
arises from adhyasa. Therefore the manomayakosa cannot be the
atman which is of the nature of bliss.

(4) wvisayatvahetoh: The Sruti says: anyatramana abhidvem
nidraksam anyatramand abhiivam nasrausam (Brh.)” “My mind was
elsewhere; I did not see; my mind was elsewhere, I did not hear.”
Because it is an object of cognition by the witnessing consciousness
and as it is the visaya, a cognised object, it cannot be the atman which
is the universal witness,

drstd hi dréy@tmatayd na drsiah: The seeing subject is nowhere
known to be the seen object. Hence, both when it is functioning and -
otherwise, the mind is perceived by the witness as existing or non-
existing. The seen and the seer cannot coexist in the same thing.
The mind is the seen. So, it cannot be the itman which is of the
nature of the seer. Thus, that the mind is andtma is established.

186

Now the vijfianamaya kosa is explained.

afeddfza: ad aafa: s

fasrrras: T 9@ SHTHTO U 3<% )
buddhirbuddhindriyath sardham savrttih kartrlafesonah |
vijidnamayakofas sydt pumsah samsc'cmkdmp'mm Tl

Buddhi with its organs of knowledge "and its actions

having the characteristics of an agent is known as the

vijidnamayakosa. This vijianamayakosa is the cause of
samsira.
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buddhindriyaih sardham: With the five jranendriyas namely
the ear ete.

sardham: saha: along with.

savrttih: With vrtti, i.e., with the modification of the mind that
makes for determinate knowledge.

kartrlaksonak: Which has the quality of a kartd ie, which is
of the nature of knowledge, desire and action.

vijaanamayakosassydt: it is ealled by the name of vijidnamaya-
kosa.

By pumsahk etc., its effect is stated. It is the cause of samsira
of the person. Vide the éruti: se samdnaessannubheu lokdvenusqed-
carati, sadhih svapno bhitvi &hyayativa lelayativa (Brh.) The same
antahkarana when it is subjeet to doubt is called the manas. When
it is modified in the form of determinate knowledge it is called
buddhi. There the mind functions as the instrument and the buddhi
as the agent. For one does an action only after deciding. The
relation between the mind and buddhi js of precedence and succes-
sion. Hence the vijidnamayakosa is spoken of separately after
speaking about the manomaya ko$a. Otherwise, as the five jiianen-
driyas function in both, the difference between the two cannot be
apprehended. Vide the &ruti: tasmdd »d etasmdn manomayit anyo’
ntare atma vijianamayah {Taitt.) Therefore, the vijidndmaya atma
is different from the mano-maya. Here too the same idea is con-
veyed.

187

yaafeaiaiaanta: !
fammaw: Spatami: |

swfraam sghcaws
sgfrmfasafwmsad wag 11 qee 0

anuvrajaccitpratibimbadaktih
vijRanasamjfiah prekrter vikdrah |

jRanakriyivan echamityajasram
dehendriyadigpabhimanyate bhyrsam n

This vijfidnamayakosa has power of reflection of the
caitanya which it accompanies. It is a modification of
prakrti (avidya). It is characterised by knowledge and
action and always identifies itself with the body, the organs
ete. '
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Buddhi is the effect of the action of the aggregate of the five
elements. The cit is reflected in it in its place. It is the reflection
of the Paramatmi in immediate consecution (or pervasion), Iis
Sakti (or power) is of the nature of illumination. For, the refiection
of a luminous body is also luminous. The reflection of the sun in a
mirror etc., illumines dark places like clefts in the ground which the
sun’s rays cannot penetrate.

anuvrajeccitpratibimbasaktik: buddhi is endowed with cit sakti
by the pervasion of the cit.

pijidnasamjfich: Hence, that whose name is vijiana. Vide the
gruti: wvijfdnam yejiam tanute (Taitt.): Tt is buddhi that is the
doer of actions like yajnas and yagas.

prakrtervikaroh: modification of the miilaprakrti, i.e., of avidya.
This kofa is the effect of avidya as the siksmabhiitapaiicaka (the five
subtle elements) is the product of the combination of sattva elements
and this siiksmabhiita-pancaka is the effect of avidya. So, this kosa
is the effect of avidya in a successive series,

jhanakriyavdn: jhana and kriya which are its modifications; of
the form of inquiry into objects, conterplation and going to other
worlds; that which has such jiina (knowledge) and kriya (action).

dehendriyddisu: in the body and the organs. It was declared
previouslty: antahkaranpametesu coksurddisu varsmani | ahamitya-
bhimanena tisthatyabhdsatejasd 1 (3. 105). The attachment of the
jiva with the body etc, cannot take place without buddhi. The
jiva too is compacted of the upadhi of buddhi. The caitanya ac-
quires a sameness with the buddhi. Hence it is that the caitanya
is spoken of as non-distinct from jiva. In consequence, in waking
and dream states it is always considered as ‘I'. 'This leads to the
expressions: I am a man: I am stout; I go; I stand; I cross over; 1
see; I hear; I breathe in; I breathe out. Thus, by the identification
(of the atman) with the vijfiflnamaya kosa, the fact of that kosa
being endowed with the jhiana is explained.

188 & 189
The kriyavattva (agency) of vijdinamayakoda is explained.
AATCHTASTHEETWIA S ACAAEAATGEIET |
Fifq Fwtvgrgaawn: guoragemfs = awsttT n qee n
wead fafagreats aifm awm snanfa Faway zwqa)
qeia faamaaty SOEIMIRaEan: gEg:@att: i1 9e] |
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andadikdlo’yamahamsvabhdvah
jivassamastevyavaehiravodhd |
karoti karmdnyanupirvavasanah
punydnyepunyani ca tatpholani |
bhunkte vicitrdsvept yonisu vrajan
aydti nirydtyadha drdhvamesah |
asyaiva vijidnamayasyae jagrat-
svapnidyavasthih sukhaduhkhabhogah 11

This sense of the ‘I’ is without beginning. It is calied
the jiva and carries on all activities itself. By previous
vasanas, it alsc performs actions and experiences good and
evil and their effects. Born in various bodies, it comes and
goes, below and above. To this vijianamaya kosa belong
the waking and dream states and the experiences of joy and
SOrrow.

In the previous §loka it was said that the vijfianamayakoda is a
modification of prakrti {avidya) (prakrtervikaral). Being a meodi-
fication of prakrti, it may be argued that it must be said to have a
beginning. Yet, in mahapralaya, vijfidna remains in the causal
subtle form. Buddhi has the tendencies of previous karmas as its
locus. 1If it is totally destroyed, re-creation will not be possible,
At the time of creation in accordance with the declaration of the
sruti: “anena jrvendtmong”, Evara said in the tksana-sruti that “He
should enter into the world and create names and forms.” More-
over, till videhakaivalye (release after death) arises, there is no
- complete destruction of buddhi. Hence, buddhi too which is the
cause of samsira must be said to be an3di (beginningless). The
attachment io the present body and its organs should alse be said
to be beginningless. For, in the previous embodiment there was a
like attachment to the body and organs then existing and so on in
infinite regress.

aradikalah: that about which it cannot be stated when it began.

ahamsvabhaveh: that jiva ie,, the buddhi in which the cit is
reflected that identifies itself with body, indriyas, etc., as 1. It is
the instrument of all worldly activities. In accordance with the gruti:
vijignam yajhiam tanute, karmani tanute’pi ca (Taitt.}, it is the
agent of all secular and religious activities, That is further ex-
plained by the word anupdrvavisgnah: whom pirvaviasanas, the ten-
dencies of former lives accompany. Vide the $rutis: tam vidyakar-
mani samanvdrebhete pirvaprejfid ca; punyo vai punyena karmand
bhavati papeh pdpena (Brh.); punpyakermas are those ordained in
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the $astra. apunya karmas are prohibited karmas. The jiva per-
forms actions prescribed in the $&stras and those prohibited by it and
the neuiral karmas like eating and sleeping.

bhoktrtvam is then explained. tatphalani: the effects of the
prescribed and prohibited karmas. The jiva becomes the experi-
encer of joy and sorrow being born out of the 84 lakhs of wombs
of gods, creatures and men. For that purpose, he goes down to hell
etc., goes forth to heaven ete. He speaks of his atman which does
not act in any manner {which is quality-less, nirdharmaka) in the
words: I am awake, I sleep, I slept, I am happy, I am unhappy,
attributing to it the qualities due to wrong identification (of the
atman with the vijidnamaya kosa). .

jdgratsvapnidyavasthih: of this vijianamayakosa, the states of
waking, dream, etc.; ddi {etec.) is intended to include susupti and
samadhi.

sukhaduhlchabhogah: experience (anubhavah); the experience
of joy and grief. -

190
sgifafrersm-aR-sR-aofaam: qad aafa )
faarmsanfansm:  aFezafaaage aTeea: v
qAY waRY IAucEr qzeadt: /add KAWL 90

dehadinisthisrama-dharmae-karma-
gundbhimaneh satatam mameti |
vijidnakoso’yamatiprakdsah
prakrstasinnidhyavaidt paratmanah 1
- ato bhavatyese updadhirasya
yadatmadhizh samserati bhramena |

This vijhanamayakosa always considers as its own the
qualities of the body pertaining to the nature, acts and quali-
ties of the several asramas. It is very luminous as it is in
exceedingly close proximity to the Paratman. Therefore,
it is the upadhi of the atman, deluded by which it (the
atman) is subject to samséra.

dehadi:; adi is to include the indriyas like the eye, the prana
ete, _
dehddirnisthasrama-dharma-karma-gunabhimanek: The A&srama

etc., which pertain to the body etc., dehddi: by adi ete., (body etc.),
are signified the sense-organs like the eye and also the breath.
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aéramdh: brahmacarya etc., dharma: being a man, being a brahmana
etc., karmdni: secular actions like standing or moving; religious
actions like utterances of mantras; gundih: being short or tall, or be-
ing of good or evil qualities. In all these there is a sense of ‘mine’
when the buddhi in which the effulgence of the adtma is reflected com-
bines with indriyas, the deha etc.; then it super-imposes on itself
the functions and qualities of the deha etc.

paritmanah: of the nature of the inner itman. The buddhi by
itself is acetona, jada. Why then is the expression pardimanah used
with reference to it? The answer is by the Sruti ‘cetanalcetand-
nam’: the buddhi being like cetana is extremely close to the Para-
matman which is of the nature of c¢it which is alone (without 2
second ), free from impurity and unattached.

In the case of other indriyas there is no direct contact with the
caitanya. As there is special direct proximity with the supreme
caitanya, this koéa does not depend on anything else for the reflec-
tion (of the atman) ir-it. The idea is that in the case of the other
organs there is no direct and immediate proximity to the atman.
Hence this vijianamayako$a which is of the form of buddhi is very
effulgent and this upadhi is the cause of the distinction as jiva. It
is the primal cause of agency for action and enjoyment which qua-
lities reside in the jiva. Hence, the atman with the serse of the
“I” undergoes the afflictions of agency for action etc., and gets in-
volved in samsara due to delusion.

191
The same itself is further explained.
qrsd fasmawa: woy gfe egradsatta: |
EXCACRTAT T WIFAT WA e 11 939 1

yo'yam vijidnamayah pranesu hrdi sphurat svayamjyotih
katasthah sanndtmd karta bhoktd bhavatyupadhistheh 1

This atma which is compacted of vijsana which is self-
effulgent and shines in the heart near the pranas, being im-
mutable, becomes a doer and enjoyer in the midst of the
upadhis.
pranesu hydi sphurat svayemjyotih: prinesu does not mean ‘in

the pranas’. It is ‘samipya saptami’, like the pasane vrksah: tree in a
stone, i.e., tree near a stone. pranesu means near the eye etc. As
the reference of ‘I’ is attached to many things, in the context of
King Janaka's question to the sage Yajhavalkya: ‘Which of these
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is the 3tmi?’ and the answer to it: ‘Prana stands for indriyas and
the vital airs and the atman is not said to be any of these which are
near it."” Similarly, the buddhi too is near the prana ete. But there
is a difference which is referred to by the expressien: hrdi sphurat
svayamjyotih. Buddhi is what envelops the caitanya jyotis which
shines in the Iotus of the heart, which, while not capable of being
illumined by anything else, itself illumines everything. This vijha-
namaya caitanya is never found to exist in the jiva apart from bud-
dhi since from the beginning till the moment of release it is known
as vijianamaya. Or, by the rule that ‘mayat’ also indicates onhe’s
own self it may be spoken of as the form of vijiidna (vijianasvartpa).

Such an atm3 is said to be kiitestha ie., it stands for ever like
an anvil without undergeing any modification, It is without change.
Yet, getting identified with buddhi with its function of knowing and
action, it hecomes tainted by avidya and becomes an actor and an
experiencer, even as due to delusion, a crystal appears red by con-
tact with a red cclour.

kutasthassan: api is to be added as katasthassannapi: though it
is kiitastha.

192

The same is made clear:

Tau uftegewica 9g:

RIS ALGI T AGTEHRA: |
et Cas e v i i o

Taq: qaFcad 938 g 1193 n

svayam paricchedam upetye buddheh
tadatmyadosena param mrsitmanoch |

sarvdtmakoeh sannapi viksate sveyam
svatah prthaktvena mrdo ghataniva i

By the defect of adhyasa (false identification) of the
mithyatman, namely buddhi, the atman, which is the all,
attains limitation and looks upon itself as different like pots
from the clay.

mrsatmanak: of buddhi which is of the nature of mithya. By
wrong identification with buddhi which is of the nature of mithya
by virtue of adhyisa and not by its real nature, though by itself
it is of the nature of all {Vide the srutis: idam sarvam yadeyomatma
(Mund.}; sarvam khalvidam brahme (Chand.), it seems to attain
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diminution. Clay is the material of all mud pots. There is no mud
pot apart from clay. Yet, they are seen (spoken of) as if different
from clay. So too, the one universal #tmi seems disparate by
virtue of association with buddhi as ‘I’, ‘he’, ‘this’, ‘you’ ete.,
though, being the material cause of all, there is nothing different
from it.

193

This meaning is explained with reference to the (apparent)
changing nature of what is changeless and the expression kitasthas-
sanndtmd (being unmoving and unchanging like the anvil).

yurfardargaaRg  aRAT-
arfagR gt g |
watteerAfamafg ag
qEFeatsfy qv: eawTaT 1 9%3 0
upddhisambandhavasat pardtma-
pyupadhidharmananubhdti tadgunah t
 ayovikardnavikdrivahnivat
sadaikardpo’pi parah svabhavat |

Though of the same form, and without any change, by
virtue of association with upadhis, the real atman too, as if
of the nature of the upadhis, acquires its qualities even as
the fire which has no form appears in the form of iron,

When a piece of iron is heated red hot in a smithy, it is beaten
into different shapes as long, round ete. The fiery heat and the iron
become so intimate that people attribute to the fire the different forms
of the iron and say, the fire is long or round. This is due to delusion
which confuses the fire with the iron, So 0o, the Paramatms get-
ting conjoined with the upadhis, attributes to itself the qualities of
the upadhi, like acting, and enjoying. Vide &rutis: dhyayativa,
lelayativa (Brh.). When the buddhi thinks or changes, the itman
thinks that it changes. It appears as if it has qualities of the upadhi
in the forms I do’, ‘I am happy,” ‘I am unhappy’ ete. In real fact,
it is by its own nature, by virtue of its sacciddnandasvaripa, nityasud-
dhabuddhamuktasvabhdva, eternal, pure omniscient, and free, In
the example of fire and in what is exemplified the Paritman, being
of the same nature, devoid of change is the common factor.

At the beginning of the sloka, the words ekariipo’pi vikarasin-
yo'pi: ‘though always of the same nature and devoid of change’
should be prefixed.
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184 and 195

fersg IR
WROCATAT FAISEG AR T |
aqugTiRaT AR TEOR 11 9% 1

@IS SRRt F—raft wafa gafa: |
% fraaa awater: &9 ® SRy g 1 qry 1

Sisya uvdca:

bhramendpyanyathd va'stu jivabhdvah pamtmanah !
tadupddher anaditvdt nindder ndda isyate i
ato’sye Fivabhavo'pi nityo bhavati samsrtih |

na nivarteta tanmoksah katham me $riguro vada

The sigya said:

Let the assumption of jivahood by the Paramatma under
the influence of the upadhis be due te delusion or otherwise.
That upadhi is beginningless. Of what is beginningless,
there can be no destruction. Then, the dtman’s jivahood
will be eternal. How then can there be freedom from sam-
sira? Teach me this, O Guru! .

Iet the jivabhava (jivahood) of the Paramatma which is not a
samsarin, and super-eminent be due to delusion or as a matter of
fact. By the limitation it is subject to, it is known as the vijfidnamaya.
kosa. But it is said ‘anadikilo‘yam ahamsvabhavah’ (8l. 188} ‘‘this
sense of ‘I‘ness (jivahood) is without beginning”. By this, it becomes
beginningless like the atman itself. What is beginningless cannot
be destroyed. As the upadhi which is responsible for jivahood is
beginningless, its destruction cannot take place. So, the jivahcod
of the Paramatma will be eternal; it will not be annihilated. When
the jivahood is eternal, samsara will be eternal. Then, how will I
attain freedom from samsara? Oh Guru! teach me this.

vada: upadisa; instruct me.

196
sitneeaTa—

|EYIqEE AU fags wrauEa awm
sTATior T waf Sar ATEABEET U 4RE 1Y

$r7 Gururuvdca:
sumyak prgtam tvayd vidvan sivadhdnena tacchrpu
pramaniki na bhavati bhrantyd mohitakalpand
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The Guru said: Learned one! You have asked a good
question. -Listen to my answer with attention. The imagi-
natien (of samsaritva to what is asamsari) cannot be valid
as it is due to delusion.

Oh intelligent One! You have asked a good question. Listen to
the answer to it attentively, i.e., without your mind straying to other
sttbjects.  Srpu: Srutve avadhdraya, ie., listen and determine.

mohah: the absence of the knowledge which must be acquired.

bhrantya mohitakalpand: The false imagination that has arisen
due to delusion, timasa quality.

Really, the atman is of the nature of pure (untainted) intelli-
gence. Due to the strong delusion born of ‘ajfiana of the individual,
there is the imagination (attribution) of being a samsarin to what is
not a samsarin. This cannot bhe valid. For it arises out of the
ajfidna which generates the delusion and relates to a condition of the
impossibility of right knowledge to one under the spell of moha
(delusion):

197

vt faar eamrgpen ffewaen faea:
7 gdaTdEaTt awat st 1 99

bhrintim ving tvasengasye niskriyasye nirdkrteh )
na ghatetérthasambandho nebhaso nilatddivat n

The #tman is wunattached, actionless and formliess.
Without delusion theré can be ne connection of it with the
objects of the world even as blueness has no connection
with the sky.

tu is for emphasis. ~asangasya of what is really devoid of any
sanga {association}. The $ruti says: asargo hyayam purusah (Brk.):
“the &ma is unattached”. That it is so unattached is verified
in the state of dreamless sleep. Again, the gruti says: niskalam nis-
kriyam ($wvet.) indicating that the atma is actionless and unchanging,
The smrti avyakto'yam acintyo'yam avikiryo'yamucyate (B. G.):
“This is said to be unmanifested, this is said to be beyond thought,
this is said to he .unchangeable”, is to the same purport. It has no
form as indicated by the sruti na tasye karyam karanam ce vidyate;
asthiilam ananu (Brh.): “It has no effect or cause. [t is not big nor
small.” Without delusion, i.e., without the wrong identification
of the Atman in the sthiila, sGksma and karapa sariras, the atma
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can neither be said to be a thing or object of perception. 1t is ever
unattached, non-acting like the sky which, being without form, is
wrongly said to be of blue colour. The same is conveyed by Sri
Sarnkara in his bhasya: apratyakse’ pi hyakase bilastalamalinatadya-
dhyasyanti: “Boys (people) without discrimination superimpose
black, yellow, blue etc., on the invisible sky”. Even as blueness
etc., are not true, so too are all these predications about the atman
caused by delusion and are not valid. It is to be unterstoed that the
sky does not become blue merely by imagination.

198

Making the same clear, by the-next two flokas, the annulment of
samsira is explained. The real nature of the atman is explained in
two ways through sruti and the realisation of the wise; this is done
to prove mithyatva (appearential or phenomenal) character of the
Jiva.

taeq grefmireaiFoen QeavatgrraeTea §2: 3
WEEAT 1T AIIWIET F Jeal AT ARG S 1 e 1t
svasyae drasturnirgunaesyakriasya
pratyagbodhanandaripasye buddheh |
bhrantyd pripto jivabhivo na satyo
mohdpiye nastyavastu svabhavat 1

This itrman (the seer or saksin) is quality-less and
actionless and is realised within as Knowledge and Bliss
Absolute. The jivahood of this diman is an imagination by
the delusion of buddhi-and is not true. As it is by nature
untrue, it vanishes with the annulment of the delusion.

drastuh: of the drasta or the witness (saksin.)
nirgunasya: of what is devoid of any quality.
akriyasya: of what is actionless, devoid of any change.

pratyagbodhanandaripasye: that which is of the nature of bliss
of inmost knowledge.

Of such an 3tman, the jivabhava is imagined by wrong identi-
fication of the atman. It is not true, i.e., it is not that it is impossible
of sublation. The delusion is destroyed by the realisation of one’s
real nature.
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mohdpaye: by the destruction of ajfiana by the realisation of
the truth arrived at by study of $ruti and by listening to the upadesa
of the dciirya. When truth is realised, the ajfigna is destroyed and
the delusion born of it also is destroyed. Upon the annihiliation of
this moha, the imagined objects which are super-imposed too cease
tc appear as before.

199
The fourth quarter of the previous sloka is explained.

mag wfFaraaRawa gar
freaameatevaer  wATER )

wal /et Wﬁmﬂa‘ra T
wrAATE A7 fdfsfe ggg 1928 1

yavad bhrantistdvadevdsya satta
mithydjfanojjrmbhitasye pramddat
rajjvam sarpo bhrantikilina eva
bhranter ndse naive sarpo’sti tadvat 1

Iis (jivabhava) sattd {existential character) parsists so
long as there is delusion as it is born of mithyajnana. The
serpent in the rope endures only during the pendency of
the delusion. When the delusion is destroyed, there is no
serpent. So, too, here.

To explain the mithy3tva (phenomenal) character of any effect,
the reason is explained. This evastu (what is not real object) is the
product of ajfidna. This ajfiana can be destroyed by the correct per-
ception of the basis on which the super-impesition is made, ie, of the
adhisthana. As long as there is delusion arising from non-diserimi-
nation between the adhisthdna and aropita (the basis on which the
super-imposition is made and that which is super-imposed on it), the
existential character (sattd)} of the super-imposition remains. An
example for it is given. The serpent in the rope. Due to ignorance
of the rope, due to delusion which will vanish by perception of
rope, what is seen in front is not understood in the form of the
words ‘this is not a serpent.” It is only during the pendency of such
delusion that the mistaken notion ‘this is a serpent’, persists. When
there is clear and distinct perception leading to the awareness: ‘this
is not a serpent, but a rope’, the delusion in the form ‘this is a serpent’
is destroyed. Then there appears no serpent. So, too, till the rea-
lisation of the truth, ‘I am Brahman’, the delusion of samsira persists
due to the influence of the primordial ajfigna (malajfigna). As a
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matter of fact, there is no samsara at any time. It appeared due to
delusion like the serpent in the rope. When the truth is known, the
apprehension of that appearance too vanishes. Brahman alone re-
mains by itself. Upon the realisation of one’s real nature, ajfiana
and its effects—all are destroyed. For, it is said: aedhisthindvageso
hi naseh kalpitavastungh: “Upon destruction of an imagined object,
there remains only the basis on which the super-irﬁposition has been
made.”

200 & 201
In sloka 194, the disya expressed a doubt in the words: fadupi-
dhergnaditvdt na anadernésa isyate: “As the upadhi is beginning-
less, its destruction cannot be affirmed.” The guru felt that the
answer to this doubt had not been clearly understood by the $isya.
Taking up that topic, the guru provides the answer to it in the fol-
lowing two and a half slokas.

sarfzamtamnar: swemfe agsag
geasvat § faarat snfagsemrafy 100 1

wag AT aghd fameata

SCCE IREC R IOCICIEC RS T ET

watafa faed: smrwrara difera: 1 09 1
anaditvam avidydyah kdryasyapi tathesyate
utpanndydam tu vidydydm dvidyakamandadyapi |
prabodhe svapravat sorvam sahomialam vinadyati |
anddyapidam no nityam prégaebhdve iva sphutam
anaderapi vidhvamseh pragebhdavasya viksitah 1

The beginninglessness of avidya and its effect is dec-
lared. When right knowledge arises, though beginningless,
the effect of avidya vanishes along with its root cause even
as dream and its cause vanish oen waking.

Though avidyi is beginningless, it is' not eternal, even
as antecedent non-existence is not eternal. For though it
is beginningless, the destruction of antecedent non-existence
is seen, )

What was told by you that upadhi is beginningless is even so.
Beginninglessness is affirmed, as of avidya, also of the vijnanamaya
kosa which is the effect of avidya. Avidya is one. But the objects
of creation are manifold. This manifoldness requires a like mani-
foldness in the upadhi responsible for it. God is commen to all
heings and is supremely merciful. For His manifold creation. He
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needs a variegated upadhi. Therefore, whether one likes it or not,
buddhi too which is its cause must be held to be beginningless.

Now, the guru speaks about its cessation. This effect of avidyz
is destroyed along with its root cause when correct knowledge
dawns., This knowledge arises from the Upanisads, and is of the
nature of prama (as opposed to bhrama), which is the direct intui-
tive perception of the adhisthana or substratum.

The word tu in the second line of sloka 200 is intended to negate
the opposite view that there is no destruction to what is beginingless.

dvidyakem: means ‘the result of avidya'

anadyapi: though beginningless, ie, though postulated to be
heginningless to account for the activities of creation etc., it gets
destroyed along with its root cause sleep. On waking all dream
cbjects disappear. Neot only do the dream objects disappear, but
the root cause, namely, sleep too entirely disappears on waking.
So too on waking to samyag-jiigna, the primordial avidya disappears
with its associations. Like light and darkhness, vidya and avidya
- are opposed to each other. Likewise sleep and waking. When
avidya is destroyed by vidya, then buddhi which is the effect of
avidya is also destroyed (avidya is the cause of the perception of
plurality; vidya gives the perception of oneness). Therefore, the
srutis declare: tatra ko mohah kassokah ekatvamanupasyatah (Isd.):
“Whence is grief or delusion for him who sees oneness?” yatra sor-
vim atmoeivdbhiit tat kena kam pasyet (Chand.}: “Where every-
thing is the Ztmah, what can be perceived and by whom?” yatra nan-
yat pasyati ndnycet $rnoti ndnyat vijandti sa bhumg (Chdnd.):
“Where one does not see any other thing, does not hear any other
thing, does not know any other thing, that is infinite”. When that
all-inclusive knowledge arises, the avidya which is the cause of the
variegated samsara is destroyed from its roots. Like the tree
withering away when the roofs are destroyed, when avidya is des-
troyed, its effects buddhi ete., also fade away.

When sleep is lost, pleasure and pain experienced {reflected)
in it do not aifach to the man who has awakened. Even so, to the
man of true wisdom do not attach the experiences of samsara which
arose during the pendency of avidya: for their ground has dis-
appeared,

By the expression anddyapi etc., the guru gives an illustration
from the standpoint of the opponent who contradicts the view that
even for what is beginningless there is an end.
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idam: this avidya with its effect, though without beginning is
not eternal, i.e., it is noi{ the non-counter-entity of destruction (na
nédapratiyogi). The logicians (Tarkikas) accept antecedent non-
existence of an object (pragabhava) as being without beginning. But
this pragabhava is destroyed by its counter-entity when the object
is produced. This too is accepted by the logicians. So, too, here.

Here it may be argued: ajiana may not be destroyed though it is
beginningless and a positive entity. In the example given, antece-
dent non-existence (pragabhava) though beginningless, is not a
positive entity. It is abhiva. What I refer to is what is both
beginningless and positive. Ajfisna is beginningless and positive;
not beginningless and non-existent. It is anadi-bhava. Therefore,
antecedent non-existence cannot be the example to prove that what
iz anidi-bhava is liable to destruction.

It is replied: When the pragabhava (anterior non-existence)
of a pot is spoken of, it does not refer to the total non-exisfence as
such of the pot, but is the antecedent state (avasthi) of the pot.
prigabhdvae means pragevasthibhava, anterior condition before pro-
duction or, in the case of the pot, its piirvavastha. Though beginning-
less and positive, when its effect, the pot appears, this pragavastha
vanishes. So it can be given as an example, Even logicians have
agreed that the antecedent state {avastha) is not abhéva, a negative
entity, but bhiva, a positive entity.

The Gita also says that what is truly existent cannot disappear:
nabhdvo vidyate satah. Bhava or existence is of two kinds. It may
have either trikalabedhyatve-bhavatvam and arthakriyakiritva-bha-
vatvam. One is what cannot be sublated in any of the three periods
of time; the other relates to that kind of existence which has a prag-
matic value, ie. is useful to bring about an effect. Avidya
and its effects are liable to destruction; they need not have sattvari-
pubhdvatvam or an existence which is of the nature of absolute sat.
Avidya is bhavariipa, a positive existential entity in the sense that it
produces effects. '

Avidy3d and its products are accepted to be beginningless relying
cn the declaration of éruti. There is no point in referring to experi-
ence what can be known only from sruti. Apart from éruti, it can-
rot be learnt that a thing is without beginning and without an end.
In respect of the example, namely the &tman, this character is learnt
only from $astra. In respect of avidya ete., the drutis say: jivesavi-
bhdsena karoti, ‘the jiva and I§vara are the products of the reflection
caused by avidya. Mayad avidyd co svaYameva bhavati: Mayd and
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avidyg are unproduced i.e., they shine by themselves. Thus it
is declared that avidya is anadi, beginningless. bhiiyascante visva-
maydnivrttih (Svet): “Again, at the end the cosmic maya dis-
appears.” Thus the destruction of avidya too is learnt from $ruti.
Hence the beginninglessness of avidyz and its destruction are declared
by §ruti. There is no occasion for any doubt in respect of this.

Moreover, when a man says: ‘Till now this was not known by
me; now it is known,’ there can be no question as to since when it
was unknown. Thus the beginninglessness of ajfidna and its des-
truction by jiidna are established by experience. Of what is begin-
ningless and endless, there is no example apart from atman. There-
fore, there is no occasion for any comparison.

The common statement is that the pot does not exist before its
production in the shreds which are the indispensable cause of the
pot. This is called the antecedent non-existence of the pot (praga-
bhava). This antecedent non-existence is destroyed on the produc-
tion of the pot. Thus the non-existence which was beginningless
. before the pot was produced disappears upon the production of the
pot.  So, foo, on the springing up of jfiana, ajihdna though beginning-
less, is destroyed. When that ajfiana itself is destroyed, where will
its effects remain?

202

In the next $loka it is shown that when the upadhi is destroyed,
jivatva, the effect of the upadhi, too, vanishes.

agggaaiadarary  afusferammnty
WA 7 AqlFa eaedn famao 1 3o 1

yadbuddhyupadhisambandhat parikalpitamatmani |
jtvatvam ne tato'nyattu svaripene vilaksanam |

Jivahood which is imagined in the &tman due to associ-
ation with the upadhis is not real; for the itman is really
different from it in its essential nature.

dtmani: here means in the Paramatman.

buddhyupddhisaembandhdt: by association with the upadhi
which is the effect of the connection of avidya with the dtman. Bud-
dhi itself is the upddhi. This identification of the &tman with that
with which it is associated is brought about by ajfiana. This associ-
ation is of the nature of mithya.
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tatah anyat: what is other: what is satya, real. svaripena vilak-
sanam: As the atman is by nature asamsarin, not subject to samsara
ete., it is different.

ne tu: not at ail.

In $ioka 194, the disya raised the doubt: bhramendpyanyathi-
vastu jwabhdvah pardtmanch meaning “Let the association of
jivahood with the atman be due to bhrama or false idea or for some
other reason. Jivahocd, however, is a reality even as the com-
bination of lime and turmeric produces redness which is real. To
dispel this idea in the &isya’s mind, the guru says that jivatva itself
is imagined in the atman due to the association of upadhi and that,
apart from it, there is nothing which is by nature different from: it

203
It is now pointed out that by virtue of the ruti asarigo hyayam
puruseh (Brh.): “This purusa is unattached”, this assocmtlon with
buddhi should be said to be unreal.
Hear: rawewe gaean feeammrageeR: ) -
fafrafawdara grasa@ma AFEFAT 1L 303 1}
sambendhah svitmano buddhyi mithydjadnapurassarah i
vinivrttir bhavet tasya samyajjidnena ndnyathd 1
This association of one’s atman with ‘the buddhi is
preceded by incorrect: knowledge. Its dlsappearance will
arise by correct knowledge; not otherwise.

One's atman is without paris. So association etc, cannot be
predicated of it. Where two things. are associated, the qualities of
either cannot be apprehended in the other. (e.g, where an
object is placed on the table, there is association or samyoga between
the table and the object. But the qualities of the table or the object
are not by that association apprehended on the object or the table
respectively.) When the iron and fire are associated, we say the
iron burns, the fire is long. This arises by the super-impositior of
the quality of the one on the othér, ‘Between the buddhi which has
the quality of kartrtva {doership) and the Stman which has the
quality of caitanya (intelligence), the identification arises from super-
imposition of the qualities of one on the other. The super-imposition
which leads to a wrong sense of the identity between the bearers of
the respective qualities arises from the super-imposition of the qua-
lities of one on the other. (dhermadhyasat dharmyadhyasah). This
identification is to be traced io ajhina which is of the nature of
mithya.
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This association arising from ajfiana is removéd by correct know-
ledge. The identification of the serpent with the rope etc., is annul-
led by the correct knowledge of the rope. There is no other method
for the removal of the product of ajiiana.

mithyajranapuressarah: This may be split into either mithyd
ajiina purassarak or mithyd-jrane purassarah. In the former case
it means that this connecticn arises due to the causal agency of
ajfiana which is mithya (mithys ca tet ajidinam ce). Hence, the ulti-
which is mithya. In the latter case, it means that this connection
has for its causal agency delusion or bhrinti jiana which arises from
wrong identification (tadatmya) between atma and buddhi, Such
bhrantijiana or mithyajfiana is the cause of this connection. Both
meanings are in order.

: 204
The person tainted by bhrama (delusion) and pramdada (care-
lessness} cannot determine what is semyag-jfidne or true knowledge.
The nature of samyag-jfiana is shown in accordance with gruti which
is free from any defect.

APTARATARIA  AFASAT FIARAT 1 0% 1Y
brahmdimaikatvavijrdnam samyajjfanam sruter matam 1|

The opinion of $ruti is that the knowledge of oneness
of Brahman and atman is samyagjfiana.

] ekatvam here means non-difference. (tasya) otjfianam: anu-

bhavah: experience. The experience of this non-difference between
the two, Brahman and atmav, is samyagijfiana. This is affirmed by
the $ruti texts: tattvamasi (Chand.): aham brahmasmi (Brh.); aye-
matmd brahma (Mund), prajianam brahma (Ait.}); sa etameva puru-
sam brahma tatamapasyat (Ait.); sa yasciyam puruse yafcdsavi-
ditye sa ekah (Taitt.), esa ta dtmd antarydmyamrtah; ese ta Gtmd
sarvdntarah nanyo’'to’sti drastd ndnyo’to’sti srotd nanyo’to’sti mantd-
nanyo'to’sti vijidtd, sa vd esa maehanaje atma yo'yem vijignamayah
prapesu hrdyantarjyotih purusah (Brk.). These texts deny the diffe-
rence between jiva and Brahman,

205

How this sensé of non-difference will arise is explained next.
AIEATATHAY:  wEafiaasAe fagata
aat faasw: wdeq: seOAEATAERTAL: 1| R0k I

Vio.—ia
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taddtmanatmanoh samyagvivekenaiva siddhyati |
tato vivekah kartavyeh pratyegatmitmaseditmanoch

That samyajjfidna (referred to in sloka 204) arises by
discrimination betwixt dtman and anatman. Therefore, dis-
crimination must be made between the inner atman {pratya-
gatman) and the non-real {asat) &tman.

vivekena (by discrimination) by understanding the difference
between the two in the same way as milk is understood to be dif-
ferent from water, When the knowledge that two things are dif-
ferent arises, the non-understanding of difference which is the
cause of super-imposition will not exist. As super-imposition is an-
nulled or does not exist, the mind is not affected by projection or
viksepa. Then the mind ceases to ba extrovert. It turns inside
and by the processes: of éravana, manana, and nididhyasana, infui-
tively perceives (gets the saksatkara) of Brahman which is the in-
nermost reality, viveka being the cause of samyag-jiana.

asaditmd means mithyabhita-gtmd, the atmd which is mithya,
pratyagitmd: the atma which is inside all the sheaths; sarvan-
tarah dtma. )

The asadatmi and the pratyagatmi should be distinguished from
each other by thinking of their distinction, with the help of éruti
and of reasoning taught by the acarya which thought subserves the
process of knowledge and is of the form of cogitation.

206

That, when that is done, the pratyagitman shines clearly is
explained with the help of an example. '

WA QG IIEAE TFAT T €A |

qqT Wita dureHTfa SIETRE FHITH: 1 Rog 1
jalam pankovadaspagtam penkdpiye jalom sphutam
yathd bhati tathatmapi dosabhive sphutaprabhah 1

As water which is associated with mud is not clear, but
becomes clear when the mud is removed, similarly, when
what affected it is removed, the atman too shines clearly.

Muddy water is not clear as it is mixed with mud which is
foreign to it. When the clay is removed, unmixed with what is
different from it, water appears clear. So, the dtman too i.e., the
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Paramatman too, in the absence of what tainted it, appears clear
and bright as the limitless intelligence (akhanda-caitanya-prakisa).
In accordance with the $ruti “salila eko drasta” (Brh.), like water free
from impurities, unaffected by any trace of the anatman, it shines
by itself. prabha: prakrstd bha: pre-eminent effulgence.

207

Making the same clear to convey that one should strive for
shining {by oneself) unaffected by the andtman, the guru says:

safagat ¢ qawe: wzsm“ﬁ%rmu w3 |
aat farra: oty aveRT: ATEIEAILLEIA: 1 R0 1)

asannivrttau tu sadatmanah sphutapratiretasya bhavet praticak |
tato nirdsah karepiya evasadatmanah sadhvahamadivastunah i

Only on the disappearance of what is not real will there
be the ascertainment of this, the pratyagatman. Therefore,
the expulsion of the unreal atman (asaditman) made up of

. aharnkara and other things must be completely effected.

etasya: ‘of this’ in the floka, indicates the absolute nearness of
the pratyagitman.

praticah: sarvantarasya: of what is inmeost of all.

saddtmanal: of the pratyagitman or the Paramatman which is
unsublatable in any of the three periods of time (The words Prat-
yagatman and Paramidtman are interchangeable from the Advaitic
standpoint).

sphutapratitih: its shining unmixed by anything other than
itself.

asernivrttau: when the annamaya and other sheaths have ceased
to appear to consciousness.

tu: means eva: only; ie., the pratyagatma will not shine when
the annamaya koée! etc., appear 1o consciousness.

tatah: therefore.
asaddtmid: mithyatma, what is not the 3tma.

chamadivastunah: from all things beginning with aharhk3ra.
For, all things from zhamkira to the body are the cause of delusion
about the nature of the atman. They conceal the true nature of the
atman. Till this an3tm3 ceases to appear on the basis of (as)
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ahamkara ete., covered by them, by stern diserimination, every one
of the sheaths should be expelled from consciousness with the con-
viction: this is not my atman. I{ has been said earlier in the work:
paficinamapt kosanam epevide vibhityayam suddhak |  nityanandai-
karasah pratyegripah parch svayam jyotik ;| (5], 153). “When
the five sheaths are removed, this (dtman) appears in all its purity,
of the nature of eternal bliss, inmost i one, supreme and self-
effulgent.” Quf of the feeling that the sisya should attain complete
liberation, the guru who is the ocean of compassipn explains this in
many ways. There water covered over with moss was given as an
example; here is the example of water mixed with mud which is
totally different from it. ‘This is intended to bring about in all ways
the awareness of the difference of the anatman. .

208
Now is concluded the proposition that the vijfidnamaya kosa is
not the atman.

FET RE QAT T (AR aneE s |

famifeasaearsn afefeemeagaa: «

Fymay wafwsrtwaentwal faca gead 1o 1
ato ndyam pardtmd sydt vijidnemaeyasabdabhdk |
vikdritvatjadatvaccn paricchinnatvahetutah |
dréyatvad vyabhicaritvinndnitye nitye isyate (1

This which is called by the name vijianamaya cannot
be the Paramatman. Because, it is liable to change, it is
insentient, it is limited, it is an object of perception, and it
is not constantly present. The non-eternal is not said to be
eternal.

atah: for the reasons that are to be told.

Because of its liability to change, its insentience, its limited
character, its perceptibility and its inconstaney, this kosa which is
referred to by the name vijfidnamaya kosa cannot be the Paramatma
or mukhyatma. Like a mirage, it is only seemingly real. It is drs-
tanastasvabhivah: It appears, but does not abide as it appears.
Vide the éruti: nityo nitydnam (Katha.); and the sitra; nityeivdcca
tabhyah: “By the reason that ii gets eternal liberation, the idtman
which is nitya cannot be the vijianamaya koga as the latter by its
changeability is anitya (non-permanent).”

Vijianamayakoéa is different from the atman because like the
gross body it changes, it is insentient, it is limited; it is perceived,
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it is not constant. The plurality of reasons is for the production
of deep conviction that it is not the dtman. They are given again
and again in indifferent ways to produce firm awareness of its
andtmata (not being the diman) seeing that, though there are all
these reasons, yet, people attribute &tmatva to it by their delusion,

vikgritvam: destructibility.

jadatvam: not being self-luminous.
paricchinnatvam: not being all-pervasive.
dréyatvam: being an objeect of consciousness.

vyabhiciritvam: here liability ‘to become non-ex1stent being
the counter-entity of non-existence.

209
Now the anandamayakosa is explained.

arfaferaalaaay:  afawmafeaa
eqTeTrRa: faates: eeeTaiaa: |
guaeamwy fawfa sfaamrres: ad
e wafa @a wng apwema: sae faar ko 1

dnandapratibimbacumbitatanuh vrttistamojrmbhita
syadanandemayah priyidigunakeh svestarthelibhodayah i
punyasydnubhave vibhati krtinamanandaripah svayam
bhitvd nandeti yatra sadhu tanubhramdtrah
prayatnam ving i

The anandamayakosa is the modification of avidyd and
appears as a reflection of the dtman which is compacted of
absolute-bliss. Its attributes are pleasures ete. It arises on
the obtaining of a desired object. It shines by itselt as joy
to those people on the fruition of their merit, when, with-
out any effort on their part, creatures experience a feeling
of joy.

anandapratibimbacumbitatanuh: the body (here svariipa,
nature) of a person modified by the reflection of the ananda which
is the nature of the Paramatman.

tamasd: hy avidya,

tamojrmbhita: produced by tamas or avidya. The modifica-
tion (of the atman) which is wrought by avidya will be the anands-
mayakosa. For making it clear the guru carries it to the mind by
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the words ‘priyadigunaka’ in accordance with the sruti: tasye priyae-
meva $irah, modo dakginah paksah, pramocda utturak pakseh, dnanda
atmi, brehmoe pucham pratistha (Taitt.).

The meaning is: that modification which has for its parts the
pleasure of seeing, getting and enjoying of seen cbjects, ranging from
the dear to the delightful.

By the word svestah the temporary nature of the attributes is
indicated.

svestarthah: an object desired by (dear to) a person; sons,
friends, sounds, etc., are included. .

libha: getting. It includes seeing and enjoyment.
udayah: production.

The kofa which arises by the getting etc., of an ob]ect desired
by one is referred to as svesbarthalabhodayah

Irtingm: of wise persons (i.e., those who have wisely done
meritorious deeds,)

pupyasyanubhave: One the experiencing of the effect of meri-
torious deeds which are poised for the production of their fruits.

pibhati: It shines specially at this time. {The idea is: the
anandamayakoéa is a modification of the dtman by avidya. Its parts
are what is dear etc. It is produced by the seeing, getting and en- .
joyment of a desired object which may inclhude sons, friends, sounds,
tastes, etc. It arises on the fruition of meritorious deeds done by a
wise man).

The same is elaborated further.
tanubhynmatrah: sarvo’pi: All embodied persons.
prayatnam pindg: without effort at the time.

punyasyanubhavah: indicates that the act should have been
done earlier,

When being of the nature of ananda (or enjoyment), the person
enjoys well, then his connection with anandamayakosa is to be under-
stood. It will be said in §1. 371:

dehaprinendriya manobudhyadibhirupddhibhih 1
yairyair vrttessamayogah tottadbhdvo’sya yoginah i

“As the yogin is conjoined with the upadhis, the body, the
breath, the mind and the intellect, he is modified accordingly.”
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Thus the modification of avidya of the form of sukha which arises
in the state of waking and dream by reason of pugpya is called the
anandamayakosa. Of that also, certainly there is a veil, or conceal-
ment of one's true nature. For, when that arises, there is no un-
tainted and permanent sukha free from upadhis. This is clear.
Therefore, the following statements declare that it is to be discard-
ed: na prahysyet priyam pripya: “One should not go into ecsta-
cies on getting what is desired.” atmanam hargasokdbhydm Satru-
bhyamivae narpayet: *“One should not give oneself to joy and
sorrow as to enemies.” hrsto-drpyati drpto dharmam atikramati:
“The happy man is proud; the proud man transgresses dharma”; har-
samarsabhayodvegaih mukto Yassa ca me priyah: “He is dear to Me
who is free from joy, anger, fear and excitement.” (B.G.)

By the word punya here is to be understood the remote conse-
quence of an act {done in this or previous lives) for the sake of a
desired result (kamyakarma). When it is said: Mukti is not ob-
tained without merit of actions done in hundreds of crores of lives,
the reference is to the yogins. In the case of ordinary mortals, their
actions are a mixture of punya and papa. Those of the yogins are
asuklam and akrsnam, neither of the nature of punya nor of papa.
In respect of others, it is of three kinds: punya only, or papa only,
or a mixture of the two. vrtiindm anuvritistu prayoetndt apratha-
madept adrstidvi sokrdabhydsa samskdrasacivid bhavet (Yoga
S#tra), which means “the modifications of the mind may be suc-
cessive to the actions that we originally performed or it may be due
to the repeated practice of our actions in previous lives aided by
the residuary impressions (samskaras) and the adrsta based on it.”
Punya acquired by karma will not lead to liberation. Yogajapunya
reveals by the power of jnana the bliss {&nanda) which is uncover-
ed by ajfizna by destroying the concealing agency, namely ajbiana,
Such -an ananda is not of the nature of a kofa (sheath) as the modi-
fecation is without any contamination by tamas or ajhina.

210

Having said that the modification in the form of bliss which is
contaminated by tamas or ajfiana is called the anandamaya koéa, its
abundance in dreamless sleep is then shown. For the sukha experi-
enced in susupti is not the result of punya. {The effects of punya
are experienced either in jagrat or svapna). It is the bliss of the
essential nature of the atman modified by avidya, When the punya
begun to be experienced every day vanishes (from consciousness),
then arises the daily pralaya (the cessation of waking or dream con-
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sciousness functions which means susupti}. For, it is said in the
‘Sttra Bhasya: adrstemapi bhogaprasiddhyarthem ne pralayaprasid-
dhyartham.

AHTHAFNET GUAt  FHiawAET |
AR TR e E e ATET 1t 90 1!

dnandaemayakodasya susuptau sphirtiruthatd |
svaprajigarayorisadistasandarsangding 1 .

The dnandamayakosa is fully manifested in dreamless
sleep. In the waking and dream states it is evidenced a
ilttle due to the seeing etc., of desired objects.

utkata: high manifestation. At that time (in susupti) there is
no admixture of duhkha. But it is not essential bliss (mukhya-
nanda) as it is covered by ajhana. In waking and dream, there is
a little manifestation due to seeing etc., of desired objects. The
‘etc.” here includes getting, enjoyment and possession. During
waking and dream, the mental modification is subject to destruction
as it is directed to different objects of perception. But in susupti
there is no other object to produce a mental modification. Hence
the sukha is abundantly experienced in it. -

: 213
The guru proceeds to expound that even this anandamayakosa is
not the atman.

FaTanTRRA: QO A At aHTOe | .
FTca gaY: gFatwarar famaamen g 1R9g 1
naiviyamanandamayah paratmd
sopadhkikatvdt prakyier vikarat
karyatvahetoh sukrtakriyaya
vikdrasanghdtasamahitatvdt
This dnandamayakosa is not the supreme 3tman. Be-
cause, it is produced by limitations (it is connected with
upadhis); it is modification of prakrti, it is an effect of good
deeds; it is associated with groups of other modifications.
This dnandamayakosa is not at all the mukhyatma. The reasons
for it are given.
sopidhikatvat: as it is conditioned being produced by the sight
of desired objects. :
prakrtervikardt: as it is a modification of avidya which is the
primordial (mtla) prakrti, the modification brought about by tamas
(ajhana) being of that nature.
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sukrtakriydydh: of good deeds.

sukrtakriydydh karyotvohetoh: as it is the effect of good deeds
(done previously). In $locka 209 it was said: punyasyanubhave
vibhati: it appears when ihe effect of punya is experienced. It
must be taken that the modification by avidya in the form of sukha
during jagrat and svapna is the result of punya.

vikarasanghdtasamahitatvdt: as indicated in s$loka 209 by the
word ‘priyadigunake’: of the nature of priya ete, and in accord-
ance with the Sruti: ‘tasye priyameva Sireh’ (Taitt.) it is pro-
duced by the combination of the elements of seeing, getting, enjoy-
ing, all making for sukha. ‘sukhdkdarovrttt’ means the modification
{of the atman) arising from the mixture of tamas and sattva when,
" due to punya, the desired object is seen and obtained. It expresses
itself in the form ‘I am happy’. During enjoyment it is of the form:
‘Who other is equal to me? I sacrifice; I give; I enjoy’ ete. O, it
.may be because it is produced by the modifications of meritorious
desired objects.

212
The next sloka refers to what ought to be done after the analysis
and discrimination of the five kosas.
gSamT st fd gfeea: wq )
afgagraty : anit esafiead 1 93 N

parcdnamapi kosdndm nigedhe yuktitah krte
tannigedhdvadhih siksi bodharipo’vasisyate |

Upon the elimination by analysis of five kodas, on the
culmination of such elimination, the witness of the form of
pure intelligence remains.

pancandmapi kafandm nisedhe: When each kosa is successively
eliminated saying, ‘this is not the atman,’ the end or what remains
after these negations as the substratum of all negation is the wit-
ness. .

avadhik: that until which the negation is made; the extreme
limit.

tanni_sedh&t{adhi?_z: unttil the saksi, witness that is the sustra-
tum of all is reached.

sdksi: the word ‘witness’ implies that there is something which
iz witnessed. But when everything is negated there is no object
to witness. So sdksi is an ‘as if’. Really it is an objectless subject.
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bodhariipeh: Kevala nirvisaya-jfiana-svariipah; the lone pure in-
telligence without any object.

213

It is now said that that alone is the mukhyatman (essential
atman).

MSTATRT TS : TSR iAW | ,
samaaTaEn  afafae fFeem: o
qaea: o fama: earraan faafmar uzqy v

yo'yamatmd svayamjyotih paficakodavilaksanal |
avasthitrayasilkst san nirvikdro nireijanch |
sadinandah sa vijieyah svitmatvena vipascitd |

This atman which is self-effulgent, distinct from the five
kogas, the witness of the three states without change, un-
tainted, which is always of the nature of dnanda, that is to
be known by the wise as one’s true atman. ’

“Phat which remains is this atman’ (yeh avafisyate cyamatma)
is the connection with the previous sloka. The explanation of -the
_ nature of the Paramatiman is finalised by the identity between the
beginning and the end of this discussion (the upakrama and upa-
samhara). Previously in &dloka 122 it was said:

asti kascit svayam nityem champratyayalambanah |
avasthatrayasiksi san pancakosavilaksepah (1

What was begun by this and the succeeding $lokas there, is now
explained by the process of the negation of the five kosas and the
affirmation that the atman is distinet from them. ' :

It (the dtman) is the witness of the waking and other states, it
carmot be sublated; it is devoid of modification; it is undefiled; it is
always of the form of ananda. This ought to be understood by the
person skilled in discrimination as being his own essential nature. It
is the substratum which remains after the negation of all those on
which the &tmia (aitmatva) was imagined. In accordance with the
éruti ‘brahmapucchampratisthd’, its true nature is that it is as the
supreme Brahman.”

Therefore, it has been said in the sruti: “If a person thinks that
Brahman is not, he himself becomes non-existent. If he knows:
Brahman is, he is known to exist really”: asenneva sa bhavati asad-
brahmeti veda cet . asti brahmeti cedveda santamenem tato viduh
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When Brahman is one’s own nature, if one thinks it is not existent,
he himself becomes asat. If he thinks differently, i.e., if he thinks
that he is not Brahman, but identifies himself with the kosas, when
the kosas are negated as above, then the result will be a state of
nairgtmye for him, i.e., he will have nothing to call his atman,

214

forsa garn
freaeds fafagy Fiveady ws=y |
aaiwe famn fefoum 7 quamena R0 0
fadd fam awafe cawra faafemmT o 97 o

$lsya uviacar
mithyitvena nistddhesu kodesvetesu pa-ncasu t
sarvabhdvam vind no pasydmyatra he gure 1
vijieyam kimu vastvasti svatmandtra vipascita
The Sigya said:
Oh Guru! When these five kosas are negated as being

" mithya, I do not see anything except absolute void. What
then is there to be known by the wise man as his atman?

The meaning is clear.

215 & 216

ShreRate |
weataed eam fage fageiiste fmmeor )
m&fawmm TERTAVSTRET 11394 1!
a9 qATTHEA TEEAT ATERAd |
. qUTHT afea fafg qear gEEwET 9% |

S$r7 Gururuvdcea:

satyamuktam tvayd vidvan nipuno’si vicirane |
ahamadivikdriste tadabhdvo’yamopyatha |

sarve yenanubhiyante yah svayem nanubhiyate i
tamatméanam veditdiram viddhi buddhya susiksmayda 1|

The Guru said:

Learned one! You have spoken truly. You are clever
in enquiry. He by whom the modifications of the aham-
kara (the ego) etc., and also their negations are perceived,
but who is not himself perceived, learn that by your sharp
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intellect, as the knower who is the dtman.

satyamuktam: You have spoken according to your understand-
ing. :

You are clever in enquiry. You have analysed in such a way that
whatever appeared more or less do not now appear, i.e,, have been
negated by you as not being the stman. Thus praising the pupil and
commending his intelligence, the Guru proceeds to convey the subtle
truth.

ahamadivikirdste tadabhavo'yamaepyatha: te ahamadw;kardh
those modifications earlier in the form of ahamkara ete.

atha: Now.

tadabhdvo’pi: The absence of what were cognised earlier.

sarve yenanubhiiyante: All the modifications, namely aharhkara
ete., that were experienced previously, and now the negation of all
of them, j.e., those that were experienced previously (by false) identi-
fication and are now experienced separately as their negation.

yussvayam ndnubhiyate: that which is not itself an object of
experience.

Know that to be the knower, the witness of all, the atman by
your subtle one-pointed intellect, which has no other object.

217
The same is further explained for better understanding.

aenters maaam \
FEATGATHATS anfered Traasd 1 ’9e 1

tatsaksikam bhavet tattedyad yed yenanubhiiyate 1
kasyapyananubhitirthe saksitvem nopapadyaie ||

Whatever is experienced by any one has that person
as the witness to it (sg@ksikam). In respect of an object
which is not experienced by any one, there is no meaning
in speaking of a witness who perceives.

Whatever becomes an object of experience {perception) by an-
other has that other as its witness (sa@ksi). You have said: I do
not perceive anything except absolute nothing (servabhava). That
means that you perceive ‘absolute nothing’. So the sarvabhdva that
you perceive becomes siksikam for you. That saksi (who perceive
absolute nothing) is yourself or the adtman. The reason for this is
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given. Where there is no perception, one cannot be said to be the
witness (sdksi). For, a witness is one who merely locks on with-
out doing anything.

218
Having enunciated this general rule, the guru applies it to the
present context,

aE TFfEET WAt qAEERHENAd |
A T TR ATATY STEATRAT A FC: 11 9¢ 10

asau svasgkgiko bhivo yatah svenanubhiiyate
atah parem svayam saksit pratyagatma na cetarah |

This non-existence is self-witnessed. For, it is perceived
by the self. Hence, the self that witnesses is itself the
supreme Self, not anything else.

This non-existence (abh&va) of all the modifications beginning
with the aharhkara is self-witnessed. Swvasdksikeh means that of
‘which the self is the witness. The reason for that is this: because
even after the negation of the five kosas by one’s self, it (servd-
bhava, total non-existence) is perceived by the self which remains
after the negation. The criterion for it is urged: I do not perceive
anything except complete non-existence (sarvabhiva}., When it is
said ‘except non-existence of everything, I do not perceive any-
thing’, it means: ‘I perceive non-existence of everything.” That non-
existence becomes the object of perception. ‘You’, says the guru
addressing the Sisya, ‘are its seer’. Hence the inner self (pratya-
gatmi) is the direct eternal seer. Vide the sruti: wyat saksdda-
paroksit brahma (Brh.). That is the param Brahme, supreme
Brahman; na ca itargh: not anything else, i.e., it is not other than
Brahman, not at all.

219
The same meaning is further clearly explained at length.

WEAW GUiay, et aisat ayerend
NI quﬁrnr—cr TS |
AT iaETOAT 3T wana%ﬂma
forcarareafaramentn wefir @ fafg vawd iz 1 3gs 0
jagratsvapnasusuptisu sphutateram yo’sau samujjrmbhate
pratyagrapatayd sadghamahamityantah sphurannekadhd |
nanakirgvikarabhdjing imam pasyennahamdhimukhan
nityanandacidatmend sphurati tam viddhi svametam hrdi )
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Know that in thy heart as thy Self which very clearly
manifests itself in the states of waking, dream and dream-
less sleep, which shines always in the same form inside lead-
ing to the awareness of ‘I" which perceives these modifica-
tions of various forms like aharnkira and the intellect and
which is self-effulgent as the eternal blissful consciousness.

pratyagrapatayd: being the absolutely innermost.
sadé ekadhd: always in the same identical form.

t¢hamahemiti: as ‘I’, ‘T" (as distinguished from the perceived
things and modifications which are refferred to as ‘this, this’: idam,
idam),

sphuran: svayamprakisaminah; self-effulgent.

ahemdhimukhin kosen: the kosas beginning with aharhkara
ete., ending with the body.

nanakgravikarabhijinah: those modifications which are of
different kinds relating to the organs and their location. They are
subject to these vikaras; so ndndripa; of various forms.

vikarabhajinah: the modifications (vikarah) refer to birth, ex-
istence, change, growth, decay and death.

As the ahamkara which is spoken of as antahkarana is trans-
formed into the body etc., it also is included in the group of nina-
karavikaras, various modifications.

iman: these objects which belong to the category of the seen.

imin pafyan: making them objects of perception. That which
shines clearly in the three states of jagrat, svapna and susupti cha-
racteristic of all creatures.

sphutataram: very clearly.

yo'sau: asaw: is used to indicate distant reference in the éloka.
samujjrmbhgte: shines independently of anything else.

nityanandacidatmand sphureti: shines in the heart as the self-
effulgent, permanent and blissful.

pratyaktaya: Though it is distant for the unlearned, know this
as what is very close to thee. .

viddhi: know.
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220

The guru next proceeds to answer the question why the witness
of all states, the dtman cannot be thus distinctly and clearly known
and proceeds to show with an example that delusion is the cause.

avs fafartafa
s EAREt tawa w9aa |
aut Faarwrem arfaded
wTreagfaa FEEEam 110 1t
ghatodake bimbitamarkabimbam
dlokye midho ravimeva manyate

tathd cidabhdsamupdadhisamsthem
bhrantydhamityeva jodobhimanyate 1|

The fool, looking at the reflection of the sun in the
water contained in a jar, thinks that it is the sun itself.
Even so, the stupid man, by his delusion, imagines that the
reflection of the cit in the upadhi is his dtman.

The fool looking at the reflection of the sun in the water thinks
that it is the sun itself. He has not the knowledge that the sun is
different and that this is its reflection. So too, the reflection of
the cit in the upadhis like buddhi etc., is thought to be the atman
due to aviveka i.e., it is understood differently from its nature.

221
But really,
wE o agranEiar
fagia o fafa dwads®:
A=t araa s
camuaTat fagwt aar {49 139 1

ghatam jalam tadgatamarkabimbem
vihaye sarvam divi viksyete’'rkah |

tatasthitah tattritayavebhasekak
svayamprakdo viduso yatha tathd |

Apart from the pot, the water and the sun’s form in
it, the real sun is seen by the learned in the sky indifferent
to these three and illumining them. So too here.

The sun is reflected in the water contained in a pot. There
are three things here: the pot, the water in the pot, and the re-
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flection of the sun in the pot. The sun shines beyond all these, is
self-effulgent and is seen in the sky.

tatasthitah: indifferent to them all (udasinah} who remains
beyond these three; beyond the pot, the water in it and the reflection
in the water.

Reason for this: tattritayavabhdasakah: illumining those three,
namely the pot, the water in it and the reflection in the water.

svayamprakasah: what cannot be illumined by ‘anything other
than itseli.

yathd divi viksyate: as is seen in the sky.

tathd: so.
222 & 223
3g o faenfatermia
fagsa g3t fafge navang
FRTCHTHTHG S 18]

HETTTH AEEEHEATH_ 11 I 1
fred fai oo gges

A T AR AT )

faama weas frsreedag

gt faumom faean famgar: usza 4

deham dhiyam citpratibimbametam

visrjye buddhau nihitam guhdyam |
dragtiramdtmanam akhandabodham

sarveprokdsam sadasadvilaksanam |
nityam vibhum sarvagatam susilsmam

antarbahisdinyam anonyam dtmanah |
vijfidya samyan nijaripemetot

pumin vipapmd virajd vimrtyuh i

Discarding the body, the buddhi and the reflection of
the cit in it and realising well the real nature of the atman
which is the seer, which is unlimited consciousness that is hid-
den in the buddhi, which is all-luminous, different from sat*
and from asat,* which is eternal, infinite, omnipresent, ex-
tremely subtle, which has neither inferior nor exterior and
which is not other from Brahman, a man becomes sinless,
free from rajoguna, and immortal.

* In the specizl sense explained in the commentary.
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deham: The gross body which is like the pot in the illustration.
dhiyam: the buddhi which in its pure state and in a subtle
form is seen inside like the water in the illustration,

guhayam citpratibimbam: this reflection of the consciousness
(cit) which appears as ‘I’ in the buddhi, which is like a cave by
reason of its ccncealing power and its liability to many wrong ideas
and actions.

visrjya: abandoning it; abandoning the reflection of the cit
which appears as ‘I’ due to delusion. :

drastiram: as in the example of sun’s reflection in the pot-
water, him who is indifferent to the three, but illumines them.

datmdnem: the dtman who is inmost to all these, who iHumines
those three and is the witness of all.

akhandwbociham:_ who is of the nature of unlimited knowledge.
Therefore svaprakasam: self-effulgent: for, he is the illuminer of
everything.

sedesadvilaksonem: sat means what is perceived ({pratyaksam:
fire, water and earth—tejah, Gpah and annam). asat not perceived:
apratyeksam, namely air and space, vayu and akasa.

et'adi:ilak_sa'{tam, different from these. sadased may mean vyaktam
(patent} and avyektam (not patent). So sadasadvilaksanam would
then mean different from the patent and the latent.

nityam: devoid of limitation by time.
vibhum: devoid of spatial Iimitation.
servagatam: associated with all as their upadana (material).

siksmam: yet subtle i.e, difficult to comprehend as it is de-
void of form ete, Vide the éruti: ese sarvesu bhitesu gidho’tmd na
prakasate (Kaetha): ‘This atman does not shine being concealed in
all objects,’

antarbahissinyam: without anything inside or outside. Vide
the éruti: anaentaramaebahyam (Brh.) ananyamdtmanah: not cther
than the atman, i.e., Brahman. Vide the $ruti. ayamatma brahma
(Mand.): *This atman is Brahman”. Also on account of the rea-
sons stated earlier.  Or, that from which there is nothing different,
ie.,, without a second.

vijidya samyak nijaripemetat: understanding the real form
{the nature) of the atman.

V.G
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puman: he who earlier understood differently.

vipdpmd: he from whom sin has gone away. Vide the Gita:
jRandgnih servakarmdni bhasmasdt kurute’rjuna: ‘“Oh Arjunz, the
fire of jiiana reduces all karmas to ashes”. The reason for that is
given: viraj@h: devoid of rajoguna. Being established in the quali-
tyless Brahman and being of the nature of Brahman bereft of rajo-
guna which is the cause of grief.

vipdpmi: sinless: sin (pdpa) includes alse merit (punya).
Punya too by its making for bondage is an obstacle for liberation,
(For, another birth is necessary to enjoy the result of punya).
Hence, being devoid of karma which is the cause of birth.

vimrtyuh: deathless, i.e., being devoid of samsdra associated
with death. That means not liable to fall from one's true nature,

bhavati is t¢ be understood at the end. wvide the statement in
the Sanatsujatiya: pramddem vai mrtyum cham brevimi: “I speak
of inadvertence (wrong idea) as death”. :

224
Therefore,

fermte srrgmAY faafr=a
v gatras fadta sfteg)
araiste aar wasrmE:
farm eameaTaTH gLt LRRY 1
vidoka dnanduaghano vipascit
svayam kutascinna bibheti kascit |

nényo'sti pantha bhavebandhamukteh
vind svatottvdvagamam mumuksoh ||

A wise man, free from grief, compacted of bliss is not
himself afraid of anything from anywhere. To the seeker
of liberation there is no path for freedom from bondage of
samsara other than the realisation of one's true nature.

vidokah: without grief. Hence dnandaghanah: he whose whole
frame is bliss, i.e., of the nature of untainted bliss.

vipadcit: one who knows everything.

kutaseit ne bibheti: As he realises Brahman which is the all,
he has no fear from any quarter; for there is no second object to
cause fear.
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Therefore, for one who desires release {moksa) which is the
realisation of permanent incomparable bliss, untained by grief, there
is no way for liberation from the bonds of samsira apart from under-
standing one’s own real nature, i.e., as one essentially is.

225

Having thus determined the nature of what is designated as
‘Thou’ Tvam as the witness of three states of consciousness, as dis-
tinet from the five kosas and as unattached, the guru proceeds to
determine the nature of what is designated by ‘That’ Tat and to ex-
plain at length in the traditional method the identity between the
two which is the main thesis of all the Upanisads. To this end he
makes the following introduction.

sanfwseafant wasierea wro )
FrTfgataaTa g daad au: ugRYy N

brahimabhinnatvavijianam bhavamoksasya karanam |
yenadvitiyamanendam brahma sampadyate budhah ||

The realisation of one’s non-difference from Brahman
is the cause for liberation from samsara. By that the wise
man attains (becomes) Brahman which is without a second
and is supreme bliss.

brahmabhinnatvavijiinam: direct intuition of the truth ‘I am
Brahman'.

bhavamOkgasya: of liberation from samsara.

karapam: by that realisation the wise man attains or becomes
Brahman without a second, without difference, and blissful. Vide the
srutis: brahmaviddpnoti param (Taitt.), brahmavid brahmaiva
bhavati (Pfasna). The knower of Brahman (he who has imme-
diate knowledge, aparoksa jhiana of Brahman) attains the Supreme.
The knower of Brahman is Brahman only. In accordance with the
fruti: asato mi sad gamaya, mrtyurvd asat, sad emytam, mrtyorma
amrtam gamaya, amriam ma kuru ityevaitadih (Brh.). “Lead me
from non-being to being; death is non-being; being is immortality;
lead me from death to immortality, make me immortal; being Brah-
man itself is liberatitn.”

226

To the one who doubts how liberation from samsara can arise
from being Brahman, it is replied:
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qVEE dad fagrradd g

faeasawe: @va agnfsereaae@: 113Re N
brahmabhiitastu samsrtyai vidvdn ndvartate punah
vijfidtavyematah samyag brehmabhinnatvamatmanah

One who has become Brahman does not again return to
samsara. Therefore; the dtman’s non-difference from Brah-
man has to be well realised. )

He who has realised Brahman does never return to samsara.

Vide the sruti: ne sa punaravartate (Chand.): “He does not
return again.” Therefore, the &atman’s non-difference from Brah-
man must be realised firmly.

tu in gloka is used in affirmation.

227 :

By speaking of the mithyé—charactef of the world, the guru pro-

ceeds to explain the nigprapuficatve of Brahman, being the anti-
thesis of the world.

qe ATHA wg fang o) eRateagw ) _
frearramwE wanfas froed safa 11 330 1

sutyam fhanam gnantem brahma visuddham param
svatassiddham

nityanandaikarasam pratyagabhinnam niranteram jayati 1,

Brahman is absolute existence and knowledge. It is
infinite, pure, ds-g)reme, self-established, compacted of eter-
nal bliss, non-different from the inner &tman, and remains
absolutely without parts, -

It is not sublated in any of the three periods of time. It is self-
effulgent. It is not limited by space, time or another object; for, it
is all-pervasive, eternal and without a second.

visuddham: free of in‘ipurities, native or acquired.

param: beyond miya.

svatassiddham: self-existent. In the abundance of its reality,
it does not need to be established by anything else.

nityanandaikarasam: it is of the nature of eternal bliss un-
tainted by any duhkha (grief).
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jivabhinnam: non-different from jiva.

nirbhedam: undivided (akhandam).

jayati: such Brahman exists in its superlative excellence.
Thus the Real has been clearly indicated.

228
One aspect of infinitude, being devoid of limitations by any ob-
ject is expounded.

afed T camTrREa AEAISWIAT |

7 graefer trfag wrasaraaiugamam nye u
sadidam paromdduvaitam svasmidanyasyae vastuno’bhavat |
na hyanyadasti kincit semyakporatattvabodhasudasdiydmy

This Bat is the supreme non-dual reality as there is no
other object different from it. In the high state of realisa-
tion of the supreme Truth properly there is nothing which
is other (to it.),

" This Brahman that we speak of exists; hence it is called sat. It
is absolutely non-dual. The absoluteness of non-duality means that
it is devoid of even the identity of quality and the bearer of the
quality (guna and gunin). dvayorbhavah dvita; dvitd eva dvaitam,;
na vidyate dvaitam yatra, tat bheda$iinyam: The being two is dvita;
dvita itself, duality itself, is dvaita. Where dvaita is non-existent,
that is bereft of difference. The absence of iwo-ness means being

devoid of difference.

svasmad: The reason is the absence of an object which is other
to it. If there were an other, then difference will arise. Hence non-
dual {advaitam). It may be asked: How can difference be denied
when there are several jivas in the world, some higher and some
lower? It is reminded by the use of the word vastu (what exists)
that they have no abscluteness from the point of view of real exis-
tence. For, being imagined, there can be no difference. The rope
cannot be said to have a second object with itself in view of the
imagined serpent. ‘If the world objects etc., were absolutely real,
then they must shine (be found to exist) for ever. Since they are
not so, they are not ultimately real. Hence it is said in the $loka:
“In the state of the perfect realisation of the supreme Truth”. The
word ‘samyak’: ‘perfectly’ is used since iill now it is understood to
be otherwise by ajiana, i.e., in that perfect condition of illumination
of the supreme Truth. Vide the éruti: yatra nanyaet pasyati, etc.,
(Chand): “where one does not see another, ete.”
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‘hi” in the $loka means, because there is not anything which is
an other, as there is absence of an object different from itself, this
which exists is absolutely non-dual.

229

That even in the state of ajfiana, this world is not other than
Brahman is explained as determined by the dictum: tedananyatva-
marambhanasabdidibhyah: ‘‘The non-difference of them (i.e., of the
cause and effect} results from such term as ‘Origin’ and the like.
(B. 5. I1. 1.14)73

afed awe favd amred g |
A FFT TATNATATIATIINE, 1 2% 1)

yedidam sakelom vidvam ndndripem pratitamajiandt )

tatsarvam brohmaiva protyastisesabhavanddosam |

This entire universe which, due to ajfiana appears to
be of many forms, all that is Brahman only freed of all
defects of understanding.

This world which, due to ajfiana appears of various forms is
what is imagined. All that is only Brahman free from all kinds of
imaginings.

230
Through mud ete., it is explained with an example,

weprawatsiy w2t A fom: gewslen aaa § wEaeT |
F FEREY qunted £A: TAY FEERTAAEAILL: 11236 1)
mrtkaryabhito’pi mrdo na bhinngh
kumbho’sti sarvatra tu mrtsvaripdit |
na kumbharipam prthagasti kumbhah
kuto mrsa kalpitangmaemdtrah 1)

Though a modification of clay, the pot is not different
from clay as it is of that substance all over. There is no
separate entity of the form of pot apart from the clay.
Therefore where is the pot which is merely an imagined
name? '

Though an effect of clay, the pot is not different from clay;
for, it is of the nature of clay everywhere—at thé bottom, at the

M “The effect is the universe diversified in space etc., and the cause is the
supreme Brahman. In reality, it is known that the effect has non-difference from,
i.c., non-existence in icolation from that cause”—Sri Samkara Bhasya.
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top, at the sides. In fact, everywhere, clay of the form of a
bulging belly etc., is called pot. The form of the pot as black etc.,
does not exist separately from clay. Apart from the form of the
clay, there is no special form for the pot. The clay possessing a
certain form is called pot; there is no separate form for the part
apart from the clay. According to the Ssruti: vdedrambhanam
vikaro nimadheyam (Chand.) (the name is only a matter of speech),
the ‘pot’ is only an imagined name. Therefore, where is the form
in the pot different from the form of clay? The word ‘pot’ has refe-
rence to what is only imagined. Even as Devadatta is one individual
only whether he has contracted his hands and legs or has extended

them, and is not different in the two cases, so too the pot does not
differ from clay.

231
For cléar understanding, the same is explained again;

wenife i g sawd vern davifag 7 wead
Y 5T Ffeaar gF HIgT 73 Hed TIATEER 139 N

kenapi mydbhinnatay& svardipam
- ghatasya semdarsayitum na Sakyate |

ato ghatah kalpita eva mohdt
mydeva satygm poramdarthabhditam i

It is not possible for anyone to show the form of the pot
apart from the clay. Hence, the pot is imagined only due
to delusion. Clay alone is the abiding reality of the pot.

kenapi: by any one. Or, even by Brahma (‘ked’ standing for
Brahma). The real nature of the pot cannot be shown apart from
the clay. Therefore, (what is called) a pot is imagined as different
only by delusion. Therefore, clay alone is the primary meaning of
pot. Vide the druti: mrttiketyeve satyam (Chand): “truth is that
it is clay only”. It exists before the pot came into existence and
will subsist after it is destroyed.

232

Having shown by the illustration of the clay and the pot that
the form does not exist apart from the matter, that is applied to
the subject for which this is the illustration.
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AATFW AFSl T THTANAT A T2 i |
wEitfa at afew 7 @ea WY fafwtay fafeaaesse: 1 23z 1

sadbrahmakdryam sakalam sadaiva
sanméalrametanna tato’'nyadasti

astiti yo vakti na tasye moho
vinirgato nidritavatprajalpah |

All that is the effect of Sat. Brahman is Sat ( Brahman)
always. It is pure Existence; there is nothing apart from
it. If one says there is .(something different}, his delusion
has not vanished, and he prattles like one in sleep.

Brahman is of the form of pure Existence. All its effects begin-
ning with the sky are always Brahman. According to a different
view, the pot is said to be the effect (of the combination) of potshreds
etc. That is, though the pot is an effect and though it is different
from the potshreds, it is said to be an independent real refuting
the received view that the effect has no realify apart from the
cause. It is said that the case is not like that. This is brought
out by the use of the word mitram in sanmatrametat. The word is
used to show that the pot is only clay ultimately whatever might
have led to it in the intervening stages. Even as the pot is clay only,
so too the sky etc., are Brahman only, not different from it. Nothing
which is an effect has reality apart from its material cause and as
Brahman is the material of everything, different from it nothing has
existence. Hence in the druti mritiketyeva satyam, stress is laid on
the word iti; i.e., the pot is real only as clay, not by its form.

Similarly, going further, clay is the effect of its material, the quin-
tuplicated (paficikrta) elements. It is not existent apart from them.
It is true only in virtue of them. The jruti says: yadagneh rohitam
riipam tejasastadripam, yacchuklam tadapam, yat krsnam tadgn-
nasya, apigadagneragnitvam wvdcarambhanam wikdro ndmadheyam
trini rupdnityeva satyam’ (Chand.) “In the case of fire, what is red
in it is by virtue of the tejas element in it; what is white in it is by
virtue of the water element; what is black is by virtue of the earth
element. The composite character of fire has disappeared in its con-
stituent elements. The name fire is merely a matter of words; the
truth is that it has three forms.” So the elements (fire, water, earth
cte.) are so called in the non-quintuplicated (apancikrta) state.
When they are separated ultimately earth exists as water; water as
fire; it (fire) as air; that again (air) as sky; and that again (sky) as
sat. Hence, nothing is real apart from Brahman which is of the
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nature of sat. Hence, the expression ‘sanmatram’’® Hence also it
is clearly stated tato'nyannasti: ‘than it there is is nothing which is
other.’ '

When this is the fact, of him who says that the universe begin-
ning with the sky etc., exists as real, delusion (ajiana) has not
vanished. It is like the prattling of a sleeping man. It is even as
one in sleep speaking something or other unconnected, Therefore,
to say that effect exists apart from its material is to speak without
the knowledge which can be produced only after careful enquiry.

233 :
The meaning conveyed in accordance with the Chandogya
Upanisad is shown as having an identity with the Atharva-éruti.

e favafiaa i
sty st afost |

aeAeag g fg fawd
TifirsrATg frweardifaaea 11333 1)

brahmaivedem visvamityeva van
$rauti briite’tharvanisthd varisthda |

tasmadetad brahmamatram hi visvem
nadhisthandd bhinnatdropifasya i

That all this universe is Brahman is the supreme
declaration of the Atharva $ruti. Therefore, this universe
is Brahman only. There is no difference of the superim-
posed from the substratum.

$rauti: Pertaining to éruti. Generally it means the word of the
Vedas. Here it refers to what is stated in Atharva Veda. Or, it
may mean what is told by Atharva to his eldest son.

"This supreme pronouncement of the Veda of the form: brahmai-
vedam visvamidam wvaristham: “This universe is the Supreme
Brahman”, says that this entire universe is Brahman only. By
the particle ‘eva’, ‘only’, the existence of anything separate is denied.
Therefore, it is said: ‘all this universe is Brahman only.’

hi indicates conclusiveness, certainty.

The super-imposed imagined object is not different from the
substratum. But it may be doubted that Brahman and the world

35 In the Taittiriva Upanisad the process is spoken of pasicikarene as earth,
water, fire, air and sky. In the Chandogya Upanisad, it is referred to as trivri-
karana {triplication) as earth, water and fire. The iwo are synonymous, the pur-
pose being to express the breaking up of a composite whole into its elements,
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are different, as ajfidna ete. being beginningless, there is no cause
and effect relation between Brahman and ajfiana and according
to the Advaitin the effect alone is the same as the cause. But by
the rule that aropita is non-different from the adhl.sthana this doubt
is dispelled.’6

234
Having negated the reality of the world on the basis of sruti,
it is further negated on the basis of accordant reasdning.

T ufa TSI~
19T |
wuarﬁ-aﬂﬂﬁrg 215

et Wy, fgd WEVERAT 1 3% 1
satyam yedi sydjjegadetadatmano’
nentatvahanirnigamapramanata |
asatyavaditvam apisituh sydt
naitattrayem sadhu hitam mahatmandam i)

If this world were real, the infinitude of the dtman will
be affected; the Vedas will be rendered unauthoritative;
Igvara will be proclaimed a speaker of untruth. These three
are neither good nor desirable to the great.

If this visible world is real and not imagined, then the infinitude
of the atman will be impaired. For, the &tman is devoid of limita-
tion by another object (It is vastupariccheda-sunya). If the world is
not imagined, but real, then the atman will be delimited (by the
world) and will not be unlimited or infinite. :

If it is contended: ‘Well let the infinitude of the &dtman go,’
the Veda will become invalid. The Veda says: satyam jidnam anatam
brahmao (Taitt,): “Brahman is existence, intelligence and infini-
tude”. What it conveys will be negated.

If it is said: ‘Let this happen; this is not unwelcome’, then God
who is supremely dear, who is omniscient, will be associated with
speaking what is not true.’?

If it is further said: ‘Let that happenr’, this will not be accep-
table to the mahatmas, the astikas. The mahatmas are those who,
by virtue of their knowledge of $ruti and instruction by a guru, have

3¢ Jiva, Isa, visuddha eit, the distinetion between jiva and isa, avidyd and its
connection with ¢it are beginningless. Jivah, #Hah, visuddhd cit tothd jivesayor-
bhida avidyd tecciteryogeh sadesmdkam anadayah 1

37 For the Vedas are said to be the very breath of God. He is said to have
declared them at the beginning of each kalpa. :
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abandoned the idea that the atman is the body composed of by the
five kosas, and who, by their direct intuition of Brahman, have their
antabkarana conditioned by the expansive consciousness of Brahman.

These three (namely, the impairing of the infinitude of the
ftman, the invalidation of $ruti and the attribution of false speech
to I§vara) are not desirable. The idea that the world is real will
contradict the experiences of realised souls.

235

The Bhagavad Gita is quoted as authority for the mithyatva of
the world. -

S3a) aegaean) “q W deaatedd: )
7 & weearfy war’ @aAe snawa 10 }3K

iSvaro vastutattvajiio “na eiham tesvavasthitah |
na ca matsthiani bhitani” tyemeva vyacikathat i)

Iivara who knows the truth about things declared: ‘I am
not in them nor are the beings in Me.’

' Idvara knows the truth of things by virtue of absence of ajfiana
in Him and as He is free of the defects of delusion ete. By the
words: matsthdni sarvabhditdni na cdham tesvasthitah; na ce mats-
thini bhitani pafya me yogamaisvaram: ‘All things are in Me and
T am not in them; the things are not in Me; see My divine maya,” If it
is doubted that the two are contradictory ideas, the Lord reconciles
the seeming contradiction by saying: ‘See my divine maya’. Maya
here means the power to make what does not exist as if it exists and
vice versa. This capacity itself is what is called mithya. The nature
of mithy3a consists in a thing not being where it appears and in appear-
ing where it is not. This is the meaning of the two expressions
‘exist in Me' and ‘do not exist in Me’

3In this context, the Bhagvan said: maya tatamidam sarvam
jagadavyektamiirtind: *“By Me all this world is pervaded, My form
unmanifested form. “All this world is pervaded by Me having the un-
manifested form. This world is pervaded by Me as its adhisthdnam
{substratum). In the $ruti, sage Yajfifavalkya was asked: ‘In what
is the Supreme established?’: sa bhagavah kasmin pratisthite iti.
The answer was given: svamahimni: ‘in its own excellence’, yadi

»d na mahimni: ‘or not in (its) excellence’. Thus is indicated that

3 What foillows is a free summary of this portion of the commentary on this
¢loka as it is couched in technical language.
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the Supreme is supportless. Thus, by saying na cdham tesvavas-
thitah: “I am not established in them”, the delusion that the Sup-
reme has the world as its support is removed.

maya tatamidam sarvam appears to be like the statement dhii-
mena vydptam grhem: In that statement grha will be the adhara
(the support) and dhiima the adheya (that which is supported). In
the same way Bhagavan’s statement would mean that the jagat is
the adhara and He is its adheya. But maya tatamidam sarvem is
not to be understood that way. For, He can have no adhara save
Himself, as conveyed by the aforesaid éruti. ¥rom all this it follows
that Brahman is the adhisthana and the world is the &ropita. The
aropita is not different from the adhisthina. Hence the world (as it
appears) is declared to be mithya only,

: 236
The reason for holding that the world is mithy3 is conveyed in
this sloka.

afk a wafid gremaETevaa™ .

ryevay ooty eawa=at 133 1
yadi satyam bhaved visvam susuptdvupalabhyatam i
yannopalabhyate kificid ato’sat svapmavanmrsd ||

If the world is real, let it appear in the state of dream-
less sleep also. As it is not at all perceived in dreamless
sleep, it is false like a dream:.

What is real must shine {must be perceived) always, like the
dtman. If the world is real, let it appear also in dreamless sleep.
According to the remembrance, ‘I did not know anything’, nothing
at all is perceived in the condition of sleep. As dream which is not
perceived in waking state is unreal, so too here. ‘asat’ here means
mrsd, false, unreal, not non-existent like the horns of a hare. But
as it is of the nature of what is perceived and later disappears, it is
mithya or non-real.

237
Now that the world does not exist apart from Brahman is con

clusively stated.
A gATATE TR
quENEtiee wur qnfgay o
yrfqaeafea fEaaaa-
sfarsearafa aat w9/ 1 330 0
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atah prthan ndsti jagat peratmanah
prthakpratitistu mrsa gundahivat
aropitasydsti kim aerthavatta
adhisthanamabhdti tathd bhramena

Therefore, the world does not exist separate from
Brahman. The appearance of separateness is false, like a
serpent appearing on a rope. What is the reality of the
super-imposed? It is that the substratum appears like it
due to delusion. :

As, like the dream, the world tco is not perceived always, it
is not real, separate from Brahman. Like the rope-serpent, it
appears in the state of worldly experience as separate like the pot
etc. Even as the serpent superimposed on-the rope is false, so the
world too {super-imposed on Brahman) is false. That what is super-
imposed is false is proved also by its inability to produce its appro-
priate effect, arthavatta. Does the super-imposed have the quality of
producing its appropriate effect? No. (That is, the rope-serpent
is false also for the reason that it will not sting). Then how does
it appear? It is the substratum (rope or Brahman) that appears
due to delusion (as serpent or the world). In the case of a delu-
sion, seeking for its appropriate effect is a futile attempt.

238
That the world is not different from Brahman is further con-
firmed by another example.

VIR U A S

qgTa Ao fg e

TEAAT R W T AL

FaTHae AT ARTHTET 1 3¢ 1)
bhrintasye yedyad bhramatah pratitam

brehmaiva tattad rajetam hi suktih |
idamtaya brahma sedeva ripyate

tvaripitam brahmaeni namamdtrom 1)

Whatever appears to a deluded man under the influence
of delusion is Brahman only. For, the silver is really the
mother-of-pearl. Whatever is referred to as ‘“this”, is the
reality (substratum) that is Brahman. Whatever is super-
impcsed on Brahman is only a matter of name.

Whatever appears to a deluded man in his delusion is onlv the
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substratum that is Brahman. For, the ‘silver’ that is seen to shine
on the seeming mother-of-pearl from ignorance of the mother-of-
pearl, is only the mother-of-pearl. Similiarly, what is super-imposed
on Brahman turns out on inquiry to be Brahman only which appears
as ‘this’ and that too is & matter of words as taught by the ‘vacarams-
bhana’ sruti (Chand).

239242

e o) ag aafgdin
fagzfaamus farswng
gorRTR IRt
frRaCrrREEa e 11 33% 1
frremaTraaRaE
fret w3 freremwse )
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AR QAT fAfamea®sa |
raerEeiamE a3 aw faggan o ¥q
HZARAITLA ARTATATIECH |
ATATRT [P T AEHT: L ¥ 1
atah param brahma sadadvitiyem
visuddhavijranaghanam nirefijanam
prasantamdadyantavihinem akriyam
nirantarinandarasasvaripam )
nirastamaydkrtasarvabhedam
nityam dhruvam nigkalamaprameyam |
ariapamavycktamandkhyem avyayem
jyotih svayam kificid idam cakasti |
fatrjfianajieyasinyem anantem nirvikalpekem |
kevalakhandacinmdétram parem tattvam vidurbudhéh |
aheyomanupadeyem manovicdmagocarom |
aprameyamanadyantam brahma pirnom mahanmahah |

Therefore, the Supreme Brahman is the real; without a second;
compacted of pure intelligence; free from defect; serene; without
beginning and end; actionless; of the nature of unremitting bliss;
free from all differences wrought by maiya; permanent; unchanging;
pure; beyond the faculty of reasoning; formless; subtle, without
name; immutable; such an effulgence, Brahman, shines.



VIVEKACTDAMANI 255

The wise know it to be devoid of the trichotomy of the knower,
knowledge and the known; limitless; without variety; as pure in-
finite intelligence; as the supreme Truth.

It can be neither thrown away nor taken up; it is beyond mind
and speech, immeasurable without beginning or end: it is Brahman
which is superlatively full, the Light of all lights.

As the world has no separate reality, as it is only a name by
virtue of if{s being a super-imposition, therefore, the supreme Brah-
man is unsublatable not having a second of a different kind. It is
pure knowledge without an object, untouched by ajhana. It is with-
out change having neither birth nor destruction. It is with-
out form being all compacted of limitless bliss,

nirastamdydkritasarvabhedam: That from which, or that in
which all differences wrought by miaya have been cast off. There-
fore, without difference i.e., devoid of like or internal differences.

nityam: permanent having no beginning or end. Being action-
less, it is permanent, unchanging; firm; taintless; partless; beyond
(ordinary) knowledge; devoid of anything being needed to illumine
It; formless (Vide the Sruti: adabdam asporsam ardpam avyaeyam
{Kathe.) “not liable to sound or touch, formless, and undecaying”
and also the teaching: “it is not apprehended by sight” (na caksusd
grhyate): therefore subtle, By the word angkhyam, it is conveyed
that It is beyond speech: devoid of name; for a genus (jiti), a qua-~
lity (guna) or an action (karma) or relation (sambandha} cannot
be predicated of It to warrant any activity respecting It {and to
justify Its being given a name},

avyeyam: undecaying,

jyotih svayam: self-effulgent; not illuminable by any other
thing,

This something which cannot be spoken of in words shines.

~ In order to firmly establish the conviction of the &isya in It,
the guru repeats Brahman’s characteristics quoting gruti. It is de-
void of the trinity of the knower, knowledge and the object of know-
ledge. That is because It is limitless, without the three kinds of
limitation of time, space, and object. It is nmirvikalpa, that is, not
admitting varying conceptions. It is pure limitless intelligence only,
free from association with all kinds of upadhis, unlimited, pure
jiiana only. The wise know It as such a supreme truth. As It is
one’s own atman, It can neither be discarded nor taken up. It is
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unattainable by mind and speech. Vide the druti: yato vaco nivar-
tante aprapya manasi seha (Teitt.). “That from which words re-
turn, without attaining It along with the mind.”

aprameyam: incomprehensible to the ordinary intelligence; but
enveloped {attainable) by a mind modified (disciplined) by hearing
the scriptural texts and the words of the guru (sravana), reflection
{manana) and profound meditation (nididhyasana).

anddyantam: without the limitations of time and place; there.
fore the full or plenary and big; which makes the sun etc., shine
{mahah means lustre; jyotik which is Brahman).

Thus the Tatpadarthe has been clearly analysed.

243

After examining and determining the significance of the two
padarthas, Tvam and Tat, the guru proceeds to deal with the mean-
ing of the sentence: tat tvam asi.

FeaEramwa T
st wifaaay: afae
ST A IEACANEtd qFY-

Twcany Sfaame wg: HR¥RI
tattvampadabhyim abhidhiyemanayoh
brahmatmanoh sodhitayor yadittham |
frutyd tayostettvamasiti somyak
ekatvameva pratipidyate muhuh |

Of Brahman and atman (Jiva} thus indicated by the
words Tat and Tvam and whose meanings have been thus
examined and determined, the oneness alone is repeatedly
well established by the Sruti—Tettvamasi.

In the sentence Tattwvamasi, by the word tat Brahman as quali-
fied by creatorship ete. {preservation and dissolution) of the world
is conveyed. By the word tvem the itman as qualified by the
mental states of waking ete. {dream and dreamless sleep) is indi-
cated. As such they are the I$vara and the jiva, These two terms,
tat and tvam have been examined as aforesaid and they are found
to be of the nature of pure inielligence. By the expression Taitva-
masi, as there is no difference, absolute identity between them is
affirmed clearly nine times in the Chandogyopanisad.
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pratipidyate: is affirmed in the succeeding dloka; uttarena:
‘by what follows’ is understood.

244
dxd ratafwagy et
frmdsat-afasgafan: |
aatawrAtfea g
FIGAEAY: TCRIRAT: N¥¥1)

aikyam teyor laksitayor na vacyayoh
nigadyate ‘nyonyaviruddhadharminob |

khadyotabhianveriva rajebhrtyayoh
kupdmburdéyoh paramdinpumervoh | -

These two (Jiva and I$vara) are of mutually opposed
gqualities like the glow-worm and the sun, like the servant
and the king, like the well and the ocean and like the atom
and the earth. By the sentence tattvamasi identity is
affirmed between them taking, not their literal meaning,
but their implied meaning.

In the matter of limited knowledge and omniscience, the exam-
ples of the glow-worm and the sun are given as the one is of very
limited brightness and the other is of unlimited splendour. In the
matter of one who is ordered and the one who orders, the example
of the servant and the king is given. Vide the #ruti, bhisdsmat
" vatah pavate. “By fear of him the wind blows” ete. In the matter
of limited joys and unlimited bliss, the examples of well and ocean
are given. In the matter of being particular and universal, the ex-
amples of atom and the earth are given. Taken in their literal mean-
ing, as they are of opposed natures, there cannot be any identity
between Jiva and I§vara. But in their implied meaning, their iden-
tity is understood in accordance with the canons for determining the
purport of a sentence like the beginning etc., of a discourse.

. 245
The reason for their mutual opposition is given.
aAtEttsaaTas el
A gy sfagmiads:
$wren Ay wgEewTot
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tayorvirodho'yam upddhikalpito

na vastaveh kescidupddhiresah )
asya miya mehadédik@ranam

jvasya kiryam Srpu pascakosdh 11

The opposition between them is imagined on account of
their upadhis (limitations). This upadhi is not real. Listen!
Miya which is the cause of mahat etc., is the upddhi of
I4vara; the five sheaths which are the effects of Maya are
the upadhi of jiva,

"This opposition between the two words in their literal sense
which militates against their identity is imagined as a result of
upadhi. It is not real, i.e., not inherent. By the expression “upa-
dhiresah’ the nature of the upadhi is given. Maya is given as the
upadhi of the tatpaddrtha, viz., I§vara. It is the cause of the entire
world compacted of mahat, ahamkira, the five tanmatras ete. The
five sheaths constitute the upadhi of the tvampadartha, the jiva; vide
the &ruti: karyopadhireyam jivah lirepopadhiridvarah (Svet).:
“this jiva has the effect for his upadhi; Iivara has the cause for His
upadhi.”

-

$rnu:  listen.

246

qatgqret aTstagreaat:
qegEtaod| 7 o 7 sa |
USH AATY RIET G
AN 7 WS F WA URYE N
etdvupddhi parajivayostayoh
samyan nirdse na paro na jivah
rijyam narendrasya bhatasya khetakah
tayorapohe na .bhato na rdjd |

When these upadhis of the Ivara and the jiva are
effectively removed, there is no ISvara and no jiva. A king-
dom is the symbol of a king, and a shield, of a warrior.
When they are removed, there is no king or warrior.

These two, maya and the five kofas are the upadhis of Kvara
and the jiva respectively. vide the $rutis: natra kdacana bhidasti,
neha néndsti kificana (Katha.); asango hyayam purusah; asango nahi
sajjate (Brh.), etc. “There is no difference here; there is no mani-
foldness here; connectionless, it does not attach to anything ete,”
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When, as conveyed by these érutis, which deal with the tat and tvam .
padarthas, their respective upadhis are completely removed, then
there is no I$vara or jiva. Both are of the nature of pure intelligence
and there is no differentiating mark between them. The examples
for these are given. The kingdom is the upadhi or differentiating
mark of the king, the shield of the warrior. When they are taken
off, in their absence there is no warrior or king.

247

To the guestion, how the removal of the upadh1 is to be effected
it is answered:

swaa sew gfa sfaecad
famuta wgfo sfead zaq
s aaacat
FaYfETmE: woRa geAR NPl
athate ‘ddesa iti srutissveyam
nisedhati brahmani kalpitam dvayam
srutipramdndnugrhitayukiya
tayornirasal karaniye ittham
By the words “Now, this is the injunction”, the sruti by
itself forbids the imposition of imagined duality in Brahman,
The removal of the two (upadhis) is to be thus effected by
reasoning supported by sruti texts.
By the words athata ddesah neti neti (Brh): “this is the injunc-
. tion as not (this), as not (this),” the sruti forbids the attribution of
duality in Brahman. The meaning of the word iti is idam, ‘this’.
Duplication (in the form neti neti) is to prohibit the attribution of
reality to all perceived objects. Whatever is apprehended as ‘this’
is notf existent being different from the substratum—not being self.
existent. As the sruti itself forbids the super-imposition in this
manner, the elimination of the upiadhis of the form of maiya (in res-
pect of Iévara) and the five kodas (in respect of jiva) must be done
by reasoning supported by the declarations of sruti. The negation
must be effected in the manner to be explained presently.

248
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nedam nedam kalpitatvanna satyam

rajjou drstavyalavat svapnavecce |
ittham dréyam sidhuyukiya vyapohya

jheyah pascdd ekabhdvastayor yah i

This is not (real), this is not (real)}, because it is im-
agined like the serpent in the rope and like (objects seen in
a) dream. Thus eliminating by proper reasoning (every-
thing) seen, their identity must be understood.

By the first ‘idam’ in ‘nedam’ {na idam) is to be understood miya
which is the upadhi of I§vara; by the second ‘idam’ the upadhi of
jiva, namely, the five kosas. The negative is used twice to indicate
that each of them must be eliminated. Maya is the cause, the five-
fiold sheaths are the effects because they are the imagined. So
neither is real. The sruti: bhiyadcante visvamdyanivritih (Svet.)
“again at the end there is an extinction of cosmic mayi”, declares
that maya is subject to destruction. That the five-fold sheaths are .
liable to perception and vanishing (drstanastasvabhdva) has already
been explained as they are not continuous and persisting in the three
states of consciousness. The Gitd also says: mdmeva ye prapadyante
mayametim taranti te:  ‘Those who take refuge in Me only cross
this maya.” That maya belongs to the perceptible category is de-
clared by the $ruti: te dhydnayoganugata apasyan devdtmasaktim sva-
guna@ir nigidham (Svet.): “Those who have pursued the dhyana yoga
perceived the sakti of the Supreme concealed by His qualities”,
Hence, it is clear that the upadhi in the form of mayi does not really
exist. For, if it were real, it will not disappear; vide the Giti which
says: nabhdvo vidyate satah: “That which is sat (real) will not
become non-existent”. Even so, the five-fold kodas too are not real
if properly examined. For, the intelligent pupil said earlier, ‘I do
not see anything except universal void’. Therefore, like the serpent
seen (imagined) in the rope and like objects seen in a dream, neither
of the aforesaid upadhis is real. Thus, having eliminated by proper
reasoning based on $ruti all that is seen, then, the oneness (identity)
or non-difference of the two limitational aspects of pure intelligence
is to be known,

Sadhu yuktyd: Sruti-anugarinyd yuktyi: by reasoning in
accordance with sruti. ekabhavah: bhedabhavah: absence of dif-
ference.
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tatastu tau laksanayd suleksyou
tayorakhandaikarasatvasiddhaye 1

nilam jehatyd na tathajehatya
kintabhaydrthaikatayaiva bhavyam ||

Therefore the two terms (That and Thou) are to be
properly understood by their implied meanings in order to
to obtain the import of absolute identity between them.
This is to be done neither by total rejection (of the literal
meaning) nor by total non-rejection; but by a combination
of both.

tatah: therefore i.e., Because after the rejection of what is
merely seen (namely the apparent duality), the identity between
them (the tatpadértha and the tvampaddrthe) is to be known only
from $astra. These two being thus thoroughly examined (all upadhis
being eliminated from them), they should be properly understood
by reference to the appropriate implied meaning (laksana), by a
proper understading of the word and its meaning in the context of
the import aided by memory. laksnayd $akyasambandhah laksana;
taya: by the secondary or implied meaning. sulaksyau: must be clear-
ly established. '

In this connection, the following definition of laksani is given
in $ri Sankara’s Svatmaniripena: mananteroparodhat mukhyir-
thasydparigrahe jite/mukhyavinakrte’rthe ya vrttissaiva laksand
proktd|| This means: If, by reason of its contradicting some other
criterion, the literal meaning is not to be accepted, that mental modi-
fication (understanding) which is connected with the literal mean-
ing is called laksapi. i.e., when the literal meaning cannot be
adopted due to its being contradictory to other criteria of truth,
and when by itself it does not make sense, the mental modification
by the words not in dissonance with primary meaning is called
laksana. In the present context the identity between the qualified
substantives (‘that’ and ‘thouw’) is contradicted. Therefore, two
atmans (tha Jivitman and the Paramitman) should be understood
divested of their qualities and then, there will arise the identity of
the respective substantives. This is further explained as follows in
the Svdtmaniripana: ‘““The literal meaning of the word tvam ‘thou’
relates to the imposition of the features of the body, the senses etc.,
on the jivatman and to the attribution of doership (kartrtva} etc,
to it. That understanding of the witness of the body and the senses
and which is distinet from them is the implied meaning of ‘thou’.
That which is to be understood by the words of the Vedanta, that
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which is the material cause of the entire universe and which is end-
owed with omniscience is the literal meaning of the word tat ‘That,’
the Intelligence (caitanya) which is free from all kinds of limita-
tions, which transcends the universe, which is ever pure and non-
dual, which is indestructible and which is to be known by realisa-
tion is the implied meaning of the word ‘tat’.” 1t is also said: “One
is an object of perception; the other is beyond perception. One
has a second; the other is all-comprehensive. The two are opposed
to each other. Therefore they are to be reconciled by their implied
meanings.” The word ‘thouw’ refers to what is an object of percep-
tion and the word ‘that’ refers to what is beyond perception since the
sense of the ‘I’ is absent in respect of it. Similar is the case with
the universality of ISvara, and duality and particularity of jiva. It
may be argued: ‘Thus the two are mutually opposed. How can they
be reconciled into an identity? This is not warranted by other
canons of reasoning’. In this situation, the two words are to be
understood divested of their accretions and with reference to their
implied meanings in consonance with their import as indicated by
the six criteria for determining it.

Laksands are of three kinds: jehallaksand, ajahallak.saqz& and
jahadajehatlaksanda. In the present context, the third is to be
adopted.

tayorakhandaikarasatvasiddhaye: For the proper understand-
ing of the combination of words so as to comprehend the unlimited -
unitary significance. The Vakya Vrtti says: samsergo vd visisto »d
vikydrtho ndtra sammateh; akhandaikarasatvena vakyédrtho vidu-
sim matak: “The meaning of a sentence is not to be apprehended
by the mere combination of meanings (padartha) or the meanings
of words taken separately and then combined, The wise interpret
it on the basis of unlimited identical significance.” [In the one case,
the connection of the meaning of the two words ({padirtha-sam-
bandha) is the meaning of the sentence. For example, in the sent-
ence ‘ghatam anaya’: bring the pot, its meaning may be either ‘ghata-
karmakam anayanam’, bringing has the pot for its object of activity,
or ghata-inayanaych karmakriyabhavah’, the relation of the pot and
bringing, corresponds to the object of action and the process of
action.]

{The idea is that the words in a sentence may be undersiood
from the point of view of the combination of meanings or from the
point of view of connected meanings. The former is samsarge and



VIVEKACDDAMANI _ 263

the latter is vifista. This interpretation of a sentence does not, how-
ever, apply in the case of ‘tat tvam asi’. Here there is neither com-
bination between the meanings of ‘tat’ and ‘tvam’ nor is it a case of
connected meanings of ‘tvam’ and ‘tat’).

Jahallaksand is thus explained in Svdtmaniripane: Rejecting
the literal meaning in its entirety, some other meaning consis{ent
with it is to be understood.

Jahati laksana (or Jahallaksand) is as in geigdydm ghoseh, a
hamlet on the Ganga. Here it is not proper to say that the hamlet
of the cowherds indicated by the word ‘ghosal’ is on the floods in-
dicated by the word ‘Ganga’. So the word ‘gangi’ has to be under-
stood as meaning the bank of the Ganga. But if it is said that it is
to be understood as ‘Gangitire ghosak’, ‘hamlet on the Ganga bank,’
then it will become ajahaliaksand. If it is said to mean ‘tire ghoseh’
(omitting the word Ganga), the literal meaning with reference to
Ganga will not be conveyed and so it will be jahallaksand. In the
present context, it is said in the $loka ‘nglam jahatyd’, that it is not
to be understood on the basis of jahallaksand. For, one part of the
literal meaning is adopted. That means that the rule of jahallak-
sani, that the literal meaning is to be entirely rejected, is not ful-
filled.

In the same way, ajahallaksand too will not apply here for the
understanding of the unlimited unitary essence. Ajahallaksand has
~for its import both the literal meaning and the implied meaning.
Hence it is said that which conveys another meaning without dis-
carding ths literal sense is called ajahati laksana (or ajahallak-
sand) as in ‘the red gallops’. Red, understood literally as merely
a colour cannot be said to gallop. So, it is to be understood in its
implication as referring to a horse which is red. In the object quali-
fied by the word ‘red’, the quality ‘red’ is taken without being dis-
carded. Therefore it is ajahati ie., the literal meaning is not dis-
carded.

In the present E:ontext (of tat tvam ast) the literal meaning is
rejected. So, it is not to be understood on the basis of ajahallak-
sana; but it is to be understood as conveying both jahad and ajahal-
laksani in order to get the sense of absolute identity between them.
The character is thus explained: Where one part of the literal mean-
ing is rejected, and the other part is conveyed, that is jahadajahal-
laksana as in so’yam dvijeh: “He is this twice-born”. Here ‘he’
{sah} refers to what is not now seen, but was previously seen; ‘this’
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{ayam) refers to what is now seen. The distinctions of ‘that’ and
‘this' are omitted and the reference is made to the remaining feature
‘twice-born’ which is identical in the two cases. In the expression
‘tattvamasi’ what is now seen (pratyaksa) and what is not seen
{paroksa) are to be discarded and the sense understood after such
rejection. Indicating the ‘cidvastu’, i.e., the pure intelligence, by
the word ‘asi’ (art), the identity between them iq conveyed. Thus
jahadajahallaksana refers to an understanding which rejects one part
of it and retains another. In this context, this is to be adopted for
the proper understanding of the combination of the words tat (that)
and tvam (thou).

250 & 251
The same is explained prefacing it by an illustration.
@ Igedisatadig Soar facgaat aaaen wead
a1 qan FeqRata ard faegaaiawaaa fgaar uyon
dwe FarATeaaT qareHAT: sroewiE: afcetad 9
TH AETATANEA B REIIHATRATGOGHT: 1 R4q

sa devadatto’yamitihe caikotd
viruddhedharmamsam apasya kathyate

yathd tathd tettvamasiti vakye
viruddhadharman ubhayatra hitvd

samlaksya cinmitratayd saddtmanoh
akhandabhivah pariciyate budhaik )

evam mahdvakyadatena kathyate
brahmitmanoratkyam akhandabhaveh

As in the sentence ‘This is that Devadatta,’ the identity
is stated rejecting the opposed qualities, so too in the sent-
ence ‘That thou art’, rejecting the opposed qualities in both
words, the character of the real atman as being limitless
intelligence is experienced by the wise. Thus the identity
between Brahman and the adtman and their unlimitedness
is conveyed by a hundred great scriptural declarations.

In the sentence *This is that Devadatta’, the word ‘that’ refers
to being qualified by another place and past time. The word ‘this’
refers to being qualified by this (present) place and time. As the
qualifying epithets are quite different, the identity of the qualified
terms does not seem to stand to reason. The sentence conveys that
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Devadatta seen in some other place and time in the past has now
come here. This being understood, the purport of the sentence is
to indicate that it was the same person who was seen there and then
that is seen here and now. Therefore, the opposite qualities of
‘there’ and ‘then’, and ‘here’ and ‘now’ implicit in the words ‘that’
and ‘this’ in ‘This is that Devadatta’ are discarded, the substantive
‘Devadatta’ alone is retained. Even as identity between the two
(‘that’ Devadatta and ‘this’ Devadatta) is affirmed denying the dif-
ference, so too, in the sentence, ‘That thou art’ (Tattvamasi), the
causal upadhi of “that” (referring to Iivara being the cause of the
origination ete. of the world) and the effect-upadhi of “thou” {re-
ferring to the adventitious qualities of the jiva), the perceivability
of the jiva and the imperceivability of the Paramitman, the univer-
sality, that is paripirnatva of I&vara and.the duality ie. having
another beside it—sadvitiyatva of jiva,—all these opposed features
are discarded. The jiva and vara are apprehended as pure infelli-
gence; thejr limitlessness, i.e. their being devoid of limitation by
other objects is experienced by the wise. Having thus taught the
identity of the two (Brahman and jiva) with the aid of one text, it
is said that the same is conveyed by a hundred great seriptural dec-
larations {mahavakyadatena).

pariciyate: anubhiiyate: is experienced.

252

After stating the identity between the jiva and Brahman affir-
matively, the statement conveying the same idea negatively is now
explained.

segmidaataes fg et aitnaasaway |
¥ yeTatad wfd T@fE aeearswn TE

wgngimaaa fangygear fafy TAARHARGIIEET 114R1}
asthilam ityetadasannirasya
siddham svato vyomavadapratarkyam |
ate mrsamatremidam pratitam
jahthi yatsvatmataya grhitam )
brahmdhamityeva visuddhabuddhya
viddhi svamatmanam akhandabodham |

After rejecting this unreal in accordance with the scrip-
tural texts ‘not gross’ etc., realise your atman, which is
self-established and which, like the sky, is indeterminable.
Therefore, reject this (body) which you think to be the .
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atman, as a mere mithyd. Know your own #tman, which is
limitless cit by your purified intelligence.

The texts asthilam ananu ehrasvam. adirgham (not gross, not
minute, not short, not long), make the #isya get over his wrong
identification of the dtman with the gross body, and teach the nature
of Brahman. Therefore, the guru said: discarding all this seen
gross body (by the criterion that the atman is not gross etc.), this
self-established Brahman which is like the sky, is indeterminable,
ie., which cannot be understood except by $astra, is to be experi-
enced as the atman, aterkyam: Except by &astra, by mere reason-
ing its nature cannot be understood.

siddham svatah: svatah siddham: being self-established as the
witness of all rejections.

vyomavat apratarkyam: impossible to be reasoned like the sky.
For, it cannot be reasoned what is the limit of the sky.

visuddhabuddhyd: by intellect disciplined by reflection and
meditation (manana and nididhyasana).

svam atmanam akhandabodham viddhi: know your dtman to be
limitless intelligence.

Therefore, the gross body etc., understood to be the atman on
account of ajiiana are mere mithyi. Discard that. '

mrsabhitam: what is mithya—non-existent.
jehahi: discard.

253

For easy understanding, the guru instructs the sgisya briefy in
the upadesa made by the Rsi Uddalaka to his son Svetaketu in the
sixth chapter of the Chandogyopanisad.

FewTd gae waTfe gad gonaAaa:
AFEET A AIEARAg arER ATy |
emtRTien ga: q¥ feafy aac @ e g
AT ATIRT STATARTA FQEE TeTTH 11 Y3 1)
mrtkiryam sakalam ghatadi sataiam mmmdtramev&bhitah

tadvat sejjenitam sadatmakam idem
sanmdtramevakhilam
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yasmannasti satah param kimapi tat satyem sa
atma svayom
tismat tattvamasi prasantemamalam brahmadvayam
yatparam ||

Whatever is made of clay like the pot, etc., is all
‘through clay only always., Similarly, all that is the effect
of Sat (Brahman) is of the nature of Sat and is entirely
Sat only. Because there is nothing apart from Sat, that is
the True, that is itself the atman. Therefore, That thou art,
the Supreme, the peaceful, the defectless, the non-dual
Brahman, :

mrtkdryam: that which is effectuated out of clay; that which
has clay as its material cause; ghatadi: pot spoon, pail etc., every-
thing made of clay.

satatam:- In all the three periods of time, before it is made,
after it is made and after it is destiroyed.

abhitah: entirely, in front, on top, behind, below and on the
sides.

- mromdatrameva: there is nothing in it apart from clay. This
has been explained earlier in Slokas 230 and 231. Similarly, sruti
texts beginning with sadeva somya idamagra asit, ekamevidvitiyam,
tadaiksata tattejo’srjata tadapo’srjata tadannam asrjata (Chand.):
‘“That sat, existence alone, dear one, was in the beginning, one only
without a second; it saw (thought); it created fire, it created water,
it created food;” and ending with sanmildh somyemdh sarvdh prajah
saddyatanah satpratisthdh (Chand.): “Dear one! All these are rooted
in Sat, are based on and established in Sat; teach that whatever ig
said to be ‘sat’ {exists) as in the words ‘ghatassan’ (ghateh san)
‘patassan’ (patah san), (the pot exists, the cloth exists), in all of the
nature of sat is only Sat. This follows by the rule of samanadhi-
karanya (of common reference to two words.}¥

Because, apart from Sat namely the Supreme Brahman, there is
nothing else as the material cause of anything in the world, the true,
i.e., unsublatable in any of the three periods of time, that is the
atman, your essential nature. As it is self-luminous, it is not depen-
dent on anything. Therefore, it is non-dual i.e., devoid of any exis-
tential factor apart from its own existence. It is peaceful (pradinta),
abiding in itself, i.e., unchanging. It is amale, untouched by taint
of ajhagna ete. Thou art that Supreme Brahman.

3% See Note on Séminddhikeranyam at the end.
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254
frrmfeaadnarafavasmanfs o aar

TeArRatAd s AT TE
HEAT TeaATd TAFAARS TEEE TATH 1 QY )
nidrakalpitadesakilavisayajiatradi servam yath&
mithyd tadvadihipi jagrati jagat svéjfanekaryatvatah |
yesmadevam idam Sarsrakaranaprandhamddyapyasat
tasmat tattvamasi prasintam amalam brahmadvayam
yat param ||

The place, time, objects and their knower etc., project-
ed in a dream during sleep are all mithya. So too, here, in
the waking state, the world that is seen is a projection by
one’s own ajhana. Likewise, this body, the senses, the
breath, the ego etc., are all unreal. Therefore, That thou
art, the peaceful (prasanta), defectless, supreme, non-dual
Brahman,

The Sruti says: na tatra rathd na rathayoga na panthano bhavanti,
otha rathan rethayogin pathah srjate: (Brh.): “There are no chariots
there, or the horses or paths of the chariots, Hence, it, i.e. maya
projects the chariots, their movements and horses.” Induced by
the power of sleep, place, time and objects etc., which appear in
dream, the bodies and organs, all these are not apprehended on wak-
ing. They are the effects of the defective condition of sleep. Though °
seen (in dream), they are lost {on waking). Whatever is seen and
lost, drstanaste, is mithya, Similarly, they are mithya here too in
the waking state. The reason for this is that they are all effects of
one’s own ajhiana which hides the true nature of the dtman as nispra-
padica, i.e., as the lone reality without the taint of the universe. Such
ajhgna is caIIed mildjning, the primordial ajfidna which conceals
Brahman and projects the world. The world is the effect of this
milajfiana. For it is said: ‘yadabodhdd idam bhati, yadbodhdd
vinivartate’; “That by reason of Its not being known, this {(world)
appears; and which being known, this (world) disappears”. Vide
also the texts: yatra tvasye sarvem dtmaivabhiit tat kena kam
pasyet (Brh.): “Where to him everything was the dtman, then what
can be seen and by whom?” yadajnanaprabhdvena driyate sakalam
jagat| yajjiandllayamdpnoti tasmai jrdndtmane namah ‘'Obeisance
{o that jAanatman as a result of not knowing which the entire uni-
verse is seen, and upon which being known it disappears”. The
Mandukya Karika also says: ‘jfiate dvaitam na vidyate’: “If
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That (Supreme Reality) is known, then there is no place for duality”.
The entire universe being thus mithyi, the body, the senses, the
breath, the aharnkira etc., which you previously identified with
the atman, being subject to sublation, are all mithya. So, as before,
it is repeated, Thou art the peaceful, defectless, non-dual supreme
Brahman,

2565

For continuous meditation on Brahman as indicated in druti, the
guru explains the truth about Brahman in ten verses and intimates
the identity between the jiva and Brahman.

tftfogemia gl e Tt
Fnwefrmafaate o sg acwfa wraamf iy

jattmmkulagotmdumgnm mmampagupado;avarjttam 1
desnkalavigayativarti yat brahma tattvamasi bhavayatmani |

. Meditate in your mind that you are that Brahman
which is far from caste and family and lineage, which is free
from the limitations of name and form and is beyond space,
time and objects of sense.
jatinitikulagotrediregam: jati: castes like Brahmana ete., nitih:
established proper order; kula: race or family. Brahman franscends
the distinctions of castes like Brahmana etc., of family, of gotra etc.,
as they pertain to the gross and the subtle bodies. Vide the Mundaka
text: yattadadresyem agrahyam agotram avarnam.

némaripagunadosevarjitam: vide the Sruti: ‘dkido he vai nama
ndmaripayornirvahitd te yadantera tad brahme’ and ‘kevalo nir-
gunasca’ (Chand.). The ca in the second text: mirgunasca’ indicates
that it is also ‘nirdosa’ free from any taint.

The word ‘ananta’ in the fruti ‘satyam jhanamanantam brehma’
shows that It (Brahman) is devoid of the three kinds of paricchedas
or limitations pertaining to desa, (place), kdla (time), and wvastu
{other objects). Brahman transcends desa, kala and visaya. Hence
It is said to be ‘desakalavisaydtivarti’. Thou art that Brahman which
is like this. Meditate on That in thy intellect as identical with thy-
self.

atmani: buddhau: in the intellect.

256
aeq gESaETET Mut fareRtaee: |
wefaga ez avq 43 wgy AeaAta ArEETEE HYE 0
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yatparam sekalavdgagocaram gocaram vimalabodhacaksusaeh 1
$uddhacidghanam anadivasty yad brahma tattvamasi
bhavayatmani i)

That Brahman which is absolutely superior, beyond all
speech, but which is within reach to the eye of intelligence,
free from every defect, which is compacted of pure cit and
is beginningless, That thou art. Realise That in thy mind.
yat param: that which is superior to everything.

sakalavagagocaram: beyond the reach of all speech. vide the
$ruti yato waco nivartante (Taitt.): Because even the Upanisads
explain it only by implication (laksana).

gocaram vimalabodhacaksusah: attainable by that eye of wisdom
which is free from defect; i.e, attainable only by jfiina; vide Sruti:
jhanaprasidena visuddhasattvah tatestu tam pasyate niskalam
dhyayamanah (Mund.).

Suddha cidghanaem: suddha: nirviseya: that cit which does not
refer 10 sense-objects. Or, that which is both pure (Suddha) and
compacted of cit (cidghana); of the nature of jfiana free from every
limitation (upadhi). ;

anddi vastu: that which is that eternal true Being.
Thou art that Reality. Meditate on It in the mind.

257

wefaetafawitty ifrggfed 7 swifawfaas )
qgendgRaaeafa az s acanfa wrageafr o 3ye 1
sadbhirirmibhireyogi yogihrd-
bhavitam na koeronairvibhivitam |
buddhyavedyam anavadyaebhiti yad
brakma tattvamasi bhavayatmani |

That which is not affected by the six waves, which is
meditated on in the minds of the yogins, which cannot be
apprehended by the sense-organs, which is unknowable by
the intellect, which is flawless excellence, thou art That.
Meditate on It in thy mind. :

The six waves: hunger, thirst, grief, delusion, old age and death.
As they arise again and again, one upon the other, they are called
waves. Brahman is unconnected with these. For, hunger and thirst
relate to préna, sorrow and delusion to the mind, and old age and
death to the body.
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yogihrdbhavitam: yogins are those who have restrained the
mind from sense-objects. Meditated on by their hearts, ie, their
minds, with reverence and concentration.

ng karanairvibhdvitam: not apprehended by the sense-organs,
Vide the érutis: na caksusd (Mund.); ne tatre ceksur gacchati; ng
vdg gacchati (Kena): “It is not attained by the eye, not even by
speech; not by the mind can It be attained.” “There the eye does
not go; speech does not go.”

buddhayavedyam: not knowable by the (ordinary) intellect,
for it is devoid of sound, touch, form ete.; impossible to be compre-
hended by an intellect which is not sharp.

anagvadyabhiti: of an excellence which is untainted by any de-
fect; vide the Brahmasttra: veisamyantirghrnye na, sdpeksatvat:
“Inequality (of dispensation) and cruelty (the Lord can) not (be
reproached with), owing to the consideration of other factors,™® and
the sruti, niravedyam (Svet.). Thou art that Brahman which is
" of this nature, Meditate on It in thy mind.
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bhrintikalpitajagatkaldsrayam
svasrayam ca sadasadvilaksamam

nigkalam nirupamdnam rddhimet
braohma tattvamsi bhavaydtmani ()

That Brahman which is the substratum of the part
which is the universe superimposed on it, which is esta-
blished in Itseif, which is distinet from the sat and asat,

" which has ne parts, which is incomparable and magnificent
—That thou art. Meditate on That in thy mind.

Brahman is the substratum of that part which is projection of
delusion and which is of the form of the world; vide the $ruti: pido’-
sye sarvabhiitani: (Puruse Siékta): “all creatures are a fourth of
Him",

svddrayom: established in itself: vide the $ruti: “sa bhaga-
vah kasmin pratisthita iti; sve mahimni” (Chind.):

4 To the question if God is tainted with partiality and eruelty in dispensing

the happiness and misery of creatures, it is replied that it is not so as inequality
among mep arises from their merit and demerit,
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“In what, Oh Great One, is that established? In its own ex-
cellence.” The truth is That itself, It has no support.

sadasadvilaksanam: which is different from the five elements,
i.e., pratyaksa-paroksa-paficabhiitavilaksanam [pratyaksa elements
are earth, water, and fire; paroksa-elements are air (vayu) and space
(akasa)].

nigkalom: without paris.

nirupamanam: without anything like it; vide the sruti: na tat-
samascabhyadhikasca drsyate: “nothing is seen equal or superior
to it”,

“rddhimat: magnificient; vide the sruti: ega sarvesvarah (Mand.)
etc.: “He is Lord of all” and satyakamah satyasamkalpeh: ‘He whose
purposes are achieved i.e, has no purpose to achieve” (Chand.).
That Brahman which is of this nature That thou art; meditate on
It in thy mind.
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avyayam |
visvasrgtyavanaghatakiranam brehma tattvemasi
bhaveydatmani |

That Brahman is without birth, growth, change, decay,
disease and death; indestructible. It is the cause of the
creation, preservation and dissolution of the universe. That
thou art. Meditate on It in thy mind.

janma: origination. Includes existence ensuing upon origi-
nation. :
vrddhik: growth of the limbs.

parinatih: change, iLe., formation of another form by cooking
ete., in fruits like mango etc.

apaksayah: decay of limbs.
vyddhih: disease.
nasanam: final change.

tair vihinam: devoid of them, ie. devoid of the six forms of
transformation.
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Therefore avyayam: indestructible, either of its own accord or
by the action of another, i.e., eternal

viSvasrstyavanaghdtakarapem: cause of the creation, preserva-
tion and dissolution of the universe. Vide the éruti: yato vd imdni
bhitani jdyante, yeng jatani jivanti, yat prayentyabhisamvisanti
(Taitt.): “That from which all these beings originate; that by
which all that are born live; that into which at the end they enter”;
idam sarvamasrjata (Taitt.): “He created all this”; &kdéah pera-
yanam {Taitt.); akdsam pratyestam ydnti (Ch.): “akasa i.e., (here)
the Paramatman is the substratum of the entire universe, The en-
tire universe attains its dissolution in dka$s, i.e. the Paramatman”.
That which is the cause of the creation, preservation and dissolution
of the entire universe. ’

Thou art that Brahman. Meditate on It in thy mind,
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astabhedam aenapastalakganam nistarengajalardsiniscalam |
nityamuktaomavibhaktamirti yad brahma tatfvamasi
bhaveydtment ||

That Brahman from which all difference has disap-
peared, which is inseparably characterised by the features
(of sat, cit and ananda), which is unmoving like a wave-
less ocean, which is ever free and which is of undifferen-
tiated form—thou art That. Meditate on That in thy
mind,

astabhedam: that from which all differences have disappeared.
Vide the drutis: ekamevddvitiyem (Chand.): “One only without a
second”; idam servam yadayam dtmd (Mangd.). “all that is this is
the dtman.”

anapdstalakganam: having the nature of sat, c¢it and inanda as
its inseparable marks always.

nistarangajalarasinidcalam:  nistarangajelarisi: Ocean free
from waves — like that, niScalam: unmoving,

nityamuktam: free from bondage always,

Y. C.—19
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avibhaktamdirti: Though spoken of as having its three features
of sat, cit and ananda, as there is no internal difference in the im-
plied meaning of that which is expansive, that which has an un-
differentiated nature, i.e., without differentiating parts, or having no
limbs or parts.

That Brahman thou art. Meditate on This in thy mind.

+
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ekamevo sadanekakaranam karanantaranirdsakdranam

karyakdranaevilaksanam svayam brohma tattvamasi
bhavayatmant j

That being one only, is the cause of the multiplicity,
superimposed. Itself it is not caused by anything else. It
is distinct both from the effect and the cause and exists by
Itself. That Brahman thou art., Meditate on This in thy
mind. .

ekam sad anekakdrapam: That which exists as one only is the
cause as the substratum of the many that are sumperimposed on It.

kiranantaranirdsakaranem: In  accordance with the sruti
pardsya Saktirvividhaiva $rityate (Svet.): “its supreme power is
heard of variously’; not depending on a cause different from It; be-
ing the witness of the negation of everything that is seen, the cause
(ground) of the negation of akasa etc., by the expressions ‘neti
neti’. .

karyekdranavilaksanam: By the $ruti: tadetad brehméapdrvam
angparam {(Brh.): “This supreme Purusa is another spoken of as
the Paramatma.” Different from Karyam, the effect and from
Karanam, the cause, Karyam is the world; Karanam is maya — dis-
tinct from them. Also vide the Gita: uttamah purusastavenyeh para-
matmetyuddhrtah: But distinct from these is the Highest Spirit
spoken of as the Supreme Self.

Though it is said in this $loka that it is the cause of the many
(anekakaranam), yet, since the effect has been shown to be mithya,
the causation too should be considered to be mithya. The attri-
bution of the qualities of origination, preservation and dissolution
are to be understood only as indicative qualities (tatasthalaksanas)
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distinct from constituent qualities (svaripalak$enas).*
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nirvikalpakemanalpamaksaram yatksardksaravilaksanom
param |
nityamavyayasukham nirgijenem brahma tottvamasi
' bhavaydtmani |

Without any internal variety, not Small, imperishable,
distinct from perishable and imperishable, the transcen-
dent, the eternal, of undiminishing bliss, free from the dark-
ness (of ajfi@na).-—That Brahman thou art. Meditate on
This in thy mind.

nirvikalpakam: without variety; for, all variety is the result of
"maya. So, devoid of any variety.

analpam: mnot small, superlatively big. Vide the Srutis: yo vai
bhamd jyayan dkdsat (Chand.); “that which is infinite; vaster than
the sky”.

aksaram: undecaying or all-enveloping.

yat ksardksaravilaksanam:  Vide the Gita, dvavimau purusaus
loke ksarascaksara eva ca; ksarassarvini bhitani kitestho’ksara
ucyate ;) There are these two beings in the world, the perishable and
the imperishable; the perishable comprises all creatures; the immu-
table is called the imperishable.” Previously it was said to be
karyakdranavilaksapam: different from the effects and their cause.
The same is now differently expressed as distinct from the perish-
ing world and immutable maya.

Therefore, param: super-excellent, superior to everything,

4} That which does not continue as long as its indicated object and is different
from it, is tatasthalaksana or indicative guality. A lamp-post in front of a house
or a crow sitting on its roof is the tatasthalaksana of the house. The house will
continue even though the lamnp-post is removed or the crow flies away. The lamp-
post and the crow are different from it and do not constitute the essential quality
of the house; they are its tatasthalaksanas or indicative qualities. They are not
svaripalaksapas of the house, its essential qualities. The colour of man’s skin is
his svarapalaksana, being inseparable from him,

Similarly, creatorship ete. are God's tatasthalaksanas; Sat, Cit and Ananda are
His svaripalaksanas, In fact, sat, cit and ananda are not three; they are one
in essence. Sat is cit and Ananda. Cit and &nanda are also one with sat. Sat.
cid-anandasvaripa is an integral whole, a three-in-one.
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nitygm: eternal as it is undecaying. Vide the sruti: nityo nitya-
m (Katha). Or it may be taken to mean the transcendent eternal

{ param nityam).

avyayasukham: of undiminishing bliss. Vide the $ruti: yo vai
bhiima tat sukham; nalpe sukham asti (Chand.): “that which is
infinite, that is bliss; there is no bliss in the finite": of the nature
of unlimited bliss.

nirafijanam: devoid of darkness (of avidya). That Brahman
thou art. Meditate on That in thy mind.
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yad vibhdti sadanekadhd bhramdt ndmarapagunavikriydtmand |

hemavat svayamavikriygam sadd brohma tattvamasi

bhavayatmani |
That Brahman which due to delusion appears variously

in the manner of name, form, quality and action and which

like gold is itself unchanging, know That to be thyself

Meditate on That in thy mind.

Even as the one gold appears differently as a bracelet, earring
ete., and is in itself of an identical form, but seems different in its
effectuation, so ioo Brahman is in itself unchanging. But, due to
delusion, it appears as various in the form of changes in name, form
and transformation. That Brahman thou art. Meditate on That in’

thy mind,
264
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yoccakdstyanaparam. paratparam pratyag ekarasam
atmalaksanam |
satyacitsukham anantam avyayem brahma tattvamasi
bhavayatmani ||
That which shines without any activity beyond Itself,
which is beyond even the supreme, the inmost Self, of
unitary character, of the nature of the Supreme Atman, of
Existence-Knowledge-Bliss absolute, endless- {infinite),
undecaying—such Brahman art thou. Meditate on That in

thy mind.
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yat anaparem: In accordance with the sruti: tadeted brahma-
pirvam enagparamn (Brh.): ‘“This Brahman has nothing before or
after”, i.e., without cause or effect: that which has nothing to effec-
tuate beyond Itself ie., devoid of any activity pertaining to any

object. anaparam: na vidyate param karyam yasya: vastubhi-
takaryastinyam. '

pardt param: beyond the supreme ie., Hiranyagarbha or
beyond ajiidna which is the cause of all effectuation. Vide the $ruti:
aksarit pavatah parah (Mund.): “Supreme beyond all maya.” By
the word ‘para’, Hiranyagarbha too may be understood in accordance
with the $ruti: sa etasmat fvaghandt pardt perom purisayam puru-
samiksate (Prasna): “He sees the Supreme Purusa residing in the
heart, the most Supreme beyond all jivas.” -

pratyalk: non-different from jiva, the inmost substance of all.
ekargsam: of unitary character.

. dtmalaksanam: By the éruti: yacedpnoti yadadatte yaccdtti
vigaydn tha | yaccasye santato bhdveh tasmadatmad prakirtiteh)
“That which attains, takes, which eats the sense-objects, that of which
this is constant nature is therefore called the &tman”; possessed of
such character of the atman.

satyacitsukham: which is of the nature of Existence, Know-
ledge and Bliss.

anantem: unlimited.
apyayem: undecaying, eternal.
That Brahman thou art. ~ Meditate on That in thy mind.
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uktemarthem imaematmani svayem bhdvaye
prathitayuktibhir dhiya
samsayddirahitam karambuvat tena tattvanigamo bhavigyati |

Meditate in thy mind with approved reasonings on this
teaching which has been conveyed to you, free from doubt
etc,, like water in the palm of the hand. By that thou wilt
get ascertainment of the established truth.

uktamartham: This teaching (of identity between the jivatman
and the Paramatman).
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prathiteyuktibhikh: by famous reasonings: the famous charac-
ter of reasoning relates to its being in accord with Sruti.

dhiyd: in the antahkarana free from blemish.
datmani: in the intellect.

svayam bhavaya: meditate thyself. By that meditation, like
water in the palm of the hand, it becomes clear, free from doubt,

evam tattvanigamah: the ascertainment of the truth arises
thus.

saméayddirghitam: free from doubt ete., including misappre-
hension, and sense of improbability.

The word ‘bhavisyati’ is to be understood as modified by the
adverb: samsayadirahitam.
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tadatmanaivatmani sarvadd sthito
vilapaya brahmani driyajatam iy

Realising thyself in the assemblage {of body, sense
organs aharhkara, form etc.) as pure intelligence, free from
all wrong ideas, like the king in the army, being ever estab-
lished in thy own self, merge everything that is seen (the
entire universe) in Brahman, '

Like the king who is identified in the army which is made up of
many soldiers by the emblems of the umbrella etc., realising the
itman by your understanding in this combination of the body, the
senses, the breath and the ego-sense, as purified truth, as pure in-
telligence which illumines everything and as unconnected with
whatever is seen, be securely established always in that cit which
is your atman. brahmani dréyajatam vilipaya: merge all that is
seen in Brahman in accord with the declaration: “Merge the earth
in water, the water in fire, fire in the wind (v3yu), the wind in the
sky, the sky in the unmanifest, that again in pure &tman. I am
that Hari, the Pure’:.
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“prthivyepsu payo vahnau vahnir vayeu n}lbhdsyasau
nabho’pyavyikrie, tacce suddhe $uddho’smyaham harih”

Thus making sure that every effect has no reality apart from its cause,
know that everything has no existence apart from the cause of ali,
namely Brahman.

tattvam: real nature, yithatmyam.

bodhamdtram: sarvavabhasaka jfianamitram: as pure intellig-
ence that illumines everything.

vijaaye: Vivekena anubhuya: realising by your discrimination.
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buddhau guhdydm sadasadvileksanam
brahmdsti satyam paramadvitiyam
taddtmang yo'tre vased guhdyam
punarna tasyangaguhdpravesah )

In the cave of the buddhi, there is the Supreme non-dual
Brahman which is the ultimate truth and distinct from the
perceivable and the unperceivable. For one who lives in
this cave as that Brahman, there is no more entry for him
in the cave of the body.

sadasadvileksanam: distinct from the gross which can be
perceived and the subtle which cannot be perceived. Such secondless
Suprenie Brahman which is the ultimate truth exists in the cave of
buddhi. Vide the Srutis: yo'yam vijidnameyah prinesu hrdyentar-
jyotih purusah; sa vad esg @tma hrdi. (Brh). As conveyed in the srutis:
pratibodhaviditem and drsyate tvagryeya buddhya siksmayid
(Katha), this Brahman cannot be known without the aid of the
subtle buddhi. As a face is refiected in a mirror which acts as the
medium of reflection, though Brahman is everywhere, it is said to
be in buddhi as the buddhivrtti alone removes the concealment and
receives Brahman in itself. For, in dreamless sleep, its nature can-
not be comprehended as buddhi is inoperative in it. The expression
buddhau guhdydm is metaphorical; and the locative here means
hearness: sdémipyasaptami, i.e,, in the nearhood of the intellect-cave
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as in pasine vrksah ‘the tree on the stone’ which means really ‘the
tree near the stone’.

Even though the word guhd applies to all the five sheaths, yet,
as the mental and other sheaths are connected with the aiman
through buddhi and as the sheath of bliss (&nandamayakoda) can-
not be clearly known except by buddhi, therefore, the primacy is
given to the buddhi which is predominantly of sattva nature.

tadatmana. .. ...guhdpravesah: For that person who lives as
Brahman in the guha which is the gross and subtle body there is
no further entrance into the physical body, i.e.,, he will not be born
again. Or, the word ‘anga’ in the text may be taken as apostra-
phising the sisya.

pravesch: false identification with the body. Such an identifi-
cation will not arise again, Vide the sruti: na se¢ punaravartale
(Chand). and, atmanam cet vijaniyat oyamasmiti pirusah kimic.
chan kosya kimaye Seriramanusamjvaret (Mund): “He- {(the libe-
rated one) does not come back (to sainsara)’.  If a person knows
the atman in the manner of ‘I am (Brahman)’, then desiring what
and for whom does he identify himself with the body?”
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In the second $&loka reference was made to dimandatmavive-
canam: discrimination between the atman and the anitman and
svanubhavah: perfect realisation. Both these have been explained.
thus far. Then reference was made to brahmdimand samsthitir
muktik: liberation is of the form of permanent establishment as
Brahman. The guru proceeds to explain at length what was spoken
of tersely in that Sloka. | :
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jdte vastunyapi bolavati vasenanddiresd
kartd bhoktipyahamiti drdhd ydsye samsirahetuh
pratyagdrstydtmani nivasatd sapaneyd prayatnat
muktim préhustadiha munayo vdsendtinavam yat ()
KEven after the &atman is known, these impressions
etc., as, I am the doer, I am the enjoyer, which are the
cause of samsira are very strong. This has to be removed
with effort by living in a state of turning the eyes inward.
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The sages call this attenuation of impressions mulkti, liberation.

jfiate vastunyapi; Even after the atman is known from scrip-
ture and by reasoning as distinct from the five sheaths and as non-
Jdifferent from Brahman.

yd vasand asye semsdrahetuh: That residual impression which
is the cause of this samsara leading to the statements: I am the doer;
I am the enjoyer.

drdhd: strong, not easily breakable.
anadih: accompanying since a long time in the past.

esa vasand bolavati: This residual impression is strong. For,
it is seen that one who has experienced great fear in a dream does
not feel compesed even after waking from it,

atah dtmani pratyagdrstyd: turning the eyes inward tfoward
Brahman, i.e., completely abandoning the process of looking out-
ward, looking in, by the practice of mrmkalpasamudhz dtmani:
brahmani: in (towards} Brahman.

‘sipaneyd prayatndat: It should be removed by one who is
wholly established in the knowledge of non-difference; it should be
destroyed with effort.

yatah vasandtanavam yet, tadiha munayeh muktim prahuhb:
Therefore that attenuation of the impressions, i.e., their being render-
ed ineffectual, that itself is said to be liberation by the sages (the
munis i.e., Sastrarthamanana-$ildh, those who are given to reflee-
tion on the meaning of sastra).

atah brahmdtmang semsthitih: being firmly established in Brah-
man without negligence.

This also means that even those Brahmajfanis who have
attained to that state, not through the firm acquisition of the four-
fold sadhanas for Brahmajfiana, but as a result of good deeds done
in previous births, they tco should strive in the form of uninter-
rupted samadhi to attain the attenuation of the impressions and the
extinction of the mind.

¥
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To show that one cannot remain in the dtman with an inward
vision when there are obstructions to it, the guru whe is the ocean
of mercy explains the means to get over it.
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aham mameti yo bhdve dehiksiddvandtmani |
adhydso'yam nirastvayo vidusd svdtmanisthayd

This false identification with the body and the organs
leading to a sense of the ‘I’ and the ‘Mine’ should be stop-
ped by the wise by being firmly established in the atman.

dehdksidau: in the body, sense organs, etc. Here ‘etc’ in-
cludes the breath (prana), the mind (manas) and the intellect
{ buddhi) ete., which are the an&tman, : )

eham mama iti bhivah: egoism and the sense of possession
{ahamti and mamata).

This super-imposition must be completely stopped by the supe-
rior person given to listening (to the words of the guru) and re-
flecting on the same and who is ever established in his &tman, i.e,
Brahman,

nirastavyah: must be destroyed right from the roots.

270
The method for this is explained.
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jRitvd svam pratyagatmdnam buddhitadorttisaksipam |
so’hamityeva sadvrttyd natmaenydtmamatim johi |

Knowing (realising) thy inmost adtman, the witness of
the buddhi and its modifications, get over the idea of the
itman in the anatman by the proper understanding in the
form ‘I am He'.

sadortty@: by the knowledge of non-difference from that which
cannot be sublated in any of the three periods of time.

andtmani dtmamatim jehi: conquer, (get over the sense of the
stman in the buddhi etc., which are the aliatman),
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The guru removes the delusion by the removal of the cause of
the series of delusion.
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lokanuvartanaem tyaktva tyektva dehanuvartanam i
sastranuvartanam tyektva svadhydsipanayam kuru ||

Relinquishing the habit of following the world, of pand-
ering to the body and of sticking to scripture, accomplish
the destruction of super-imposition which characterises you,

lokénuvartanam: following the ways of the world; vide in the
Sadhanapanicaka: janakrparaisthuryamutsrjyatam. Be indifferent to
the sympathies and the antipathies of men.

dehgnuvartanam: Vide in the Sadhanapaicaka: dehe aham-
matistyajyatdm: give up the sense of the T’ in the body.

sastranuvartanam tyaktvd: giving up the reading etc., of books
other than those which will be useful to the attainment of libera-
" tion. Or, in accordance with the instruction: drdhataram karma
asu samtyajyatam: (Sddhanapasicaka). Let all karmas be firmly and
completely renounced; $astra may mean books relating tc Karma-
sastra. :

Giving up these three, destroy the super-imposition on the
dtman.

, 272
The why of it is explained.
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. lokavisanayad jontoh sastraviasenayapi ca |
dehavasanayd jfidnam yathavannaivae jayate )

True wisdom never arises to a person who acts in con-
sonance with what the people of the world will say or to
a person who is concerned about his knowledge of the
s3stras or who is subject to delusion about his body.

lokavisand: Being intent on the idea: ‘I shall always act in
such a way that men do not censure me, but praise me.” This visani
is a great obstruction as no one can abide by it. This has been
elaborated at length by Sri Vidyarapyasvamin in the section deal-
ing with Vdsandksaya in his work entitled ‘Jivanmukti Viveka’.
He says: ko lokamaradhayitum samarthah? Who is expert in
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pleasing the world? wvidyete na khalu kascidupyah sarvalokapari-
togekare yah |  sarvatha svahitam acaraniyam kim karigyati jano
bahujalpah | “Verily, there is no means to please all people of the
world. One should act by all means to secure one’s own good; what
can the people do who speak meaninglessly?” Hence it has been
said in the Gita that the devotee of the Lord treats censure and
praise alike: tulyanindgstutih. '

$astrovasand: This is of three kinds relating to the difficulty
of learning, the incompetency for $astra and the difficulty of ob-
servance. These are illustrated respectively by Bharadvija, Dur-
vasas and Dasira. This has been well explained in the ‘Jivan-
mukti Viveka."®

dehavdsand: This is of three kinds, namely mistaking the body
for the dtman, the ignoring of its evil qualities, and delusion.

Due to these tendencies, true wisdom never dawns.
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By reference to authoritative statements, it is shown that these
three alone are obstruction to true knowledge.

FAR SRR e
wotwd qrafaag wgey |
fa awm: wEamaEd
aiseRTfgees: aaafa afasy 0 e |
samsarakardgrhamoksamicchoh
ayomayam pidanibaddhasrikhalam
vadanti tajjiah patuvasendtrayam
yo'smdd vimuktak samupaitt muktim ))

Those who have attained knowledge of Brahman say
that for those who wish to obtain release from the prison
of samsara, these three strong viasanis are iron fetters
binding their legs. He who is freed from them attains
liberation.

42 Bharadvaja learnt many Vedas in three lives and finding his study incom-
plete, he obtained a further lease of a fourth life. When even then he could not
complete his study of the Vedas, he was diverted from it to the worship of the
Saguna Brahman. This illustrates pathavyasana. A muni Durvasas by name went
to 8ri Paramesara’s presence, with a load of books, to make obeisance to Him.
Narada who was there at the time compared him to an ass carrying. a load signi-
fying that atmavidyad does not accrue to one merely by study if he has not in-
ward vision and the grace of the guru. This illustrates $astravyasana. Diadora
was so attached to the rigours of anusthana that, go where he would in the world,
he could not find a spot pure cnough for his austerities. This is anusthinavyasana,
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tajjnah: brahmavideh: Those who have known (realised)
Brahman.

patuvdsanatrayam: the three vasanis, ie., the loka, éastra and
deha-vasands which have not been attenuated.

samsiarakdragrha: samsara (life in the world subject to sue-
cession of birth and death) is itself a karagrha prison.

moksamicchoh: for the person who desires release from it.

ayomayam padanibaddhasrikhaleam: the iron fetters tied round
the legs. Even as one fettered in his legs will not be able to move,
so oo one who is characterised by these three vasanas can never
reach the state of the Supreme.

He who is freed from the aforesaid vasanis, ie.,, he whose
vasanas have got attenuated, attains liberation.

yathavat-jiiinena, ‘by true knowledge’ is to be added at the end
of the $loka.
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That in the matter of getting rid of the vasanas which are ob-
struetions to liberation, the culture of atmavisani is the effective
means is explained with an example.

AeeTRamg FHAgTagamRiazaarET |
dagusa fawrta aras fagzam afa agrrd w ey v
jaladisamparkavasat prabhita-
durgandhadhitigarudivyavdsana |
saagharganengiva vibhati samyak
vidhityamine sati bahyegandhe ||
The fragrance of agaru which has got hidden by

{long) contact with water etc. appears well only when that
external odour is removed by rubbing.

Intense foul smell arises in the agaru by contact with water
ete.” By that its natural aroma is suppressed. Only when the ex-
ternal odour is removed by rubbing (against something else), its
own fragrance appears in full measure.

This is the example (to the foregoing).
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At AT A ferdt TR AT |
saTfasagoat fawgr Satad SFamra 6T 1 ey 1
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antadéritinantadurantavasand-

dhalwilipta pareamdtmavdsend |
prajratisangharsanato visuddha

pratiyate candanagendhavat sphutd 1

The fragrance of the Paramatman is hidden by the dust
of vasanas productive of evil. When it is purified by being
rubbed against prajfia it is clearly perceived like the smell
of sandalwood. .

antasérite: imbedded inside.

angnta; of various kinds.

duranta: productive of evil effects. That is the anatmavasana
which is the dust on the Paramatmavasanid which is smeared over
and covered by it

vilipta: abhibhata: covered over.

prajiaya: by wisdom. Vide the $ruti: tameve dhire vijRaye
prajiam kurvita brahmaneh (Mund.): “Let the wise man knowing
it obtain the awareness of Brahman”. Also by the statement ($loka
.428) brahmatmanoh sodhitayoh ekabhivdvagdhini nirvikalpd ce cin-
matrd vrttih prajiieti kathydate “Prajia (wisdom) is that modi-
fication (of the mind} which understands the identity of Brahman
and the atman purified of their respective upadhis (limitations),
which is changeless and is of the nature of cit (intelligence) all
over.” .

Fixing the mind without contamination by the sheaths is
likened to the process of rubbing of the sandalwood. Then, so puri-
fied, uncontaminated by the anatmavisanas (the residual impres-
sions of the angtman), the atman is seen clearly like the fragrance
of the sandal. )

This is the subject of illustration (darstantika) to the previous
example. :
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The meaning conveyed is stated briefly.
FAREEAETE: AT |
frearenfaesay dat 7 wifa T3 TgET 1wt 1
anatmavdsandjalaib tirobhutatmavdsand |
nitydtmanisthayd tesim nase bhati svayam sphutd
The &tmavasani which has been obscured by the hordes

of the anatmavasanis shines clearly when they are des-
troyed by steady concentration on the dtman.
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anatmavisangh: The viasanas which have reference to the
objects coming under the anatman; i.e., the loka, deha, Sastra - vasa-
nas; the mental vdsanids which are exhibited by the demonaical
nature (&suri sampat) as indicated in the Gita text: dambho darpo’-
bhimdnasca krodhah parusyameva ca: “ostentation, arrogance and
self-conceit, as also insolence and ignorance.”

tdsam jaluih: by their combination,
tirobhitdtmavasand: the Atmavasani which has been obscured.

tesim: of the crowd of anatmavasanss.

nitydtmanisthayd: (when destroyed) by the condition of finding
anchorage in Brahman.

svayam sphud: shines clearly by itself.
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In accordance with the rutis: asmdallokdt pretye etam anngma-
yam atmanam wupasarkrémati (Taitt.): “Rising above this world
‘one gives up the identification of the dtman with the annamaya”
kofa, and with the Gitd: Sanaih Sanairuparamed buddhya dhrtigrha-
taya | atmasamstham manah krtvé na kisicidapi cintayet \;
“One must withdraw gradually with a steadfast mind fixing it on
the atman and should think of nothing else”, the guru conveys the
means to bring about the attenuation of the vasanas,

aqT AYI Feanafead wa:
w1 qA At IIgARv: |
frwianiet wtq v

ATt SfaEmaEFar 1 e 1
yatha yatha pratyagavasthitam manah
tathd tatha muficati bahyavasanah |
niddegamokse sati vasendindim
' atmanubhiitih pratibandhasinys 1
To the extent to which the mind is turned and estab-
lished inward, it gives up the external viasanas., When all

the vasands gre completely extinguished, the experience of
the atman (Brahman) is free from all obstacles.

To the extent that the mind is established inside by the aid of
practice and detachment, to that extent all external vasanis like the
sense of ‘my’ in-sons etc., and the sense of ‘I’ in the annamaya - koga
ete. are given up.

vasanandm nisSesemokse: when the nirvikalpasamadhi preceded
by inquiry into the meaning of the Vedanta texts is practised unin-
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terruptedly, then, in accordance with the Gita raso’pyasya param
drstvé mivaertate; “his desires, too, go (are destroyed) when the
Supreme has been seen {experienced),” there arises complete ex-
tinction of vasanas without even a minute particle of them remaining.

nisdesamokse sati: with their extinction along with the mulaj-
nana (primordial nescience). When that is destroyed, the experi-
ence of the atman is void of every obstruction. -

»
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By the succeeding nine slokas it is taught that by the prevention
of the operation of the effect, the cause must be destroyed. Delusion
is the effect of vasands, When delusion is rendered nugatory, the
vasanas disappear.

FaTeRi |ar fegean wat Aeata o o |
AT FAIAIT:  FACTRTTT FE N J9¢ 1

sudtmanyeva sadd sthitya mano nadyati yoginah
vdsandnam ksyayascatah svadhyasapenayam kuru 1y

By unceasing establishment in the Atman, there arises
manondéa (stilling of the mind) for the yogins and the
decline of the vasanas. Hence, bring about the removal of
the super-imposition (of other things) on you.

yoginah: those who control the r3jasic and timasic propensities
of the mind, i.e., those who are pre-eminently established in their
mind by the preponderance of sattva by continuous contemplation,

mono nasyati: The mind which is transformed by a succession
cf its operations giving up its current of activities like the con-
tinuous flame of a lamp controlled. Then, by the strength of proxi-
mity to Brahman, the pure vasanas in the form of santi and danti get
confirmed. When that happens, even in the presence of external pro-
voeations, anger ete., do not arise, which means that the rijasic and
tamasic vasanas have been extinguished. For, vasana means the pro-
pensity of the mind as a result of the transformation in the form of
anger etc., which arises suddenly without consideration of the before
and after.

Therefore svadhydsipanayam kuru: destroy all wrong impres-

sions. After careful and complete inquiry, totally give up the idea
of the @tman in the five koéas.
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Yoga in the form of control of rajasic and tdmasic propensities
is now explained,

WY AT T: qEAT e gaA veafay
ATHICHEANTTTY FAUEqTERAE FT 11 6R 1

tamo dvabhyam -rajali sattvit sattvam suddhena nadyati |
tasmat sattvam evastebhya svadhydsipanayam kuru

Tamas is destroyed by the two (sattva and rajas); rajas
by sattva; and sattva is destroyed by the $uddha (nirguna)
Brahman. Therefore keeping hold of the sattva, effect the
removal of your super-imposition.

By the two, by rajas and sattva, tamas is destroyed. It is well
known that the tamasa qualities like sloth and sleep are destroyed
by exercise etc., and by engaging the mind in poetic works or study
of gastras or in entertainment.

Rajas is destroyed by sattva in the form of activities involving
concentration of the mind.

That sattva itself is destroyed by the pure nirguna; for when the
nirguna is attained, even jfidna which is a {ransformation brought
about by sattva is destroyed.

Therefore, taking hold of sattva, get rid of the delusions wrought
by super-imposition which is of the form of projection of rajas arising
_simultaneously upon the concealment effected by tamas.
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If it is objected that concern for the body is necessary as it is
the means for the attainment of jfidna, it is replied.

sreay qeata agfda ffraey fome:
HURTTRT Q&9 EITETTEE FT 1 320 1
prirabdham pusyati vapuriti nidcitya niscalah |
dhairyaméilambya yatnena svidhydsipaneyam kuru |
Be unswerving and brave in the firm conviction that

prarabdha-karma will sustain the body, and with effort try
to get rid of your super-imposition.

Convinced that the prarabdha karma will protect the body, with
a mind which is not affected even when there is cause for it, and with
courage strive to bring about the removal of your super-imposition,

Y.C.—20
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The manner of it is explained.
A Wa: qF sgda A fayaay |
AT : AEACATEARIAL FT 1 3¢9 1L

ngham jivah param brahmetyetadvydvrttipirvakam |
visandvegatah praptasvidhyasapanayam kuru |

Preceded by the elimination {of the jiva) as ‘1 am not
the jiva, but the supreme Brahman,’ get rid of your super-
imposition wrought by the force of the vasanas.

naham Foah: I am not the jiva.
param brahma: (I am) the Supreme Brahman.

na tat: atat: what is different from Brahman. Distinguish-
shing yourself from everything which is not Brahman like the in-
tellect, the mind, the breath, the body etc. Vide: ndham deho
nendriyapyantarangam|nihamkarah prinavergo na buddhik ) dard- -
patyakgetravittididirah, sakst nityah pratyegatma  Sivo’ham i
{81 Samkara: Advaitdstakam)}. “I am not the body, not the inner
organs, not the aharnkara, nor the series of breaths; not the intellect.
I am far from the wife, the sons and wealth; I am the eternal wit-
ness, the inner atman, of the nature of Siva, ever auspicious.”

Eliminating all these, get rid of all super-impositions wrought
earlier by the force of visanas. .

QOr, by the word vasand may be understood the anitmavasanis
{i.e., the wrong identification of the atman with the andtman which
are operating from time without beginning). By the elimination of
what is not the 3tman and by continuous contemplation of ‘T am
Brahman’, remove your super-imposition which resulted by the
power of the anatmavasanis,
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T QEEAT FRTANEAT FIeAT AR [CFaRTHA: |
FIIAIINTEA: TTAFITETTEGT FE 1} ¢R 1)

Srutya yuktyd svanubhityd jhdtvd sirvatmyam dtmanah |
kvacid dbhiasatah praptasvadhyasapanayam kuru |

Understanding the universality of the atman by éruti,
by reasoning and by your own realisation, effect the removal
of your super-imposition which appears anywhere by the re-
flection (of the caitanya).
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$rutyad: by the sruti which says: atmaivedam sarvam (Chand.):
All this is the &tman.

yuktyd: by reasoning in conformity with fruti which says:
That without whose cognition nothing else is cognised like the pot
(not being cognised) without the clay; like the drum, the conch, the
vina being cognised as species of the genus sound.

svanubhdtyd: by one’s own realisation in conformity with all
this.

Or again by the éruti: tomeva bhantamanubhdati sarvam, tasya
bhasd sarvamidam vibhati (Kathae.): ‘there is nothing other than
the &tman as everything shines by the light of the atman’; by reason-
ing that the super-imposed is not different from the substratum:
and by self-realization in conformity with these; understanding the
universality of the &tman, knowing it as the real nature of every-
thing that is imagined, get rid of your super-imposition shining in
some particular koga purely by the reflection of the caitanya in it;
destroy your ego sense: ahamtam naaya.

283
sseAtaEivar fawfea frar g4 |
TRwrsET e FareaTETER B 143 0
annadanavisargdbhyim isanndsti kriyd muneh |
tadekanisthayd nityam svddhydsapanayam kuru y
To the sag;e, there is not the least activity other than

taking of food or expulsion. Being solely concentrated in
the Paramatman, effect the removal of your super-imposition.

muneh : to one who is ever habituated to meditate on the Para-
matman, there is not even the slightest activity other than the taking
of food or ejection. Therefore by being fully established permanent-
ly in the Paramatman without distraction by anything else (or be-
ing established in It alone), effect the removal by that means, of your
super-imposition.
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AraREdT e AT e qa g TR e @ a: |

FEOATHCAITATA  TATSTETTE  F6 11 3¢% 1|
tattvamasyadivakyottha-brahmiatmaikatve-bodhatah |
brahmanyatmatvadardhyaye svadhyasipanayam kuru |
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Effect the removal of your super-imposition for sireng-
thening the sense of the atman in Brahman through the
knowledge of the oneness of Brahman and atman declared
in the statements like tat tvam asi.

uttha: that has arisen or is produced.

dardhyiya: for strengthening: to attain the knowiedge of the
idtman being Brahman as strongly as an ordinary person firmly be-
lieves that his body is his Adtman.

+

For obtaining this strong conviction that the &tman is Brahman
alone, effect the removal of your super-imposition. For, during the
delusion of the anitman (i.e., mistaking the anatman for the atman),

knowledge from the mahavakyas is not produced.

285

If it is asked how long should one endeavour to get rid of the

delusion, it is replied:

agaraeq gsherny freafasaraty

AFETAA YHIedt EATETTATTTH TE U 1L
shambavasya dehe'smin nisdegavilayavadhi |
savadhanena yuktatmd svadhydsipanayem kuru )

Endeavour to effect the removal of your super-imposi-
tion with great care and circumspection of mind till the -
identification of the dtman with this body completely dis-
appears without a trace.

dehe’smin: in this gross body. nisfesavilayavadhi: Until the
sense of the “I” is destroyed along with the vasanas.

with care or attention.

286
wafasiasrmaY: eawmagfa maar,
arafacad fag saneameTaTd F% ¢ U

pratitirfivajegatoh svapnavedbhiti yavatd i
tivannirantaram vidvan svadhyasapenayam kuru |

Learned One! endeavour to effect the removal of your
super-imposition without a break till the awareness of the
jiva and the jagat (the self and the world) appears like a
dream.

savadhanena:
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Till the time when the awareness of the jiva and the jagat ap-
pears as a dream to one who has awakened from sleep, i.e., till its
mithya character appears convincingly, till then, without a break,
learned One! strive to effect the removal of your super-imposition,
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Having thus by these nine $lokas taught the removal of the
delusion of the anitman (being mistaken for the &tman), for the
reason that no quarter should be given for forgetfulness which is
the cause of the destruction (unawareness) of the tman, the guru
instructs about the cause of forgetfulness.

frarar stwamatar: weakly fawm@:
Fafawawy AT feaarmrmratT v tes o

nidriyd lokevartiydssabdaderapi vismyteh |
kvacinndvasaeram datvd cinteyatmanamatmani ||

Without giving any quarter to foregetfulness (of the
Atman) arising from sleep, worldly talk and objects of
{music) sound etc., meditate in your mind on the Atman.

vismrtih dtmavismaranam: forgetting of the atman.

mdrayah lokavartayah, sabdadeh Ablative case: from sleep,
gossip, music, etc. Without giving any room for forgetfulness ever
arising either from sleep, or worldly talk, or music, etc., meditate
on the nature of the Supreme in (by) your intellect. For, it has
been said: dedyannavasaram kificit kamadingm maendgapi: “Not
even the slightest room should be given to desire ete.”

Qr, it may be understood in the possessive case to mean, do not
give any quarter to sleep, worldly concerns, sense-cbjects and for-
getfulness.

It has been said in Moksadharma. gprafanam asemsparsam asan-
darsanam eva ca | purusasyaise niyamo manye niséreyasam varam |
“Not eating, not touching, and not seeing attentively are the rules
to be observed by a man. This makes for supreme moksa.”

288

The guru says: Do not consider the gross body which is con-
nected with all the defects of attachment, as your atman,

AT A ReREwT 3g: |
TATAT AWTSAIL FRTHA FAl W 11¢< N
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matapitrormalodbhitam mualaomamsamayam vapuh |
tyaktvd candidlovaddiram brahmibhiye krti bhava 1)

Abandoning far away like a candala (outcast) the body
full of excreta and flesh, and born of impure excreticns of
the mother and the father, become Brahman and attain your
life-purpose.

The body is produced by the combination of the dukra (semen)
of the father and the fonita (crimson discharge) of the mother. It
Is also composed of excreta and flesh. Thus, both by its origin and
its nature, it is repugnant.

tyektvd capgddlavat: abandoning it far away as you do to a
candala, i.e, not entertaining any attachment for it.

brahmibhiya: giving up the sense of not being Brahman which
is the result of ajiidna, understanding that you are Brahman.

krti bhava: attain your life-purpose (krtekrtyo bhava). Or
fert: bhava may also mean, be wise.

289 .
Giving up attachment to the gross body, says the guru, by the
attenuation of its upadhis, attenuate the jiva too which appears sepa-
rate by the separateness of the body.

TETHTH AFTHTN IR GIHAA |

famreqmavewEw awit wa &= g7 1R} u
ghatakdsem mahikase ivatmanem pardtmani |
vildpydkhandabhiavena tignim bhave sadi mune |

As the space in a pot dissolved marges in the uni-
versal space, dissolve the itman in the Paramatman and be
silent, O sage! '

The universal space alone, enclosed in a pot, is called ghatakdsa.
So too, enclosed in (limited by} the upadhis like the intellect ete.,
the Paramatman is said to be the jiva. When the walls of the pot
are ignored by the mind the ghatikasa is only mahakasa. Thus, by
the knowledge of all materials not being different from Brahman
which is the substratum of all imagination and when thus all the upa-
dhis are eliminated, as there is nothing to delimit what is infinite and
unlimited, learned one, always be silent as that Infinite as there is
nothing else for you to do. Feor, it is said in the Gita: etad buddhvd
buddhiman sydt krtakrtyasca bharate: “Knowing this (a man) be-
comes wise, O Bharata! and all his duties are accomplished.”
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290
v Fausa qEREAT L
FEIvERTa faueres cavaat HEWISET ko N

svaprekdsem adhisthinem svayambhiya saditmand |
brahméndamapi pindindam tyajyatdm maelabhandavat (i

Being yourself the ever-existing Brahman which is the
self-effulgent substratum of everything, give up (the sense
of reality of) the universe and your body like a vessel filled
with filth.

svapralbdsam: What is self-established as it is of the nature of
Cit.

adhisthanam: the substraturn of all that is imagined, of maya
and avidya.

svayambhilya seddtmana: béing yourself as that Sat.

brehméndam: which is made of fourteen worlds.

pindindamapi: your own body also.

malabhandavat: like a vessel filled with filth.

tyajyat@m: should be never thought of.

The rule is that on the destruction of an imagined object, the
substratum is the sole remnant: adhisthindvaseso hi nddeh kalpita-
vastunah. -

saddtmanda tyageh means giving up as non-real; giving up the
idea that it is real (sat).

291
faatenfr aame Sgreamfaay
frava fommiese faet wa T4 13’9 1

ciddtmani sadanande dehidridham chamdhiyam
nivesya lingam* utsrjya kevalo bhavae sarvaedd )

Resting the thought of the ‘I’ which is rooted in the
body on the &tman which is cit and ever blissful, casting oft
the subtle body, be ever alone.

dehiriigham etc.: Resting the sense of the ‘I’ which has rooted
itself on the body in the Paramatman which is self-luminous and of
the nature of bliss.
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prganf/;, utsrjiya: not identifying vyourself with the subtle
body.

kevalo bhava: be unattached; or, be devoid of any difference of
like or unlike or of internal differences. For {the sense of) differ-
ence arises from ajfiana and is destroyed when it is realised that “the
Paramatman is I” and liberation (kaivalya: the sense of being the
lone Reality) is clearly seen as the natural condij.ion.

292
TAW SATATE: T9UTR: g3 T4 |
73 agghafa svear pagedt wiqsafa 1z 1

‘yatraise jagadabhdseh darpananteh puram yathd |
tad brahmahamiti jidtva krtekrtyo bhavisyasi )

Where this reflection of the world is like a city (re-
flected) in a mirror, realising that you are -that Brahman,
you will remain in the equipeise of a fulfilled life.

Even as a city, men, mountain, river, palace ete., are reflected
in a whole unbroken mirror though they do not exist inside it, so
too this world which is mithya is reflected in (super-imposed on)
Brahman. Realise that you are that Brahman and then you will
have achieved fulfilment. ’

293
aerawd fawer i fagamameatsa
aden fremagecasiad, AWAgwTITRATEAR: 11333 1
yatsatyebhitam nijaripem adyem .
cid advaydnandam aripem akriyam |
tadetya mithyadvepurutsyrjaitat
S$atligavad vesamupattamdtmanah (|
Attaining that which is the Real, which is your primor-
dial nature, which is the non-dual intelligence, the blissful

and actionless, reject like an actor throwing off his mask this
mithya body which has acerued to the atman.

satyabhiitam nijardpam: Your true nature: vastavikam svari-
pam. '

etya: having attained; knowledge (realisation) itself is meant
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here as attainment. Like the knowledge of gold-chain round one’s
neck.®

Reject the body which is mithya and realise your ‘I’, the real
atman. Like the actor, giving up the mask which covered his
body, so too in the case of the atman,
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For producing firm conviction, the guru again distinguishes the
dtman which is signified by ‘I’ from the body etc.

Tate qeafed wia
Aargaa: avforreaaIET o
Fatsga: arforren fageda 1y 1
sarvdtmand drsyamidam myrsaiva
neivdhamarthah ksanikatvadarsanat
jandmyaham sarvamiti pratitih
kuto’hamadeh ksanikasya siddhyet ||

In all ways this world of perception is unreal only, The

- sense of the ego too is unreal as it is observed to be momen-

tary. How can the belief ‘I know everything’ be asserted
of the ego etc.,, which are momentary?

That which is signified by ‘I’ (i.e., the dtman) is real and eternal.
This perceived world is only unreal as it is momentary.

ksanikatvaderfandt: At one moment, it says ‘I see’; at another,
‘1 hear’. Similarly, it says ‘I smell’, ‘I taste’, ‘I go’ etc. Wherever
there is a connection with the modification of the ‘I, in all those
cases, the expression ‘I’ is frequently used. But the ‘I’ (the &tman)
cannot attach to many things; for the itman is one only. Where
there is connection with the modification of the ‘I' (ahamarttisam-
bandhak), as the modifications of effulgence are momentary, the con-
nected objects or activities too are momentary. There is no ground
for the reality of the reflection. Hence this perceived world is in
all ways unreal as it is jada, non-luminous and momentary. It is

43 The reference js to the story of the woman who suddenly thought that she
had lost the gold-chain round her meck and went about looking for jt everywhere
outside. On being told by another that it was round her neck, she brezthed a
sigh of relief and said that she had ‘recovered’ her gold chain. The ides is she
did not recover it; for she never ‘lost’ it. It was all along round her neck, So
too says the guru to the disya, “attain Brahman”, ie., realise that you are the
Erahman which you have always been. :
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not at all that ‘I’. This is explained by saying: How can the belief
‘1 know everything’ be true of the momentary ego etc. The eye does
not know taste; the ear does not know form. Thus by the sruti:
‘gandhaya ghranam,” etc., though they are capable of being meodified
as form etc., they cannot acquire the significance of ‘I’ (the atman).
Nor can the mind know its own modification as it is jada and as the
same thing cannot be both the agent of activity and the activity
itself. .
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Therefore, the &tmia is different. That is made clear.
FEIRTRRagHTIEaTET
fred guemate wraesEE
¥ gt Fea gfa sifeead
ATTCTRTHT AIARIEHAM: 1 -y 1

ahampadiarthastvehamddisaks:
nityam susuptivopi bhavadarsanat |
brite hyajo nitya iti srutisspayam
tatpratyagdtma sadasadvilaeksanah 1

That which is signified by the ‘I’ (the atman) is the wit-
ness of the ego ete. For, it is found to exist for ever even
in sleep. The sruti itself says: it is unborn and eternal. That
internal atman is different from the gross and the subtle.

To the question if the ego ete., which are perceived are not to
be understood by the word ‘I’ then what is the ‘T"'? it is replied: aham
padarthastvahamadisaks.

ahampadédrthastu: what is signified by the word gham ‘I'. tu in
this expression is to distinguish it from all that are seen.

ahamdadisiksi: witness of all that is seen beginning with the
ego including ajnana.

siksi: the witness of all; the eternal Being.

susuptivapi bhavadarsandt: as it is found to exist even in sleep
where the modification of the ego has attained laya, i.e., has disappear-
ed, as seen in the statement: ‘I slept happily.” If this is contested as
a debatable experience, #ruti says so. By the words ajo mnityah
sasvato’yam purdneh, na hanyate hanyamane sarire {(Katha.): “This
atman which is unborn, eternal, permanent, efficient, is not kiiled
when the body is killed,” the $ruti declares it is eternal.
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tat: therefore, tasmat karanat.

pratyagatma: the atma (which lies inside the kosas), which is
compacted of existence, intelligence and bliss: sat-cit-ananda-riipah.

sadasadvilaksapak: different from what is patent (the gross)
and from what is latent (the subile).
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famnfeot gafamra
freatstarry wiag awgf

ATEaaylay T
g I RNHEARaAl: 11 RR& 1
vik@ripam sarvavikaravettd
nityo’'vikiro bhavitum samarhati |

maneorathasvapnasusuptisy sphutam
. punah punch drstemasattvametayoh 1

The knower of all changes of things that change should
himself be eternal and changeless. The unreality of these
two (the body and the person attached to it—pindatadabhi-
maninok) is again and again seen in imaginations, dreams
and dreamless sleep.
vikarinam servavikdrgvettd: vikarinam: of the body ete. that

undergo change always.

sarvavikaravettd: one who knows all the changes from origina-
tion to destruction.

It is but proper that he should be eternal and unchanging; for,
if he is not eternal, he cannot be the knower of all the changes. If
he is to be himself subject to change, due to the opposition between
the agent and the act, the knowledge of the act will not arise. Also
by reason of his being non-eternal, in the awareness of its own
change, the dtman cannot get the knowledge of change and changing
object in respect of other things. Therefore, eternality and change-
lessness must be* affirmed of the &tman. By this it is indicated that
the predication of eternality to the dtman as understood by the Tar-
kika as possessing the qualities of sukha and duhkha is difficult to
be substantiated.*

manoratha: imagination: 1t is said that being atman cannot be
affirmed of the gross body and the mind in manoratha ete. In

44 Because what is liable to the changes of sukha and duhkha cannot be eternal:
yad vikari fad enityam.
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imagination (day-dream), in dream and in dreamless sleep, the
unreality of the gross body and of the mind is seen frequently. One
lost in continuous uninterrupted imagination of the day-dream, is not
conscious of the hardships of rain and sun, For, at that time there
is no consciousness of the body. Even if such body-consciousness
exists, as there is no attachment 1o it at that time, it should be
understood that in the absence of attachment the object of attachment
too does not exist. Thus in dream, another body is created
in that experience; he who is attached to it is also another. Always
the witness is one only. Hence it has been said: svapne’rthasanye
srjati svasaktyd bhoktradivisvam mana eva sarvam: “In the dream
which is devoid of concrete objects, the mind creates by its power
all the objects of experience.” In dreamless sleep it is quite clear
that there is non-existence (non-functioning) of the body and the
mind. Hence it is said that the witness of whatever is present and
whatever is absent is eternal and one only,
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stsfaR caw wivfaee
frrafintarata afgwfed
FERAAEARGIZATE
TACAT TIRIHTANATE Tt 1389 1)
ato'bhimanam tyaje mamsapinde
pinddbhimaninyapi buddhikalpite
kilatrayibadhyam alhandabodham
jated svamatmdénam upaihi éantim ||
Hence, give up your identification with this lump of
flesh and also with the ego which is attached to it and
is imagined by the inteliect. Attain peace realising your
itman which ig unlimited cit and which cannot be sublated
in any of the three periods of time.

atah mdamsapinde: therefore in the lump of flesh as it is not
eternal and is subject to change.

pinddbhimaninyapi buddhikalpite: the pratibimba or reflection
of the cit in the buddhi.

tyaje atmabuddhim: give up the sense of the atman; ie., do
not identify it with the atman.

If you ask: then who am I? You are the atmad who cannot
be sublated in any of the three periods of time, the eternal cit.
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Knowing yourself as such, attain peace of liberation which is charac-
terised by complete negation of sorrow.
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AT EETaAS-
TR ATy |

forgen gutafe sqmd-
RARAT HATGITHGEAET: 11 R3¢ 1

tyajdbhimanam kulagotranama-
ripisramesvirdraievdsritesu |
lingasya dharméan api kartrtadin

tyakivd bhavakhandasukhasvaripah i)

Give up identification with your family, your clan, your
name, and station in life which are associated with your
living body (which is really a corpse through which bloed is
coursing). Similarly, give up the qualities of the subtle

body like agency etc., and remain in the form of unlimited
. bliss.

The guru makes clear the meaning of the expression: remove
your super-imposition.

drdrofgvasritesu: give up the sense of ‘my’ in the family, clan,
name, form and stajion associated with the gross body.

Similarly, give up the sense of agency and other qualities in
the siksma - Sarira and remain in the form of unlimited bliss. For
the gross and the subtle bodies are not permanent and sre subject

to change. Remain in the form of unlimited (expansive) bliss. That
is the instruction and the benediction.
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awa= Xfaaar: 4a: dargaat gen )
SENT FE TARFERTY AEATEEET: 3R]
santyanye pratibendhgh pumsah samsdrahetavo drstah |
tesamesam miilam prathamavikdaro bhavatyehamkirah |

There ére other hindrances to man which are causes
of samsira, Of these, sharmmkira is the root and the first
modification,
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(aharn-kara: the sense of the aham or the 'T’, the ego delimited
by the upadhis, the intellect, mind, body etc, and producing the
sense of individuality).

samsdarahetavak: the causes of samsara, attachment, aversion
ete.

anye: other than aharnkara.

pratibendhdh: hindrances; those which hmder the arising of
atmajfana.

Of these, the source is ahamkdra which is the first modification
of ajhana.

300
TNREATY TATY HAANSEHTLN T |
araw swwristy Afwaat T ngoo n
ydvat syat svasye sembandho’harmkarena durdtmand |
tavanna lesamdatript muktivirid vilaksand |
So long as there is any connection of oneself with the

wicked aharmkara (ego-sense}, there cannot be any talk, even
in the least, of liberation, which is unique.

durdtmend: of evil nature; as it is the cause of all the forms
of bondage. ‘

vilaksand: bandhaviruddha nitya niratiSaya sukha svarGpa:
which is opposed to bondage and is of the form of exquxslte eternal
bliss.

So long as there is connection of a person with aharmkara, there
cannot be any talk of mukti which is of the form of exquisite eter-
nal bliss and which is the opposite of bondage. -

Such talk does not arise even in the least.
The idea is that one who is affected by egoity which is the source
of all bondage does not ever deserve to speak about liberation.

301
That, when that does not exist, mukti arises is stated in this
sloka.

HEHTTIEAR: FAEqRATA |
weERlgHe: QU QA TFERE: 1309 N
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ehamkaragrahdt muktah svaripam upepadyate
candravad vimaleh parpeh sadanandah svayamprabhah

He who is released from the grip of aharmkdra attains
his real nature and shines in his native effulgence free from
blemish like the moon off the eclipse.

ahawmkira itself is the grip, because, it grips (as the planet
Rahu to moon).

Like the moon released from the concealment of its native
lustre, one attains one’s real nature. What is one’s real nature? It
is being free from defect, being pure; full, not Iimited; ever blissful,
of the nature of eternal joy; self-luminous, being of the nature of cit.
These four qualities can also be seen in the moon freed from the
eclipse by Rahu. ' In the case of the moon, saddnanda must be under-
stood as sadd dnandah yena, that by which ananda is for ever ob-
tained. As attainment of one’s true nature is itself liberation, it is

.said that liberation ensues when aharhkara disappears.

302

" As it is what is imagined, its destruction is affirmed.

at ar grtsghata sweite: ageansfatasemmrtongan
avire faveaan fama s sfrramea: 1 303 1)

yo vd puraigo’hamiti pratitah
buddhyd aviviktas tomasatimidhaya
tasyaiva nifsesatayd vindse
brahmatmabhavah partibendhasinyah i

Only when that {(aharhkara) which before (the dawn
of jAana} is believed to be the ‘T’ by the ununderstanding in-
tellect clouded by the darkness of ajfidna is destroyed with-
out a trace, the sense of the identity between Brahman and
the atman is devoid of any hindrance.

tamasa: by ajhana.

atimidhayi: -which does not have the capacity to know the
nature of the dtman by discrimination and analysis.

buddhyd avivikteh: which was not distinguished from buddhi.
purd esah aham iti pratitah: what was known earlier as 'I'.
vg: here indicates what is well-known.

pratitak: understood as limited.
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tasya nisfesatayd vindfe evae: its complete destruction only even
without a trace.

eva in tasyaive should go with vindse as vindsa eva, destruction
only, .

Then, brahmatmabhivah, the idea that the atman is Brahman,
is free from hindrance.

Otherwise, so long as there is wrong understanding the realisa-
tion of the atman as the unlimited Brahman is not easy.
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To the question: how to bring about the destruction of that
aharnkara, it is replied:

| SIS TR
aucamﬁr Tega umaTEvs e faed: |
fawremmgra i fafeser Wi

frfemfeferd fafr gt SQsTR a@: 11303 1
brahmanandenidhir mahdabalavatd hamkaraghordhing

samvestyatmani raksyate gunemayaiscendaistribhir

mastakaih |

vijidndkhyamahasing dyitimata viechidyae Sirsatrayam

nirmillyahimimam nidhim sukhakaram

dhiro’nubhoktum ksamah ||

The treasure of the bliss of Brahman is guarded by a
very powerful terrible serpent called aharhkara coiling
round it with its three fierce hoods. The brave (wise) one
should cut asunder the three heads with the great and sharp
sword of wisdom and, destroying this serpent, enjoy tkis
treasure which makes for bliss.

For easy undérstanding, a dramatic illustration is given. Brah-
mananda itself is a treasure like a treasure of gold.

mahdbalavatd: of great strength which has been acquired firm-
ly by drinking the milk of sense-objects.

ahanmkdra itself is the fierce serpent.
gunamayaih candaih tribhih wmastekaih: by the three terrible
heads (hoods) forming the three gunas of sattva, rajas and tamas.

dtmani: existing in itself.

samvestya: having coiled round.
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raksyate: is safeguarded (by rendering it incapable of enjoy-
ment).

dyutimata: " which is shining (being sharp). Sharpness here
has reference to having for its object the self-luminous atman,

vijidndkhyamahdsing: by the great sword of realisation born
of contemplation (nididhyasana).

firsatrayam: the three heads of sattva, rajas and tamas.

vicchidya: completely destroying the serpent of aharnkara, by
making it totally non-existent.

sukhakaram imam nidhim: this treasure of the bliss of Brah-
man. :

dhirah: one who has brought his mind under control: vasyatma.
anubhoktum ksamah: has the capacity to enjoy.

By this has been declared the destructibility of ahamkara as a
result of vijfidna born of proper diserimination.
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Fragt afefafge Ao falfa 38 )
FAARRATT WA TFIEY AR FEH 11 30¥ 1)

ydvadva yatkificid visadogasphiirtirasti ceddehe |
kathamarogyaye bhavet tadvad chamtdpi yogino muktyai i

How can one be healthy if there is even a trace of
poison in the body? So also is aharnkara in respect of the
liberation of the yogin,.

It was indicated by the previous sloka that aharmkara should not
remain even as a mere tendency. The instruction ‘cutting asunder’
in the previous $loka is here expanded.

dehe: in the body.
Yatkificit: even a small particle.

Even if there is a minute remnant of the poison, how can one
enjoy health? So tbo, so long as the aharhkara remains even as a
natural tendency, it is an obstacle to liberation for the yogin.

305

Thus:
sguIscaRata TaT agamAam TR |
TearacafaameagReita farad aeam 11 3o 11

v.C.—21
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aghamo’tyantanivritys tatkrtandngvikalpesamhrtya |
pratyaktattvevivekidoyam ahamasmiti vindate tottvam ||

One realises that Supreme Truth ‘I am this (Brah-
man),” by the total negation of ahamkara, destroying the
various wrong ideas produced by it, and discerning the
inner reality,

ahamah: of aHa:hkSra.

at¥anta-nivrityd: by completely destroying so that it will not
rise again.

tatkrtendndvikalpasamhriya: by the word tatkrta; produced
by it, it is shown that when the cause is removed, the effect will
vanish. It is said that this entire delusion will be destroyed when
the first modification namely ahamkdra which is the source of
various kinds of attachment like family, clan, name, form and
status is destroyed.

Then, by the discrimination of the reality inside, by the know-
ledge arising after examining the real character of the atman and
as there is no admixture of the anaitman in jiana, one has direct
realisation {aparoksa-jiigna) of the fruth, ‘T am this (Brahman)’.
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ahamkartaryasmm ahamiti matim mufica sahasd
vikaratmanydtmepratiphalajugl svasthitimusi |

yadadhydsat praptd jenimrtijoradubkhabehuld
praticascinmiirteh tava sukhatanoh samsrfiriyem 1l

Quickly get rid of your identification with the aham-
kira which, being a meodification perceives (only) the re-
flected image of the atman and steals away its (atman’s)
real or original state. It is by such identification that you,
who are the cit of blissful nature, have come to be involved
in this samsara full of the miseries of birth, death old age
and sorrow,

praticak: which is inside.
cinmiirteh: having jfidnasarire: which is inside the jiianasarira.
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sukhatanoh: compacted of bliss.
tava: of you, the tman,

yadadhydsdt: by the delusion of {wrong identification of) your
self with which.

jeni-mrti-jora-duhkha-behula: full of the miseries of birth,
death, old age and sorrow.

tyam semsrtih: this samsira which is a fact of experience.

praptd: appears as acquired: prapta iva bhati.

asmin ahawmkarteri: in this ahamkara, ‘'the modification of
siksma $arira and which is actually anatman.

dgtmapratiphalajusi: which captures the reflection of the atman.

svasthitimugi: that which diverts (lit: steals) the native con-
dition of cidananda by making one look outward.

gham iti matim sehasé muica: quickly give up the sense of
the .‘T" (in this aharhkara).

This is the supreme instruction.

307

For efficiently conveying the aforesaid meaning to the mind, the
guru says with great concern:

a3qemen Favera) fawn:
AARAATTTAIN: |
qargq saTCafawoTed
tagrreamerea wgfa: 1 300 0
sadaikaripasya cid@tmano vibhor
dnandamirter anavadyaekirteh |
naivdnyathd kvapyavikérinuste
vinaghamadhydsamamugya samsrtih 1

Without (the operation of) the super-imposition there
cannot be this (subjection to) samsara for you who are al-
ways of the same form, wha are Absolute Knowledge, who
are infinite, who are all bliss in constitution, of unimpeach-
able glory, and absolutely unchanging—never otherwise,

All the adjuncts given here are very significant and purposive
effectively suggesting the effects of the superimposition of aharmkara,
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being quite reverse, i.e., being of many forms, of non-intelligent
character, being limited, subjection to sorrow and bad report.

sadaikariipasya: of the same form always. In case of different
reading as ‘sadekardipasye,’ then it means: of the form of Sat or
Existence Absolute, i.e., of the same form which is not sublated in
any of the three periods of time.

ciddtmano vibhoh anandamiirteh anavadyekirteh: being infinite,
constituted of Intelligence, undelimited, of the form of bliss and of
untarnished glory, i.e., by being eternally pure, intelligent and free
and unchanging as Supreme Brahman in accord with the teaching of
the Upanigads.

te: of you.

amusya: of the aharhkira which is external (to the atman), of
this externally functioning aharnkara.

chamadhyasem vind; without the delusion of false identifica.
tion, i.e., without the belief of ‘T’ (the dtman) in"ahamkira. aemusya
may also be taken in the possessive case as referring to samsara of
this person which is made up of birth, death, old age and grief. Such
samsdra never arises without this adhyisa. i

308

HEATIEEIAR Tqerel
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tasmadahamkaramimam svasatrum
bhokturgale kantakavat pratitam
vicchidya vijidnaemahasing sphutam
bhunkgvatmasimréjyasukham yathestam ||

Therefore, destroying this aharnkara which is your
enemy and is considered as a thorn in eater’s throat, by the
great sword of jiiana, enjoy as much as you please the feli-
city of the empire of the dtman. '

imam charmkdram etc.: this aharnkara which is directly ex-
perienced, which appears like a thorn in the throat of one who eats
his food, which is one’s own enemy as it is an impediment to enjoy-
ing the bliss of one’s real nature.
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tasmat: as it brings about samsdra even to one who is not a
sarnsarin, hence.

viffigna-mahdsing: by the sharp sword of knowlegde born of
analysis of the five sheaths.

vicchidya: uprooting so that it does not spring to life again,
atmasamrdjyasukham: unlimited felicity caused of indepen-
dent &tman realisation without break or obstacles,

yathestam: to heart’s content.
sphutam: like the myrobalan (amalaka)-fruit in the palm.
bhunksva: enjoy.

309
The guru instructs about what has to be done next.

aAsgaretatra afq
HEAFALTR: qRATISTA |
TOoff ARTRATRGET { e
quriet sgrior fafaom: 11 30 11
tato’hamader vinivartya vritim
-santyaktaragah paramarthalibhat
tuspum samdssvatmasukhénubhitya
purnatmand brahmani nirvikalpeh ||
Therefore, turning your mind from the aharnkiara etc.,
giving up attachment, attaining the Supreme, remain quiet
in Brahman in the enjoyment of the bliss of atman without
changes.

tateh: after the false identification of the atman with aharnkira
ete., has been destroyed.

chamédeh: Ablative case: from ahamnkara etc.
ahamideh vritim vinivartya: directing the mind away from
proximity to ahamkira etc.

paramarthalabhdt: by attaining the supreme benefit of the form
of eternal self-luminous bliss.

(bahik) santyaektardgah: turning the mind away from the (ex-
ternal) sense-objects.

dtmasukhdnubhitys parnatmend nirvikalpeh: remaining un-
changing in the full enjoyment of the bliss of 3tman.

brahmoni tispim semdssva: remain in brahman silent.



310 VIVEKACUDAMANI

310

The reason for repeating the same instruction again and again
is given:

WW\TS&W?
sypesifaa: Trtafe AawT oon |
Hefren fastaard w

aweeaar safy anf@y qav i zqo 1

samiilakrtto’pi mahdnaham punah
vyullekhitassyddyadi cetasd ksanam |
safifivya viksepasatam karoti
nabhassvatd prévrsi vdrido yatha ;)

Like the cloud brought in by the wind in the rainy
season, even though completely rooted out, if this aharnkira
is awakened in the mind even for a moment, coming to life
agein, it creates hundreds of perplexities.

mahdn aham: the aharkira which has grown grotesque or
colossal for a long time into numberless branches.

samulakrtto’pi:  though cut asunder along with its root, ajAana,
{by discriminative knowledge).

punascetasd yadi ksapam vyullekhitah: if allowed to sprout
again by the mind even for a moment, it will strike terror like a
terrible dream remembered by one just awakened from it. Sprouting
again, it will be cause of hundreds of wrong projections.

An example for this is given. In the autumn season there is no
cloud at all. But, gathered by the wind in (at the end of) the rajny
season, it pours heavily, again. So, too, here.
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If it be asked how the aharmkara which has been destroyed
will again come to life, it is replied that, like the dead reviving by the
sprinkling of amrta, thinking of the sense-objects is the cause there-
for.

frr TenEwsTET: Fafaw 3a Faumafa'amt
A gF Sangaeed sreﬁwmaﬁmﬁ&m TETCET
nigrhya $atrorahamo’vakasah
kvacinnae deyo visayanucintayd |
sa eva safijivancheturasya
prakgmajombiratarorivdambu |
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Vanquishing the enemy namely aharhkira, no quarter
should be given to it by thinking of sense-objects. Like
water sprinkled on a lime tree, it is the agent of rejuvenation.

nigrhya: Vanf;uishing.

satrorahomah: of aharnkars which is the cause of universal
destruction.

visayanucintayd avokdso na deyak: no chance should be given
to it by thinking of sense-objects to come back to life. Thinking
of the sense-objects is the cause of reviving it. It will be said in
sloka 323: na pramadadanartho’nyo jraninah svasvaripateh | tato
mohstato’hamdhis tato bandhas tato vyathd '

A grammatical point: What is known is called the uddesya and
what is not known is called vidheya. In a sentence prominence is
to be given to the vidheya. Though the pronoun here in the second
line referring to visayanucintayd should be in the feminine gender
s3, as the word seftjivanchetuk is the vidheya, seh in the masculine
gender is used.

"An example is given of the sprouting out of what has (apparent-
ly) decayed. To a decayed lemon tree that comes to life again,
water becomes the cause of its revival and growth. Thus, though
aharhkara is destroyed by discriminatory knowledge, it comes back
to life if one indulges in the thought of sense-objects and that makes
for samsara. i

But, if it be asked how the destroyed aharnkira will come back
to life by even thinking of sense-ohjects, it is replied:

visayesvavisaccetah sarhkalpayati tadgunan samyaksarmlkel-
pandt kiamah, kamat pumsak pravarianam | tateh svardpavibh-
raméah vibhrastasty patatyadheh | patitesya vind nasem punar
ndroha igyate ) $ls, 327, 328. ‘“The mind that has entered into
sense-objects thinks of them. By firm thought on them, desire for
them arises, From such desire arises action for a man. From that
arises delusion about one's real nature and the man thus deluded
falls down. One who has fallen down suffers destruction; for him
there is no rising again.” Thus successively desire for sense-objects
arises by thought of them. The thought about them meant that
they are good and can give joy. That joy relates to objects and
belongs only to the mind (not to the &{man). Therefore, when one
is established in one’s essential nature, where is thinking of sense-
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objects, where is the judging thereof as good and where arises desire
for them?

Hence, by thought of sense-objects forgetfulness of one’s true
nature arises. When the true nature is forgotten, one thinks that
the aharhkira is the &tman; for without the sense of the aharmk3ra,
desire will not arise in respect of objects appearing merely by reason
of bodily connection. Then through the aharmksta, one thinks of
the mind, the breath and gross body etc., as the dtman and, as
before, desiring sense-objects gets one involved in samsara. This
has been already said in the aphoristic $loka 268; jrdte vastunyapi
balavati vasendnadiresa karta bhoktapyahamiti drdhd ya’'sya sam-
sira-hetuh | pratygdrstyatmani nivasatd sapaneyd prayatnit muk-
tim préhustadiha munayo vasandtnavem yat ()

The succeeding $loka is only explanatory of it, and confirms the
purusa being permanently established in Brahman,
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The meaning of ‘ya atra samsirahetuh’: that which is the cause
of samsara is explained, -

Igrena wfewn ga st faetor: wrfust w9 ean |
ANSATMIAACTRY RIAOFRAT WIATHZT: 1 393 1

dehdatmand samsthiat eve kami
vilakganah kamayita katham sydt |

ato'rthasandhidnaparaivameva
bhedaprasaktyd bhavabandhahetuh

One who is subject to dehatmabuddhi {identifying the
&tman with the body) alone is subjected to desire. How
can one who is different be afflicted by desire? Hence,
being concerned with sense-objects is the cause of the
bondage of samsira caused by a sense of difference.

One who identifies his Ztman with the body, he alone is a kam3,
one who is subject to desires. For, how will one who is always firm
in the condition of uninterrupted bliss have desire for things which
can produce only a momentary pleasure? By this has been con-
veyed fall from one’s nature. Hence the question; How can one
who is different (i.e., who does not identify the atman with the body)
be afflicted by desire? vide the éruti: dtmanam ced wvijiniyat aye-
masmiti pitrusah ) kimicchan kasye kdmdaya Sariramanusamjva-
ret |y (Mund): “If one knows himself as ‘I am Brahman’, de-
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siring for what and for whom will he propitiate the body?” Hence
the expressions dptakamam dtmakamam akamam sokantaram {Brh.):
“One who has obtained all his desires, one who desires fo realise
his itmi only, one who has no desires (for external objects), one
who is beyond all grief.”

Hence, being attached to sense-objects, constantly thinking of
them produces the sense of the ‘I’ in the hody ete., through fall from
one’s true nature and, producing the idea of difference, it is the
cause of the bondage of samsira. Otherwise, how will there be the
difference of what is desired, of what makes one to desire, and of
desires in one who is firmly established in (the realisation of) his
atman?

313

To the question how will the aharmkira so destroyed revive
again, it is replied:

wuwaiag s afy : afgvnd |
FRATHTE SRR RTeEg 139z

karyapravardhandt bijapravrddhih paridriyate
karyanasat bijendsas tasmat karyam nirodhayet i)

It is seen that when the effect is developed, its seed also
is developed. When the effect is destroyed its source also
is destroyed. Therefore, one should subdue the effect.

In the world, by the luxuriant growth of the effect like the
shoot in the form of the stem, trunk and branches, the growth of
the seed too is seen. For in the absence of the seed, the growth of
the shoot will not arise. The shoot will not grow in the seed eaten
up by worms. Hence, it is seen that when even a single seed is
well developed by the association of the soil and water and dohada,*
ie., the desire of plants at budding time, it grows into luxuriance
in the form of shoot, leaves, trunk, branches, flowers and fruits and
creates thousands of seeds. By the destruction of the effect (the
shoots, leaves etc.,), the seed also is destroyed. If the seed itself
which is the cause of the shoot is destroyed, the effect of the seed
namely the full grown fruit will not arise. When that is destroyed,
how will the seed arise? (For, the seed is to be obtained from the
full grown fruit). Hence, if the effect, the thought of the sense-

45 dohada, means the desire of plants at budding time as for instance the
Asoka te be kicked by young ladies, of the Bakula to be sprinkled with mouth-
fuls of liquor.
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objects arises, it will never be without aharmkara which is the first
of the modifications. By the growth of the thought of the sense-
objects, it should be understood that aharnkara, which is its seed,
also grows. Thus, even though destroyed by discriminative know-
ledge, when sprinkled by vasanas which have arisen from time
without beginning, aharnkira will grow in the mind and lead to
samséara in the absence of concentration on the atman by the mind
turned inwards. So, one will not be affected by wasanas as there
will be nc occasion for thinking ete., on sense-objects if one is con-
tinuously established in Brahman without negligence. Therefore,
one should subdue the effect, i.e., one should not engage in thinking
about sense-objects, : )

314

How it brings about involvements in samsara is further explain.
ed.

aramraiga: w7 FUIIEAT I TEAT

qdd awan gg: g 7 faad n3gr
vasandvrddhitah karyam karyavrddhyd ca vasgnd |
vardhate sarvathd pumsah samsdro na nivartate |

The effect grows by the growth of vasana and by the
growth of the effect, the visani also grows, For such a
person, samsara increases; there is no cessation,

Even as a spark of fire, however small it may be, growing hy
contact with dry grass becomes a big blaze and burns 6ut a whole
forest. Even so ahamkara, though in the form of vasana, by reason
of thinking constantly on objects makes the dtman slip down from its
true state. By the strength of its own reflection, the atman gets
modified in many forms, destroys the discrimination that has arisen,
produces the succession as before the dawn of discrimination, of
desire and action, grows itself and restarts the course of samsara that
has ceased. Therefore, one is cautioned by this $loka to exercise
great care,

karyam: thought of sense-objects.

By forgetfulness of the native inanda, there is effort for acquir-
ing the sense-objects. If they are not attained, grief arises. If they
are secured, there ensues joy. Joy produces pride. When pride
arises, there is transgression of dharma. By it comes about the
fouling of the intellect. That produces the inability to realise the
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atman. That results in the identification always of the a&tman with
the body. Thence the unbroken continuity of samsira characterised
by old age, death, and further birth., Thus samsira never ends for
such a person.

315
Therefore:

waTCartateRT aggy Nagafa: |

araaT stad g faraa fwaar afg: r3qun
samsérabandhavicchittyai ted dvayam pradahed yatikh |
vasand preryate hyantah cintayd kriyaya bahih i

The yati should burn these two completely for break-
ing the bond of samsara. Vasana is impelled by thought
inside and by action outside,

yatih: prayatna&ilah: a person who is given to effort.

somsdrabandhavicchittyai: for the complete destruction of all
kmds of shackles like identifying the atman with the body which are
the cause of samsira.

tad dvayam: both the vasani and its effect.

pradahet: should completely furn to ashes, that is, even as a
seed burnt to ashes does not sprout, so should he do.

vdsand etc.: with great compassion, the guru explains how it
arises and the method to destroy it. Vasani is stimulated by inter-
nal thought and by external action. So it should he burnt away.
hi: because. What was said by the word ‘effect’ is here made clear
as by the mental longing and the external (physical) act. Longing
is inside (the mind); outside is action by the body etc. In the
absence of the strength of the reflection of cit, the mind which lacks
luminosity does not have the longing which ensues in action. The
reflection of cit is through the aharmkara only. Even the capacity
of the insentient- body to perform action is only by the pervasion of
the cit through the mind ete. Therefore, it must be understood
that the ahamkara, which is subtle, affects the intellect through
internal longing and external act.

316 & 317
ATEAT AT A1 gA agfan: |
AN o STy aataearg WA 11 395 N
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TR T OF EATHEATERY |

FZIATEAREALT T STHET 10 39 1
tabhyam pravardhamdnd sé site samsrtimdtmanch )
traydnam ca ksoyopdyassarvavasthasu sarvadd (|
sarvatra sarvateh sarvem brahmamdtrdvalokanam |
sadbhiavavasanadardhyat tattrayem layamasnute ||

Growing by these two, the vasana produces one's trans-
migration, The means to bring about the destruction of
these three vasanis—iendency, thought and action—is to
see everything as Brahman under all conditions, always,
everywhere and in all ways. By the strengthening of the
véasana of being Brahman, those three are annihilated.
tabhyam praverdhamand s@ vasend: That visani which grows

by those two, namely thought and action.
atmanah samsmrtim sdte: produces one’s (involvement in)
samsara.

As stated earlier, the way to bring about annihilation, namely
tendency, thought and action is to see everything as Brahman.

sarvivasthdsu etc. sarvavasthasu: in all the (mental) states.
sarvadd: always; sarvatra: everywhere.

sarvetah: by all means, in places, in all objects, in waking,
dream and sleep states there is nothing other than Brahman.

According to the $ruti: idam sarvem yadayemdtmd (Mand.);
brahmaivedam visvam (Mund.}: “All this is this atman, all this
universe is Brahman only”, and according to the Sitra: prakrtifca
pratijfadrstantinuparodhat: . “(Brahman is) the material cause also,
on account of (this view} not being in conflict with the promissory
statements and the illustrative instances”, and tadananyatvamdaram-
bhanasabdadibhyah: ‘“The non-difference of them (i.e., of cause and
effect) results from such terms as ‘origin’ and the like”; and by the
examples of clay, iron and drums, etc., and the cognitions: what
appeared as thief is a pillar, what appeared as silver is shell, annul-
ling (the super-imposition} everywhere and in everything, seeing
{realising) that there is nothing other than Brahman which is the
substratum of everything, all this will lead to sarvam brahmamatra-
valokanam, perception of all as Brahman only.% 1If this jfiana

46 The former sitra refers to Brahman being the material cause of the uni-
verse according to the promissory statement of everything being known if one
is known (ekavijiinena sarvavijhgnam) and the example of pots and pans being
of the same substance as clay. The latter siira refers to the non-difference he-
tween the cause and the efiect.
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arises: by the Sruti: Yatra tvasya sarvamatmdivabhat tat kena kam
pasyet (Brh.): “Where for him everything is atman which can be
seen by what?”; and by the Giti text: reso’pyasye param drstvd
nivgrtate: ‘‘Seeing the Supreme, all his tastes (tendencies) turn
back’”, where will be the sense-objects? Where more will be thought
of them and where, most of all, will be external action? When the
vasana of thinking oneself as Brahman becomes sirong, all the three
made up of tendency, longing and action get annihilated.
aényte:  prapnoti: attains.

318

For one who is not able to see everything as Brahman, the
guru gives out a method by saying that the cause should be subdued
by the subjugation of the effect. '

Frammit At s
TG Wi & sftaefadma 0 39¢
kriyandse bhaveccintandso’ smadvasandksayah |
vdsanapraksayo moksassa fivanmuktirisyate )
When the action is destroyed, longing ceases; that will

lead to annihilation of vasana. The annulment of vasang is
itself liberation. That is called jivanmukti.

Jivanmukti: liberation while alive.

Each previous factor recalls the suceeding one. There will be no
longing without vasani, and there will be no action without longing;
the destruction of the cause is to be inferred from the destruction of
the effect. Thus, effort should be made by a person till the state
of ‘no action’ arises. Then, there arises complete destruction of
vasands; that itself is liberation. Such a state is said to be jivan-
mukti, liberation even while alive. For it is said: muktim prahub
tadihe munayah vdsangtinavem yot: “The munis say what is called
mukti is attenuation of vasana.” Visani is the subtle condition of
a thing. Its attenuation means destruction.

After isyate: is desired or meant, brahmavibhih, ‘by those who
know (have realised) Brahman’ is understood,

319

That those three get annihilated when the viasani of being

Brahman (sadbhava vasana) gets strengthened is explained with an
llustration,
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wgraaTey fafasmean afn gat fasta cagafraraan
sfawgreTuronmarat facitad amg aar afvem 13qe

sadvasanasphirtivijrmbhane sati
hyasau vilina tvahamadivasana

atiprakyrstipyerunaprabhiyam
viltyate sadhu yatha tamisrd i)

Upon the manifestation of the visana of thinking one-
self as Brahman, the vasanis of aharmkira ete., all melt
away, even as the most intense darkness disappears in the
morning twilight.

sadvasandsphiirtivijrmbhane sati: When the mind cultivated by
‘hearing, contemplation and meditation develops into a gleam of the
perfection that is Brahman by thinking oneself as Brahman always
and everywhere.

asaw {viprakystd) ahamadivdsand: this long-established vasan3
relating to aharnkara etc. Under ddi (etc.) in chamaddi are to be
included the body, the senses and the sense-objects.

hi: surely.

vilind: completely lost. ‘bhavati’ (becomes) is understood.

Example for this is given. Though the night is very dark as
on new moon nights ete., that darkness is destroyed in the gleam of
the dawn: arunaprabhayam. Reference is here is to arunodaye (the

morning twilight} before full sunrise. Aruna is the charioteer of the
Sun. '

sadhu viliyate: nasyati: is destroyed, disappears.

With yathd, ‘as’, tathd ‘so’ is to be supplied to complete the con-
struction.

320
Then,
AREAFERTIN 7 393 aafed fmw
AT ATECAET HAT FaATfed FaT T T @ 0 330 1)
tamastamahkaryamanarthajilam '
na driyate satyudite dinese |

tathd'dvaydnandarasanubhitay
naivasti bandho na ca dubhkhagandhah )
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When the sun has arisen, darkness and its baneful con-
sequences are not seen. So too, when the nectar of non-
dual bliss is enjoyed, there is no bondage, nor even a trace
of misery.

As, when the sun has risen in the sky after dawn, the darkness
of the night and all the group of evils attending it like affliction of
eye-sight, the danger from thieves and the straying from the pro-
per road are not seen (experienced), so too, when the nectar of
non-dual Brahman is experienced, by the growth of the vasanid of
being Brahman, as a result of the inner realisation of the Brahman
which is of the nature of sat, cit and dnanda, there will be no bond.
age, i.e., the identification of the atman with the anitman. Nor even
a trace of grief. The reason is the annihilation of adhyasa which
- is cause of grief.” Vide the éruti: tatre ko mohah kaséokah ekatva-
manupasyatah (féa.): “Where is delusion or sorrow to him who sees
oneness?”

321
If the world appears as a result of prarabdhakarma (past actions
begun te bear fruit), even then—
v et afEeTea
© wTaETeEE faraad )
autfea: @ af=’ =
F1et A%9T: afT FEFE 139 1
dréyam pratitam pravﬂ&payan svayam
sanmétram dnandaghanam vibhivayan |
samdihitassan bahirantaram va
kilam nayethdassati karmabandhe |

Causing the perceived objects of sense to vanish, medi-
tating on the Reality which is the embodiment of bliss, you
spend your time, if there is a residual prarabdhakarma, in
external and internal conecentration.

It has been'said that so long as wrong understanding has not
ceased completely, and the gleam of one’s real nature does not arise
without let or hindrance, one should spend one’s days in the prac-
tice, without intermission, of the six disciplines of $ama and the
rest. By the annulment of the consciousness of name and form,
annihilating the perceived world, and meditating on Brahman which
is the residual substratum of the things, perceived, and also oneself
as that Reality which is compacted of bliss, with due concentration
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— both external and internal—, one should spend one’s days.

External concentration: Concentration by elimination of out-
side objects as not being the atman. Vide: iYam bhur no sanngpi
toyam na tejo na viyur na kham napi tatkaryajatam | yedesimaedhi-
sthanabhitam visuddhem sadekam parem yattadevahamasmi ||

“This earth is not the Reality, not even water; not fire, not wind,
not the sky, not even their products. I am that Supreme One Rea-
lity which is pure and the substratum of them all.”

Internal conceniration: na deho na caksini ne pranavdyur mano
napi buddhir na cittem hyahemdhib yadesimadhigthanabhitam
viduddhem sadekam param Yattadevghamasmi | “I am not the body,
not sense organs; not the breath, not the intellect, not the mind, not
the sharnkira. 1 am that Supreme One Reality which is pure and
the substratum of them all.” Till the bonds of karma due to pra-
rabdha are destroyed, lead your life with your equanimous mind
being undisturbed by external as well as internal i,nﬁuences,' in the
experience of the savikalpaka and the nirvikalpaka states of con-
sciousness.

322
Out of deep concern that the Sisya should not gef into misery
at any time in any manner, the guru repeats the occasion for the
possibility of sorrow even to one in whom discrimination (viveka}
has arisen.
gt grfestad 7 FEa: FIrEA
gAY Afearg AR SEOEE: 130
pramido b'rahmam.sth&ycim na kartavyeh kaddeana |
ramddo mrtyuritydhe bhagavan brahmanas sutah 1)

In respect of Brahmanistha (being firmly established in
Brahman), one should not be guilty of negligence. The
divine son of Brahma spoke of negligence as death.

kadacena: at any time.

brahmanisthiydm: in the matter of being absorbed in the con-
templation of Brahman.

promddah: neigligence; carelessness; fall.

na kartavyah: should not be adopted: one should not. be guilty
of it.
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For, divine and omniscient Sanatsujata, the son of Brahmi and
who was a realised soul from birth told Dhrtarastra: pramdidam vai
mrtyumaham  bravimi: “I call negligence itself death.” Hence
regligence is said to be death.

_ 323
That is further explained:

7 sAEEAaisat s Tasawaa: |
ARt HIGEAANSEEN: At FRaTAAT SAT 1 3R
na pramaddd anertho’nyo jraninah svasvaripatah |
tato mohastato’hamdhih tato bandhastiato vyathd |
There is no greater danger than negligence for a jianin.

From it arises delusion; from it, aharnkara and from it,

bondage and misery in succession.

There is no danger to the jfianin other than fall by negligence.
For, when there is a fall from one’s real nature, then forgetfulness
‘arises. Then ensues the sense of the ‘T’ (the atman) in the anatman
(what is not the atman). From it arises super-imposition of the
atman on the body etc. Thence arises the misery produced by old
age, death etc.

324

To the question: “This may be so for the ajfinin; will it be also
for the jAanin?” it is replied:
fagarfang gan fagimmfy faegfan
fagtqufa ROq: At sarfre faag v 3y o
visaydbhimukham dystvd vidvamsam api vismrtih
viksepayati dhidosaih yosd jiram iva priyam |
Finding him inclined to sense-objects, forgetfulness con-
founds even a learned man through defects of the intellect
like a damsel distracting a paramour.
yosd priyam jaram ive: may be understood in two ways. Either
as a damsel dotes'on her beloved as she would on a paramour, or,
as a damsel dotes on a paramour inclined to another as she would
on her own husband.
vismrtih: act of forgetting Brahman.
vidvamsamapi: even a man with discrimination.
visayabhimukham drstvd: seeing that he is intent on external
sense-objects. Vide the $ruti: pardici khini (Katha.) (the sense
organs perceiving outward).
Vv.C.—22
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dhidogaih: by the evil propensities to be referred to in sloka

326,
viksepayati: makes him lose the knowledge of his &tman;

makes him fall completely; drags him far away; confounds him.

325
For proper understanding, the same idea is conveyed by another
illustration. _ ' .
TAUEE A A | fassha
Aritfer aa Aran ST AT gEREe a3}y
yathipakrstom Seivdlam ksapamatram na tigthati |
avrnoti tatha mayé prajiiam vdpi paranmukham
As moss that has been removed (by the hand from
water) does not stay away even for a moment, but covers

it again, so maya also covers a man however wise he may

be, if his senses are outward bent.

Previously in éloka 152, that the five sheaths cover the dtman,
was taught on the analogy of the moss and that when the moss is
removed, water appears clear was conveyed. As moss covering
water removed only for the moment does not remain away.from
water, but covers it again, so too mayi covers a man who is out-
ward-bent even if he has annulled the five kosas.

dvrnoti: makes him such that his real nature is hidden.

326
The meaning of ‘there is no other calamity greater thdn care-
lessness’ is made clear by another example.

Wtﬂmﬁﬁaﬁw
seyaAwforsgE:

KA .

FqTATSAAr afaat a9r a4 kg

lakgyacyutam syadyadi cittamasad

bahirmukhem sannipatet tatastatah I
pramadateh pracyutakelikandukah

sopanapanktay patito yatha tathd |

If the mind, outward bent, strays away even in the
least from its ideal, it will fall continuously down like a ball
dropped inadvertently at the top falls down the stairs.
laksyacyutam: slipped from the ideal, ie., Brahman.
bahirmukham: glides into what are not the atman, i.e, into the

aharnkira, buddhi, manas, pranas, the body and the sense-objects.
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pramadatah: of one who plays even in the absence of hig in-
tention, inadvertently.

pracyutakelikandukah: the sport ball that has fallen from the
hand. :

sopiinapanktiay patitah: which has fallen down the stairs, goes
down and down and cannot be caught,

yatha tathd: ‘in the same way’ and ‘so’ to go with the illustration
and the illustrated.

327 & 328

By the next two and a half élokas, the fatal character of care-
lessness is clearly explained.
fawdeafameaa: dwevata agnue
WO CTATRT: FIHIETH: NG 1130 1L
qa: ramvfgwint fauseg qaeay: )
gfeeen famr o gRRg dvad
wHeq FoETEATy aatAder wIRURY 1 3R
ayemta fg agf safagwt agigsg o
. visayesvivifaccetah swmkalpayati tadgundn |
samyak samkalpandt kiameh kamét pumsah pravartanam )i
tateh svaridpavibhramso vibhrastastu patetyadhah
patitesya vind nasam punar naroha tkgyate |
sarmkalpam varjayet tasmdt sarvanarthesya karanam i
apathyani hi vastiuni vyddhigrasto yathotsyjet i
The mind attached to sense-objects thinks of their
qualities; by such strong thinking about them, desire for
them arises; desire leads to action in regard to them.
Due to that a man gets deflected from his real nature; thus
deflected, he falls down. One who has fallen down comes
"to ruin and for him there is no going up. Therefore, one
should give up thinking of sense-objects which is the cause
of all undoing even as a sick man would avoid baneful diet.
vigayesu: in the sense-objects like sound ete.
cetah: the find.
dvifat sat: getting attached.
tadgunin: qualities of producing pleasure etc., as they make
for enjoyment,
samkalpayati: thinks about.
samyaksarkalpandt: by deep thinking about them.
kimah: desire for them (arises).
pravartanam: effort to acquire them; a man exerts himself due
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to desire. Vide the smyti: yadyeddhi kurute jantuh tattat kimasye
cestitam (Mahdbharate): *“Whatever a creature does is the product
of desire.”

tatassvarupa-vibhramsah: then fall from one’s true nature.
‘Fall’ here means forgetting one’s true nature.

One who has thus fallen slides into the kosas which are aniatman
and, through it, goes to the sense-objects which are all far removed
from his nature, ' .

patitasya: to one who has been led away to a great distance.

nddam vind: apart from ruin: nisa (ruin) is not realising one’s
true nature {svartipa).

When one’s true nature is not realised, death ensues to such a
one who always looks on his body etc., as the atman., By the delu-
sion that the body is all, there arises continual involvement in
samsara.

punar narohah: there is no rising again: there is no attainment
of Brahman,

Therefore, as a man in the grip of dlsease WIH avoid unwhole-
some diet, one should avoid thinking about sense-objects which is
the cause of all evil. There is great loss if one slides from- one’s
true nature, and it ends in ruin.

329

¥ ST gt wey: fadfeat sgifas: et 1
quTiEa: ﬁ!&m?amww%arm w7 qraum: uaqq N

ateh pramddidnna paro’sti mrtyuh
vivekino brahmavidah samadhau |
samdahitah siddhimupaiti samyak
saméhititma bhava savadhinah )
For the man of discrimination who is a Brahmavit and
is in deep concentration {on Brahman), there is no other
death than inadvertence. The one who is in deep concen-
tration attains liberation. Therefore, remain very carefully
in perfeect concentration.
samyek samdahitah: firmly established in Brahman (brahma-
samsthah).
siddhim upaiti: attains mukti or liberation.
savadhdnah: free from inadvertence, .
sam@hitatma bhava: remain with your antahkarana resting on
Brahman. tvamapi: you, too — understood.
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330
At e daed fadd w @ waw
aferfae qraat wE wa @ asreefa: v 3o v
jivato yasya kaivalyam videhe ca sa kevalah
yatkificit pasyato bhedam bhayam brite yajusérutih
One who remains alone (unattached) while alive, is
also alone after the fall of the body. The YajusSruti speaks

of fear to one who sees even the least difference.

‘jivateh: one who breathes, i.e., is alive.

kaivalyam: being free from connection with every upadhi.

sah: that brave man,

videhe ca: even after the fall of the body.

kevalah: is free, is released.

The Ya]ussrutl (The Taittiriya Upamgad), speaks of fear for him
who sees even the least difference: ‘yadd hyevaisa etasminnudaram
antaram kurute athe tasya bhayam bhavati’: ut: even; aram antaram:
the smallest difference; kurute: pasyati: sees; atha: then; tasye bha-
yam bhavati: fear arises in him. To him who causes (sees} any
(the least) difference in the atman, there is fear.

The ground of kaivalya (being alone) is being continuously
established in nirvikalpa-samadhi, a non-differentiating concentra-
tion. See infra Sloka 358. Therefore, for the disappearance of upé-
dhi, the wise man should stand steadfast in nirvikalpa-samadhi.

: 331
The meaning of the Yaju&ruti ending with tattveva bhayam
viduso'manvanasye (Taitt.) is explained in this sloka.
gar Fat arfy faufrads: sgatRycIHEwEy |
 quenuEysy Wi asd adtiad fasrear smEE 0 33q u
yadd kada vapt vipascidesah
brahmanyanante’pyanumatrebhedam i
pasyatyathimusye bhayam tadeva
yadiksitam bhinnatayd pramadat i
If at any time, this wise man sees even the minutest
difference in the infinite Brahman, that itself seen by in-
advertence as difference becomes to him the source of fear.
esq vipascit:  this man of discrimination who is a Brahmavit.
anante: in the infinite Brahman which is devoid of the three
kinds of delimitations.
anumdtrabhedamapi: even the least difference.
yada: used in the sense yadi, i.e. if.
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kuda vipi: at any time. yadi pasyati: if he sees.

yadiksitam bhinnatayd pramdddt: whatever is seen as differ-
ence on account of inadvertence. _

That itself becomes the source of fear for this negligent though
intelligent person. Vide the éruti: dvitiyad vai bhayam bhavati
(Brh.): “Verily from a second, there is fear”, Also: sarvam tam
paradat yo'nyatratmanah sarvam vede, ye'nyothdatp viduh anyara-
janah te ksayyolokd bhavanti (Brk.): “He who sees all this as other
than the atman is made to fall from the path making for spiritual
excellence. They who understand differently are subject to other
matters (who control them) and fall down info the worlds that make
for decay.”

332

refrm i
r—;m;au saTeRwta w0 |

ifa 3@t 3aed
ﬁrfﬂama?asr&mﬁ“tum H33IR 1

Srutismrtinydyasatair nisiddhe

driye’tra yah svatmamatim karoti )
upaiti dukkhopari dukkhajatom

nigiddhakarta sa malimluco yathd 1

He who sees or conceives Self in the perceived objects
which are condemned by the sruti, the smrtis and hundreds

of reasonings experiences misery after misery like one with

guilty conscience of having committed a prohibited act.

The #rutis like: neti neti (Brh.); neha nandsti kificana; ndira
kacana bhidasti (Katha): *“Not (this), not (this); there is not the
least multiplicity here; there is not the least difference here’, and
the smrtis like: anddimat peram brehma ne sattannasaducyate
{B.G.): “The Supreme Brahman is without beginning; it is not
said to be sat (gross), nor asat (subtle).” These srutis and smrtis,
and the hundreds of reasonings expounded in the context of the
analysis of the five kosas have denied that anything from the body
to the antahkarapa is the atman. That being so, whoever identifies
the atman with these prohibited things, viz. the body etc., is one
who does a forbidden act, i.e., he is a sinner.

malimlucah: (ordinarily, a thief); here maltmntahkaranah one
whose antahkarana has been fouled, one who is a fool not knowing
what should be done. Even as one who is ignorant of what is to
be done goes through a succession of griefs, he also is subject to
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grief after grief due to thinking that what is not real, merely mate-
rial and source of sorrow is the atman.

333
This is made clearer:
weqTfamraAEt famaat ageanmeanyta frea o
fremfraaTrerey ATAT g aRaTEE AT 11333 0
satydbhisandhdnarato vimukto
mahattoamdtmiyem upaiti nityam |
mithyédbhisgndhanaratastu nasyet
drstam tadetad yad acora-corayoh )|

He who is intensely established in truth is liberated.

He attains the eternal greatness of the atman. He, how-

ever, who is addicted to falsehood perishes. This is seen

in the case of a thief and of one who is not a thief.

satyabhisandhanaratah: one who is completely constant to
truth.

atmiyam maehattvam: the state of mind which is not subject to
any change and the state of being adored by all.

upaiti: attains.

mithydbhisandhaneratah: He who is inclined to falsehood will
come to ruin; for his support is falsehood only. How will he be said
to exist? He will come to ruin only. That is seen in the story nar-
rated in the sixth chapter of the Chandogyopanisad which employ-
ed the illustration of the heated axe. The palm of the man of truth
who is accused of theft and who clasps the heated axe in the court
is not burnt as he is constant to truth. Hence, he is acquitted. The
real thief says: ‘I am not a thief’ He does not give up the false-
hood and he is burnt up by the heated axe which is placed in his
hand and is convicted. That is the meaning of the reference to the
thief. Stealing itself is prohibited. To it are added a series of prohi-
bited actions like speaking a lie etc. To one who does like this and
is given to falsehood, how will there be compliance with truth?
Hence, it is said, that he is subject to a series of sorrows as he suffers
a downfall in both worlds (in this world while alive and in the other

world after death).

. 334
Therefore:

afacaeaty wagy faga
FAGHAAGRT AT d fssa |
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gaata a7 fesr agfor earpsgean
gfa mfamma@ sm'mw N 3ITE

yatirasadanusandhim bandhahetum vithaya

svayamayamahamasmityatmadrstyaivae tisthet

sukhayett nanu nisthd brahmani svanubhiitya

harati paramavidydkaryedubhkham pratitam 1
Giving up all thoughts of asat (what is not geal) which

is the cause of bondage, the sarnyasin should take his

stand on the contemplation of the idtman in the form ‘I am

this (Brahman)’. Then surely, steadfast contemplation on

Brahman gives rise to bliss by self-realisation and removes

the previously experienced intense misery by avidya.

yatik: the sarhnyasin, to him alone can arise the state of being
established in Brahman.

asadanusandhim: thinking about what is not Brahman, which is
bandhahetuh: the cause of bondage. :

vihaya: giving up. ’

The samnyasin should give up thinking of whatever is not Brah-
man as all that will make for bondage in samsdrg. Looking into
himself, he must for ever remain in the contemplation: I am the
Paramatma.

The supreme advantage of such contemplation is stated.

brahmani mnistha: remaining steadfast in contemplation of
Brahman unattached to anything else.

svanubhiitya: by the experience of one's real nature as .self-
effulgent and ever-blissful.

sukhayati; causes happiness.

pratitam: experienced previously.

avidyikarya-duhkham: avidya and the grief caused by it, or the
grief that is the result of avidya.

param; intense, extreme.

harati: destroys. Vide Séruti: tarati Sokem dtmavit: “The
knower of (one who has realised his) atman crosses over all the

grief.” Also: yatra ninyet pasyati.............. sa bhama; yo vai
bhami tat sukham (Chénd.}): “Where one does not perceive any-
thing different {from oneself)........ that is the infinite; that which

is infinite is bliss.” For ohe who is always established in such
Brahman, where will avidya arise? How can misery which is caused
by it ever come to be? :

335
Being an extrovert (sefise-organs turned outward) is condemued
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in order to uproot all this grief and to be firmly established in
Brahman.

w: qfeaaay w5
gaima e s iy
arar faaw: afgen g
TRty famita feam no3sy o
bahyabhisandhih partvardhayet phalam

durvdsanameva tatas tato’dhikdam
jadtvd vivekaih parthrtya bihyam

svdatminusandhim vidadhita nityem 1)

Attachment to external objects will only increase
more and more their fruits in the form of evil tendencies.
Therefore, the wise should avoid for the aforesaid reasons
whatever is external and should ever engage in the contem-
plation of the &tman.

 bhihyabhisandhih ete.: attachment to sense-objects. This
attachment to sense-objects will only foster more and more the
evil propensities which will lead to future births. As has been stated
in &loka 314, action ensues by developed vasanas and vasanis are
increased by actions: vasenavrddhitah kdéryam karyevrddhya ca
vasand. Knowing this, the wise should abandon all that is the non-
atman for the reasons which intimate the great dangers of attach-
ment to sens-objects and which have been stated in the context of
death (ruin) caused by inadvertence and should constantly engage
in svatmanusandhih: continuous uninterrupted contemplation of
Brahman (which is equated with one’s atman).

338
After stating the binding effects of external attachment, the
supreme benefit arising in due order by its restraint is conveyed.
argl FIeg woe: SRSAT SHRSTETR TOTEEe |
fer g wawsgaTn: afgfAe: qeet fagad: v 33g 0
bihye niruddhe manasah prosannatd
manghprasade paremdtmadarsanam |
tasmin sudrste bhavabandhandsah
bahirriredhah padavi vimukteh
When the external is controlled, the mind becomes
peaceful. When the mind is peaceful, there arises the soul-
sight of the Paramatman. When that is well realised, there
is annihilation of the bonds of samsara. 5o, external control
is what helps to secure the state of liberation.
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Though involved very much in worldly activity, the mind of
a man who has got up from sound sleep is very clear. Hence
susupti (dreamless sleep) is said to be what makes for composure.
It is called a state of samprasdda, serenity; for there are no external
objects in susupti, the state of deep sleep. When that is so as a
matter of course, what needs fo be said to tranquility produced by
bliss when external bonds are controlled with effort? When the
mind is tranquil and clear, in accordance with the Gita text: prasade
sarvaduhkhanim hanirasyopajayote ; prasennecetasohydsu buddhih
paryavatisthate //  “The destruction of all griefs arises when there
is tranquillity always. Of the man with a tranquil mind, the intellect
is firm everywhere”, freed from grief, void of all that is evil, the
mind becomes subtle and one-pointed and acquires the capacity for
soul-sight of the Paramatman. Vide the sruti: manasaivedamapta-
vyam, menasaivdnudrastavyam drsyate tvagryaya buddhyd siks-
MAYT (Katha): *“This must be attained (realised) only by the
mind; this must be ‘seen’ {realised) only by the mind; it is ‘seen’ by
the sharp subtle intellect™.

tasmin sudrste: when it is realised as non-different from one'’s
self, without intermission.

bhavabandhandsah: the complete destruction of the bonds of
samsara by uprooting of all super-impositions which are their cause.

bahirnirodhah: the absence of any mental modification by
anything external.

Therefore, the absence of connection of the mind with anythmg ‘
external will help to attain liberation.

337

Having thus shown in many ways the evils of thinking about
sense-objects, in order to turn one completely from them and to
produce revulsion from them, the guru reviles them.

: qfven: a7 weafzawy stfasor: e |
wfg FalEaRlsaa saTagar: fasme: o3z
kah panditassan sadasadvivekt
Srutipramdnal paramarthederst |
janen hi kurydd asato’valambam
svapatahetoh fisuvarmumuksub
Being learned, able to discriminate between the real
and the unreal, believing in the authority of the Vedas, quali-

fied to realise the Paramatman, who, seeking liberation, will

knowingly, like a child, go in for the support of the unreal

which would bring in his downfall?!
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paramarthadar§: one who has the qualification to see the Para-
matman.

$rutipramdnak: the one for whom the $ruti alone is the ground
of knowledge and authority, the same being the only means of know-
ing what is beyond sense-perception.

sadasadviveki: one who knows, by the $ruti: yo vai bhimd
tadamrtam ato’nyadartam (Chand.): ‘That which is infinite, that
is immortal; what is different is perishable”, that Brahman is the
reality and that jagat is mithya.

~ poepditah: he for whom papda, jhana has arisen; that is, one
who knows the real nature of a thing.

mumuksuh: one who desires the cessation of bondage.

jénan hi: knowing surely (that the asat is svapatehetu cause for
his downfall),

kah kurydt: who will do.

avalambam: going in for support.

asatah: of the unreal, the anitman.

svapdtahitoh: which is (as aforesaid) the cause of his down-
fall,

An example for it is given by saying $iduvat; for, without
knowing the consequence, due to ajiiana a child falls down from an
elevated place or clasps a serpent or a flame. But this person is a
jnanin, a wise man. Hence, it is said that a man of discrimination
should remain established in Brahman without yielding to inadver-
fence.

338
In the same way as sleep and waking which are characterised
respectively by opposed qualities of unawareness and awareness of
the objects of the world cannot pertain to the same time, so too is
the-case with attachment to the body etc., and liberation.

Tgtfrenfrma) & wfa:
wwrer Jgrafmeawna: |
AR AL ABITN 7 AT
TR RO TeaTy 11 33¢ 1
dehadisamsaktimato na mulktih
muktasye dehidyabhimatyabhavah |
suptesye no jigaranam na jigratoh
svapnas tayorbhinnagunasrayatvat |
One who is attached to the body etc., is not released.
To one who is released there is no attachment to the body
etc. One who is asleep cannot be said to be awake. There
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is no dream for him who is awake as these two refer to

two different states.

By the $ruti: na sa punargvertate: {Chand.) ‘He does not
return again”, attachment to the body etc., never arises to the libe-
rated person. If it should arise, he is not liberated. It will be said
in sloka 440 infra: vijnatabrehmatattvasya Yathd pirvam na som-
srtih | asti cenna sa vijiatabreahmabhavo bahirmukhah i “To
one who has ‘known’ (realised) (the truth of) Briahman, there is
no samsiara as before. If it {(samsara) is (persists), he is not one
who has ‘known’ {realised) Brahman. He is one who looks outside.”

338
The nature of ohe who is liberated is stated.

i E i ﬁ q -
AT T faeay |
sagfEw T iaTgee: .
yuicwar afeeaa o go: 1133] 1
antarbahkissvam sthirejongamesu
jranatmenidhdratuyd vilokya |
tyaktikhilopadhirakhandaripah
purnatmand yassthita esa muktah ||
He is a liberated one who looks on his atman as the
intelligence only {as of the nature of jAana only}, as the
substratum of all that is unmoving and moving — both in-
ternal and external — and who, abandoning all limitations,
remains in an unlimited and plenary state.

sthirajangamesu: in objects which do not move and move

antarbghih jhanatmend:. (jidnomdtre-svertpena}: inside and
outside as being of the nature of jfiana only.

vilokya: saksdtkrtya: realising. :

upddhayak: limitations which are of the form of ajfiana and its
effects. tyaktikhila-upadhih: who has renounced (is divested of)
all limitations.

Hence akhandaripeh: of undivided (limitless) form; for he is not
subject to limitations (upadhis), i.e., he is devoid of the limitations
of space, time and objects; he is of the nature of absolute sat, cit
and ananda.

pitrpitrand: of unlimited nature.

One who is like this is a liberated person.

It means that if there is attachment to the delimiting body ete,,
there cannot be the state of being a plrnitma; that is, he is not a
liberated person.
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340
The means to liberation and the means to those means are
stated,

st aafmfraga: aatewmam qQsfa wfeag
VIR Semquedsd atoraragEr safisar n v It

sarvdtmand bandhavimuktihetuh
sarvdtmabhdvinna paro’sti kadcit |
dréydgrahe satyupapadyate’sau
sarvatmabhdvo'sya saddtmanigsthaydé 1
There is no means for complete liberation from bond-

age other than identifying oneself with the whole universe.

This identification arises upon the rejection of the percep-

tible world by continuous practice of meditation on the

atman, :

It has heen said: yato yato nivertate tatastot’o vimuclate,
nivartandt hi sarvoto na vetti duhkhamanvapt. To the extent that
one gets liberated by complete withdrawal from everywhere, one does
not feel even an iota of grief. Accordingly, the means for the
-complete freedom from bondage is identifying oneself with
everything (cultivation of sarvatmabhava). Than it there are no
other means. - It has been said: cham brahmdsmi yo veda so sar-
vam bhavati tvidam | nabhuatyd isate devih tesimatmid bhaveddhi
sak " ) “He who knows (realises) ‘I am Brahman’, he becomes
all this; the devas endeavour to thwart the seeker of Brahman; hence,
he should become themselves."+?

That which is a bond (like a rope} will bind only what is
other than itself, not itself, on account of the impossibility of the
same thing being the binder and the bound. For, it has been said
in the Sitra Bhasya: However well trained, a dancer cannot get
up on his own shoulders. Fire does not burn itself. Therefore,
when identification with everything (sarvitmabhava) has been
attained, what is considered as a source of bondage, becomes insepa-
rable from one’s self, and then, where is bondage? The Kaivalyo-
panigad says: sarvebhiitegu catmdnam sarvabhiitani cdtmani ; sam-
pasyan brahma, paromam ydti ninyena hetund; i “One attains
the supreme Brahman seeing the aiman in all creatures and all
creatures in the atman; not by any other method.” It means: one
sees the dtman as the material and the substratum of all creatures
as the rope is in the rope-snake example, and also sees all creatures

47 The ideas is that the devas do not countenance men seeking Brahmajhana lest
they should then give up yajfias causing loss of oblation to the devas, To counter-

act this, the seeker of Brahmajhana is eounselled to get an attitude of locking on
all this ineluding the devas as himself.
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in the &tman as imagined in it as the snake is on the rope. By
reason of being freed from all limitations (upadhis), being alone
{Kevalibhava) is itself being all (Sarvitmabhava). For, sarvat-
matva will not arise in respect of what is limited by association
with upadhi. Though, by reason of maya enveloping everything,
it is right to say that it is the substratum of everything qualified by
it, yet, as maya cannot exist by itself except as an adjunct, its
substratum is only the pure unlimited caitanya or the sole Brahman.
Such Kaivalya is sarvitmabhava. (The Alone is the All)

The reason for this is given by $ri Bhagavatpada: aseu sarvdt-
mabhavah asya sadatmanigthayd: The sarvatmabhava of this jianin
is due io his remaining in continuous contemplation of his atman
without obstruction. This arises when the mind does not conceive
visible objects.

341
That the non-apprehension of objects of perception will arise
only upon the contemplation of the &tman, not otherwise, is ex-
plained.
AATATAZY &4 7 U IgweRT faesat
" g AR At A |
dreTae-a-nd-faed: frarmfimetat:
qeas: weotgareafy gerresefa: o | 1 3¥q

dréyasyagrahanam katham nu ghatate dehatmand tisthato
bahyarthanubhavaprasekta-manasah tatiaticriyam
kurvatah |
sarhnyastakhila-dharma-karmae-viseyaih nityatmanisthi-paraih
tattvajiaih karapiyam dtmani sadanandecchubhir
yatnatah |;
How will the non-apprehension of the perceptual world
be possible for one who ever identifies his dtman with the
body, to one whose mind is given to enjoyment of external
objects and acts accordingly? It can be effected with great
effort by the seers of truth desiring bliss who have renoun-
ced all actions relating to sense-objects and who are always
established in their atman.
dehitmand tisthatah: One who is in a state of identifying the
dtman with the body. Hence, bahyarthanubhavaprasaktamanasah
having a mind inclined te enjoyment of external objects. The
samasa here is sasthibahuvrihi: ...presektam manah yasye tasya.
By this are conveyed thinking of sense-objects, purpose and desire.



VIVEKACUDAMANI 335

tattatkriydm kurvateh: doing the specific actions according to
the dictates of the mind exercised for the getting ete., of sense-
objects. '

dréyasyagrahanam: non-receiving, that is exclusion of percep-
tible world.

katham nu ghatate: how will it be possible?

(atak) sarnyastakhiladharmakarmavisayaih:  (therefore) by
those who have renounced all dharmas, karmas and sense-objects.
dharmah: vaidikadharmah: what is preseribed in the $&stras; karma:
laukikakarma worldly activity; visayah: sabda etc.

nityatmanisthiparaih: by those whose aimanistha is nitys;
who are intensely devoted to permanent contemplation on Brahman
or for whom such contemplation is pard or absolute. It may mean
either nityd y& dtmanisthd tasyam paraih or si pard pradhinagbhiits
yesam taih.

So, such exclusion of the perceptible world has to be done by

great effort by seers of truth longing for bliss.
: The order is sadinandecchubhih tattvaejfiaih yatnatah drsya-
grahanem karaniyam. ,

342

The éruti is quoted in support of the statement that permanent
establishment in the &tman is the means for effecting universal iden-
tification (sdrvatmye-siddhi).

watafagd faet: sasraomedm: )
waifyr faquraar araY aF gha af: 0ogwr
saroatmyasiddhaye bhiksoh krtasravapakermanah

samadhim vidadhgtyesd santo dasta iti srutih |

The $ruti beginning with ‘$&nto dantah’ preseribes con-
centrated contemplation for the sathnyasin who has perform-

ed the action of hearing (the sruti-texts) for the accom-

plishment of universal identification.

bhiksoh krta-$ravanakarmanah: to the samnyasin who has en.
gaged himself in listening to the words of the Vedanta-texts and their
meanings from the lips of a guru who is well-established in Brahman
(brahma-nigtha).

sirvatmyasiddhaye: for the perfection of sarvitmabhava of the
form of kaivalya, which is the mark of emancipation. '

epa: this Sruti beginning with ‘&Gnto dintah’: tesmadevarnwvit
$into danta uparatah titiksuh semahitah $raddhdvitto bhitva dtman-
yevatmanam poesyet (Brh.): “Therefore, one who knows thus, who
has controlled his internal and external organs, who has withdrawn
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his mind from cbjects, who is patient, who has concentration and
faith, let him realise himself in his atman."”

samadhim vidadhati: It (the sruti) teaches {preaches) samadhi,
(deep concentration), It is indicated that deep concentration should
be practised by shutting off the mind from attachment to external
propensities for the realisation of the atman.

vidadhati: kartavyaivena bodhyati: teaches. as what should be
done. .

343
That this stands to reason is stated.

ST fawmn
{ 7 wa: agawly ofve: o
a ftaserregaadufreasn:
arasaRarT fg a3y
arudhasakteraheamo vingseh .
kartum na sakyah sahasapi panditeih |
ye nirvikelpikhyasemadhiniscalah
tanantard 'nantabhava hi vdsanah
The destruction of the aharnkara which has been strong
cannot be effected quickly even by the learned except by .
those who are firm and unmoving in nirvikalpa samadhi.
" For, vasanas are long-rooted or variously produced.
ye nirvikalpilchya-samdadhi-niseelgh: Those who are unmoving -
(steadfast) in nirvikalpa samadhi. Samadhi is of two kinds: savikal-
paka and nirvikalpa. The resting of mental activity 'in the pure
Brahman in that form without the merging of the distinctions of the
knower, the known and knowledge is called savikalpeka samadhi.
As the clay elephant is seen though the clay alone is seen, even if
the sadvastu, the Reality is seen, the triple distinction (of knower,
known and knowledge) remains. Hence, this kind of samadhi is
called savikalpaka. Giving up the consciousness of the triple dis-
tinctions, being firmly established in the known only is the nirvikal-
paka samadhi of the mind as stated in Yoga Sastra. Sali that is mixed
with water remains indistinguishable from water; it does not appear
separately. 1t appears one with the water, Even so, the state of
the mind in nirvikalpaka samidhi is that it remains as the lone
Brahman. It does not shine separately; Brahman alone shines with-
out a second. As there is no thought of the knower ete., this is called
nirvikalpaka samaghi. The difference between the two, savikalpaka
and nirvikalpaka is the presence or absence of the mental modifica-
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tion. Thus it has been declared with respective examples,

nifcaldh: unmoving in it or unmoving on account of it.

tan antard: except by them.

arighasakteh: with the power grown strong, ie., which is
capable of producing various kinds of delusions.

ahamah vindseh: the destruction of the aharhkara,

panditairapi: even by those who have listened to (learnt) the
Vedantic texts.

sahasa kartum na sakyeh: impossible to effect quickly.

hi: yasmat; for. .

vasandh: andtmasamskdrah: tendencies relating to the anitman.

angntabhavak: those which have numberless births or those
produced by many objects: anantah aserikhyikah bhavdh janméni

yasam tah or anantaih bahubhih paddrthaikh bhavdh utpanndh.

Therefore, for the extinction of all kinds of vasanis, nirvikalpa-
samadhi alone should be resorted to.

344
How the viksepa $akti (power of projection) which has not been
completely uprooted makes for bondage is explained.

HEgIeda Afgem AAfrearssgda= |
feretamfir: ged fastaafa a0 11 3¥¥ 1
chambuddhyaive mohinyé yojayitvévrterbalat |
viksepasaktih purusam viksepayati tadgunaih |
Aided by the concealing power, the projecting power
connects a man with the sense of the ahamkara and distracts
him by the qualities of that ahamkara.

When one invests the non-dtman with the idea of the atman,
then one’s real nature gets concealed. Vide the previously given
example of the water covered over by moss.

mohinyd: which brings about fall from one’s real nature.

ahambuddhyaiva yojayitva: connecting with the sense of the

ego, by its concealing power which makes for the real nature of the
atman not shining,

purugam: panditamapi: even a learned man.
tedbaldt: by samkalpa ete., produced by it.

viksepasaktih: projecting power which produces a series of
delusions and mental modifications of purpose, desire etc.

viksepayati: leads in many ways far off from the Ztman.
v.C.—238
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345

fatanfrfaeat fawwt faudg
ﬁwmmaﬁaﬁrum |

TR m‘mﬁﬁfm
TR AEEACATA K AT 1
foreienia wata sfraagal :
frsiaor afs agr T RAWEG e U
viksepasaktivijayo vigamo vidhdtum
nisSesamavaranasaktinivrityabhdave
drgdréyayoh sphutapayogalavadv:bhage
nasyet taddvarepamdtmani ca svabhavéat )|
nissarhsayena bhavati pratibandhasinyo
niksepanam nahi tadd yadi cen mysarthe |

Without the total removal of the concealing power, it

is difficult io get over the projecting power. That conceal-

ing power will get destroyed naturally only if the seer

and the seen are distinguished clearly like milk and water.

This conquest over the projecting power will be surely

effected without any obstacle if there is no resting (of the

mind) in the false things (of the world).

Unless the concealing power is completely overcome, conquest
over the projecting power is difficult to accomplish.

drgdréyayoh: between the atman which is drk and non-atman
which is the dréya: drk used in the sense seer.

sphutam: clearly. .

paYyojalavat: like milk and water; if the distinction between
them is dene by the beak that is the mind of the Paramahamsas, then -
the concealment will be destroyed of itself in the dtman without
effort.# There is nothing more to be done after the destruction of
concealment ensuing upon discrimination {between the atman and
non-atman).

Then, if there is no resting of the mind in the non-atman which
is mithya, the victory over the projecting power will arise without
doubt, void of any obstruction.

346

That clear understanding is the cause of this kind of diserimina-
tion is stated.

48 Even as the mythical hamsa (swan) separates the milk from the water in
the mixture of the two, the Paramahamsas separate the atman from the anitman.
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whaaE: FEERa:
fawen grgrauardaeas |
fomfa warganiga
getfgaaaes avd dgfa wyvs u
samyagvivekah sphutebodhajanyah
vibhajya drgdr$ya-padartha-tattoam |
chinatti maydikriamohabandham
yasmad vimuktasye punar na samsrtib |

Perfect discrimination is the offspring of clear under-
standing separating the nature of the seer and of the seen.
It then cuts asunder the bond of delusion caused by maiya.
From that arises liberation {vimukti), and there is no
entanglement in samsira again.
sphutabodhah: undersianding which is free from doubt and is
not incorrect. '

juriyah: produced by the realisation of the mahavakyas learnt
from druti and by the grace of the guru; the perfect understanding
upon that of the form ‘brahma satyam jogan mithya',

drgdriyapadarthatattvam: the real nature of the atman and the
non-atman.

vibhajya: separating like milk and water.

mayakriamohabandham: bondage arising from the conceal-
ment of one’s real nature caused by moha or avidya, i.e., the sense
of the &tman in the non-atman.

chinatti: completely destroys by the roots.

The ground for that is stated by saying that for such a one there
is no samsara again. Vide the éruti: na s punardvartate (Chind.).
The ghee extracted from milk does not become milk again: even so,

the mind- that has attained the state of self-effulgent bliss does not
get attached again to things that are the non-atman,

347
The meaning of the fourth quarter of the &loka 346 is explained.

matwafawafg Fgeafaamgd gaam |
f a1y G OER SN AEANTE ARTTRIGET 11 3ve 0
paravaraikatvavivekavahnih
dahatyavidydgahanam hyasesam |
kim syat punah samsaranasya bijam
advaitebhavam samupeyuso’sya |
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For, the fire of the knowledge of the oneness of Brah-
man and the jiva totally destroys the forest of avidya. To
him who has attained the sense of this oneness, what will
be there of the seed of samsara?
hi: for the reason that.
pardvaraikatoavivekavahnih: pora-avara-ekatve-vivekavehnih:
parah is Idvara; avarah is jive; ekatve viveka: the knowledge that re-
lates to the oneness of both of them; the knowledge resulting from
isquiry. That knowledge itself is fire.

afesam; along with all its products.

avidyagehanam: the forest that is avidya; avidya itself is the
forest.

dahoti: converts into ash. vide: vibhedajanake’jiidine nasamat-
yantikam gate ; &tmani brahmano bhedam asentam kah karisyati
“When the ajhsna which is the cause of the sense of difference is
totally destroyed, who will make the non-existent distinetion of
Brahman from the atman?’ To this great soul (mahatma) who
attains the advaitabhava, the sense of the differenceless Brahman,
who unceasingly realises it, what will remain of the seed of samsars,
of the delusion of the dtman in the body etc.? Not in the least, is
the meaning. '

‘ 348
The manner in which destruction of samsara is brought about
by perfect knowledge of the real (the dtman) is stated. )

srarcwren frafastafa v exawardaama: |
freqramfaamm: agfgaaufmmgatata: u 3¥en
guaranasya nivyttir
bhavati ca samyak padarthedarsanatah )
mithydjrgnavinasah
tadvadvikgepa janite-dubicha-nivrttih 1
By proper understanding of an object arises the can-
cellation of concealment, i.e., of mithyajnana of the object.

So too the removal of the grief produced by wrong projec-
tion.

It has been said in §loka 1486, that the bondage of a person arises
by these two powers. So, when these two, concealment and projec-
tion (&varana and viksepa) are destroyed, whence will the bondage
of samsara arise?
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By clear and proper understanding of an object, arise removal
of concealment and destruction of mithyajfiana, false knowledge.
Similarly, the removal of the grief produced by the projection which
takes the form of incorrect understanding also arises. This {ruth is
explained with the aid of an illustration,

gafeaad 3 srgusseaafaRmm o
TETEE] AR TAET TeawEad {agar 1 3ej 0
etat tritayam drstom semyagrajjusvaripavijianit
tasmad vastu satattvam jhdtavyam bandhamuktaye vidusd 1

These three are seen by the proper knowledge of the

the rope-snake. Therefore, the truth about a thing must be

known by the wise man for release from bondage.

etat tritayam: these three; removal of the concealment of the
rope; the destruction of the delusion of the snake, the removal of
the grief ensuing on fear and trembling caused by the projection of
the snake on the rope.

drstam: these three are seen.

tasmad vidugd: therefore, by him who knows this.

bandhamuktaye: for the destruction of the concealment and
projection which are the cause of bondage.

vastu satattvam: an object in its true nature.

jratavyam: should be understood.

350

The mithya character of everything other than the &atman is
stated with supporting reason.

wasfatiea ammeaam Aarfetn faspesd o o
wpmaa faad aat Aar g WRERAATIRAT 1 3y 1
ayo’gniyogadivae satsamanvaydt
matradiripena vijrmbhate dhikh
tatkaryaméva tritayam yato mrsd
drstem bhramasvapnemanorathesu ||
Like the coming together of iron and fire, the intellect
manifests itself, by the inherence of Brahman as the knower
etc. As a result of it, these three are falsely seen in
delusion, dream and imagination.
Even as heated iron appears as fire by the reason of its contact
with fire, so 100 by combination with Brahman in the form of a
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reflection, the intellect appears differently in the threefold forms of
knower, knowing and known.

dhik: the intellect.

matradiripena: in the three-fold form, of ﬁt&ﬁ, mitik  and
meya’, the pramita, pramitih and prameya, the cogniser, the cogni-
tion and the cognised.

vijrmbhate: tiakes various forms. '

The jiva too, who is the cogniser is an imagined entity as it is
qualified by the intellect. anvestavydtmavijidnat prék premdtriva-
mdtmanagh anvigtassyat pramdteiva pépmadosadivarjitah 1
“Before the atmajfiana is sought and secured, the Atman is spoken of
85 pramita, cogniser, with the distinction of cognising and cognition.
Upon the atman being known (realised), there is only the cogniser
(i.e., objectless subject) bereft of sins, defects etc. (arising from the
trinity of knower, known and knowing).

bhrama-svapna-manorethesu: In delusion, dream and imagina-
tion, this trinity (of cogniser, cognising and cognition} is seen.

tatkdryam: the effect of the intellect associated with the Real
(satsamanvayayukta-dhikaryam).

yotah mrsd drstem: for which reason that which is seen is
mithyz.®

351
Fat fawmar: wgaEwEn:

gvaarn fawares & |
aviseaaTaifaT oW st
Rfa qeafa sl aEgar 13gq o

tato vikdrdh prakrter ahammukhdh

dehdvasind visaydsca sarve
ksane’nyathdbhaving esa atma

nodeti napyeti keddpi nanyathd |

Therefore, 2ll the modifications of Prakrti from the
ahamkira to the body and all sense-objets are subject to
change in a mecment. But, this dtman is never originated
nor is destroyed, nor becomes different.

49 In the same way as what is seen in bhrama, svapna and manoratha, delu-
sion, dream and imagination marked by the trinity (iripufi) of seer, seeing and
seen are mithya, so too what is experienced in jagrat which is subject to a like
trinity, is mithya.
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Therefore, as effects of the intellect are unreal, the modifica-
tions of avidya from the ahammkara to the body, all objects of sense,
sound ete., and pots ete, change in a moment. Though they appear
to be real, when carefully examined, they turn out to be non-real*:,
As they are of the nature of being seen and getting destroyed, drs-
tanagta-svaripa, i.e., as all that is seen is liable to destruction, they
are not real. This dtman, however, is never born; nor does it ever
die. It is never of a different nature, i.e., it has no modification like
the intellect. It is always of the same form. It remains as it is
always. Hence it is real.

. 352
fraargsfadweat grrafant aeafzewno: |
aagmua‘fmw': TeqE ITTrREA: TLAT 11 34 1)
nityadvayakhapdacidekaripo
buddhyadisaksi sadasadvilaksanah |
ahampadepratyeyalaksitarthah
pratyak sadiénandaghanal pardtma i
The Paramatman is eternal, non.dual, unlimited con-
sciousness, ever of the same form, the witness of the intelli-
gence, etc., different from the gross and the subtle, the
meaning indicated by the word ‘I, the inmost self, ever
compacted of bliss.

nitya: without beginning and end.
advaya: devoid of any object other than itself.

Hence akhenda: unlimited; without the three limitations (of
desa, kala and vastu).

cit: the pure intelligence.

nityddvayikhandacidekaripah: whose form is the eternal, un-
limited pure intelligence.

- The ground for this is stated in the words: buddhyddi-saksi:
the witness of the intellect etc.; vide $loka 296 supra: vikarigpam
sarvavikaravettd | nityo’vikdro bhavitum samarhati i Hence
sadasedwvilaksanah: vide the Gita text: anddimat param brahma ne
sat tanndasad ucyate: ie,, the beginningless supreme Brahman, diffe-
rent from avidyd and its effects.

492 The real is Sat, the ever existent, trikdla-abidhyam, unsublated in any of
the three periods of titme, The unveal is what is never existent like the son of
a barren woman. The non-real is the false that is projected by the concealment
of the true. It appears, but is not real
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charpratyayalaksitarthah: By implication, being the subject
of the cognition which arises immediately when the word ¢ham (‘I")
is heard.

pratyek: pratilomyena ancati iti pratyak: ie., when the sight
is turned inward.

saddnandaghaneh: being different from the unreal, the insen-
tient, grief and ahamkara, shining in the form of sat, cit and inanda;
of bliss which cannot be sublated in any of the three permds of
time.

paratmd: the supreme 3tman,

Thus the truth about the dtman has been declared.

353
7oy faafram aenfyvsa
fafrery avd faostugean |
AR TTARAARGOLT I |
dvat famaa: camay wwafa oo3wz o
ittham vipascit sadasad wvibhajya
niscitya tattvam nijobodhadrstya |
jdtvd svamitmanam akhanda-bodham
tebhyo vimuktah svayameva $&myati 1
Thus discriminating the real and the unreal, deter-
mining the truth by the eye of his own experience, know-
ing his atman to be of the nature of infinite intelligence,
freed from the things which are the non.atman, the wise
man attains peace by himself.
ittham: thus: as detailed earlier. _ _
vipascit: one who goés by sruti, who has the soul-sight of the
supreme goal, who is seeker of liberation,
sadasat: sat is Brahman; asat is avidya and its effects.
vibhajya: distinguishing as satya and mithya.
nijabodhadystya: by the eye of his (super-sensuous) expe-
rience born of inguiry,
tattvam viniscitya: knowing for a certamty the exact nature
of a thing (here the atman).
svamitminam akhandabodham jaatvd: knowing (realising) his
atman as infinite intelligence.
tebhyah vimukteh: being completely freed from things from
avidya to the body, from sense-objects like sabda etc,, to the length
of the exfinction of all vasanas.
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vimuktah: videsena muktah; vasendyah api abhdveh visesah:
The absence of any vasanis is videga in mukii.
svayameva samyati: remains as unconcealed pure effulgence.

354
When does one remain like this? This must be known, So it
is said:

samgean~ freaefasasae

grrfumsfawca TEEaEaEsas 1 3xy |l
ajﬁ.&nahrdayagran;her niés’e.savilayastad& 1
samddhing'vikelpena yedidvaitatmaedarsanam |

When there is experience of the non-dual &tman by

means of nirvikalpa-samadhi, then there is complete des-
tructicn: of the knot of ajhana.

samadhing avikalpeng: by nirvikalpa-samadhi as described
‘earlier,

yadddveititmadarsanam: when there is direct experience of
the non-dual Paramatman.

tadd: then there arises.

ajranahrdayagrantheh: of the knot produced by ajaana which

makes for the identification of the sentient dtman with the insen-
tient non-atman.

niséesavilayah: ~ destruction along with the vasanas.

355

rangtafrea Feum qefudiem
awafs qraem-aga fafaag
* atzwafa anvaRer wEt fawew:
faormonsss TmeaTaEar novy
tvam aham idamitiyam kalpana buddhidosat
prabhavati paramatmanyadvaye nirviese
pravilasati som@dhavasya sarvo vikalpah
vilayanam wupagacchet vastutattvdvadhriyi |
By the flaw of the intellect, the imagination of the dis-
tinetion in the form of ‘you’, ‘T’ and 'this’ arises in the quali-
tyless non-dual Paramiatman. When this (atman) shines
forth in samadhi, all these wrong understandings will vanish
by reason of the knowledge of the truth of Brahman.
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buddhidosat: through the defect of the nature of rajas and
tamas, there arises wrong imagination as ‘you’, and ‘I’ and ‘this’ in
the Paraméitman which is non-dual and, therefore, qualityless.

When this (atman) shines forth in samadhi, by the clear know-
ledge of the truth, all imagination will attain complete destruction.

vastutattvavadhrtyd: by the firm knowledge of the real nature
of the atman. '

sarveh vikalpah: all doubts, wrong understar;ding.

vilayanam: complete destruction

upagacchet: will attain.

306

In a singie gloka, the guru conveys the nature of samadhi with
its means and its {fruit.
AT 0 qOEa: anfraasaeeatia
gafae woafa af: wavn gatesnag (-
amfaentatazstram awg wear fageunm
sgrgea fagata g fAfewn fBiases: nvg o
santo dantah paramuparatah ksantiyuktassamidhim
kurvan nityam kalayati yatih sveasye servatmaebhdvam |
tendvidydtimirajanitin sidhu dagdhova vikalpin
brahmdkrtya nivasati sukham niskriyo nirvikalpah ||
Calm and perfectly controlling the external propensities
of the sense-organs, ceasing from all external activity,
patiently bearing the dualities, practising samadhi daily,
the yati experiences his oneness with everything. By that,
completely burning the wrong ideas caused by the darkness
of avidya, he remains in the beatific state of Brahman,
actionless and bereft of doubts and grief.
santah: nigrhitemandh: with his mind held under check.

dantah: niruddhabahyendriyah: with his external organs con-
trolled.

param uparatah: completely ceasing from all external activity.

ksantiyuktah: bearing the dualities of heat and cold, pain and
pleasure etc., with fortitude,

samidhim kurvan nityam: permanently establishing his mind
in the qualityless Brahman.

yatik: the sarnyasin.

svasya sarvdtmabhdvam: his loneness (and therefore allness).
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kalayati: experiences.

tena: by that nirvikalpa-samadhi.

avidyatimirajonitin sadhu degdhvd: avidyd itself is the dark-
ness. By completely burning away the wrong ideas generated by it,
totally destroying, turning to ashes.

brahmikrtya niskriyah nirvikalpah sukham niveseti: actionless
and rid of doubts, etc. he lives blissfully in the state of Brahman.

By this it is affirmed that when action is destroyed, thought is
destroyed. From that ensues extinction of vasanas. The extinction
of vasana is liberation. Such a one is called jivanmukta. kriyanase
bhaveccintanisah, asmad vasandksayeh |  vasendpraksoyo moksah
jiwanmuktib sa isyate 3 (Sl 318).

For it, two qualities, niskriya and nirvikalpa are stated, action-
less and having no wrong ideas, etc.

357

For the effect of samadhi leading to liberation, the means is the
destruction of the awareness of the world inside and outside. Libera-
tion does not arise merely from external sounds. This is declared
in the next sloka.

aETiE @ stawea aTg
siyarfe Saerawg faavent
q U AT AIATAER:
A q aoEmEarhrEE: 13ke 0
samahita ye pravildpya bahyam
grotradi cetassvamaham ciddtmani |
te eva muktd bhavapasabandhaih
ndnye tu paroksyakathibhidhayinah 1
They alone are freed from the bonds of samsira who
merge the external things like the ear etc., their mind and
their aharnkara in the atman which is of the nature of cit,

not others whq just talk of a thing not experienced by them.

ye: those persons.

bahyam $rotradi: the external things like ear, etc. By this the
merging of the space (3kasa) etc. in the cidatman is conveyed. A
man says ‘I hear’ etc., due to super-imposition of the dtman on the
sense-organ activity, Hence the expression: $rotradi.

cetak: the mind inside.

svam aham: one's aharnkara.
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ciddtmani pravilipya: firmly determining that apart from the
ciditman there is nothing internal or external.

Ye samihitah: those whose minds are firmly set on the cidat-
man. '

ta eva: e eva: they only.

bhavapasabandhaih: from the delusion of samsara which are
like binding ropes. :

muktih: are freed.

anye itu na: not others at all.

paroksyakathabhidhdyinah: those who merely indulge in bluff
of what they have not directly seen (realised). '

anye: others, akrtapravilapanah: those who have not made the
laya or extinction of non-atman.

358

With the firm conviction that upon the liquidation of the world
by reason of there remaining nothing else other than Brahman which
is the substance of everything and the substratum of all that is
imagined, and that by the extinction of the mind, kaivalya or libera-
tion ensues without obstruction, nirvikalpa samidhi must be prac-
tised without intermission. This is stated in the next sloka.

IqTfervTe sgawa faen

AqreAulg FAART KT |
aergaTy: fasarg faem

TG TLSHTRATE ST 11 39 11

upadhiyogat svayameva bhidyate
copadhyapohe svayameva kevalah |
tasmadupdadheh vilayaya vidvan
vaset sada’kelpasamidhinisthayd |

By association with upadhi, one is (considers oneself as)
different. When the upadhi is removed, one remains alone
{liberated). Therefore, a learned man should ever engage
himse!f in nirvikalpaka-samadhi for the liquidation of the
upadhi.

The Paramatma which is diversely sung (described) as ekame-
vadvitiyam (Chdnd.): “one only without a second”, neha nandsti
kificana: ‘“‘there is no multiplicity here”; ndtra kdcana bhidasti
(Katha): “there is no difference here”, is differentiated only by
conjunction with upadhi.
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upadhyapohe: when the upadhi of the form. of maya and the five
sheaths is destroyed.

svayameva kevalah: svayam kevale eva: is itself alone.

tasmit: therefore, for the total liquidation of the aharhkara
which is the cause of the differentiation—the upadhi.

sadd: without intefmission, for ever.

vaset sadd’kalpesamadhinisthayd: one should remain for ever
in nirvikalpaka-samadhi.

359

An example is given for one who is thus established in samadhi
being of the form of Brahman. :

afa qwat a0 wia ag@ gt
FITHT FARX YT FHTEATT Foqd H 4R 1
sati sakto naro yatt sadbhavam hyekanisthoyé
© kitako bhramaeram dhydyan bhramaratvdye kalpate
A man intensely concentrating on the Real atfains the

Real. The kitaka, (a worm of a particular kind) thinking
of the particular type of bee becomes that bee itself.

ekanisthayd: with undivided concentration.

suti:  on the Reality, the Brahman.

saktah: with the mind resting on it.

sadbhivam Yati: becomes Brahman.

hi: niscayah: indicates éertainty.

An illustration for this.

Kitakah:. a small worm.

ekanisthaya bhrameram dhyayen: thinking of the bee, with
concentration,

bhramaratvaye kalpate: becomes able to attain the form of the
bee, though different from it.

When a worm which is different from the bee becomes
the bee, what needs be said of the jiva who is really Brahman itself
by nature, but imagines himself as different from Brahman due to
the super-imposition of ajfisna? Thinking of Brahman always, by
such Brahmadhyina, he ‘becomes’ Brahman itself; i.e,, he becomes
conscious of his ever being Brahman.
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360

Making the idea clear in the illustration, it is connected with
the object of the illustration.

fraTaTEiEATE Hient
ETIR qATS @%maqwfa 1

FAT T TR
LU QAT agwfssar 1l 3o 1l

kriyantardsaktimapasya kitako

dhyayan yathalim hyelibhdvamrcchati
tathaiva yogi peramdtimatattvam

dhydtva semayati tadekanigthoyd i

As the worm, giving up attachment to any other acti-
vity and always thinking of the bee becomes the bee, s¢
the yogi too concenirating on the Truth which is the Para-
matman, attains that Truth.

Giving up attachment to any other activity, always thinking
with fear only of the bee that it (the bee} would kill it (the worm),
the worm itself attains the form of the bee. In the example, there
is difference from the beginning itself. Later too, this (worm) ‘be-
comes’ a bee. But it does not become the same bee that it was
thinking about. Here, however, (the sense of) difference (in the
beginning) is due to ajhiana. When the ajfidna disappears by the
realisation produced by non-differentiated contemplation, there is no .
room for difference. Thinking about the Truth that is the Para-
mitman, like the worm without attachment to anything else, abso-
lute identity with it ensues. When the difference that arose due to
ajfiana disappears, one becomes established in one’s real nature.
That is the idea. Hence the preposition sam to the verb saméyati
in the sloka. When by thinking of another, the nature of that other
is attained, what is the obstacle to realise one’s own real nature
thinking of one’s self only? So far alone is the limited application
of the bhramarakitakan¥ydya, the analogy of the bee and the worm.

361
et e aeRTeHaRd

A Fgegs sfaaght
wfrmsTagaeRaTar

FTASTATY arf%ma'elfafn' TETANT
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ative sitkgmam paramédtmatativam
na sthiladystya pratipattumarhati |
samddhing tyantasusiksmavrttyd
jiatavyem aryeir atiSuddhaebuddhibhikh |
The Truth that is the Paramatman is very subtle. It
cannot be understood by superficial mind. It has to be
known by great personages of very pure intellect by samadhi
through very subtle mentle state.
atwa siksmam: very subtle as it is nirguna, qualityless; different
from the five sheaths. The atmatattva is devoid of the three kinds of
limitations. The real nature of the dtman which is self-effulgent and
ever of the nature of bliss, does not lend itself to be known by the
superficial sight of the modification of the antahkarana which has
for its objects gross things like the body etec.
atisuddhabuddhibhih: by people of very pure intellect, free
from impurities as indicated in the text: jhdnamutpadyate pumsam
ksayat pipasye karmapah: “Jiiana arises for men by extinction of
sinful karmas”; kasiye karmabhih pakve tato jAdnam pravertate;
“When karma fructifies into niskama, then jfiana arises”; dréyate
tvagryayd buddhyd siksmayd siksmadariibhih (Katha): “It is seen”
by the seers of the subtle by their fine intellect” etc.
dryaih: by those who pursue the paths spoken of in fruti and
smrti and whose antahkarana is void of blemish.
atyaniasiksmavrityd: very subtle as it has not the world for
its object, by the modification which is of infinite form.
samadhing: by the meditation of the limitless form which is
extremely subtle and not oriented to the world.
inatevyam: must be made the object of cognition.

362
That meditation is the cause of purity of mind is stated with an
example,
YT AN qEATEG
Tt W eane i wpeeta
TRV A AT CARARIAS
LA Heqoq FAFA a<q7 1 IR 1
yathi suvarngm putepikasodhitam
tyaktvd malam svatmaguram samrechati

tethd manas sattvarajostamomalam
dhydnena sormtyajya sameti tattvam g
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As gold heated in a fire gives up its impurities and
attains its own lustrous nature, so too does the mind discard
its impurity of sattva, rajas and tamas and attains the Real,

suvarnam putapikasodhitam: this refers to a process for the
removal in a crucible of the impurities which conceal the real nature
of an object.

putapiaka: connection with fire along with red clay in a crucible.
(tena) Sodhitam: its impurities separated (by it).

tyektvd malem svitmegunam semrechati yathd: as such gold
giving up impurities, attains its real nature of brightness.

So too, in respect of the mind, i.e., the antahkarana which is im-
pure on account of sativa, rajas and tamas. Though in accord with
the statements: ‘“effect the removal of your super-imposition by
taking hold of native sattva” (see sl. 279 above), and with the Gita
text: nirdvendve nityasattvastho bhava: “be free from duality,
ever established in sattva”, it is difficult to speak of the impurity
of the sattvaguna not vitiated by rajas or tamas: yet, by the state-
ment sattvam suddhena naiyati: “‘sattva is destroyed by the cogni-
tion of the Suddha (Brahman)” and by the Giti text: sa gupin
samatityaitin brahmabhiiyaya kalpate; nistraiguvnyo bhavdrjune:
“Transcending these gunas, he qualifies for Brahmanhood”; “O!
Arjuna, be devoid of the three gunas”, for the destruction of the
rajas and tamogunas, the mind discards its affiliation of the sattva-
guna also, belonging as that does to the realm of mithys, the sattva
also should be considered as impure. This is supported by the follow-
ing text: ndsvadayet rasem tatra nissangah prajaayé bhavet (Gau-
dapada): “One should not taste any essence there, one should re-
main in one's conscicusness absolutely unattached”, which means
even the tasting of the {pure) or (sittvic) rasa should be given up.
As it is said: yena tyajasi tet tyeja (Mahabharata): “That by
which you renounce, renounce that tco.” bhiyascante visvamayé-
nivrttih: *“At the end there will arise the cessation of the cosmic
miya”, and as maya which is only of the nature of suddha sattva is
said to disappear, the suddha sattva too being mithya, must be deem-
ed to be sullied

neha nindsti kisicana: ‘“there is no plurality here even in the
least” which emphasises the non-appropriatenes (in the atman) of
the realisation of the guna and the gunin, the qualification and the
qualified. ) '

dhydnena samtydjya sameti tattvam: “discarding all gunas by
dhyina on the nirguna Brahman, one attaing Brahman”. For, Brah-
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man is nirguna. If there is sattvaguna, then. to that extent, there
will not be nirgunatva, qualitylessness. If there is the remnant of
sattvaguna, the attainment of truth will not arise. If the akhanda-
karavrtti (the modification as infinite form) of the antahkarana which
is sattvic by nature, and which destroys the mulajiiina gets extin-
guished, the adhisthana or substratum (i.e., Brahman) alone remains.

363

fravarmane afsw
qae /41 agifor |taa q4w |

a1 qutha: o faseaafaa:
FAANSTUTITATTAEF: 1 33 10

nirantarabhydsavasat tadittham
pakvam mano brahmant liyate yada i
tadd samadhih sa mkalpavarjztah
svgto’dvay&mndams&nubh&vakah "

When the mind thus purified by continuous practice
.merges in Brahman, then arises the samadhi free from
vikalpa and in which there is the experience of the nectar
of non-dual bliss.

Thus, when by force of continuous practice, the mind free from
the defeéts of wrong understanding etc., merges in Brahman, is with-~
out any modification and is purely the residual Brahman, then,
svatah, even without effort, it becomes the experiencer of the nectar
of non-dual bliss. Being of the form of Brahman is itself the nectar
" or rasa; vide the sruti ‘raso vai sah’ (Taitt.) It is of the nature of
rasa also as it is the cause of supreme endearment.. Productive of
that experience, without any blemish, that is the nirvikalpa-samadhi
which is the cause of the dlssolutmn of all universal vasanas begin-
ning with shahldra.

364
The fruit of it is explained in full.
feprrr e ]
geifaarashaesan: 1
SraalE: Fa QT FET
rreufaesiiramma: @mq 113y |
samidhindnene samastavasand-

granther vinaso’khilekarmanasah
v.C-—24
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antarbahib sarvate eve sarvadd
svardpavisphirtir ayatnateh syat |
By this samiadhi there arises the destruction of the
knots of all vasanas and of all karmas. There will be the
manifestation without effort of one’s nature within and
without and for ever.
samadhindnena: by this nivikalpaka-samadhiyoga.
samastavasanagrentheh: of all the vasanas which are, like a
knot, not possible to be cut asunder, and which are the products of
mithya-jhana.
vingsah: total destruction.
akhilakarmandiah: destruction of all saficita (acerued)- kar-
mas; vide the $ruti: bhidyate hrdayagranthih, ksiyante cdsye kar-
mani (Katha): *the knot of the heart is broken, all his karmas
wane away”.
antar bahih: inside and outside, everywhere. Always the
manifestaticn of the real nature arises without effort — ayatnatah.

365
Therefore,
A ol faeneras vt
fafeeare serqom s ffamerss n3gy 0
§ruteh Satagunem vidydn menanam mananddapi |
nididhydsam laksagunam anentam nirvikalpakam |

Reflection is hundred times superior to hearing; medi-
tation is hundred thousand times superior to reflection:
nirvikalpaka samadhi is infinitely superior.
$ruteh: Sravanat: than (mere) hearing.

The meaning is clear.

_ 366
ffdwerewmiimT v
FEIATIATCTT I |
AFYAT AHATAT WA A
wegaraTfatafag wag 11388 N
nirvikalpakasemadhina sphutam
brahmatattvamavagamyate dhruvem |
nényathd calatayd manogateh
pratyaydntaravimiiritam bhavet ||
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The Truth that is Brahman is surely realised by nir-
vikalpaka samadhi. Not by any other method. Otherwise,
due to the ihconstancy of mind, it will be mixed up with
other medifications.

sphutam: like the xﬂyrobalan fruit in the palm of one's hand
dhruvam: surely.

ninyatha: It is not understood (realised) by any other method.
The reason for that is told: pratyayantara-vimisritam bhavet: it
will get mixed up with other modifications.

367 .
wa: waaRy gatza: ay fread wvawan: st
fardan sqramaRiaaar Fd TEwaatEmaT 135w It

atassamddhatsva yatendriyassan
nirantorem santamandh pratict

vidhvamsaya dhvintamanadyavidyaya
krtam sadekatvavilokanena ||

Hence, remain in samiddhi with your sense-organs
under control, with a tranquil mind ever turned inward,
by realisation of your identity with Brahman, and destroy
the darkness of beginningless avidya.

atah: therefore, i.e., for understanding (realising) clearly the
Brahma-tattva.

yatendriyah san: _having controlled sense organs like the ear.
nirgntaram: always.

S$antemandh: having mental control/tranquil, By yatendriya
and santamanas, dama and sama are signified.

samddhatsva: rest the mind,
pratici: in the pratyagatman, the inmost atman,
By the perception of the oneness generated by the realisation

of Brahman bereft of all difference, destroy the darknes of begin-
ningless avidya which is the source of all samsara.

dhvantem: which hinders the self-effulgence.
vidhvamsaya: destroy.
368
The aids.to nirvikalpaka-samadhi are listed seriatim.
arEy guw g Avefacetsafoug: o
farn = fadig = feaRwwEear v 3gen
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yogasya prathamam dvdram va@i-nirodho’parigrahah |
nirasd ca nirthé ca nityamekintasilata |

The first means to yoga is control of speech, then, not
acquiring anything more than what is barely necessary,
absence of desire, freedom from activity and ever living by
oneself (in secluded place).

The first means to yoga which is restraint of all external modi-
fications is silence. For, by speech all forms of mental modifica-
tional activity grow.

aparigrehak: Not acquiring any object of utility beyond what
is absolutely necessary for living; for, if more than what is needed
is acquired, the mind will be engaged in safe-guarding it ete,, and
restraint of mental modification will not arise.

nirasg: freedom from desire. If there is desire, the mind is
subject to agitation. Hence nir#éa ie. vairagya.

nirtha: niscestd: cessation of all karmas.

nityam ekdntasilata: living in an uninhabited place.

These are the means to yoga.

369

How living in a secluded place helps yoga is explained,

gerteafatfaataa gq: TR
W wvr oA fad arareg e |

AT RiaCaeT ARt qar aif: :
Fenfeaafaia ga qad ®n: qEer=E: 03g] |

ekantasthitirindriyoparamane hetur damascetasah
samrodhe karanam famena vilayam yiyad chamvasand |
tendnandarasinubhitiracald brahmi sadd yoginah
tasmdccittanirodha eve satatam kiryak prayatnat muneh

Living alone (in an uninhabited place) is the means of
dama, the cessation of sense organ activity. The (dama)
is the means to éama, the control of the mind. By such
sama the tendency of the ego-sense is attenuated. By it
accrues to the yogin the unceasing blissful experience of
Brahman, Therefore, one given to meditation should
always control the mind with effort.

ekantasthitih: living in an uninhabited place.
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indriyoparamane: in the immobilisation of the external organs.
Dama is cessation of activity of external organs. It is the instru-
ment to control the cetas, the antahkarana. Vide the Gita: indri-
yani pramdthini haranti prasabham mansh: “The wayward sense-
organs distract the mind with great force” As there are no sound
(here human speech), etc,, and as the ear etc. are not externally
oriented, the antahkarana gets turned inward towards the &tman.
That is $éama or mind-control. By éama, the vasani of the ahashkara
gets stilled. By that, the yogins whose minds are turned from
whatever is non-atman are always experiencing the nectar of Brah-
mananda. )

&mndams&nubhﬁtib:. the springing of the bliss of Brahman
unconcealed (by maya). :

acala: not moving, not liable to fall down or decline.

Therefore, the muni (mananasila) given to contemplation
should always engage in controlling the mind. For, when the mind
is withdrawn from what is external to it, and the vasand of the

ahamkara wanes, the experience of Brahmananda is free from
obstruction.

1t means the nirvikalpaka-samadhi should be incessantly
practised.

370

It was said that the first step to yoga is restraint of speech.
"The authority for this is the Kathopanisad which says: yacched van
manasi prijieh tedyacchet jrane atmani |  jlidnamdtmani mahati
niyacchet tadyacchet $anta atmani )| “Let the wise man restrain
the speech in the mind; let that be restrained in the (vyasfi) bud-
dhi; let that buddhi be restrained in the mahat (samasgti) buddhi;
let that be restrained in the dtman which is of the nature of santi”.
That meaning is conveyed in this $loka.

a frasety & fase
13 fid 7e0 o afgenfarfor
& =ty quitentwr fafawes
faerea wifdr gL woEd 1 3vo U

vdcem niyacchatmani tam niyaccha

buddhou dhiyem yeccha ca buddhisiksint 4
tam oipi pirndtmani nirvikalpe

pildpye $antim paramém bhajasve i)
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Control the speech in the mind; control that in the
intellect; control the intellect in the witness of the
intellect; merging that again in the infinite Purpatman,
attain supreme Peace. '
vacam: the organ of speech.
dtmani: in the mind.
niyaccha: restrain, control.
Give up all speech activity; in the beginning remain purely

in the region of the mind. When silence becomes as strong as in
the case of animals, restrain the mind in its twin aspeects of deter-
mination and doubt in the buddhi characterised only by firm con-
vietion. Then the mind will become still and silent, unable to act
like the carpenter bereft of his tools. That silent intellect should
be merged in the caitanya limited by buddhi; destroy the upadhi of
the buddhi and restrain it in the pure cognition which is the wit-
ness — consciousness, saksi-caitanye, ‘i.e., realise the meaning of
‘thow’ (tvam) after careful analysis. Merge that again in the plenary
atman, which is void of the three kinds of limitations (of space,
time and object), and which is changeless and qualityless. ~ Unify
the meaning of Thou and That, and experience peace of the fo

of moksa. :

L

371 & 372

That the control of vritis (modifications of the mind) reveals
the bliss of {the experience of) one’s real nature is explained with
appropriate reason,

pmafzaaa-greafefimntafa: |

T AT AAgRTSeR R 1 geq 1

afgear #9: wrae RIOHO qAH

RO FRTEIATWATRS A 113} 0
dehaprapendriyamano-buddhyddibhirupadhibhih
yair yair vrtteh samayogah tattadbhiro’sya yoginah 1|
tannivrttya munessamyak sarvoparamanam sukham |
sandréyate sadanandaresnubhavaviplavah n

The yogin's mind is modified according to its identifi-

cation with the varicus upadhis, namely the body, the
prana, the sense-organs, the buddhi ete.

When the mind is completely withdrawn from these,
then is seen immersion in the experience of supreme bliss.
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Though by itself colourless, by juxtaposition with a black cloth
etc., a crystal looks black etc., being all the while pure and white; .
so also is it in the case of this itman in juxtaposition with the
upadhis namely body, the breath, the sense-organs and the mind ete.
By ‘etc’ is included the anandamaya-kosa. The atman appears mo-
defied info the nature of the vriti with which it is conjoined, whether
it is internal or external. The respective affections are of the nature
of avidya (persisting in the a&nandamaya-koga), asmiti (characte-
ristic of aharnkara}, raga (desire), and dvesa (hatred) (arising by
contact of the mind with sense-objects), and abhinivesa (which is
fear of death even by the learned: viduso’pi marandd bhitih), and
consequent elinging to worldly objects.

samayogah: connection of form (akaratakhya-sambandhah).
tattadbhavah: tattadatmyam: identification with all that,
tena. by its qualities,

asya yoginah: of him who controls the external modes.

" The reason for it is given: muneh: by him who discards them
as the anatman for the reasons detailed in the context of the des-
cription of the five kosas supra.

To him who does not have the sense of the ‘I’ in respect of
them, by its disappearance, i.e,, by the disappearance of the upéadhis
like the body etc., arises the stilling of everything (sarvoparemana),
i.e.,, the stilling of all the factors of the anatman that make for
sorrow. When thus every upadhi is stilled, there ensues perfect
bliss. samyak bhavati must be added after the first line of floka 371,
The evidence of that is that there is seen the inundation of the bliss
of the blissful experience of the Sat.

viplavgh: being immersed in or being full of. Like the expe-
rience of joy within and without by a man who plunges into the
expanse of the Ganga after being scorched by the excessive heat is
the experience of unlimited bliss by a man who is kevala, i.e., freed
from every kind of upadhi.

373 & 374

In the matter of the nirvikalpa-yoga, it was stated in the form
of an aphorism in $loka 368, that for the extinction of all upadhis
which is the cause of such yoga, vairagya is the first step. This was
referred to by the word nirasa. This was also stated in sloka 177
adding that one should be firm in the two, namely viveka and vai-
ragya. This is now shown as the two very intense internal sidhanas,
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FeaEeaT afgeeamit farweiE gva |
TR ey facreeq, Sopar 1 ogey
afgeq fadrestn: aargfafa: |

faza g7 wetla s agfor ffssa: 0o n

antastydgo behistydgo viraktasyaiva yujyate.
tyajatyantarbahissangam viraktastu mumukseya 1
bahistu visayaissangah tathdntarahamadibhih |
virakta eva saknoti tyaktum brahmani nigthitah ||

To the man of detachment pertain both internal detach-
ment and external detachment. For the sake of getting
moksa, the detached person gives up both internal and
external attachments.

The detached one alone firmly established in Brahman
is able to give up external attachment to sense-objects and
likewise internal attachment to aharkara ete.

The renunciation of all that is internal and external which are
the anatman is possible only for the detached person. The reason
for it is that he alone, prompted by the desire for moksa, gives up
everything internal and external. That is, he does not develop the
sense of the ‘I’ and the ‘mine’,

This attachment is distinguished into internal and external.
The external is the attachment to the sense-cbjects, sons ete., sound
ete, The internal is identification with the ‘I’ etc, i.e., including
the body, the manas and the buddhi. This identification with these
is unreal. Both these detachments are possible only for a virakta,
for one who has no desires for them.

viraktastu: virakta eva: only a detached person; one who is
always dwelling in Brahman without his mind straying anywhere
else, i.e. “tu’ is used in sense of ‘eva’,

thaktum saknoti: is able to abandon.

The seed (source} of this giving up is said to be being esta-
blished in Brahman (brahmani nisthitah), having a mind which does
not falter or stray away.

375

In the matter of remaining as Brahman, understanding of one‘s
true nature is said to be a cause like vairdgya.
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Rrgat Tewen afivay

et ity Famreror ooy )
fasfrretomaettuigei

areat famr [raaor fageafe wgew

vairagyabodhau purusasye pakgivat
paksay vijanihi vicaksana tvam |
vimuktisaudhagratalidhirohanam
' tabhydm ving nanyatarena siddhyati 1y

Learned one! know that vairagya and bodha (under-
standing) are two means like the wings of a bird. The as-
cent to the upper storeys of the palace of vimukti (libera-
tion) is not secured by either of them singly.

he vicaksana: Oh! learned one, who desires to attain liberation.
. vairagyabodhau: vairagya and bodha: vairagya has been ex-
plained already. bodhah: the experience of the true nature of the
itman produced by the discrimination of the dtman and the non-
atman,

paksivat: as of a bird: suffix ‘vat’ meaning simile is used on
‘paksin’ in genitive case — pakgingh ivea.
puksau vijanihi: know to be the two wings.

The reason for that is given in the third and fourth lines.
vimukttsaudhagmtalédhtrohamm Ascending to the top storey of a
mansion of the form of vimukti or liberation.

tabhydm vind: without those two together, ie, it is not to be
attained by one of the two, vairagya or bodha, by itself. For a bird
cannot soar in the sky with one wing alone; so also here.

376
That is further explained.
SRR T quTiE:
aATigaEdT gEwE: |

wageeaey fg ruqﬁa
wrarRAt | feogamaf: n3ve

atyantavairdgyavatassamdadhih
samahitasyaive drdhaprabodhah
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prabuddhattavasya hi bandhamuktih
muktatmaeno nityasukhanubhiitih )

Only he of intense vairagya can attain.samadhi. Only
he in samadhi can have unflinching experience of Brahman.
It is only he who has such experience of the Truth that
will be liberated from bondage. Only he who is thus freed
can experience eternal bliss, '

atyantavairdgyavatah : He whose mind does not get attached
to the things that are non-atman again ie, a tivre-veirggyavdn, a

man of absolute vairdgya, i.e., one who has complete aversion to the
anatman.

(tasya) saemddhih (sambhavati): To him accrues Brahma-
nistha, the state of being firmly established in Brahman.

samahitasyeiva: to him alone whose mind is firmly set on
Brahman. ' ‘

drdhaprabodhah: the firm knowledge born of realisation un-
mixed with any other idea. :

prabuddhatattvah: he by whom the Truth has been realised.

bandhamuktih: the non-recurrence of the sense of the ﬁtmaq
in things that are not the &tman.

muktatmanah: the man in whose antahkarana does not arise ‘
the false impression of a thing in what is not that thing,

nityasukhdnubhitih: the experience of a bliss that is eternal;
the enjoyment of bliss without any obstruction as it springs from
jhana, devoid of concealment of the true or projection of the false.

37

ne sukham devardjasye na sukham cakravartingh |
yadréam vitaragasye muner ekantadilinah ||

yacea kamasukham loke yacca divyam mahat sulcham |
trendksayasukhasyeite nérhatah sodasim kalam |

“Devendra’s happiness or that of an emperor are nothing com-
pared to that of a muni devoid of all attachment and living alone.
The joy of sense-desires or even the high celestial joys cannot ap-
proach even the sixteenth part of the joy of a man in whom all de-
sires have disappeared.”
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ydvanartha udepdne servateh samplutodake i
tavan vedesu sarvesu brahmanasye vijanatah 115

“Whatever use there is in a limited store of water (like a pond,
well or tank etc.), all that is included in whatever benefit we get in
all-pervading expanse of water. So too, whatever use there is in
all the Vedas is included in the benefit obtained by one who has
realised Brahman.” (B.G.) That is, all the benefit that accrues in
practice of the karmakanda portion of the Vedas is included in the
benefit accruing from Brahmajfisna.

The same meaning is conveyed in these texts and in the Srutis:
érotriyasya ca ak@mahatasye: “of one learned in the $rutis and who
is not the victim of kama”; and so’$nute sarvan kdmdin (Taitt.): “He
enjoys everything”. The fruit of vairagya and bodha affirmed by
these texts and verified in personal experience are extolled:

HYNYATR 9 GEEX TR TYAMH Qv
aeevY g AR Iagd ST eIy |

oAy gRAwEH Fagad: FeRTeaneAat
FEATEIE AT wuﬁwmtﬁtm TEIUUAT

vairdgydnnae param sukhasya jonckem pasyimi vasydtmangh
taccecchuddhataratmabodhasehitam svardjya-
samrajyadhuk )
eted dvaramajasramuktiyuvateh yosmat tvamasmat param
sarvatrisprhaya saddtmanit sadd prajfidm kuru Sreyase 1|

For a person of self-control, I do not see anything else
which can generate bliss like vairagya. Given that along
with the realisation of the highly pure atman, it is produc-
tive of soverignty and overlordship. This is the gateway
to the everlasting excellent condition of eternal bliss.
Therefore, beyond this without desire for everything every-
where, cultivate nirvikalpa-samadhi in the Real that is
Brahman for your spiritual benefit.

vgdydtmanah: he whose nature is made up of causal and the

effectuaied elements under control. Even if by bodily postures

(asana) and breathing exercises (prinayama) etc., the body and its

organs are controlled, there is no happiness without vairagya. Even
¥ This $loka .is to be understood as under.

udapine yavén arthah tivdn sarvaich semplutodake {yfvdn tavan eva}--sarvesu
vedesu pdvdn arthah tivan vijinetoh brahmanasye (yjvan tevan eval.



364 VIVEKACUDAMAN!

those who enjoy the excellences like anima’ ete., do not escape
from bondage. It is clear from the Purdnas etc., that though they
practised extreme penance, Hirapyakasipu and others became in-
volved in samsara due to absence of vairigya. Even if their tapas
went to the length of worms eating into their bones, it could not pre-
vent them from fall for want of self-control, Hence, it is said that
even for those whose bodies are under control, there will be no spiri-
tual happiness without vairagya. For those whose body etc., are
not under control, there can be no vairagya; hence the reference to
self-control. Similarly, I do not see any source of spiritual happi-
ness even for those who control themselves by hathayoga.

suddhatarah atmabodhah: the understanding of the nature of
the atman produced by the analysis of the five kosas. If this vai-
ragya is combined with such suddhatera-dtmebodha, it yields sva-
rdjya and samrijye.

svdrajya: the state of svardt: lordship over oneself. When
there is attachment, the mind is conditioned by sehse-objects. When
there is vairagya, it is not so conditioned by anything external to
itself. The state of the mind not being dependent on anything else
is svarajya or sovereignty or the state of not being ordered by any-
thing else (itara-eniyamyatvam). Samrajya is the state of ruling
over everything (sarve-niyimaketvam). For, the Brahmajfianin is
higher than even God Himself 2

Such a vairagya of the man of self-control leads to svirijya and _
samrajya. Hence this vairagya is the door to the excellence that is
liberation, i.e, it leads to the eternal blissful enjoyment of mukti,
Vide the previous $loka where it has been said: atyantavairagya-
vatah samadhih: “Samadhi acerues to one of extreme vairagya.”

Hence, you should cultivate complete non-attachment to sense-
objects.

saddtmeni: in Brahman which is of the nature of Sat.
sadd: always, without intermission.

$reyase: for mukti.
prajidm kuru: practise nirvikalpa-samidhi which is the means
for the realisation of the Truth. Jfiana is vastutantra ie., it is ob-

51 One of the eight siddhis or supernatursl powers. anima: minuteness, mak-
ing the body very light or subtle. anima mehima ceive garimd laghimé ta,tha
praptih prékimyam isitvem vasitvam cdstabhiitayah: Becoming the most minute,
becoming the most mighty, becoming stout, becoming slender, reachmg‘to the
farthest from where one stands, obtaining whatever is desired, overlordships and
obtaining control are the eight bhitis or siddhis, ) -

52 Tsvara is_sopidhika, bound up by upadhis, He is the aupadhika-edition
of the nirguna Brahman while the Brahmavit realises the nirupadhika condition.
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ject-dependent and not karmatantre: action-dependent; so, it is not
what is to be done or produced. Hence, samadhi born of awareness
of true nature is its cause.

378
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asdm chindhi vigopamesu visayegvesaiva mrtyossriih
tyaktovd Jattkulasrame.svabhmwhm mugcatidirat kriyah
dehadivasati tyajatmadhisanam prajham kurusvdtmani

tvam drastisyamalo’si nirdvayaperabrahmasi yadvastutah (;

Cut asunder your desire for sense-objects which are
like poison. The desire itself is the gateway to death.
Abandon from a great distance all actions giving up the
attachment to caste, family and arama. Give up sense of
the dtman in the body etc.,, which are unreal (asat}. Be
filled with the awareness of your atman; for you are really

~ the seer, pure, the non-dual Parabrahman.

Cut away all desires for sense-objects which are like poison.

mytyoh: for this desire is of the nature of mriyu (death), it
is the cause of fall from one’s true nature and is of the form of care-
lessness (pramada).

srtih: margah: path leading to.

tyaktva. . . ., kriyah: Giving up the attachment to caste,

family and station in life, abandon from a great distance actions
prompted by them.

dehddavasati: asati: mithydbhite, on the body, etc. which is of
the hature of mithya — unreal,

atmadhiganam: the idea of dtman.

tyaja: ma kdrsth:  do not do {do not acquire).

yat: yasmdt karanpat: for.

tvam drastasi: you are the seer of the body ete., which are the
seen.

amalo’si: you are pure in contrast to the body etc., which are
impure.

nirdvayaparebrahmasi: nirdvayem: that from which duality has
gone away or adveyem. You are that non-dual Brahman.
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Therefore, acquire the knowledge of Brahman in the dtman, in
the form “I am Brahman”, by means of nirvikalpa-saméadhi.

379
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laksye brahmani manasam drdhataram samsthapya bahyendriyam

svasthdne vinivesye nisculatanuscopeksya dehasthitim
brahmatmaikyemupetye tanmayatayd cikhandavritydnisam

brahmananderasam pibdtmani mudi $inyaih

kimanyair bhramaib n

Establishing the mind firmly in the goal that is Brah-
man, resting the external organs in their respective spheres,
keeping your body unmoving, unmindful of  safeguarding
the body, attaining the identity of Brahman and the &tman,
becoming one with it in the infinife expanse of your mind,

in the plenitude of your bliss drink within yourself the

nectar of Brahminubhava, What will the futile delusions

avail you?

Knowing full well that the body is nourished by priarabdha-.
karma, giving up all thought of the state of the body and its nourish-
ment, with an unmoving body in accord with the Yoga aphorism
‘sthiresukhamasanam’, sitting firmly in a comfortable posture, rest-
ing the sense-organs (jhanendriyas) and the motor organs (karmen-
driyas) in their respective spheres, vide the text of the Kaivalyo-
panisad:

viviktadese co sukhdsanasthah

S$ucissamagrivadiradsarirah
atyasramasthah sakalendriyani

nirudhya bhaktyd svegurum prapamye |1
hrtpundarikam virajomn visuddhem

vicintya madhye visadam visokam |
acintyam aoyaktam anantardpam

§iwam prasantam amrtam brahmaoyonim ||
tadadimadhyantavihinam ekam

vibhum cidinandam aripam adbhutam |
umdasahayam paramesveram prebhum

trilocanam nilakanthem prasantam
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dhyatva munir gacchati bhutayonim
sgmastasikyim tamasaeh perastit |

In accordance with the above, resting the mind firmly on the
goal which is Brahman, realising the oneness of Brahman and the
atman, by the expansive mode of your consciousness, with the aware-
ness of yourself as Brahman, incessantly drink the nectar of Brah-
man with great joy.

$inyoik: vold of any fruit, and giving rise to great evil.

anyaih: having the non-itman for their objects.

bhramaik: by untrue ideas.

kim: of what avail are the other fruitless delusions?

380
From the abundance of compassion, the guru further explains
the state of being centered in the Atman.
AT (aRAT FTAS TWHTH |
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andtmacintenam tyaktvi kasmalam dubkhakdrenam
cintayatmanam @nandaripam yanmuktikiranam j)

Giving up all thought of the non-atman which is evil
and the cause of grief, contemplate on the atman which is
of the nature of bliss and which leads to liberation.

kasémalam: impure due to having impure things for its objects;
therefore, duhkhekdranam: cause of sorrow.

anatmacintanem tyaktva: abandoning all thought of what is not
the atman.

muktikdraram: which brings about complete cessation of all
grief.

dnandaripamitmanam: the atman which is of the form of
ananda or bliss.

cintaya: contemplate.

381

The method of contemplation is taught. The meaning of dhiyam
yaccha ca buddhisdksini is explained.

oy e it fasen fasacanes |
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esa svayamijyotiradesasikst vijitanakode vilasatyejasram )
laksyam vidhayeinam asadvilaksanem ckhandavrttya-
tmuataydnubhdavaya |,
This (atman) is seli-luminous, the witness of every-
thing and ever shines in the vijhanakesa. Resting your
mind on it which is different from the unreal, enjoy it with
your expansive unlimited consciousness,
esah: this atman.
svayamjyotik: self-lJuminous; it cannot be revealed by other
things.

ajesa-sakgi: the witness of everything.

vijdnakode: in the buddhi.

vilasati: fully shines.

asadvileksanam: different from the asat or the unreal, for it
is the sat which accompanies all states {(of the mind); it is drk:
the seer, svayamjyotih: self-effulgent; it is sarvasiksi: witness to
everything; it is prakasanem: what illumines other things. Hence it
is different from the insentient (jada)}, the seen (dpsya) and the
intellect (buddhi which acts only by the reflection of the cit on it).

enam lgksyem vidhidYa: resting your mind on this atman, as
the target of your contemplation. .

akhandavrttya: by being unlimited; unmixed by other aware-
ness; dharavahikaya: like continuous downward flow of oil.

atmatayd: as your own self (nature).

enubhavaya: realise,

as2
The expansiveness of the mental modification (akhandéikara-
vrtti) is explained. '
gewfeawaT qear FeqaTAWEEat |
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etamacchinnayid vritya pratyeyanterasinyayd |
ullekhayan vijantyat svasvaripatayd sphutem i
One should realise this as one’s own real nature, con-
templating on it continuously without any other contrary
thought.
pratyayantarasinyayd: rejecting all contrary ideas.
acchinnayd: like the flame of a defectless wick and oil; with a
consciousness flowing uninterruptedly like a stream of oil poured
downwards.
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etam: this atman.
ullekhayan: visayilkurvan: making it the object of conscicusness,

svasvaripatayd vijégniydt: one should know (realise) as one’s
own real nature,

sphutam: clearly.

. 383
AR TdEA srgeifay Heas |
JarEaa q9 fady gewetfeam n3ey n
atratmatvem drdhikurven ahamddisu saﬁtyajan I
uddsinatayq tesu tisthed ghatapatadivat |
- Confirming the sense of the &tman here in Brahman,
and abandoning it in the ahamkara etc., one should remain

indifferent to them as in the case of pot, cloth, ete,
atra:. in the Paramatman.

atmatvam: .svasvaripatvam, the sense of one’s own real nature.
drdhikurven: confirming; firmly convinced of.

shamadisu santyajon: rejecting the sense of the dtman in the
shamkara ete.

ghatapatadivat tesu tisthet: Even if the sense of the atman ap-
pears in them at any time, one should remain indifferent to them
as with reference to a pot or a cloth,

udasinatayd: without the sense of the ‘I’ in respect of them.
(The idea is that we do not associate the sense of the ‘I’ with a pot
or a cloth).

384

It was said earlier: ‘restraining speech in the mind.” That that
too {i.e., the mind) should be merged in the plenary atman is clearly
explained.

taugwawra saeq frava mfcaaatans |
TAFTA frrasamamaR e arfastaiaa: |1 3er u
visuddhamantahkaranam svaripe
nivesya siksinyavabodhamdtre |
fangih sanair nifcalet@dmupdinayan
pirnatvamevanuvilokayettatah |

Resting the pure antahkarana in one’s true self which
is the witnessing consciousness, which is of the nature of
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bare understanding, gradually one should attain to a state
of being unmoving. After that, one should remain con-
tinuously in the soul-sight of the fullness (of Brahman).
visuddham: devoid of tamas and rajas.

avabodhamdtre: in the siksin (which is one’s real nature) un-
sffected by upadhis, i.e., in the cit which is designated as the saksi,

nivesya: samsthapya: establishing:. resting:

$anaissanaik niscalatam upanayan: gradually attaining the state
of unmovingness; endeavouring to be established in it.

tatah pirpatvameva enuvilokayet: then one should experience
the state of being piirpa; obtain plenary experience of the atman
which is kevalajiagnasvaripa. When a mirror is removed, the reflec-
tion lapses into the original; so too, when all the vritis (modes) are

eliminated, the reflection of the cit (cidabhasa) too automatlcally be.
comes the original which is Brahman :

385

When the concealment wrought by ajfifna is annulled by the
expansive consciousness (of akhandakaravrtti), all the projections
produced by it are cancelled. This is the idea conveyed in this sloka.

FEfzmnaaAvsgafefa: o dadantat:
farsanrvEreed quf AgreafaarEstsdy nyey n
dehendriya-prana-mano’hamddibhih
svajnanaklptair akhileir upddhibhih |
vimukiam dtmanam akhandaripam
parnam mahdkddam ivivalokayet )

One should look at the dtman as full and of unlimited
nature like the sky, freed from all the upadhis namely the
body, the sense-organs, the mind, and the aharhkara imagined
on account of ajfiana.

The meaning is clear.

‘386

Explaining the fourth quarter of the previous gloka, the object
of the illustration is clarified. :

e aae-afaner: weRafand: farmae |
wafa = fafay wde o rogmfafmmaasis wycs
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ghata-kalada-kusila-siicimukhyaih
gaganam upddhisatair vimuktam ekam |
bhavati ne vividham tathaive suddham
param ahicmiadivimuktam ekameva

Freed from the thousands of upadhis of a pot, a pitcher,
a granary, a needle etc., the space is one only and not
diverse. So toe, is the Paramitman one only when divested
of the upadhis like ahamkira.

kusulah: a great storehouse of grains, of great dimension.
sicih: needle with a very minute hole.

by the minute as well as the mighty.

mukhyaih: ‘ete.’ here is intended to include the rope turned
into a noose, well and other things,

upadhidataih: by the innumerable upddhis, small and big re-
ferred to differently as the space in a needle-hole (sticyakada) and
noose-hole (pasakasa).

vimuktam: freed (of the upzadhis, the containers).

ekam bhavati: the space in all these diverse holes and con-
fainers is said to be mahakdéa. It is not really different in each
case,

So too the pure supreme Brahman, unlimited by the upadhis
like the aharnkara, is one only.

} 387
As the upadhis are unreal in the object of illustration, the under-
standing of oneness becomes easy. That is conveyed here,
HETRIT: EFETHAT HETRTAT IITED: |
| & quf TIATERT queETeRAT e uzes
brahmadyah stambaparyantdh mrsamdtrd updidhayah i
tatah pirpam svamatmanem pasyed ekatmand sthitam )

All the upddhis from Brahmi to the minutest worm are
unreal. Therefore, one should realise one’s nature which

is infinite as the eternal one and single.

Brehmadydh: Brahma: the presiding deity of the collective
causal bodies (lingasariras). The Lord of the fourteen worlds be-
ginning with Him: the upadhis beginning with Brahma.

stambah: a most minute worm.

stambg-paryantah: ending with a minute worm.
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upadhayah: differentiating bodies.

mrsamdtrih: merely imagined (super-imposed) on Brahman
which is the substratum of every super-imposition; not real; liable
to sublation. )

tatah: vimrsyamane tesim apratiyamanatvat: as, when they are
examined, they are not cognised.

ekatmand: as one full like the vast deluge in pralaya.

pirnam: devoid of the three kinds of limitations, space, time
and object: desa-kala-vastu pariccheda.

spamatmanam: one'’s essential nature.
pasyet: one should realise.

388

It is now conveyed with reason that there is really nothing other
than Brahman which is thought of as differentiated.

od J=at Ffead ﬂléﬂ‘ﬁ\
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yatra bhrantyd kalpitam yadviveke
tattanmatram naiva tasmdad vibhinnam
bhranter ndse bhrantidrstahitattvam
rajjus tasmad visvem dtmasverapam i

That which is imagined on something due to delusion
is, on discrimination, not different from that something.
When the delusion vanishes, the serpent seen through the
delusion vanishes and the rope appears as the truth. Hence,
the world is truly the atman.

yatre: in that substratum (in that adhisthana).
bhrantya: by erroneous perception.
kalpitem: imagined — super-imposed.

. When something is super-imposed on a substratum, that in rea
lity is the substratum only when it is properly examined. When,
upon inquiry being made, by the cancellation of the wrong idea by
the discovery, ‘this is not a serpent’, the idea ‘this is a serpent’ is
got rid of, the truth of the serpent that it is only rope is discovered.
So here also. By the knowledge of the negative texis like athdta
adeso neti neti: “By then, therefore, the instruction, as not, as not”
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and other texts, the entire universe is seen to be of the nature of
the dtman which is the substratum ot it all and is net seen as such
after that like the rope-snake, (The idea is that the sense of the
serpent will continue only so long as the delusion lasts. When that
vanishes, the serpent will vanish from view and the rope alone
which is the reality will be seen).

389
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svayam brahma svayam vispuh svayamindreh svayam sivah |
svayam visvamidam sarvem svasmadahyanne kincana |)

The dtman itself is Brahmi; the atman itself is Visnu,
the atman itself is Indra; the atman itself is Siva. The
atman itself is this universe. There is nothing else apart
from the atman.

By the Srutis: taddhaitad pasyan rsir vamadevah pratipede,
cham manur abhavam siryasca: (Brh.): ‘“Verily seeing it, rsi Vama-
deva said: “I was Manu, and also the Sun”, and, sa yascayam puruge
yascasavaditye sa ekah: “He who is this Purusa and He who is this
Sun; He is one only (in both)”, the caitanya which is one only is
spoken of, due to difference of upadhis, as Brahma, Vispu, Siva and
Indra. As the same rope is imagined to be the serpent, the stick,
the waterline, and as the cleft on the ground, so too this entire umni-
verse is by itself Brahman only; it is nothing other than itself. All
predicative qualifications are attributed to the noun which are com-
mon to them. In the statements: I myself see; you yourself see;
he himself saw, in ‘myself’, ‘yourself the self accompanies all these
predicates; all predicates are imagined in the object designated by
‘self’; they have no existence apart from it. This is the idea.

' 390 & 391

A Mundakopanisad $ruti says: brehmaivedam amrtam purastat
brahma paécat brahma deksipatascottarema: “This immortal Brah-
man is in front, Brahman is behind, Brahman is in the south and in
the north.” A Chandogya éruti says: shamevadhastat atmaivadha-
stat: “I alone am below; the dtman alone is below”, This meaning
is taught for the stabilisation of the contemplation and for securing
the unlimited mode, akhandakaravriti, of the mind.
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antassvayam capi bahissvayam ca
spayam purastdt svayemevae pascdt |

svayam hyavicyam svaeyemapyudicyam
tathoparistat svayampyadhastat |;

taranga-phena-bhrama-budbudadi sarvam svaripena jalam
yathé tathad

cideva dehddyahamantametat sarvam cidevaikarasam
visuddham

It is itself inside; itself outside; itself in front; itself
behind; itself in the south: itself in the north; similarly
itself is above and below,

As all things in the form of a wave, a whirlpool and a
bubble are essentially water only, so, too, the cit itself is
everythmg from the body to the antahkarana. All this
is the unitary and pure cit.
bhramah: dvartah, a whirlpool.

That which cannot be cognised without the cognition of another
thing is not different from that thing like the rope-serpent etc., vide
the éruti: tameva bhantamanubhdti sarvam: “Everything shines
by virtue of Its (Brahman’s) splendour.” There can be no efful-
gence apart from the effulgence of the atman; hence, everything is
atman only. :

392
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sadevedam sarvam jagadavagatam vaimanaseyoh
sato’nyanndstyeva prakptiparasimni sthitavatah |

prthak kim mrisndydh kaledaghatakcumbhidyavagatam
vadatyese bhrantas tvam chaem iti mdyamadirayd |y
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This entire universe apprehended by speech and mind

is the Sat (Brahman) only. There is nothing other than

this Sat for one who stands beyond the boundary of Prakrti.

Are the pot, the jug, the pitcher, ete., known to be sepa-

rate from clay? This deluded man inebriated by the wine

of m&ya speaks in terms of ‘I’ and ‘you’.

When we say ‘pot exists’, ‘cloth exists’, ‘well exists’, the words
are to be understood in terms of ‘samanadhikaranyam’ which means
the identical import of words which separately have each a different
meaning.®® Those who are experts in determining the meaning of
words say: “In respect of words which have different references,
the meaning in the same context is called samanddhikaranyam.”
Thus in the Svatmaniripana it is said:: ekatra vritirarthe Sabdanam
bhinngorttihetinam | samanddhikaranyam - bhavatigevam vadanti
laksaniledh* )

By the mind and by the idea generated by different words
used in common mode of expression, this entire universe is under-
stood as being of the nature of Sat only.

" The locative case in vavmanasayoh is used in instrumental sense
— vanmanasébhyam. In grammar this usage is called nimitta-
saptam’ i.e., locative used in the sense of the instrumental case.

Or, -wvaamangsayoh may be understood in another way also: vdk
refers to the Z#ruti: aitadatmyemidam sarvam; vicagrambhanam
vikaro naimadheyam (Chand.): “All this is (of the nature of} the
dtman; the modifications are only a matter of speech”. manah refers
' to the mental process of discarding the elements of the world re-
gressively from the gross to the subtle; janivipardtakramato
buddhya pravilipya paicabhitini | perifigamatmatattvam pasyan-
niste mumééantah 1 The meaning is, the five primordial elements
have evolved out in the order of the 3kasa, vayu, agni, ap and prthvi,
When the order of evolution is reversed by the process of involution,
then each goes back to the preceding involute. When the mind goes
through this process of involution to the end, it will be found that
what remains is the &tman. The muni at peace with himself re-
mains comprehending it with his mind. Then the mind will assume
the mode of the akhandakaravrtti, co-expansive with the infinite
stman which is the ultimate adhisthéna of this entire universe. This
ultimate substratum will be comprehended when the .empirical

53 The common reference of all these words is to Sat, Existence, which is their
primary import.
54 See Note on Sdmdnddhikaranyom at the end.
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things which are super-imposed on it are negated even as when the
perception of the thief superimposed on the pillar is negated, the
pillar is seen clearly. So too, when the world is sublated, what was
apprehended as the world is now apprehended as Brahman in ac-
cord with the jruti brahmaivedam vidvem; aiteddimyam idam
sarvam: ‘“This world is Brahman only; all this is this Paramat-
man.” This has been explained earlier in this work.

sato’nyat. . ........ the meaning conveyed in vahmanasayoh is
explained.

prakrtipgrasimni: in the ultimate boundary of the prakrtis, ie,
the upidanas: the place where all the upadhis lie at rest. The idea
is that Brahman is the ultimate material origin (sarvopadana) of
everything.

Or, the extreme limit of maya which is the mulaprakrti, pri-
mordial matter. The ground of its imaginative super-:mposnmn is
the nirguna Brahman,

tatra sthitavatah: of one who is establishei‘i there.

sato'nyannistyeva: there is nothing else other than the Sat
(Brahman). Vide the sruti: yatra servamdtmaivabhit tai kena kam
padyet: (Brh.): “When all is &tman only, by what can anything be
seen?” By this is conveyed the sublation of everything. When the
upadana, namely ajfiina, is destroyed, then the destructitn of every-
thing wrought by it is alse affirmed,

prthak kim....This is clarified by an illustration. What was:
earlier apprehended in this distinctness as pot, jug etc., are they not
upon examination found to be merely clay only? This is support-
ed by the vdcdrambhanasruti quoted earlier. This has been ex-
plained by Sri Bhagavatpada previously in the Slokas like mrtkarye-
bhiito’pi ete., 1. 230,

The fool who is deluded by the wine of miya speaks of the one
Reality as ‘T’ and ‘you’. -

Maya itself is wine as it makes for wrong comprehension.

393

That the non-dual substance must be meditated on for the
destruction of the delusion is conveyed on the strength of sruti.

fraremfagrior aw Awafafa af
gatfa gaafged freawamfasd 13k3 1

kriyasamabhiharena yatra ninyaditi srutih |
braviti dvaitardhityam mithyadhydsanivriteye i
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The $ruti beginning with ‘nanyat’ égain and again
speaks of the absence of duality for the removal of the
super-imposition of what is mithya.

The $ruti: yetra ndnyat pasyati, ndnyacchrpoti ninyad vijinati
sa bhamda (Chénd.): “Where one does not see another, does not
hear another, does not know another, that is the infinite”, asserts
again and again the non-existence of duality.

kriyisamabhihdrena: peunchpunyena: again and again.

dvaitarahityam: dveyorbhivah dvitd, saiva dvaitam: being
two is ‘dvitd’; that is ‘dvaitam’ which indicates difference. The ab-
sence of difference is ‘dvaitarzhityam’.

For what purpose? For the removal of the mithyadhyasa, of

the false super-imposition. Or, by the word adhyasa may be under-
stood the adhyasa having reference to the prapafica, the visible
world,
_ tasya nivritaye: for its sublation, leaving behind the adhisthana.
For it has been said: adhisthindveseso hi naéah kalpitavastunch:
“Destruction of an imagined (super-imposed) objeet leaves the
adhisthdna (substratum) behind’”. This is seen in the case of the
rope-snake. When the superimposed snake is sublated, the rope,
the adhisthana remains. If the world were real, how will it not be
truly the object of seeing, hearing and comprehension? As the
world does not appear to the person who rests in Brahman, it is said
to be mithya.
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For purpose of contemplation, the nature of Brahman is well
conveyed to the mind.
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nissima-nisspandana-nirvikaram |
antarbahissinyam ananyam advayam
svayam param brahma kimasti bodhyem |

This self-subsistent supreme Brahman is pure like the
sky, unchanging, infinite, motionless, not subject to modi-
fication, without inside or outside, always itself non-dual.
What else is there to know on Knowing Brahman?
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In the series of descriptions, there is similarly of nature between
the sky and Brahman from nirmalam to antarbahidsinyam. anan-
yam and advayam are characterisations of Brahman,

dkdsavat nirmalam: the sky is not affected by the dust thrown
on it. So too is Brahman really untouched by ajhana etc.

nirvikelpom: not changing, of the same nature.
nissimam: endless, '
nisspandanam: actionless.

nirvikaram: devoid of originations, destruction, growth, dimi-
nution ete.

1

antarbahiséinyam: It is only what is limited in space that ‘can
have an inner and outer. Being full, it is devoid of the in and
out, i.e. without internal differences (svagatabhedarahitam).

ananyat: not different from the pratyagitman,

adveyem:  advitiyam; that for which there is no second (na
vidyate dvayam yasye). Without an object of -a different kind
(vijatiyabhedarghitam),

svayam: self-established (svaiassiddham}.

When that supreme Brazhman is known (realised), what eise is
there to be known? When one is known, everything becomes
known. '

When the Paramatman which is the all is known, nothing re-
mains to be known.

Or, ananyat, not other, i.e., the all. Therefore advayam, with-
out a second apart from it. That Param Brahman itself is (svayam
jivah) the dtman. Hence what is there anything else that is to be
known? ’ '

dkasavat: Here the example akasda is inferior to that which is
exemplified, Brahman. This is like saying that the sun speeds like
an arrow. The arrow which is the example is inferior to the sun
which is the exemplified. This is for the sake of facility of under-
standing by the hearer. ¥or, there is no object which is similar to
Brahman; vide the sruti: ng tetsamah ete. By the Brahma Sitra:
pratijid hdniravyatirekacchabdebhyah:” “The  (Vedic} assertion
(that “all things become known if one is known’) can remain un-
affected only if all the effects are non-different from Brahman; and
this is confirmed by the Vedic texts” affirms the origination of
akaga. But it is said of the Brahman: akdSavat sarvagatesca
nityah: “all-pervading and eternal like akasa”; because in the
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world the origination etc., of akafa is not seen. The Brahman is
compared to akasa and is said to be unchanging like it because its
origin cannot be seen.
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vaktavyam kimu vidyate’tra bahudhd brahmaive jivassvayam
brahmaitajjegedaparanu sakalam brahmadvitiyam sruteh )

breahmaeivdéhamiti prabuddhamatayah samtycktabihyah sphutam
brahmibhiya vasanti sentatacidanandatmanaiva dhruvam)

What is there to expatiate on this? The jiva is itself
Brahman only. This entire world upto the minutest atom
is Brahman. The $ruti declares Brahman to be without a
second. Most clearly, those who have awakened to the
consciousness: ‘I am Brahman', giving up all external
-attachments, surely live always in unitary experience of
Brahman realising themselves as sat, ¢if and ananda.

Is.there anything to be said in diverse ways on the subject of
the unitary nature of Brahman? For proper and full comprehen-
sion, the meaning of the Vedanta has been conveyed with various
illustrations. That is here given in brief. A meaning conveyed at
length and in brief is well-comprehended. Vide: $lokdrdhena pra-
vaksyami yaduktem granthakotibhikh 1+  brahma satyam jaganmith-
yé jwo brahmaivae naparah 1 “I shall tell you in half a $loka what
has been taught through crores of books: Brahman is real: the
world is mithy3d; the jiva is Brahman only, not any other.”

brahmaiva fivasspayam: jvatd, being jiva, is due to association
of Brahman with the upidhis. Brahmatva, beihg Brahman, is the
real nature of what is understood as jiva, as the rope is the
real nature of the snake. Hence the jiva is itself Brahman, not
different from it.

dpardnu: until the minutest atom, all this world from akisa
onward is Brahman only.

tajjatvat, tallatvat, tadanatvat: as it (the world) is originated
by it {ie., Brahman), as it lapses into it, and as it breathes (is
sustained) by it; vide the gruti: sarvam khelvidam brahma, tejjo-
laniti danta updsita (Chind.).
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A point of grammar is noticed here. It must be tajjaldinam.
The omission of the final syllable is archaic as in ‘parame vyoman’
which should really be ‘parame vyomant’.

The beginningless ajiidna etc. too is imagined in it and is not
apart from it.

brahma advitiyam: devoid of any object different from it.
Vide the srutis: tattvamasi (Chand.); ayamdtmd brahma (Mand.);
idam sarvam yaedeyem dtma; étmaivedam sarvam; brahmaive sur-
vam ekam evddvitiyam, ete.: “That Thou art; this dtman is Brah-
man; all that is this is atman; all this is atman only; all is Brahman:
one only without a second” etc. ]

brahmaivahamiti prabuddhamataych: those whose intellect
has awakened to the awareness: ‘I am Brahman only.’

prabuddhamatayah: those who have understood what has to be
understood through éruti and insiruction of the guru.

sphutam samtyaktabihyah: those who have given up the ex-
ternals from ahamkara onwards with thé accompanying vasanas.

brahmibhii¥a: becoming Brahman. It is not as if they were
not Brahman previously and that they ‘became’ Brahman now.
Their supposed ‘not being’ Brahman is imaginary due to ajiéna. By
virtue of this explanation, i.e. that their abrehmatva (not being
Brahman earlier) which is implied by the usage of ‘cvi’ *suffix in the
word ‘brahmibhiiya’ is kalpanika due to ajfiana, the unwanted gram-
matical implication is avoided justifiably, .

What is referred to here is the experience of the learned, that
by continuously dwelling on the adtman which is sat, cit and ananda
they delight in the soul-sight (siksiikara) of Brahman.

dhruvam: this is certain. Or, it may be construed that they rest
in Brahman unmoved.
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jahi malamayakose’hamdhiyotthapitadim
prasabhamanilakalpe lingadehe’pi pascat

nigamagaditakirtim nityemdanandamirtim
sveyamiti pariciya brahmaeripena tistha ||

tatadbhéve cvih.
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Destroy the desire aroused by the sense of the ‘T’ in
the gross body compacted of filth; then with great persis-
tence do the same later with the subtle body which like
the air is invisible. Realising yourself as the ever blissful
spoken of in the Vedas, remain as Brahman.

malamayakose: In accord with the dictum: ‘pracuryarthe
mayat’, particle ‘mayat’ (maya) is used to indicate abundance
of filth in the gross body.

utthdpita: generated.

asdm: the reference is to the asa {attachment} to the gross
bedy and to all things which nourish it.

prasabham: with great force.
jahi: destroy.

malamaya iti hetugarbha-visesanam: a qualification containing
the reason for the destruction of the sense of ‘I’ {one will be in-
clined to destroy it only if one is told that it is malamaya, filthy).
For it was said earlier: pinddndam tyajyatam malabhandavat: “let
gross body be abandoned like a vessel of filth.”

pascat: after the destruction of the attachment relating to the
gross body.

anilaekalpe: which is almost like air.

lingadehe api: also in the siksma-$arira (subtle body} made
up of seventeen limbs (namely, the five jidnendrivas, the five kar-
mendriyas, the paficapranas, manas and buddhi).

Desiroy the desire for objects congenital to the mind and
aroused by the sense of ‘I". The advice to destroy the desire for the
subtle body is stated subsquent to that relating to the gross body on
the principle that the abandonment at first of what is subtle is diffi-
cult and that the abandonment of the subtle which is close is easy
after the abandonment of the distant gross objects. Hence the
advice in the beginning to abandon the desire for the objects which
are gross. The reason for this is given by saying ‘ahamdhily, the
idea of ‘I". For, it is indicated that when the sense of ‘I’ is absent in
what is seen to be frightening, desire never arises as there is no
cause for it. The Sruti also speaks to the same effect when it says:
asmdllokat pretye etamannamayem atmdanam  upasemlramati:
“Going away from (giving up) the external objects, one gets out of
the annamaya (gross) body of the atman.”

By this it is meant that one should shed the sense of ‘I’ in sons
and friends etc., first who are outside the gross body. One should
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think of the body alone as the atman. Then giving up the sense
of T’ in the body, one thinks of the prana as the atman, and so on.
The identification of the &atman recedes successively and this is
stated for the easy comprehension of the learners. By the same
order, is the abandenment of desire in respect of first the body,
wealth, sons, sense-objects etc. When it is said that desire itself
should be abandoned what needs to be said of the abandonment of
the sense of I'? Then comes the abandonment of the sense of ‘I’ in
respect of the gross body and the desires pertaining to it. Then
the sense of ‘I’ and the desire resulting from it should be abandoned,
in accordance with the methods detailed in the context of Pajica-
kosaviverana, in the subtle body compacted of the pranamaya,
manomaya and vijidnamaya-$ariras. For every one is intensely
attached to the I". One always says to oneself: ‘May I not not
be; may I always be’: md na bhivam hi bhaydsam: This desire is
difficult to destroy as for everybody the sense of the ‘I’ persists in the
gross body and the desire pertaining to it is difficult to destroy.
When the sense of ‘I' is gradually abandoned, as a result of dis-
crimination born of reasoning in the gross and subtle bodies, the
sense of ‘I’ never arises in the anandamayakosa with its two limbs
of priya and moda%? as by reason of its having parts and subject to
upédhi, it is ascertained to be impermanent.

Thus, determining the five sheaths as being the anatman, 6ne
should remain as Brahman extolled in the Vedas. ’

nigamagadita-kirtim: nigamaih: by the Vedas.

kirtim: The extollation of Brahman in the Vedas relates to
its sarvajfiatve (omniscience), servasaktatoa {omnipotence), serve-
praptprénayitrtve (making all creatures breathe), sarvapreéastriva
(ruling over everything), vifistasagunadhisthanatva (being the sub-
stratum of saguna Brahman), saccidanandaghanatva (being com-
pacted of sat, cit and &nanda), vanmanesdgocaratve (being beyond
the reach of speech and mind), niradhiratva ( being without sup-
port), mirgunatve (being qualityless), niskalatva (being without
parts) nirafijanatvae (being unattached), siksmatamatva (being most
subtle), nitye-Suddha-mukte-buddha-satyananda-svabhavetva (being
eternally pure and free, and of the nature of pure intelligence, the
true and blissful),

nityam dnandamirtim: that which is eternal and blissful. By
this the &nandamayakosa too is negated as it is not eternal,

34a The reference to any object priya arises when it is simply seen, moda arises
wh.en it is got and pramoda when it is enjoyed. The two paris of anandamaya-
kosa are priya and moda, Whatever has parts is not finally true,
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paratmdnam: the Paramatman.

fvayamiti: svasvariipam iti: as being one’s own real nature
pariciye: niscitya, anubhitya: determining, realising.
brahmaripena tistha: remain as such Brahman.

iY the person is not counselled thus to ‘remain’ as such Brah-
man, when zll the five sheaths have been negated, and as a man is
said to be made of these five sheaths only, one may be led to con-
clude that there is nothing else substantial thereafter. This might
lead to anatmavida if it is not accepted that the Brahman alone is
atman,

Hence the admonition brahmaripene tistha: remain as Brahman.
Hence the éruti says: asanneva sa bhavati- asad brahmeti veda cet,
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As long as a man thinks of the dtman as of the form

of a corpse (ie., physical body), he becomes impure and

there will ensue grief from enemies in the form of birth,

death, disease and hell. When he realises the atman as

-pure, 'of auspicious form and as unmoving, then, for certain,

he becomes free from those griefs. This is also borne out

by éruti.

ydvat: yavatkalam: as long (as man identifies the atman with
the gross body). ‘

$avakaram bhajati: since it is declared to be a corpse as it is
devoid of caitanya (as long as) man regards the body from the feet
to the head as his self saying ‘I am it only’,

For the reason that it is filthy and hence impure, he himself,
though pure being the atman, becomes impure by wrong identi-
fication.
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parebhyah syat klesah: then there will be grief from enemies,
tigers, etc., outside him.

janang-marana-vyddhi-niraydh: In this world the griefs relate
to birth, death and disease. As sin attaches to him who thinks of
the body as the atman, and by the smrti ‘yo'nyathd santam atmanam’,
hell ensues on the fall of the body. Hence such a one is for ever
consigned to grief. This is also borne out by the sruti: na ha vai
sadorfrasya satah priyapriyayor apahatirasti: “THere is no annul-
ment of priya and apriya (pleasant and painful) for one who is with
the body (consciousness)”, and also by Yama’s words in the Kathe-
panisad:

“na samparayah pratibhati balam pramédyantam

vittamohena midham |

ayam loko ndsti pare iti mani punah punarvasamapadyate me i\
“For the childish one deluded by attachment to wealth, a hereafter
(paraloka) does not appear as a reality, He thinks: ‘This is the
only world; there is no world beyond’. ' Such a‘one gets into my
grasp again and again.” When a person endowed with the fourfold
qualificational means (sidhanacatustaya), humbly approaches the
guru in the prescribed manner, and by virtue of the declarations of
Vedanta-texts flowing from the lotus of his mouth supported by
accordant reasons understands the dtman as pure, beyond the three
(gross, subtle and causal) bodies, of auspicious form, of the nature
of bliss, unmoving and free .from troubles caused by others, then he
becomes free from the aforesaid griefs and from birth, death, dis- °
ease and hell,

Lkalayati: jandti: knows, realises,

tebhyah: from these griefs.

hi: signifies nifcaya: certainty.

tat érutirapyaha: it may mean either tat $rutirapydhe or tadapi
$rutiréha: Either that is declared by &ruti also, or that also is de-
clared by gruti. In the latter meaning by the word ‘apt’ are in-
cluded along with #ruti, anubhava and the words of the guru.

The éruti says: adariram vdva santam na priydpriye spréateh:
“The pleasant and the unpleasant do not affect one who is unattach-
ed to the body”; anandam brahmane vidvan na bibketi kutascana:
“The wise one who knows (who has realised) the znanda of Brah-
man does not fear with reference to anything anywhere”; terati
sokam atmavit: “The knower of—one who has realised—the &tman
crosses all sorrow”; jiatvd devam mucyate sarvapdseih: “Knowing
—realising the resplendant One, one is freed from all bonds”; tame-
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vam vidvin emrta the bhavati: ‘“Knowing Him—Brahman—ithus,
one becomes immortal here’”; ksipah kledaih jenmamrtyuprahdnih:
“On the cessation of all griefs there is destruction of birth and
death”; jndtva sivam dantim atyentemeti (Chénd.): “Knowing—
realising—the auspicious, one attains infinite peace” etc. Also:
samdne vrkse purugo nimagno'misayd socati muhyamdnah | justam
yadd pusyatyenyamibam asya mahimanamiti vitasokah 1) (Mund.):
“Immersed in the body and deluded by it, one grieves helplessly.
When one sees the lord—the dtman—other than the anatman-—ex-
tolled by the great, one attains eminence getting rid of all grief.”

By this §loka the meaning conveyed in the previous §loka is
proved by the reference to the fruit, namely, that the knowledge of
the true nature of the atman results in absolute and complete re-
moval of sorrow while knowledge of the anitman is bad fruit.
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To the question how the form of pure auspiciousness accrues to
the atman, it is replied:
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svayameve param brahma purnam adveyom akriyam
By the removal of all impure features super-imposed

on the atman, one remains as the supreme Brahman, the

infinite, non-dual and non-acting,

spatmani aropiténi: imagined, super-imposed by mere ajhana.

asesabhasavastini: all the things of the nature of the anatman
and with impure qualities.

nirasateh: by being destroyed by druti, yukti and nididhyésana,
scripture, reasoning and contemplation.

svayameva param brahma pirpem advayem aekriyem: one is
oneself the supreme Brahman, the plenal, secondless and actionless.
This is supported by A statement of the wise: anvestavyitmavifidndt
prik  pramétrtvamdtmanah | anvistassydt pramdtaive pipmadosd-
divarjitah ¢ gaupamithyatmano'sattve putradehadibadhanat | sad-
brahmatméhamityevam bodhe karyam ketham bhavet || : “The
atman is known as a pramiti, knower, before the knowledge of the
&tman which has to be sought arises. When it has been sought and
attained, it is free from the taint of knowership etc. When this is
cancelled by the realisation ‘I am the Reality which is Brahman’,

¥.C.—26
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the identification of the &tman with sons ete., and the body etc., be-
ing annulled, where will there be any occasion for action?ss The
gruti also says, ‘athayamasariro “mrieh prano brahmaiva tejo iva:
“Then this itman, unembodied, is immortal, the giver of life-breath
for all, Brahman only, effulgent”.

398

It is said in this éloka that if samadhi is practised with effort
annihilating the seen world in the beginning, for him so established
in samadhi, the perceived world, though cognised earlier, becomes
like the horns of a hare.
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semihitdydm sati cittavritau

paratmaeni brehmani nirvikalpe
na dréyate kascidayam vikalpah

prajalpamdtrah parisisyate tateh )

If the mental functions are established in the true,
unchanging, Higher Self, Brahman, this awareness of- the
phenomenal world is not experienced. What remains there-
after is merely a matter of meaningless word.

If the mental functions are established unwaveringly in the
true and real non-sublatable Paramatman which is unchanging, this
phenomenal world is not seen in the least. Then it remains a matter
of words. Sabdejfiananupiti vastusinyo vikalpah (Yogasiitra):
“Vikelpa means indicating by a sound without a corresponding
object”. As the ajhana has been completely uprooted, the imagined
wrong identification of the atman with the andtman does not sur-
vive; for such wrong identification is the result of ajiizna. What
remains is only the infinite saccidinanda Brahman. As what is asat
{pon-existent) like a sky-flower cannot lead to activity, the world
that previously aroused joy, sorrow, desire, fear, anger, etc., does
not-—like a serpent whose fangs have been removed—induce the
Brabmanistha to action.

400

By the preceding, the anitmavasands in the mind of the sisya
have been annulled and it is now inclined to the perception of the

5% The atman ideniified with sons ete., is called ‘gaunatma’; that identified with

the body is called ‘mithyatma’; that which is the inmost cove of one’s being is
called ‘mukhyatma’. It.is also known as ‘pratyagitma’,
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advaita truth. The guru then instructs him in the purport of all
Vedanta, namely absolute unreality of duality (dvaita), and he does
this by recourse to experience, reasoning, example and $ruti-fexts.

smeweat faweatsy favafrawarghy
fafaart e fafand fmm e nvoo

asatkalpo vikalpo’yam vispamityekavastuni |
nirvikdre nirdikare nirvifese bhidd kutah |y

This variegated world imagined in the one Entity
{(namely Brahman) is asatkalpa.* Where can be any differ-
ence in that unitary Reality which is unchanging, unembodied
and qualitiless?

A point of grammar is noticed here: wvifvem is noun in the
neuter gender. It must be referred to as ‘idam vivam’. But the
expression ‘ayam vigvam’ is used. This is due to the rule of the
primacy of vidheyam over uddesyam. {apirvérthabodhanam
vtdheyam,' avagatdrthanuvddeh uddesyam. That which intimates
what is not known previously is vidheya; that which signifies what
is known is uddeéya). wvikalpah is vidheyom, what is not known so
far. It being masculine, it has primacy over vi§vam which is known
already which is nieuter. Hence the use of the masculine ayem,

vikglpah: what is variously imagined: vividham kalpyate. It
means it is imagined by ajfiana; there is no real object corresponding
to it.

asatkalpa: isadasamdiptau kalop-pratyayah: the particle ‘kal-
. pap’ (kalpa) is attached to show that it is a little less than the com-
plete (i.e, the world is not absolutely non-existent [atyantasat] like
a sky-flower, but it appears, but is not real}. So it is asatkalpa: all
but unreal. Yet, to those who are ever concentrating on Brahman
in the seventh storey of spiritual heights’® the world does not even
appear and so it is only like the horns of a hare, absolutely unreal,
But for others, it is of the nature of drstanaste, i.e., it is seen in the
state of ajiana and sublated on the dawn of jhiana, and like silver
imagined in a shell, it is only pratibhasike (reflectional). So it is
not declared to be ‘asat’, absolutely unreal, but it is said to be
‘asatkalpa’. Therefore, as duality is of the nature of mithya, as
there is really no second to Brahman, in that single Reality which
is devoid of change, form and quality, of the distinctions of quali-
fication and the qualified, part and whole, of class and individual

* To be explained in the commentary.

553 Which is called turyaga. See the account of the sapfabhiimikds in
Appendix I.
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and as they are not related even in the tadatmye relation of in-
herence, how can there be difference?

401
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nirvikdre nirakare nirvisege bhida kutah |; °

How can there be difference in the unitary Reality
which is devoid of the distinctions of seer, seeing and seen,

which is unchanging, unembodied and qualityless? .

dragta: premdétd: knower; dardgnam: pramitih; knowledge;
dréyam: prameyam: object known. The word adi: ‘ete’. is to include
the pramanas, the grounds of knowledge.

Or drastr-deréana-driya may mean kartr-karana-kirydni: doer,
instruments and action. .

All these pertain to the state of avidya. As a matter of fact,
by the fruti: yetra tvesya sarvamatmaivibhiit tat kena kawm pasyet
(Brh.): “Where of this everything was the atman, then by whom
can anything be perceived?”, in the unchanging, pure, infinite cai-
tanya, in the state of jhana, ajiana is destroyed. Hence, the dis-
tinctions of a seer, seeing and seen traced to it simply do not exist.
These distinctions being absent in that supreme single entity, where
can difference subsist? It means it does not exist. It is also indi-
cated that there is no occasion for difference as there is no distine-
tion of means (karapa) and action (karya). There is no possibility
of difference as there is no change of nature,

nirvikdre: in what is devoid of change.

nirgkdre: in what has no limbs or parts or ne form.

: 402
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nirvikére nirdkdre nirvisese bhidd kutah
How can there be any difference in the one Reality
which is of superlative plenitude like the ocean at the time
of cosmic deluge, and which is unchanging, unembodied

and qualityless?
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The Puranas say that at the time of the general deluge, the four
oceans combine. All land will be submerged. The world becomes
a vast sheet of water. Then everywhere there is water only; no
speck of land is seen as there are no demarcations. A point of
grammar: arpava must be in the plural. But, as the oceans divid-
ed by land into four now become one, the singular is used. Even
in this deluge, there is still the sky different from the ocean, which
means then the ocean is not all. However, for conveying the in-
finite fullness to the hearer, the oneness of the ocean is given as
in the example. It is like saying: “The sun speeds forth like an
arrow”. Obviously the speed of the sun is infinitely greater than
that of an arrow. But the arrow is the speediest which the mind
of man can ordinarily comprehend. Hence the comparison of the
sun with it. So too here, notwithstanding the existence of the sky,
the union of the four oceans into one is mentioned as an example
of the paripirna-eka-vestu, plenary single object to enable com-
prehension by the Sisya. It is to bring out the significance of
atyantapirna, of what is superlative full. By the $rutis jyayana-
kasat jydyanantariksdt jyayanebhyo lokebhyah: “Greater than the
sky, greater than the middle region, greater than these worlds”; and
pido’sya sarvd bhatini tripidasyamgetam divi (Puruse Sitkta): “All
the creatures are one gquarter of Him, three quarters of Him are im-
mortal in the sky”, where can be any difference in the incomparably
excellent Paramatman which is a unitary substance, unchanging, un-
embodied and qualityless?

403

Earlier too, though there was no difference, there was ajfiana
which was the cause of the delusion of difference. As that has been
completely uprooted, there is not even the delusion of difference.
That is conveyed in this $loka.

awety aut aw fasie srhaerons o
Hfged a2 e fatams oy g nvoz
tejasive tamo yatra vilinam bhrintikdrenom |
advitiye pare tattve nirvisese bhida kutah ||
How c¢an there be difference when the ajfiana which is
the cause of delusion is dissclved, like darkness in light, in

the Supreme Truth which is without a second and quality-
less?

tamah: means both ajhana and darkness. Where in the Para-
matman, the darkness of ajhana which is the cause of delusion is
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dissolved like darkness in the light of the sun ete., in that non-dual
supreme Truth, how can any difference arise? As has been said:
vibhedajanake ’jaine nasamdtyantikam gate | atmano brahmaao
bhedam asantam kah karigyati |1 “When the ajiana which produces
sense of difference has been completely destroyed, who will make
the non-existent difference between the atman and Brahman?”

404 !
TR R A Faaml &4 wag |
U qEATATAT WE: FATEAERA: 1 ¥o¥ 1)

How can there arise any talk of difference in the Sup-
reme Reality which is unitary? Who has experienced dif-
ference in the state of dreamless sleep characterised by
pure bliss?

The $ruti says: yadvai tanna pasyati, pasyan vai tenna pasyati,
naty taddvitiyamasti tato’nyed vibhaktam yat pesyet (Brh.): “He
who says that (in dreamless sleep) he does not see anything, says

50 even while seeing. There is none other than and dlstlnct from
bim which he could see”.

The fact that one does not see the world in dreamless sleep is
not to be understood in terms of the Tarkika theory that the &tman
does not see anything then as it is non-sentient (jada). For in
dreamless sleep there is the self-effulgence of the atman which is
ever of the nature of jhana. But the truth is that the atman will
see something only if there is an other to it; but a second does not
exist in that condition. Even if &jidna exists in dreamless sleep,
yet, it does not exist as an entity distinct from the 3tman as there
is identity between the sakti and the Saktimat, the power and its
possessor. Hence the two words as ‘anyat’: other, and ‘vibhak-
tam’: separate, in the druti. It is only the caitanya which is affec-
ted by the upadhi or ajfiafna that can be the witness (sksi) in
dreamless sleep. Ajfiana is imagined on its substratum itself and
there is no difference between the imagined super-imposition and
the substratum of that super-imposition.

Though this feature of the negation of the world (nispra-
paficatva) is common to the states of waking and dreamless sleep,
yet, in the latter, all the factors making for effectuation get merged.
Therefore, the negation can be better understood in it and it is
taught in relation to dreamless sleep to convey it better to the
hearers.
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If, while in the waking state, a person examines the nature of
the caitanya in dreamless sleep and separates the ajfidna from the
stman, then his antahkarana-vrtti characterised by jiiana is des-
tructive of ajfidgna. His mind becomes void of prapanca {nispra-
panca) and of the form of Brahman (Brahmikara}. That condition
is the state of jhana; then the pure state of infinite Brahman is
attained by the mind. 'That this is the conclusion is the purport of
$ruti,

Between the dreamless sleep and samadhi states there is simi-
larity in that the viksepa $akti, the power of projecting the pheno-
menal world is absent in both. They differ in the point that there
is avarana or concealment of Reality in dreamless sleep while it is
absent in samadhi. Hence it is said by Sri.Appayya Diksita (in his
Atmarpana Stotra), ‘nidrd samddhisthitih’: “My sleep is the state
of samadhi (d4s I am then unconsecious of the world).” This is in-
tended to show that if a waking person thinks long about the bliss-
ful mental condition in the state of dreamless sieep, that itself leads
him to a state of samadhi.

8o, when it is said in the sloka: ekdatmake pare tattve bheda-
virtq katham bhavet: “When the supreme Truth is one only, how
can there be any talk of difference?”, it means there is no differ-
ence af all; how then can one speak of difference? For there is no
form of change to justify difference. The fruti says: “yadihye-
vaise etasminnadriye andtmye’nirukte’ nilayane'bhayam pratistham
vindate  atha so’bhayam gato bhavati (Teitt.). “When one
aitains the state of samadhi making for fearlessness in this (Brah-
man} which is imperceivable, unembodied, ungualified and unsup-
ported (by anything else), then he atfains fearlessness: “yatra
nanyat pasyati nanyat srnoti nanyat vijanati sa bhima (Chand.):
“Where one does not see another, does not hear another, does not
know another, that is the infinite.”

If difference is real it must be seen in dreamless sleep. If it
is argued that the affirmation in respect to dreamless sleep: ‘I did
not know anything’ indicates the reality of ajfiana in that condi-
tion, we reply that it is completely burnt away in the state of
samadhi. Therefore there is no reality to ajhana or its products
as they are totally destroyed. Also by the reasoning: adavante'pi
yanndsti vartamdne’pi tattatha: “That which is not in the begin-
ning and at the end, is also so in the intervening present,” the
phenomenal weorld of difference is not, was not and will not ever
ke, i.e, it is of the nature of mithya. Thus being mithya, which
is the counter-part of negation in all the three periods of time
{iraikalikanisedha-pratiyogitvam) is established.
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405
That is explained further.

Agfa fad qwacaaum
aarnfe st fafaseg
wToad Arafgifaat v
iy waferrame nyey 1
nahyaesti visvam paratattvebodhat
saddtmani brahmani nirvikalpe |
kilatraye napyahirikgito gune
nahyambubindur mrgatrgnikayaim 1

By the realisation of the Truth about Reallty, the
world does not exist in the unchanging Brahman which is
of the nature of Real. In any of the three periods of time
the (wrongly) seen serpent does not exist in the rope, nor
do water particles exist in the mirage. '

It is perfect and correct knowledge that is the cause of realisa-
tion of an object. Earlier, the mind was afflicted by delusion. Up-
on proper inquiry, the true atman shines like a lamp, ajfidna dis-
appears like darkness, and the world is found not to exist at all in
Brahman.

nahyasti: naiva asti: never exists.

The ground for it is stated: paratattvabodhdt: by the reahsatlon
of the truth about the Supreme Brahman, i.e., its nisprapaficatva:
its being devoid of any connection with the world which is taught
by éruti. For, there can be no doubt or wrong idea about a thing
understood by the canons of knowledge. Therefore (as a matter
of fact), the world does not at all exist.

Example for it: For, the serpent is not seen in the rope in
21l the three periods of time. Likewise the drops of water are never
seen in the mirage. So too, the object appearing previously due to
ajhana is not real. This is supported by the Gitd text: nabhavo
vidyate satah: ‘Negation cannot pertain to what is real”. That is
also the experience of the wise. It is the shell that appears like
silver; the single moon appears like two. These are matters of
ordinary experience in the world. So there can be no difference
of opinion about the mithya-character of what is super-imposed.
Hence the gruti also: yatre hi dvaitemive bhavati taditere itaram
pasyati (Brh.); mrtyossa mytyum dpnoti ya tha naneva posyati
(Kathe): ‘“Where one sees duality as it were, then one sees an-
other; he who sees here as if many, he goes from death to death.”
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In the sruti, ‘by the addition of the word ‘iva’ (as it were, or as if)
the mithya-character of dvaita is indicated.

406
To clarify the same, the fruti is quoted.
wrawTatTE gEw wgd oA |
gt g s e auaTERER v vog 1l
mayamatram idem dvaitam advaitem paraméarthatak |
iti brate $rutissaksat susuptévanubhiayate )
The Sruti itself says: this duality is only an appearance
wrought by maya; the ultimate truth is non-duality (ad-
vaitam). This is realised in dreamless sleep.
mayamatram: mayaya miyate pratiyate, anubhiGyate; it appears
by miyi and.is experienced on account of it.

idam (drSyam): ie., whatever is perceived by the senses.

dvaitam: difference, duality.

paramarthatah: in reality—i.e. the truth.

-advaitam: differenceless Brahman.

This is said in so many words by $ruti.

It'is experienced by everybody in dreamless sleep; therefore,
there is no scope for discussion here; for experience is in accord

with sruti which is free from any blemish; for it is not man-made;
it is apauruseya. ~

407

aFeaem ferssraar frdferas
qfted womiat famesy srfrsftam: 1vow 1
ananyatvam adhigthinad aropyasye nirikgitam
panditai rajjusarpaden vikelpo bhrantijivanah |1
The non-otherness of the super-imposed from the sub-
stratum is seen by the learned. The sense of difference

between the frope and the serpent etc., is on account of
delusion. '

It may be argued on the basis of the Kaivalyopanisad sugupti-
kale sakale viline tamo’bhibhitah sukharipaemeti: ‘“When every-
thing has merged in the state of dreamless sleep, enveloped by
tamas, one attains bliss; the expression tamo’bhibhiitah speaks of
factual existence of tamas (darkness). It is replied that it does
not actually exist there; it is imagined. Further, it is absent in
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samadhi; hence it is said to be not real. Of what is super-imposed,
its non-existence as a separate entity apart from the substratum as
in the case of the rope-serpent, is clearly seen by the learned.
vikalpah: the sense of difference. :
bhrantijtvanch: It subsists by delusion; ie., it is to be traced
to bhranti: When there is nc delusion, no difference is seen due to
the absence of any apprehension making for difference.

408
The method of getting over the delusion is next explained.
faorrat fawenisd faeed 7 wraw
wafeas wwmfy weand aoeAfT e

cittamilo vikalpo’yam cittabhave na kascana |
atas cittam semadhehi pratyagripe paratmani ||

The mind is the scurce of this sense of difference;
when the mind does not exist (funetion)}, there is none.
Therefore concentrate the mind on the innermost supreme
Atman.

cittam: the extrovert mind, the mind going outward.
cittamdlem: has the extrovert mind as its source.
cittébhave: when there is no (functioning of the) mind as in
dreamless sleep, even the nominal avidya is not capable of trans-
lating itself to action. That avidya transforms itself in the form of
the mind in the waking and dream states and originates the world, '
Therefore, firmly establish your mind in the Paramatman which
is your real nature, By that, all differences vanish along with the
avidyi also. )
409, 410 & 411
To establish the mind firmly in the Supréme atman the follow-
ing are affirmed with emphasis.
frmfy amaeay FaEmEEd
trermmfeas feamw g
faeafa wew freest fafaswed
g wwafa fagr w@ oof @wmEt Hvos 1
swfafartom sraaae
FEAHARTH mmaa:(q l
frmaafag feamewentag
gtz woufa fagm s oot @t eqo 1
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HAARTHEATATATEETEY
fatraafosatmegarentagia |
nfranufasrd smad awans
Zfr wmafa fagrg sy qof g} 1vqqn
kimapi satatabodham kevalinandaripam
nirupamam ativelam nityamuktem nirtham |
niravadhi gagenabham niskalam nirvikalpam
hrdi kalayati vidvan brahma pirpam semadhau 1
prakrti-vikrtidinyem bhivanatitabhavam
samaresam asamanam mana-sambandhadiram
nigamavacenasiddham nityem asmatprasiddham
_ hrdi kalayati vidvan brahma pirpam samddhau 1
ajoram emaram astabhasavastusvaripam
stimitesalilarasiprakhyam dkhyavihinam |
samitagupavikdram {@svatam sintamekam
hrdi kalayati vidvan brahma pirpam samidheu i

The vidvan realises in his heart during samadhi an in-
definable plenary Brahman of the nature of eternal know-
ledge and of pure bliss, incomparable, beyond all bounds,
ever free without desire, like the sky, without parts and in-
divisible.

The vidvan realises in his heart during samadhi an in-
divisible, plenary Brahman bereft of cause and effect rela-
tion, of unvarying nature, incomparable and incomprehen-
sible, beyond all canons of knowledge, established by the
words of sruti, eternal and perceived in the realisation of
the wise.

The vidvan realises in his heart during samidhi an in-
divisible, plenary Brahman which never decays, which is
immortal, free from the taint of ajhidina and its effects, like
an unmoving vast expanse of water, that has no name,
which is nirguna, eternal, ever identical (not changing)
and unitary. *

409

kimapi: a certain; indescribable—heyond words.
satate-bodhem: who is verily the eternal and infinite know-
ledge.

kevaldnandarapem: of the nature of bliss uncontacted by
sorrow and free from all upadhis. By virtue of its being self-efful-
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gent and of the nature of eternal bliss, it is indicated that it is the
ultimate object of human aspiration and endeavour, paramapuru-
sartha.
nirupemam: incomparable; vide the éruti: na tasya pratimdsti
{ Brh.): there is no other like it.
ativelam: transcending bounds, i.e., beyond the universe.
nityamuktam: ever free: free from bondage.at any time,
n#rZham: without desire or without activity.

niravadhi: without end in respect of time, space or object.

gaganabham: (unattached and free from impurities) like the
sky. ' '

nigkalam: without parts.

nirvikalpam: bereft of any kind of wrong idea.

purpam brahma vidvdin somadhau kalayaeti: the vidvan rea-
lises such a plenary Brahman in samadhi. The idea is to convey
the instruction: ‘you too realise, thus.’’ ’

410

prakrtivikrtisinyam: by reason of its being eternal and with-
out parts, and by virtue of the $ruti: tadetad brahma apirvem ana-
param (Brh.): “This that Brahman (is} without a before and an
after,” devoid of any cause and effect relation.

bhavangtitabhdvam: whose nature is beyond the imagination .
or comprehension without the aid of the Upanisadic texts.’

samarasam: ekarGpam, of an identical nature.
asamdnam: beyond compare.

manasambandhadiram: beyond connection wlth any means of
knowledge, beyond all pramanas. For, even .$ruti can only speak
of it by implication (laksanaya). As $ri Suresvaracirya observed:
pramdtd ca pramanam co prameyam pramitistathd | yasyo prasd-
dat siddhyanti tatsiddhau kim apeksyate 11 “What else can be re-
quired when That is realised by whose grace are established the
knower, the ground, what is to be known and the knowledge it-
self?” When the pratyagatman (the inner #tman) becomes self-
realised, even the érutis which convey the annulment of the dis-
tinetions of knowing, knower and knowledge are indifferent. Or, it
may mean: manam: ie., the canons of knowledge like pratyaksa,
direct sense-perception; tatsambandhadaram: devoid of any con-
nection with it, i.e., incomprehensible by any of the canons of know-
ledge.
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nigamgvacanasiddham: established on the basis of the words
of the Vedas.

nityam asmatprasiddham: sada (brahmaham asmiti) vidvada-
nubhavagocaram: - always the object of realisation (as ‘I am Brah-
man’} by the learned.

411

ajaram: devoid of decay.

amaram: devoid of destruction.

astabhasqvastusvaripem: that from which all differences
{wrought by ajfizna) have been extinguished.

stimita-salilaradiprakhyem: unmoving like an expanse of water
without waves.

akhydvikinam: namarahitam: without name, because it cannot
be classified as belonging to any class or group, as indicated by a
name, or quality or an action and as casual relations cannot be asso-
.ciated with it. Vide the sruti: akde he vei ndma namaripeyor
nirvahita te yadantard tat Brahme (Chind.): Akasa is the container
of everything. That which includes the container and the contained
is Brahman.”

Samitagunavikdram: qualityless and changeless.

$isvatam: anadisiddham: existing without any beginning.

$intam: undisturbed by anything.

ekam: without a second.

hrdi kalayati vidvan: as before.

412

ST BT e
faette arereraTsd AT |
fafsofu o wanrgnfus
T qtcd THRAIRET 11 ¥qR |
semihitintahkaranah svaripe
vilokayatmanam ekhandavaibhavam 1
vicchindhi bandham bhavagandhagandhilam
yatnena pumstvam sgphelikurusva |

Clearly see the itman of infinite glory in the Para-
matman with the mind steadied in concentration; cut off
the bonds fashioned by the vasanas of samsira and make
your birth as a man fruitful.
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spariipe: paramitmani: in the Paramitman which is your real
nature.

samahitintahkaranth: with your mind firmly and unmovingly
made to rest. '

akhandavaibhavam: of limitless glory; being the substratum
even of the expansive akisa,

vilokaya: realise.

bhavagandhagandhilam: contaminated by the vasanas of sam-
S&ra. -

bandhgm: ajfianam.

vicchindhi: destroy; vide: avidyistamayo moksas si@ ca bandha
udéhrtah: “Moksa is the extinction of avidya and that (avidya) is
spoken of as bondage.”

yatnena: with effort; vide the srutis: yallabhannaparo labho
yatsukhidnna param sukham | yadbodhinndpare bodhas tad brah-
metyavadharaya 1| “That than gaining which there is no higher
gain; that than the bliss of which there is no higher bliss; that than
by knowing which there is no higher knowledge, understand that to
be Brahman.” dtmalibhanne param kicidasti: “There is not any-
thing beyond the getting (realisation) of the atman”; atmanaman-
viccha guhdm pravistam: “Inquire about the atman embedded in
the inmost cave of your being”. Vide the Gitd text: etad buddhvd
buddhiman syat krtakrtyasca bharata: “Knowing this, one becomes .
wise and of fulfilled purpose, Oh Arjuna!”; vide also the $ruti: dtméd
va are drastavyeh etdvadare khalvamrtatvem (Brh): .‘The dtman
must be ‘seen’; that verily is immortality”. All these show that
the realisation of the atman (atmasaksatkara) alone is fruitful. By
effort towards it make your birth as man secured by the many
merits of previous births purposeful. Do not get into samsara again.

413
wafafufatrde afearrangag
RITTAATAATHES A A FEUESTET 11 %93 1}
sarvopadhivinirmuktam saccidanandem advayam
bhavayatmanam dtmastham na bhiyeh kalpase’dhvame |

Meditate on the atman which is in you, free of all upa-
dhis, of the nature of Pure Existence, Knowledge, and Bliss
and non-dual, and you will not be entangled in samsara
again,
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atmanam bhivaya: meditate on the atman. How?

Vinirmuktam: completely freed of all upadhis; freed of the
forms of the gross, subtle and causal bodies; freed even of the
Vasanas. '

saccidanandam advayom: of the nature of sat, cit and @nanda
and non-dual.

dtmastham: existing in you; by this it is shown that the
dtman is not far away. vide the $ruti: atravdve kila sat seumya na
nibhdlayase: ‘Verily the atman is here, dear one; do you not see?”
The meaning is that it reveals itself to the subtle intellect.

na kalpase’dhvene: being established in your own excellence,
you do not get again into the path of samsara; vide the $ruti: na sa
punar gvartate (Chand.): “He does not come back again”, and the
(Gitd text: mam upetya tu kaunteya punarjanma na mdyaf,e “There
is no rebirth after attaining Me”,

414
The negation of rebirth is explained.

By qe: TRIyaRmTETn TEHTTHEAT |
mﬁwmawaa&mmmg&ngm n¥yyY

chayeva pumsah paridréyamanam
dbhaseripene phalanubhityd
sariramardt savavannirastam
punar na’ sandhatta idam mahatma 1)

The great one (who has had Brahman-experience), by
reason of his realisation of the expansive consciousness,
does not attach himself again to the body which is visible
as a shadow when once it has been cast off like a corpse.

' mahdtma: brahmabhavam praptah purusah: one who has
attained Brahmanhood.

phalénubhiityd: by reason of experiencing the attainment of
expansive consciousness: akhandakara-vrtti: the natural caitanya
not being concealed by ajhana and hence revealed in its effulgence
as svaripa-caitanya.

dbhasaripena: by reason of its being only an appearance like
a slough cast off by a serpent appearing to others’ eyes as a real
serpent, or like the shadow of a person, this body which is seen
till the moment of death, does not induce the sense of ‘I' as before,
being (mentally) cast away to a far distance, like a corpse.
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idam $ariram punarna sandhatte: does not attach the atman-
hood ete. (ahamtidikam) to this body. Even if it appears, he is in-

different to it (as something external to him) as he would be to a
pot ete.

415
A aWeR IUTHEeY TaHey |
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satatavimalebodhanandaripam svametya
tyaje jadamalardpopidhimetam sudire |
atha punarapi noive smaryetam vantovasty
smaranavisayebhitam kalpate kutsandya |
Realising your true nature which is eternal, pure, in-
telligent and blissful, throw this sentiment, impure upadhi
that is the body, far away. Let it not be thought of again;
for the vomit only brings disgust when it is remembered.
satatovimalabodhanandaripam svam: the Brahman which is
eternal, free from impurity, effulgent and blissful.
etya: (pratyaktaya) prapya: attaining it (as the inmost self).
jada-malariipam upddhim etam: This body which is insentient,
impure and of the nature of an upadhi.
sudiire tyaja: fling far off.
smaranavisayabhitam: smrtam: remembered. _
kutsandya: causing disgust to oneself or censure by others.
After realising that one is the pure intelligence and bliss that
is Brahman, after this jffina, the body should not be thought of
again. It must be cast away from he mind like an impure object.
An example is provided for it. The vomit is a matter for disgust
and revulsion. An impure object should not be thought of again

as it will foul the mind. People also censure one who thinks of an
evil object, which has been abandoned.

416
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samilametam paridahya vahnau
saddtmani brahmani nirvikalpe |
tatas svayom nityavisuddhabodha-
nandatmand tigthati vidvaristhah |
The highest of knowers remains firmly established
as the eternal, pure, intelligent and blissful aAtman after
burning this body outright in the fire of unchanging Brah-
man which is the ever existent &tman,
saddtmani: in one’s real nature which is unsublatable in any
of the three pericds of time. .
peridahya samilam vehnau sadditmami Brahmani nirvikalpe:
Burning this body from its roots along with ajfiina in the fire of
the unchanging Brahman.

vidvarigthah: those who know are vidah; tesiim varigthah: the
superior among vidvans is vidvaristhah. For one who remains as
eternal, pure, intelligent and blissful, never will there be reflection
of the anatman in him.

417
STesugEutad TR
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priarabdha-sitra-grathitam dariram

prayatu vé tisthatu goriva srak |
na tat punah pasyati tattvavettd-

"nandétmang brahmani hnavrttih ()

Let this body fashioned by prarabdha-karmas go away
or remain like the garland round the neck of a cow. The
knower of Truth does not care for it again, his mental func-
tions being merged in Brahman which is compacted of bliss.

proyatu tisthatu vd: let it go or remain, the cow is unconcerned
about it.

prarabdha-sitra- gmthztam Sartram: the prarabdha itself is
the string; the physical body made with it. A simile is given to this:

sitragrathita srakiva; like a garland tied in a rope (round the
neck of a cow as an adornment).

The cow has no attachment to it; but others consider it an

adornment to it. Before Brahmasaksatkara arises, the body is made
Y.C,—27
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for the experience of joy and sorrow. After Brahmasaksatkara, let
this body go or stay; let it be dead or remain alive. The knower
of Truth does not see it after realising that he is Brahman,

tativavettd: Atmayathdtmyadarsi: who realises the true nature
of the atman.

Bngvrttih: The reason for it is given. All his mental modes
are merged in Brahman in a blissful state. The vrttis do not pro-
ject outward because they are blissful internally and are not out-
ward-oriented. When the mind is immersed in the bliss of Brah-
manubhava from which it does not turn, how or why would it be
directed outward? It has attained that state where it sought un-
ending bliss. Then having attained the eternal and surpassisig state
of bliss and become immersed in ii, it does not rise {project itself)
outward. As it will be said hereafter in the work (&l. 523): “Who
that is a learned one, will delight in the void giving up the enjoy-
ment of supreme bliss? Who will wish to see the painted moon .
when there is the real moon giving intense delight?”

418
The second half of the previous sloka which says the knower of
the truth does not perceive it’ is explained further,

HFRHEIARAT faara Faeaeqs:
ffasem wea a1 Fat: 2 gonfa a<afag wyqen
akhandanandam atmdnam vijidya svasvaripatah |
kimicchan kasya vd hetor deham puspdti tattvavit ).
After realising the blissful infinite atman as his real
nature, desiring which and for whose sake will the knower
of Truth nourish the bedy? : _
kimicchan: deciring which, i.e. for attaining what that has not
been attained, will he make effort; and as effort cannot be made
without the body, will he nourish the body, he being knower of the
truth and having understood the blissful atman? The §ruii- too
says: @tmdinam ced vijaniyad ayemasmiti pirusah, kimicchan kasya
kamdya Sariram anusefijvaret (Mund.).

419
The mark of Truth properly known is spoken about.

wiagen v QacsiiargEaeq Gfm: |
TS FEETRRARATAT 11¥9% 11

samsiddhasya phalam tvetat jivanmuktasye yoginah
bahirantas sedanandaresisvddanam dtmani |



VIVEKACODAMANI 403

This is the result that accrues to the yogin who has
attained perfection and is a jivanmukta. It is the perma-
nent enjoyment of bliss in his mind both internally and
externally, '

This is the fruit that accrues to that yogin who adopting the
preliminary means of sadhanacatustaya, approaches a guru, listens
to the Vedanta-texis from his lips, reflects and meditates on them
with concentration and translaies them into facts of his own expe-
rience, and, who by reason of his mind being anchored in the
Paramitman is a jivanmukia, that is, one who is free of connection
with every upadhi. The fruit is the enjoyment of bliss both outside
and inside in the &tman, i.e., the antabkarana. Even when the yogin
comes to the vyutthana dass, i.e., when he relapses into world-con-
sciousness from his samadhic state, there is no eclipse of his joy; for
the akhandakara-vrtti of his mind has destroyed the concealment of
the itman. Hence, he experiences joy externally also. Others
too, when they see him are able to infer from his smiling and plea-
sant countenance etc., that he experiences plenary bliss, The
uninterrupted joy of moksa which is a state of the destruction of
avidya becomes possible of perception by others due to these marks
of u jivanmukta’s countenance. '

420

In this matter, if the especial effect of the several means are
known either directly or in succession, the seeker of liberation
- {(mumuksu) will be able to attain perfection in a full measure. For
that purpose, the fruits of vairagya (detachment), bodha (know-
ledge) and uparati (abstinence) are given in that order,

JraEd w& a: Aveateda: we |
A AEAIQNILE: FFF 11¥R0 1)

vairigyasya phalam bodhah bodhasyoparatih phalam |
svanandanubhavat $dntir egaivoparateh phalam ;)

The fruit of detachment is knowiedge; of knowledge
abstinence (from sense-pleasure) is the fruit. That leads
to the experience of the bliss of the true self which, in turn,
leads to peace.

Sri Bhagavatpada said earlier: vairdgyinna param sukhasye
janakam pasydmi vasydtmanah, teccecchuddhaterdtmabodhasahitam
svardjyasdmrayadhuk (8l. 377), that ascending the topmost floor of
mukti does not accrue by any other means than vairagya and bodha,
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non-attachment and knowledge. By that is to be understood that
they are both equally means to moksa.

Earlier, in respect of wvairagya, it was said: etad dvareamajas-
ramuktiyuvateh: (Sl 377). *“This is the entrance for the perpetual
state of mukii”. Yet, it was also said in the latter half of the $loka:
sarvatrasprhayd sadatmani kury prajfidam nijosreyase: “Turn your
mind to the Real that is the atman by non-desire everywhere for
yvour spiritual benefit”. This dces not show clearly the cause and
effect relation between vairigya and knowledge. Therefore, it is
made clear that though, amidst the means for liberation namely,
viveka {discrimination), vairagya (non-attachment), Samadisatka
(the six disciplines beginning with $ama) and mumuksutva (the
desire for liberation), vairigya and uparati (withdrawal from
senses) are included, yet, as those means are internal in nature it
may be that they are not strongly marked at the time of inquiry
(into Brahman). They would acquire excellence by the adoption
of the means to jizna like sravana and manana (hearing the words
of the guru and thinking about them). Hence it has been said:
bahyanalambanam vriteh eso’paratiruttema: “Non-attachment to
externals is the pre-eminent condition of uparati.” In the stage of
inquiry, without nididhyasana it will not be possible to get over
wrong ideas (viparitabhavanid). Hence, it will be impossible to
secure bahyanalambanatva, the state of non-attachment to external
objects. Yet, it must be said that the mental state secures the capa-
city to inquire by non-attachment to sense-objects like sound ete.

Now, however, preceded by the elimination of the five sheaths,
when one’s own direct experience has been secured by nididhyasana,
the non-liability to be attracted by things which are the anitman
can be effectively declared. That is why it is said that uparati
(abstinence) is the fruit of bodha (knowledge). Previously in the
midst of the six disciplines beginning with $ama, uparati was said
to be the effect of sama and dama. This is a preliminary state of
uparati. It is only after the superior type of uparati as aforesaid
has been attained that the $ama defined as ‘svalaksye niyativastha
manasasigma ucyate: “The state of mind, not sliding from its goal
is called sama” that is described as Santi in the expression: svdnandi-
nubhavdcchantiresaivoparateh phalam: “This 43nti alone that arises
from one’s own experience of bliss is the fruit of uparati.” This means
the sadhanas that had been acquired previously by one's effort
and by listening to the words of good persons who are concerned in
one’s welfare, attain excellence by inquiry and they become broad-
ened and deepened. So too, the truth: ‘Brahman is the Real, the
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world mithya,” is said to be of the form of discrimination between
the eternal and .the transient (brahma satyem jaganmithyetyevorn-
ripo vinidcayah, so’yam nitydnityavastuvivekah sgmuddhrtah). This
which was a matter of indirect knowledge previously (paroksajfiana)
acquires directness after inquiry. Similarly, by the (itd text:
raso’pyasya param drsted nivertate: “On seeing the Supreme, his
taste too ceases”, desire for sense-objects does not remain even as a
tendency. Hence, vairagya of the form of absolute absence of desire
for objects is established in its fullness. Therefore, if, when inquiry
is made by steadying the mind in practice of vairigya, bodha which
must necessarily arise does not arise, then it must be concluded that
the means, namely vairagya, is not complete. Hence, for its stabi-.
lisation, endeavour must be made. Thus, upon the direct realisation
of the Atman arising from the knowledge of the Upanisadic texts,
or when the direct knowledge free from doubt or wrong ideas arises,
uparati becomes the fruit of that bodha. Ewven after this knowledge
has been acquired, if the withdrawal of the mind from the external
objects is absent, it must be understood that the mind has not acquir-
ed firm knowledge. The reason for this is the incompleteness of
vairdgya. If vairagya is not complete, and if the conviction about
the truth of the ztman is not firm, what then is the distinctive feature
of those who have acquired vidya? How will there be abstinence
from sense-pleasure for those who have knowledge? Of an abstinent
mind, peace from experience of the bliss of the atman and remain-
ing inactive—these alone are the fruits. ¥or, it has been said:
jrandmrtena trptasya krtekrtyasya yoginah | naivasti  kifeit
' kartavyam asti cenna sa tattvavit 11 : ‘“For the yogin who is satis-
fied {(whe has deeply drunk) the nectar of jfiina and who has
achieved his purpose, there is nothing to be done; if there is, then
he is not a knower of the Truth.” If the succeeding things do not
arise, .it means that the preceding things have been infructuous
{yodyuttarottarabhdvah pirvapirvaem tu nisphalom). So until the
determined effect of each is attained it means that the practice of
the respective preceding means is not complete. That knowing this,
the aspirant should endeavour properly is conveyed for the per-
fection of the means.

421
The fruit of Brahmavidya is conveyed.

frafer: oo gf: sreatsTew: w0
gerg-geaagT: faaman: weEd %9 10 ¥lq it
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nivrttih paramd trptik anando’nupaemah svatah |
drstaduhkhesavanudvegah vidyayah prastutam phalem |;

Withdrawal (from all activity), absolute satisfaction,
incomparable natural bliss and absence of regret over the
perceived miseries—these constitute the pre-eminent fruit
of knowledge.

nivrttih: withdrawal from all actions; noh-activity, the state
of nothing remaining to be done,

parama trptih:  absolute satisfaction of the form, ‘what has to
be done has been done; what has to be attained has been attained;
hereafter there is nothing to do or to attain’. One’s peculiar self-
satisfaction in this manner.

anando’nupamaeh: anupamah: incomparable. anandah: per-
manent superlative bliss that is not dependent on sense-objects.

drstaduhkhegvanudvevgah: absence of regret over sorrows
suffered as a result of prarabdha-karmas. When sorrows arise, the
ajhidnin wails in regret: ‘I am a sinner; fie on me, the evi] one'
etc. Though these appear to be words of wisdom, yet, if this man
had acted in his previous life as a deterrent against sinful action,
it would have been purposeful. Now it avails little. Such delu-
sion regarding what might have been is a modification of tamas.
This is udvega or regret. Grief is a mental mode of anguish
brought about by rajoguna due to attachment ete., at present. That
is the difference beiween grief and regret. There is no ocecasion for
such regret in the case of a jRdnin on account of the four features
of cessation from activity, absolute satisfaction, incomparable bliss,
non-dependence on sense-objects and absence of regret for suffer-
ings experienced. This is the perceived pre-eminent fruit of the
knowledge which is synonymous with realisation of the truth about
the dtman. :

422 & 423

Among these, the nature of withdrawal (from activity) is ex-
plained. When this is the difference between the unwise and the
wise person, what needs be said in respect of vidyi relating to the
Paramatman which is the result of viveka? These élokas expand
this idea, '

TeFd wrtraaTat AR e
qearall faasa qewd wdagfr 3R 0
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faenwet areme frafa:
srgfercaes adtferme
g et gewd feme ¥Ry N
yatkrtam bhrantivelayam nanakarma jugupsitam |
pascannaro vivekena tat katham kartum arhati y
vidydphalam syddosato nivrttih
pravrttirajianaphalom yadikgitam |

noced vido drstaphalam kimasmdt 1)

How can a man who did various loathsome deeds dur-
ing a state of delusion do them later after the dawn of
viveka? ' : ’

The resuit of knowledge will be withdrawal from
what is unreal. Action is the result of ajiisina. This dis-
tinction between jianin and ajfianin is seen in the case of
the mirage ete. Else, how will the direct fruit of one who
knows be withdrawal from this?

Even as a man of discrimination will withdraw later from the
loathsome actiions which he did earlier due to delusion before the
dawn of viveka, so too arises the state of complete cessation from
all actions on the part of the man of knowledge as there is nothing
for him to obtain and as he is ever established in Brahman. That
this is a matter of general experience is conveyed in the next $loka,

mrgatysnikddaeu: In the mirage ete. Ete. is intended to in-
clude the case of the shell-silver, The wise man does not go in
quest of water knowing it to be a mirage. The ignorant man who
does not know that a hot place appears with water due to the rays
of the sun, goes there for water, but does not get it; his effort be-
comes fruitless.

It ts shown that the fruit of knowledge is turning back from the
unreal and the fruit of ajfifina is going towards it. 'This is clear,
Otherwise, what i the fruit of a jiinin who knows it thus? What
else is the perceivéd effect of withdrawal from the unreal?

asmdt: asannivrttirepat: from the withdrawal from the un-
real. _
In this context, in the matter of Brahmavidya, by the word

asat, the andtman is understood, i.e., everything that is not Brah-
man. Previously in the state of ajfiina there was action towards
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it (the unreal), as then the svariipananda, the bliss of self realisa-
tion had not been attained. Now, however, to one who has known
(realised) his &tman, as everything else is understood to be mithyaj,
there is no occasion for any action at all. Thus the fruit of know-
ledge is withdrawal from the asat from what is not real

424

That withdrawal arises also because there:is no impulse to
action. By the word anicchoh in the sloka supreme satisfaction is
conveyed.

A aTea: fammet erwwa:

wfreeifagy: o sad: F07 & 0¥y N
ajranahydayagranther viandso yaedyasesatah )
anicchor vidusah kinnu pravrtteh kdranam svateh i

When the knot of ajfiana in the heart has been com-
pletely cut off, what can induce the wise man to act who
has no desire of his own to satisfy?

The knot of the heart is wrought by ajfana. It is the.result
of the super-imposition leading to (wrong) identification of the
saksi-caitanya in the buddhi. When, by the akhandékara-vrtti of
the mind, the ajfiana which is the cause of that knot s destroyed
from its roots including the visanas, then what can be the impuls.
to action to a wise man who has no desires? For, everywhere, de-
gire is the cause of action. When that does not exist, there can
be no action. For, it is said: without thought of a benefit even a
fool does not embark on an action. Hence is the desire for meolga
included among the sadhanacatustaya (the fourfold means to libe-
ration). Desire is a quality of the antahkarana; vide the sruti:
kamas senkelpo vicikitsa $raddhd asraddhd dhrtir adhrtir heir dhir
bhir ityetat sarvam mane eva {Brh.). “Desire, purpose, doubt,
faith, lack of faith, courage, absence of courage, bashfulness, in-
telligence and fear are all only qualities of the mind.”

The desire of the mind for external objects is due to non-rea-
lisation of the blissful atman. Due to perception of defects in the
external objects and his desire for mukti, the wise man is drawn to
éastraic pursuits through éravana, manana and nididhyasana in res-
pect of the dtman which is of the nature of supreme bliss. There is
no more any desire when the 3tman has been realised; for the ob-
jective has been achieved. Even during inquiry, external desires
do not at all exist as the supreme means of vairagya has been prac-
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tised. As no desire exists for such a one, it must be said that the
witness-consciousness too (saksi) has no desire arising from the
super-imposition of a (false) identity. Even the desire for (know-
ledge of) the atman is there only so long as there is ajfiina of the
atman. When the ajfizna is destroyed, the super-imposition caused
by the identification of the sentient with the insentient produced
by it is also destroyed and there is complete withdrawal (from
action). So, in all ways, there is nothing to induce activity exter-
nally or internally. Thus, the meaning of withdrawal from action
is remaining in a state of actionlessness. This is the direct fruit of
Brahmavidya.

425

When are vairagya, bodha and uparati (detachment, awaken-
ing and abstinence) to be known as having arisen in full? The
question is answered by the guru for the benefit of the pupil,

ATREY AR &TaE qaata: )
FETENTATIRY Fyaeq awAvafa: )
wgaTaeata: Aatdiadeg av vy o

vasandnudaye bhogye vairdigyasya paravadhih |
ahambhavodayabhavo bodhasya paramivedhih ||
Einamter anutpattir maryddoparatesty si |}

The supreme limit of detachment is the non-springing
of vasanas in respect of enjoyable objects. The non-spring-
ing of the sense of the ‘I’ (in the things which are the
anatman) is the extreme limit of bodha. The noh-spring-
ing again of the modifications whieh have ceased is the ex-
treme limit of uparati.

bhogye vasand-anudayak: When there is absence of excitement
even in their preéence by sense-objects once experienced, that is
the limit of detachment. Such a mind is dead to sense-objects,
How will there be any attachment to them? Thus has been shown
the ultimate in detachiment.

ehambhavasya udaya-ebhdveh: 'This may be explained in two
ways. It may mean the cancellation of the sense of I’ (aham) in
the cognition ‘I am Brahman’: aham brahmismi, after the manner
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of ‘badhaydm samanadhikeranyam’.

So too here when it is said: ‘aham brahma asmi’, ‘I am Brah-
man, the sense of ‘I’ (aham) is cancelled like the idea of the thief,
and Brahman remains like the idea of the pillar in the other case.
Thus the non-springing of the sense of the ‘I’ in the plenary ex-
perience of Brahman is the ultimate limit of bodha. For, in Brah-
man which is the all, there is no place for the delimiting sense of
the ‘I'. Hence it was said earlier in sloka: vadatyesa bhréntastvo-
mahamiti may@madiraya: One deluded by the wine of maya speaks
in the language of ‘yow’ and ‘. The meaning is that which was
cognised as ‘I’ in the assertion ‘cham brehmdasmi: “I am Brah-
man”, is Brahman only, like ‘yah corah sa sthipuh’: “He who was
(appeared as) a thief is a pillar”.

Or, ahambhivodaydbhavah may be taken to mean the non-
arising of the sense of the I’ in the (five) sheaths covering the
atman. ’

linavrtteh anutpattih uparateh maryada: the limit of uparati
{abstinence) is the non-springing again of the mental modifications
which have been extinguished. It is the non-revival of the mental
modification which has merged in the bliss of &dtman-realisation.
Even as ghee which has come from milk wiil not lapse back into
the state of milk, so too, is the case with incomparable bliss. From
it arises supreme sense of fulfilment. Hence there will be with-
drawal from everything. Thus is shown the cause-and-effect rela-
tion between these.

426
Now the guru explains the incomparable bliss of the jianin.

FQTERE T Wt feamant frfamargnat:
FTaEfgaR R RiEeAL faray SIEad |

Tt Yo et iad v Fafarasu):
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56 ‘Samanadhikaranyam’ means two different words having reference to the
same object. In the case of ‘badhiyam samanadhikarapyam’, the same object is
referred to by two words as when an ohject which is really a pillar is spoken of
in ignerance caused by darkness, as a thief. ‘This is a pillar’ is the truth, ‘This
is a thief,' is the opposite of it. Both words cannot apply to the same object. One
of them should be cancelled, Here the knowledge about the object will take the
form: ‘This which appeared as a thief is really a pillar’ What was cognised as
a thief is a pillar. By virtue of ‘badhayam siménadhikaranyam,’ in the cognition
‘aham Brahmasmi, the sense of ‘aham’ becomes badhbita and the conscicusness of
Brahman alone remains.
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bmhm&kﬁmt}zy& sadd sthitataya nirmuktebihydrthadhil
anydvedita-bhogya-bhogakalano nidraluvad balavat
svapnalokitalokavat jegadidam pasyan koacillabdhadhih
aste kascid anantepunyaphalabhug dhanyeh sa
manyo bhuvi y

Freed from awareness of any external object by reason
of his ever being Brahman, consuming only what is needed
for bodily sustenance proferred to him by others like one in
sleep or like a child, looking at this world when he comes
to external sight like one seen in a dream, remains the bless-
ed one enjoying infinite merit. He is to be honoured on
earth.

The reason why the mind of the blessed one is freed from all
awareness of external objects is his being always anchored in
Brahman. There is not any other kind of awareness. He remains
for ever in the realisation of the Paramatman which is of the nature
" of the infinite sat, cit and ananda which is the ultimate objective
of all human effort.

- mirmukta...: completely freed (from all worldly attachments})
along with the vasanis. The word is to be understood as nastah
bahyarthdh yasyam’: not ‘yayd’, ‘by which’. Mind in which all sense
of external objects has been destroyed. For, tendencies get nullified
of their own accord without needing any effort for their removal. As
the Gita says, rasopyasya param dystvd nivartate: ‘“Even the men-
tal tendencies of such a person withdraw when the Supreme is rea-
lised.” Thus, when Brahman is realised, the absence of necegsity for
offort to withdraw from sense-objects is clearly seen. So nimukta-
bayarthadhih means he whose awareness of the external objects has
been destroyed.

kadcit: a rare person: adjective to this is anyavedita-bhogya-
bhoge-kalanak: “He whose means of subsistence—food and drink—
are provided by others.” That is, swallowing the food and drink
put into his mouth. As one asleep automatically swallows what is
put into his mouth by another, or as a child is fed by its mother
{with no effort by the person or the child), so too, in the absence
of the condition of being extrovert there is no mental affiliation
with anything external and there is an automatic swallowing (like
a reflex action) of the objects making for physical sustenance. The
idea is that even the inevitable experience of the effect of the pra-
rabdhakarmas for the sustenance of the body accrues only through
others.
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kvacit: paramitmani, labdhadhih: that some one whose mind
is established in the Paramatman. Or, kvacit: kadacit, labdhadhih:
when at any time he lapses back to the world-awareness, he looks
as one seen in a dream, as mere mithya. '

kascit: brahmavidvarah: that superior brahmavit, the knower
of Brahman.

idam jagat svapndlokitalokevat (mithyatvena)' pasyan: seeing
this world as mithva as seen in a dream.

anantapunyephalabhuk: the experiencer of the bliss of libera-
tion which is the fruit of the good deeds done in hundreds of crores
of previous lives.

dste sa dhanyoh bhuvi ményah: such a blessed one exists on
earth esteemed by all.

By this has been declared that the fruit of atmajfiana is incom-
parable bliss without dependence on sense-objects. Vide the druti:
so’énute sarvan kaman seha (Taitt.); the GIta text: yavanartha uda-
pane sarvatas samplutedeke ) tdvdn sarvesu vedesu brdhmanasya
vijanatah 11 and also the éruti: etasyaivinandasye anydni bhiitani
métrimupaejivanti (Brk): “He enjoys all his desires together; even
as the benefits of limited reservoirs of water are fulfilled in an in-
finite expanse of water, all purposes of prescribed duties are achiev-
ed by one who has acquired knowledge (realisation) of Brahman”
and, “of this bliss itself other joys are an infinitesimal fraction™. .
Or, it may mean that he who knows the infinitely great and the in-
finitely small; i.e., the Brahmajfinin by virtue of his Brahmabhava
which is like the ocean, experiences together at the same time all
the joys which accrue to men of the world by the extent of their
meritorious deeds and the pleasures ensuing upon them.

angntapunyephalabhuk: The Brahma Gitd explaining the
Taittiriya idea says: so’snute sokalan kdman akramene surarsabhah |
viditabrahmaripena jwanmukio na sam$ayah 11 : “Oh ye best of
gods! by reason of his knowledge of the nature of Brahman, the
jivanmukta enjoys all pleasures at the same time (not in succes-
sion).” All the pleasures arising from sense-cbjects are but a drop
in the vast ocean of Brahmananda. When it is said: ‘He whose
mind is given to Brahmavicira even for a moment, has bathed in all
the holy waters; the whole earth has been gifted away by him; a
thousand sacrifices have been performed by him; all his gods have
been propitiated; his ancestors have been rescued from samséra; he
is deserving of adoration even in the three worlds,” what needs to
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be affirmed of him who is always established in Brahman? For, it
is said: Of him whose mind is ever immersed in the ocean of know-
ledge of the supreme Brahman, his lineage has got purified, his
mother has realised her purpose and the earth has been sanctified
by him. The $ruti also says: tasmddatmajram hyarcayet bhiti-
kamah (Brh.): “Therefore let him who desires prosperity worship
him who has known {realised) his self (the dtmajfia)}.”

427
With the idea that if the qualities of a jivanmukta are known,
the aspirants will be able to endeavour to attain that state, for the
benefit of those who desire liberation, the guru begins to detail those
qualities. '

- feammat ot @ AR
FaTaa st fafawmy Tafafiwa: 1w

sthitaprajfio yatirayam yassadanandem asnute |
brahmanyeve vilingtma nirvikaro vinigkriyah |

This yati who enjoys bliss for ever with his mind rest-
ing in Brahman only, unchanging and inactive is a sthita-
prajia (man of steadfast wisdom), whose mind is firmly
anchored in Brahman.

brahmanyeva vilinitmd: he whose antahkarana has merged in
Brahman.

Hence, nirvikarah: devoid of the changes of the mind due to
joy, sorrow, etc. -

viniskriyah: devoid of all external activities of the body etc.

Or, changelessness may be said to be due to actionlessness as
stated in Sri Bhagavatpida’s commentary on Brahmasitra (Saman-
vayddhikarana): kriyd svadrayamavikurvati naivdtmanam labhate:
“An action subsists only by the change which affects its locus; it
never attains the &tman,”

This yati who enjoys this bliss always is a sthitaprajfia, man of
steadfast wisdom.

This §loka it in the form of an aphorism.

428
In that context, the quality of being a sthitaprajfia is explained.
FRIrRAY: Mifaaa Rewraram e ¢
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brahmdtmanok Sodhitayor ekebhdvavagihini
nirvikalpd ca cinmitrd vrttih prajiieti kathyate ||
sa sarvadad bhaved yasyo sa jivanmukte isyate )|

The mental modification which comprehends the iden-
tity of Brahman and the atman after analysing them is call-
ed prajfia. He who possesses this type of prajfia always is
said to be a jivanmukia.

Sthitaprajfia means, sthita satatam vartamana prajia yasya sah:
he whose prajni is rooted (in Brahman) always.

The meaning of prajiia is given. brahmatmanoh sodhitayoh
ekabhivavagiahini vrttih prajieti kathyate: By the method shown
in the context of the explanation of the mahavikya, Brahman is the
Paramatman; the diman is the inner (pratyak) itman. Brahman is
indicated by the word ‘Tat’; the atman by the word ‘tvam’. When
they are shorn of their upadhis they have an identical reference.
The modification of the mind as such infinite cit, unchanging and
not related to the mithyi-objects and brought about by hearing (the
words of the guru), thinking and firm reflection on them, éravana,
manana and nididhyasana, is said to be prajia.

sé sarvadd bhaved yasya: if it subsists always. Such a one is
called a jivanmukta. For, it is the idea of a thing in what is not
that thing (atasmin tadbuddhih) which is the cause of bondage..
When one is for ever in the experience of such infinite conscious-
ness, there is not any trace of bondage at all.
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aeq feqar wag xa geareat foac
== fa'eqasrru | SYF-RET §6qd 11 ¥R 1

yasye sthitd bhavet prajfii yasydnando mmntamh I
prapafico vismyteprayeh se jivanmaulkta igyate |

He is said to be a jivanmukta whose prajfia is firmly
established, whose bliss is continuous, and to whom the
world is as a thing forgotten.

This is the explanation of the two expressions in the sloka 427
which is in the form of a sGtra, namely, yassadanendamasnute and
brahmanyeva vilinatmd. Here everything is his form or svariipa.
Therefore, there is no question of exclusion by qualifications. Or, it
may be understood to mean: he whose prajiia (consciousness) is
firmly established (in Brahman) is a jivanmukta. Similarly, he
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whose bliss is uninterrupted is a jivanmukia; he for whom the
world is as if forgotten is a jivanmukta. The suffx ‘prayah’
in ‘vismrtaprayah’ is used to indicate that, according to the Gita
uiterance: upadeksyanti te jidnam jianinas tattvadarsingh: “The
men of wisdom who are seers of the truth will instruct you in that
wisdom”, the world is remembered as it were by the guru when he
comes out of his samadhi for the instruction of the $isya, by the good
fortune of the Sigya.

430
The difference from the state of dreamless sleep is conveyed.

Ay st @t sergateE:
- g frafemt oea @ sas@a §598 11 ¥3o
Bnadhirapi jagarti yo jigraddharmavarjitah |
bodho nirvdasanc yasya se jivanmukte isyaie

' He is said to be a jivanmukta who is awake though his
mind has merged in Brahman, but without the features of
the waking state and whose awareness is free from desire.

In dreamless sleep the mind is merged in ajaana. Now in the
case of a jivanmukta it has got merged in Brahman which is pure
cit. -As there is no occasion for tamas {darkness) there, though
his mind is merged, he is awake. It means that he is free from the
sleep of avidya. Or, as all objects are connected with the atman
uncovered by avidyi everything is apprehended as not distinct from
oneself.

The character of the waking state is the association of sense-
organs with objects: indriyairarthopalabdhih jageritamiti; jagrad-
dharmavarjitah: Even in such waking state, there is no attachment
as before; to the gross body; hence, the jivanmukta is said to be de-
void of the qualities of the waking state jagraddharmavarjitah. In
accordance with the Gita text: rdgadveseviyukicistu visoyan indriy-
aidcaran ; atmavdsyair vidheydtma presidemadhigacchati iy “He
attains peace, who, self-conirolled, approaches objects with the
senses devoid of love and hate and brought under his control”., Effort
is made for such peace even during the pendancy of adhyasa (i.e.,
before the dawn of enlightenmeni}.

bodho nirvasano yasya: he whose bodha (mind) though it
pertains to objects is free from visani (residual tendencies), ie, is
devoid of the power %o induce action. In accordance with the
Vasistha text yadrcchopanatesvaksi-digdravyesu yatha punch | nrd-
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gameva putati todved bhogyesu dhriradhsh 1 “The man of
courageous (steadfast) mind is unattached to objects of enjoyment
even as he is indifferent again to objects of vision, hearing etec,
which merely occur before him”, is devoid of the sense {o discard
or to take up. Or, linadhirapi jagarti may mean that the man whose
mind has merged in Brahman is yet awake because the eye and the
sense-organs do not still cease to function. Though the sense-
organs are awake, he does not experience their objects; so he
is free from the qualities and activities of the waking state; he is
jagraddharmavarjitah. Though they are experienced occasionally,
due to steadfastness of his viveka, he is devoid of love and hate and
his mind is free from vasanas. :

By this, nirvikdratva mentioned in the aforesaid aphoristic
sloka is explained.

431
By the following twelve $lokas, the unchanging character of the
mind of the jivanmukta is primarily explained. For, when the
prajiia is thus firmly established in Brahman bliss is always secured
without effort.

TFAEATTRS: FoTamT e u

7: afawste fafraa: @ stasqe gvad n3q
santa-samsdra-kalanah kelavinapi nigkalah )
yassacitto’pi nidcittah sa jlvanmukta isyate

He is called a jivanmukta, whose afflictions of samsira

are appeased, who, though learned, yet, is without learning
(as it were) and who, though possessed of a mind, is yet
free from the mind. .

isyate means is (desu’ed to be) declared: he is called or sald to
be santa-samsara-kalanah: he whose cares and anxieties relating to
samsara have been stilled. This adjective is the reason for calling
him niseittah. _

kalavdnapi: though adept in all vidyas.

nigkalah: as he is devoid of all mental modifications other
than that as Brahman. Or, though possessing the sixteen kalis
enumerated in the Mundaka Upanigsad, till the time of liberation
without attachment to them as they are looked on as elements
foreign to oneself.5? :
57 These kaliis are enumerated in Prasnopanigad (6th pradna) sas explanatory
of the Mundaka-text. They are said to refer fo: prajfia, sraddhd, akarsa, vayu,

jyotih, &pah, prthvi, indriyam, manah, annam, viryam, tapas, mantrah, karma, loka
and nama,
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sacitto’pi niscittah: though possessed of a mind enveloped by
his atman, is without a mind; ie,, by reason of absence of external
actions, he is as one stupefied. Or, he may be said to be a niscittah
as he has no attachment etc.

432
agamsty Igsterveraraggataty |
NEHNH’E‘IT'ITE} Gi’raﬂ!mu ST N¥IR N
vartamane’pi dehe’smimschiyivadanuvartini
ahamta-mamati-gbhive jivanmuktasye leksanam |
The mark of a jivanmukta is the absence of the sense

of the ‘T’ or ‘my’ in this body though 1t is with him like a
shadow,

chdydvad anuvartini: Though they exist in this gross body,
the senses of ‘I’ and ‘my’ are as if they relate to another body. The
character of a jivanmukta is being without the sense of the ‘I’ or
‘my’ in his body as all modifications, love, hate etc., old age, death
ete., are to be traced to the gross body. When the source is non-
existent, changelessness becomes a matter of course.

. 433

ST wigsagfaan g
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atitananusandhinam bhavigyedavicdiranam |
audasinyamapi prapte jivanmuktasye laksanam |y

The mark of a jivanmukta is not pondering over what

has been, not worrying about what is to be and indifference
about the present.
ananusandhanam: not remembering.
bhavigyadeviciranam: not thinking about the future,
prapte: about the present,

audasinyam: ‘indifference; being without attachment.
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sarvatra samadarditvam Fvanmuktasya Iak.sa-.:wm H
v.C-—28



418 VIVEKACODAMANI

The mark of a jivanmukta is seeing with an equal eye
all this of the world which by nature is very peculiar,
being endowed with good and evil qualities,

Because they are endowed with good and evil qualities, they
are, by nature, peculiar. In the Atma Vidya Vilise, Sri Sadi-
givendra says: ne nisedheti dosadhiyé gunabuddhyd va na kincidi-
datte , davidyakam ahilem iti jAatvd-udaste yatih ko'pi “A
yati does not reject anything in the belief that it is evil, nor does
he accept anything in the belief that it is good, knowing, as he does,

that everything is the product of avidya”. Accordingly, samadar-
ditva is, being without rejection or acceptance.

Or, samadars$itva may mean seeing Brahman everywhere
according to the smrti: nirdosam hi samam brahma (B. G.); “The
Brahman is without blemish, the same everywhere”,

435

geaTfsrTadsat aaafaaarssety |
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igtinigtarthasampraptau semedaréitayd”’tmani |
ubhayatravikaritvam fivanmuktasya laksapam )|
The mark of Jivanmukta is being without change in

oneself by reason of seeing with an equal eye both the -
cases of the acerual of what is favourable or unfavourable.

For, the jivanmukta has no sense of distinction between the
favourable and the unfavourable. '

ubheyatra aviliaritvam: being changeless in respect of both;
being without joy or sorrow for either,

igtanista: favourable and unfavourable from the point of view
of worldly persons; to the jivanmukta, nothing is igta or anista.

436
TR faaaT @q: |
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brahmdnanda-rasisvadasaktacitiataya yateh
anterbahir-avijainem jvonmuktasya laksanam

The mark of a jivanmukta is unawareness of the inte-
rior or the exterior as his mind is wholly engrossed in the
experience of the bliss that is Brahman.
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This is clear.

437
gframdt w3 amgwraats@: |
st afrasdy @ sira-aaq 569 113 1l

dehendriyadau kartavye mamahambhdvavarjitah |
auddsinyena yastisthet sa jivanmukia isyate

He is said to be a jivanmukta who is free from the
sense of the ‘my’ or ‘I’ in the actions of the body and its
organs and remains indifferent to them.
dehendriyddaw: the &di, ‘etc’, is used to include the breath,
mind, intellect and the ego-sense. -

kartavye: in the discharge of ‘duties’.

mamahambhivavaerjitah: being free from the sense of ‘my’ as
‘this has to be done by me’ or ‘this is done by me’ and of super-
imposition (adhyasa) in body and sense organs which expresses
itself as aham manusyah: I am a man; esham pasyémi: I see; mama
caksuh: my eye, etc.

audasinyena yoh tisthet: he who remains indifferent or un-
attached due to absence of false identification to be traced to adhyasa.

438
fawra st gEg aganT: HREET |
wagafafadea: @ Sare gud 1v3e
vijagta dtmano yasye brehmabhdvah sruterbalit |
bhavabandhavinirmuktah sa jivanmukta igyate ||
He is said to be a jivanmukta who has realised the

Brahmanhood of his atman on the authority of $ruti and
is (thereby) liberated from the bonds of samséra.

Sruter baldt: by the force of the Vedanta-texts like tettvamasi.
(svasya) brahmabhavaeh: his Brahmatva; being inherently
Brahman. :

vijiidtah: has been realised by the destruction of the primor-
dial ajfiana (malajiana) and hence devoid of all kinds of delusion.

439

Being liberated from the bond of samsira is further explained
clearly.
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Rfzdvagwa: AT |
TEW AN AAA: FAY A A FETX 11 ¥3% 1
dehendriyesvahambhdval idambhdvastadanyake |
yasye no bhavatah kvapi sa jivanmukta isyate )
He is said to be a jivanmukta to whom there does not

ever arise the sense of the ‘I’ in the body and its organs
and the sense of ‘this’ in other things. ’

anyake: in other things like pot etc.
kvapi: at any time.

The body and its organs, and the pot etec., agree in their charac-
ter being non-atman and are therefore viewed in equal measure.
The sense of the ‘I’ and ‘this’ in them is to be traced merely to
previous vasanas. Therefore, it will not ever arise to a jivanmukta
whose understanding is free of all vasanas. ’

449
T COWEANHE BT Fgramay: |
sstan QY fawrrafa @ sftammm 759 11 ¥vo 11
na pratyaegbrahmanor bhedam kadapi brehmasargayoh
prajiiayd yo vijandti se jivanmukta igyate |
He is said to be a jivanmukta who is not ever aware
of (who does not make) any difference between the inner

(pratyak) atman and Brahman, and between Brahman and
the world.

By virtue of the following text, awareness gf difference does
not pertain to one who ever abides in Brahman that makes for
fearlessness.

vibhedajanake’jfidne ndsamatyantikam gate
atmano brahmano bhedam asantam kah karisyati {Manu)

“When the ajfidna which produces the sense of difference has
got completely destroyed, who will make the non-existent distine-
tion of Brahman and the atman?”

pratyagbrahmanoh: between the jiva and Brahman.

brahmasargayoh: srjyate iti sargah: world is called sarga as it is
created; between Brahman and the world,
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brehma-sargayoh na bhedam: wvide the gruti: brahmaivedam
servam (Mungd.). The world is imagined by super-imposition on
Brahman like the rope-snake. So, there is no difference between
the superimposed and the substratum.

Also by the srutis: yatra tvasye sarvamatmaivdbhit tot kena
kam pasyet (Brh.): “Where everything for him was the atma,
then by what can one perceive and whom?;” ninyat pasyati (Brk.)
ete: “He does not see another” etc. And by the $ruti: yada hye-
vaisa etasminnudaram antaram kurute, athe tasya bhayam bhavati
{ Taitt.): “When he makes a difference in it, then there arises fear
for him”, for the jivanmukta established in Brahman which makes
for fearlessness there is no awareness of difference. So, by the
absence of difference only, there is no awareness of such difference.
For like the horn of a hare, it is subject to sublation in all the three
periods of time. One is said to be of little knowledge only in res-
pect of what exists, not in respect of what does not exist at all.
For, to the yogins who are all-knowing, their character as all-know-
ing ‘will not be affected by their not knowing impossible things like
the horns of a hare.

Therefore, the jivanmukta is not aware of difference by his un-
changing consciousness which has been disciplined by a mind
fashioned by the study of the several $astras. The only criterion of
a $astra is that it intimates what is purposeful, not known previously
and what cannot be “sublated (at any point of time): “strasya
' prayojanavadanadhigata-abadhitartha-bodhakatvenaiva pramanyat.”
How can difference which pertains to the ajfana of men_ which is
purposeless, and which is cancelled along with its material become
the object of cognition, in the infinite mode of Brahman-conscious-
ness? As said earlier in the Sloka 286: pratitir jivajagetoh svapna-
vad bhdti ydveta ; tdvannirantaram ovidvan svidhydsipanayam
kuru ;1 When all delusion has been removed, there will be no
awareness of difference. One of such quality is said to be a jivan-
mukta. .
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arafa: qeawTAsfer dgaamsty god: o
AT WAGER W STASTR FOAF 11 ¥¥q ||
sidhubhih pujyamane’smin pidyamane’pi durjanaih |
samabhdvo bhaved yasye sa jivanmukta isyate |
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He is said to be a jivanmukia who is equanimous
whether adored by the good or affiicted by evil persons.
samabhdvah: being free from joy, anger ete.

442
Why expatiate at length? To put it briefly:
ga wfaser fagar: aifaat: '
FwaET 59 fcaet |
foata a=ema 7 fafwat
IATEAAY qtaiaa: 119¥R 1)
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yatra pravistd visaydh pareritih
nadipravaha iva vdrirdau |

linanti sanmatratayid ne vikriyam
utpadayantyesa yatir vimuktah |

Such a yati is said to be a jivanmukta in whom the
sense-objects directed by others are merged by reason
of his being pure Brahman, like the rivers flowing into the
sea (and getting merged in it} and do not cause any change.

pareritdl: paraih: anyaih: by others; iritah: induced: by this
it is said that there is no orientation to sense objects on the part of
the jivanmukta who has ‘seen’ Brahman; praise, censure, etc., made
by others are good or bad from their point of view. (The jivan-
mukta does not distinguish them so}. .

yatra pravistzh: the person towards whom they were uttered.
They merge losing their character as rivers lose their identity
in the ocean into which they flow,

linanti: liyante: merge: disappear.

na vikriyém utpddayanti: do not produce any change in the
form of joy or anger or humiliation as river waters in ocean, too.

The reason for this is given: senmatrataya. How can praise
and censure etc.,, which relate to the body etc., affect one who
remains in the firm consciousness that he is the infinite Brahman?
Those who remain in Brahman void of guna or dosa are free from
all kinds of changes. In this matter all that others do is futile
like cutting the sky with a sword.

Such a yati who is not affected by whatever is directed towards
him is said to be liberated, as all his vasanis have been extinguished
and his mind too is inactive.
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443

The sruti says: tasya tdvadeve ciram ydvanna vimoksye atha
sampatsye (Chand.}: “For him there is delay only so long as he
is not delivered (from the body); then he will become one with
Brahman”. The Brahma Sitra says: bhogena tvitare ksapayitva
sampadyate: “Having destroyed by fruition two other (sets of
work), he becomes one with Brahman”. By these it follows that
the experience of the fruits of prarabdha-karmas also by the jfifnins
has to be conceded. If that is so, it may be doubted: since such
experience is of the form of joy and grief, how can there be change-
lessness? This doubt is removed by the following &loka:

fsmeagraeasa qamd 7 gafi: |
wfem 9w & fammeawgvmat afgda: 1vvs o

vijrdtabrehmatattvasye yethipirvam na samsrtih |
asti cenna sa vijiatabrahmabhavo bahirmukhah |

There is no samsara as before for one who has known
(realised) the iruth of Brahman. If such samsara still
-persists, it means that he is not one who has realised Brah-
man; but he is 'an extrovert.

vijidtabrahmatattvasya: to him who has known, ie., expe-
rienced Brahmatattva.

yothapidrvam mna samsrtih: by reason of destruction of all
mithyajfidna, the attachments due to it do not exist as they did
earlier, i.e., before the experience of Brahmatattva.

na sgmsrtih: there is no experience of joy or grief as there is
no desire or fear; vide the Gita: duhkhesu anudvignamangh sukhesu
vigatasprhah | vitardgabhayakrodhoh sthitadhir munirucyate |
“He whose heart is not distressed by calamities, from whom all
longing for pleasure has departed, who is free from attachment, he
is called a sage, a man of steady knowledge”. For others, it is not
like this. They are excited by griefs; they desire pleasures. They
are attached; they fear; they get angry.

So, it is said: asti cet .... If he experiences longing, desire
etc., he is not one who has realised Brahman; his mind is directed
outward,

bahirmulhah: He is one who is attached to his sheaths in the
belief that they are his atman.
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pracinavdsanavegid asau samseratiti cet |

na sadekatvavijianat mandibhavati vasand |

If it is said that this knower of Brahman is again
bound to samsara by the force of the past vasanas, it is not
so; for the vasana becomes dull on the realisation of the
one true Sat.

pracinavdsand: the vasand that has been acquired from time
immemorial prior to realisation of Brahmanubhava. If it is said
that, by its force, this Brahmavit, knower of Brahman, gets into
samsara, acquires bondage no. Reason for it is:

sadekatva-vijiiandt: because of realisation of oneness with
Brahman which is eternal, infinite, self-effulgent-and blissful.

mandibhavati vasend: the vasani born of the delusion of the
non-perception of the difference between the anatman and one’s own
atman becomes tiny, becomes ineffectual, is dispersed like dark-
ness at dawn,

445
An illustration is given for this.

wewrwTEeata wiw: gusfa amafc)
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atyantakdmukasydpi $aktih kunthati matari
tathaive brahmani jidte piarnanande maniginah ||

Even the mind of one given to extrerne lust is restrain-
ed before his mother. So too is the case with men who en-
joy the plenary bliss of the knowledge of Brahman.

pirndnande jhdte: When Brahman which is of the nature of
infinite bliss is realised.

managinah: vivekinah: of the wise man. ‘vdsana kunthati'—
‘modifications deminish’—is understood after ‘manisinah.

kunthati: gets dried up. Vide what will be said later: ‘When
the actual moon is shining giving great joy, who will want to look
at a painted moon?
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446

fefasararsitee argeag faud |
Fafe syfadaea sreed SoREAR 11 ¥¥E

nididhydsanasilasya bahyapratyaye ksyate |
braviti érutiretasya prarabdham pheladardandt 1

One who is given to nididhydsana (meditation) is
found to have external awareness. The druti speaks of it
and it is confirmed with reference to results.

nididhyiasana-§ilasye: Either he who practises nididhy3sana for
the removal of wrong impressions or he whose nature is nididhya-
sana. He is found to have external awareness as he is continuously
exerting himself to establish his mind in his &tman.

phaladarigndt: as such, one who meditates is found to ex-
perience pleasure and pain.

$rutih etasya prérabdham braviti: For such a one sruti affirms
the functioning of priarabdha. Also because whatever is of the
nature of an anterior action is of the form of duhkha, and because
the attachment to body appears in the intervals of meditation. Or,
it may be said that as meditation is of the form of savikalpaka-
samadhi, the sukha and duhkha acquired by previous karmas ap-
pear. Hence it has been said (sls. 365 and 366): sruteh Setagunam
vidyat mananam mananddept ¢ nididhydsam leksagunam anantam
nirvikalpekam n nifvikelpekasamadhing sphutam brehmatattvam
avagamyate dhruvam | mnanyatha calatoy@ manogateh pratyayan-
tara-vimisritam bhavet ; : “Thinking (manana) is hundred times
better than hearing; a lakh of times better than thinking is reflec-
tion {(nididhyisana); infinitely better than that is nirvikalpaka. By
nirvikalpaka-samadhi, the truth that is Brahman, is clearly appre-
hended; not otherwise: for, the fickle mind gets mixed with other
cognitions.” Hence it is said: bdhyapratyayah ksyate: “there is
external awareness”’. So long as there is external awareness, then
there is experience of sukha or duhkha accruing from prarabdha.
That is confirmed by the sruti: ne he vai sasarirasya priydpriyayor
apahatirasti (Chand.}: “There is no cessation of the pleasant and
painful to him who is with the body (i.e,, who has body-conscious-
ness).” One is said to be with the body (i.e., to have body-con-
sciousness) as then the direct experience of Brahman (Brahma-
saksatkara) has not arisen. The super-imposition (adhyasa) has
not been annulled and there is a super-imposition of the body and
the mind. The same is affirmed by the sruti: tasys tavadeva ciram
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yavanna vimoksye'tha sampatsye (Chand): “For him there is de-
lay only so long as he is not delivered {from the body}; then he
will become one with Brahman;” and the Brahma Sitra: bhogena
tvitare ksapayitva sampadyate: “‘But, having destroyed by fruition
(experience) the two other (sets of work, meritorious and other-
wise) he becomes one with Brahman”. Prarabdha ete., are quali-
lies of the anitman, It does not accrue to the knowers of nirgupa-
Brahman. .

447
What is conveved in the éloka is further explamed

qGTEAWAT AraTAACrCeufasaa 1
wta: Fravgal ffeseay = fg gafag nwve 1

sukhadyanubhavo ydvat tivat prarabdhemisyate |
phalodayah kriyépirve niskriyo nahi kutracit |

So long as there is experience of pleasure etc., till
then prarabdha is said to persisi. Every effect is preceded
by an action generating it. There is nowhere an effect
that happens without an antecedent action.

sukhadi: pleasure etc. ddi: ‘ete’. is intended to include duh-
kha: pain. So long as there is experience of sukha etc., so long
prarabdha is said to operate. The reason for that is stated. For,
every effect is preceded and produced by an action. There is no-
where an effect without a causal action. Sukha and duhkha are to be
traced to the operation of good and evil deeds. The connection
with the effect of action associated with the anatman will not ensue
without the super-imposition of the anatman on the atman. Hence,
" it is shown that experience of karma arises in the case of one who,
though given tc meditation, has external awareness (bahyaprat-

yaya).

448

In order to remove the doubt of the unlearned in respect of
the aforesaid s$ruti and Brahma Satra, and in accordance at first
with the BSiitra: ‘tadadhigama uttara-parvaghayor aélesavinisan’
( which means, when Brahman is comprehended—realised--there is
no contact of future sins and destruction of past sins} and in accor-
dance with the éruti: ksiyante cisye kermdni (all his karmas are
liguidated), it is implied that reference is to karmas other than pra-
rabdha. So, the destructibility of safcita-karmas (accumulated
actions), by Brahmaszksitkira is conveyed.
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g aRifr faarmy serwenmierE
dfed faet mfa slaﬁum TATARHAG || ¥ 1

aham brahmeti vijidandt kalpakotisatarjitam |
safcitem vilayam yati prabodhdat svoprakaermavat i

Even as actions done in a dream disappear on waking,
the accumulated (saficita) karmas which have accrued
through hundreds of crores of eons get extinguished upon
the dawn of knowledge: *I am Brahman”.

saficitam: the past karmas whose fruits have not begun to take
effect. :

kalpakotisatarjitam: acquired through hundreds of crores of
eons due to the non-realisation of the non-difference from Brahman
which is actionless.

prabodhdt: on waking.
vilayam: destruetion,
yati; attains.

449
The illustration is explained.

TeFd FARISTAT QR A QORI
gratfeuaen o aq caw eamta aTEE &1 ¥¥] N

yatkrtam svapneveldyam punyom va papamulbanam
suptotthitasya kim tat sydt svargaya narakiye v@ )

Will even the greatest punya or papa done during a
dream make for heaven or hell for one who has awakened
from the dream?

The meaning is clear. The idea is that there is no
fruectification of karmas done due to avidya and during
sleep to one who has awakened to realisation of his lone
residual atman, whose avidya has been destroyed and who
is free from agency for action brought about by upadhis,

450
Having spoken about the destruction of accumulated (saficita)
karmas by the annulment of the super-imposition of the anatiman,
Sri Bhagavatpada speaks about the dissolution of future (&gami)
karmas. Previously, due to the super-imposition of the anatman
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which was the locus of karma, the person imagined himself to be
the doer. These actions done during the imagination of doership
get destroyed when the sense of doership goes away. Now, how-
ever, upon the realisation of Brahman which is not a doer (which
is akarta), that there is no connection at all with future action is
conveyed in this $loka.

eawa Rt afcg aat )
7 fionam ufa: Wwhaaratay wifewwfa: ll\ﬂ!\oll

spamasangam uddasinam parijiaya nabho yathd i
na dlisyate yatih kificit kadacid bhavikarmabhih 4

Knowing himself as unaitached and as indifferent 11ke
the sky, the yati (the man of self-realisation) is not
affected by future actions even in the least at any time.
svam: svaimanam: his atman.

asangam: ekam: lone. )

uddsinam: as not acting—indifferent.

parijidya; experiencing perfectly.

nebho yathda: as the sky is untouched by water, fire and air.

So too, the yati who is an itmavit (the knower of the dtman)
is not ever affected even in the least by future actions, ie., by
actions posterior to dtmanubhava (realisation of the atman) even if
they take place in the body ete. For there is no connection with
them in the form of attachment. According to the rule dhdrmadh-
yasa-piirvekah dharmyadhyaseh: “The quality (dharma) of a
serpent is first super-imposed on the quality (dharma) of a rope;
thereupon ensues the super-imposition of the dharmin, the serpent
on the rope”, when there is a super-imposition of the qualities of
the body on the atman, then there arises affection by the accordant
karmas. When that super-imposition vanishes by the destruction
of primordial ajhiina { milijhana), there will then be no affection by
the qualities of the anatman.

451
The aforesaid meaning is illustrated in the example and con-
nected with the object of illustration.

7 THT HIRARA m‘ua foema
FuTeRaa v Agq: 4@ forad nwyg i

na nabho ghatayogena suradgandhena lipyate |
tathdtmopidhiyogena teddharmair naiva lipyate 1)
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By reason of its connection with the jar, the sky is not
tainted by the odour of the liquor in it. So too, the atman

is not affected by the qualities of the upadhi with which it

is connected,

The sky (space) is co-extensive with the universe. It looks
limited by reason of its being enclosed in a jar. But it is pure and
formless. It is not tainted by the smell of the liquor in the limited
space of the jar. Even so the atman is not affected by the connec.
tion with upadhis of the form of gross and subtle bodies like worship
of the gods and meditation on the divinities in the stars ete.,, which
continue to be associated with it till videhamoksa (release after
death}.

452
Now is taught the meaning of the Brahma Sitra: bhogena
tvitare ksapayitva sampadyate: “But having destroyed by fruition
(experiencing their effects) the two other (sets of work, punya and
pépa}, he becomes one with Brahman.”

ATRATY R F A T )

HARAT TATH TE A ARG 11 Wy R 1|
jignodayéat purirabdhaem karma jraninng nadyati
adattvd svephalem lgkgyam uddisyotsrstabanavet

Like an arrow released towards its target, the karma
begun before the dawn of jhana is not destroyed by jfiina

- The action which has started effectuation before the rise of
the realisation:—‘1 am Brahman’—does not get destroyed like sai-
cita (accumulated) karma without issuing out its fruit as sukha or
duhkha, i.e., pleasure or pain, as the case may be, like an arrow
flung at a target. (This is explained in the next sloka.)

. jianat: by the realisation of the atman as akarti, non-doer.

453
The illustration of the arrow and the target is explained.

sarerggear fafrieY ao: g et

v faef foras s a fww ¥y It
vyaghrabuddhyé vinirmukto bineh padcattu gomatau |
na tisthati chinattyeva lakgyam vegena nirbharam ;.

The arrow which is released from the bow under the
impression that the target is a tiger does not tarry upon the
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realisation that it is a cow, but surely pierces its target
with great speed, :

Under the belief “this cruel tiger should be killed”, if an
arrow drawn up to the ear is released and if after the release, it is
known that the animal in front is a cow, it does not iarry in its
course; but it goes with great speed and surely pierces the target
in front. So too, the prarabdha-karma, having begun to bear fruit
wears out only after producing its results even at the time when
Brahman-realisation springs. The good and evil actions that have
begun to bear fruit are spent by the experience of their fruits and
the person then aitains videha.mukti; liberation on disembodiment.
That is the meaning of the siitra. Thus, to the jhanin, the delay is
only s0 long as he is not released from the body due to the operation
of the prarabdha-karmas. After the fall of the body, he attains
liberation after disembodiment ({videha-mukti). 'That is the
meaning of the fruti.

454 :
In the first half of this $loka, the meaning of the sSruti and

siitra given above is summarised and in the second half the supteme
truth is conveyed.

ey awas g9 fagt W ae
wegERTe faea: R T RART |
a@muwsu FRGAAT 7 e dfegar:
dut afaad afg safasfo age a g nwwr

prérabdham balavattaram khalu vidém bhogena tasye ksayeh
samyajjianahutisanena vileyeh prik sadicitagimingm
brahmatmaikyamaveksya tanmayatayd ye sarveda samsthitih
tesim tat tritayam nahi kvacidapi brahmaiva te
nirgunam ||

Prarabdha is very strong indeed; for those of wisdom it
is liquidated only by experience (of its effects). Of the
saficita (accumulated) and agami (future) karmas the
liquidation takes place in the fire of jiana. But, to those
who perceive the identity of the atman with Brahman, and
who ever remain engrossed in it, these three do not obtain
anywhere. They are verily the qualityless Brahman.

Though jhana is of an identical nature, yet, due to difference
in the content of samidhi, those who have attained Brahman-reali-
sation are distinguished as Brahmavit, Brahmavidareh, Brahmavid-
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variygn and Brohmavidvaristhah on the basis of the distinctions of
levels called satfvdpatti (abiding in the sattvagunpa, or in the sad-
vastu), asamsakti (non-attachment to anything external), padarthé-
bhavand (obliviousness to all objects), and turyagd (going to the
transcendent). Among these, he who has reached the level of tur-
yaga, who is a Brahmavidvaristha, is one of the nature of the
qualityless Brahman. He is not even responsive when awakened by
others. To such a one, the three kinds of karma do not pertain.
The Brahmavidvariyan awakes to the world when so stimulated by
others. Then he is connected with the prarabdha. This is like
Prahlada getting out of his samadhi upon hearing the sound made
by the Paficajanya conch of Mahavismu. Brahmavidvara, who is a
sthitaprajfia, gets out of his samadhi of his own accord by the force
of his own karma, and sukha and duhkha pertain to him, This is
clear from the query of Arjuna made to Krsna: sthitaprejriasya ka
bhisa: “What is the language of the man of steadfast wisdom?”
.Brahmavits are those like the sage Yajnavalkya whe adopted
samnydsa for the fruition of his jfiana and induced Brahman-
realisation to King Janaka and others by his instruction.¥7(®)

 pidam: to the jhanins. To such people, as between jiana and
prarabdha, prarabdha is more powerful. This is well known. Of
such prarabdha-karma, liquidation is effected by experience (of its
fruits).

hutdsanah: fre; saemyag-jidna: right and perfect knowledge
itself is the fire. By such fire, karmas accumulated in the past, and
those which may come about after the dawn of jhiana get destroyed
and become unattached respectively.

brahmatmaikyam aveksya: realising the identity of atman
with Brahman; (aveksya: seeing, i.e., realising: saksatkrtya.)

tanmayata¥a: by the rule of svdrthe mayat, maya is used to
indicate that a thing is wholly compacted of it. The meaning is,
being of the form of Brahman itself: brahmartpatay3.®

cinmdtra: compacted whole and entire of ecit.

57¢(a) Vide st the end for this distinction.of the four kinds of Brahmaviis in
the context of bhamikds in Yogavésistha quoted in S$ri VidyEranya Svamin's
Jiwanmuktiviveka,

58 The suffix mayat is used in three senses: (1)} vikdrdrthe: to indicate modi-
fication of material as in mmmayah ghatah: the pot of clay. (2) prdcurydrthe:
to indicate sbundance as annamayah yajnah: the sacrifice was full of food; and
(3) svérthe: to indicate the entire nature of a thing. jhRan&nandamayah devah:
God of the nature of knowledge and bliss.
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To those who remain thus having attained to the stage of turyae,
which is the topmost and fourth, none of these three kinds of karma,
operates anywhere and at any time. Such persons are the quality-
less Brahman itself. 'That means that in their case there is no ocea-
sion for the operation of the sattva and other gunas.

455
That is further clarified. ‘
IfaaRErafag e ae-
sETRaT fassat 7A
STEUEIa®w AT A QEAT

TACTIAGTTRAY FOAN: 1wy ||
upddhitadatmya-vikina-kevala-
brahmdtmanaivdtmani tisthato muneh |
prarubdha-sadbhava-kathd na yuktd -
svapnartha-sambandhakatheva jagratab )

For the sage who remains solely established in him-
self as Brahman devoid of identification with upéadhis, it is
not appropriate to speak of the existence of prarabdha even
as a man who has awakened from a dream has no concern

with objects seen in it.

In the state of ajiiina, there was the identification of the indi-
vidual with the upadhis as a result of super-imposition. Now,
however, by the knowledge of $ruti and the grace of the guru, in
full measure the sense of the oneness of the infinite Brahman and
the finite jiva has been acquired. The identification (with the body
etc.) wrought by the upadhis like aharhkara has disappeared. He
(the sage) is now the sole Brahman, free from the three kinds of
limitations of space, time and object. He remains established in
himself as such Brahman. Vide the $ruti: sa bhagavak kasmin
pratisthita iti; sve mahimni (Chand): “Oh! Worshipful GOne! in
what is it established? In its own excellence”. Previously, the
jiva was established in the upadhis; to show that it is not the case
now, it is said: atmani tisthatah: remaining established in his own
tman. To the sage thus established in his dtman, there is no rele-
vance in speaking of the existence of prarabdha. That is likened
to the impropriety of an awakened person to talk of the objects he
saw in a dream.
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7 fg wag: sfawmag Qatfeafs =2 sas4

wreagar waatadat frg eag fassfa smrdor wwyg

A aeq FemgdamdReeT 7 gugeasaisiy e

marafaafy amard @ fazar gaa gdtoad gaq weyo 1

ng hi prabuddhah pratibhasadehe
dehopayoginyapi ca prapaiice |
karvtyahamtam mematamidarhiam
kimtu svayem tisthati jégarena )
na tesya mithyartha-samarthaneccha
na sangrahah tajjegato’pi dystah |
tatranuvrttiryadi tanmrsirthe
ng nidrayd mukta itisyate dhruvam |

For, the man who has awakened from a dream does
not entertain feelings of ‘I’, my’ and ‘this’ with reference
to the dream-body and the objects seen in it; but he remains
-awake distinct (from the dream-body etc.)

He is not interested in affirming the reality of the
false objects seen in the dream, nor does he act by them.
If he still abides by those false objects, it surely means
that he has not yet awakened from the dream.

prabuddhah: he who has awakened from a dream.

. pratibhdsadehe: in the body which appeared during dream.
He does not have the feeling of ‘I’ in his dream body, nor does he
have the sense of ‘my’ and ‘this’ in the dream cbjects.

hi shows certainty.

kintu svayam jigarene tisthati: he remains himself as the
awakened one. :

For, seeing oneself as a herbivorous animal in a dream, waking
up, one does not proceed to eat grass abandoning one’s usual nature.
He does not have the desire to substantiate the dream or the objects
like the body which appeared in the dream.

tajjagat: the world that appeared in the dream (svapnikam
jagat: dream-world}.

sangrahah: acceptance.

no drstab:  is not seen.
v.C.—29
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If there is accord of the mind with the body and the world seen
in the dream as with objects experienced in the waking state, it
has to be said that such a one has not surely awakened from his
dream.

458 _
AR FEin e eI fesfa aradad
wfdyr samfaefEary qurfan: SRRy 099 )

tadvat pare brahmani vartamdinah
sadatmand tisthati nanyaediksate

smrtiryathd svapnavilokitérthe
tathividhah prasanamocanddau ||

So too, a man absorbed in Brahman remains for ever
in tune with his atman and sees nothing else. As is the
remembrance of objects seen in dream, so-are his reactions
to eating, expulsion ete.

tadvat: as one who has awakened from sleep. .
pare brahmani vartamanah: being with the mind firmly estab-
lished in Brahman. :

saddtmana tigthati: remains in the form of cit which is not
sublated and is unattached.

anyat neksate: does not see anything other; for such other is
non-existent to him. Vide the érutis yatra ndnyat pasyati (Chand.):
“does not see any other”; yatra sarvam atmaivabhiit tat kena kam
padyet (Brh.): ‘“where one does not see another, where everything
is the &tman, then what can one see and by what?”

It may be doubted by the dull-witted that even the Brahmavits,
those who have known (realised) Brahman perform the action of
taking food and ejecting. This is answered by the second half of
the $loka. Even as one who has awakened from a dream remembers
the objects seen in the dream without the belief that they are real,
so too is the reaction of the jfianin with reference to eating and
ejecting. Vide the Poficada$i: ndpratitistayorbidhak kintu mith-
yatvanidcayak: “It is not that the jAanin is not conscious of them;
but he knows that they are mithya.” Every one. who thinks of
himself as a tiger in a dream, does not take it to be true on waking;
but there will be memory of it. Previously he thought of the body
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which ate and ejected as ‘l’; now, however, having realised his true
nature the body which performed the actions of ealing etc. appears
as separate without the identification as ‘T’ even on getting up from
samadhi.

459 & 460

That prirabdha-karma does not pertain to the atman is proved
by reasoning.
For fafeat 3g: W aed wecqang |
AR ga Aaent satafaa: 1we
st frem ofe g wfadar sawitaam |
waTerm faesdtsen w7 IIEUFETAT 11 ¥ g0 1

karmand nirmito dehah prarabdham tesya kalpyatim |
nindder dtmano yuktam naivdtmd karmanirmitah |,
ajo nitye iti brite srutiresd tvamoghavak |

tadgtmana tisthato’sye kutah prarabdhakalpand |

The body is fashioned out of karma; prarabdha may be
imagined with reference to it. And it is not appropriaie
with reference to the dtman, which is beginningless, for
the &tman is not fashioned out of karma.

Sruti of infallible speech says that this (&tman; is
unborn and eternal. How then can there be the imagina.
tion of prarabdha to one who remains as such atman?

The proof of the atman being beginningless is conveyed in the
words: ejo mityah: unborn and eternal. The Kathopanisad says:
ajo nityah Sasvato’yam puranah na hanyete hanyemine Sarire:
“This {(&tman) is unborn, permanent, eternal and ancient; it is not
killed when the body is killed,”

amoghavdk tu: abadhitartha vak: that distinguished speech
whose words are uncontradicted.

taddtmand tisthato'sya: of him who remains as that Atman
which is verily his true nature.

prarabdha-kalpani kutah: For such a one, where can there be
any imagination of priarabdha-karma? If one remains in the belief
that his body is his atman by the super-imposition of the body on
the atman due to prarabdha-karma, there could be identification
with its qualities, That does not apply to jfianin.
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461
That is further clarified.

sreey fageafa qar aw dgevn feafa:

JETHTEY AT NI A TAT: )

wdreemfy sreaugeaAr wifaia fg nygq n
prarebdham siddhyati tads yods dehdtmand sthitih |
dehitmabhavo naivestah prarabdham tyejyatimatah i
Sarirasydpi prarebdhakalpand bhrantireva hi |

Prarabdha is relevant so long as there is identification
{of the Atman) with the body. But the sense of the body
being the dtman is not valid; hence the prarabdha has to
be rejected. The attribution of prarabdha to the body, too,
is the product of imagination.

So long as one identifies one’s atman with the body, then the -
prarabdha, which is a character of the body accrues to the atman
by imagination. But such identification of the dtman with the body

destroyed.

atah prarabdham tyajyatam: therefore, the association of pra-
rabdha with the aiman should be abandoned. On careful inquiry,
it will be found that the attribution of prarabdha to the body, too, is
a delusion,3¥(2)

hi: shows certainty.

462
That is explained with reason.

HEUEATA FACATAA NqeqET AT A: 1
SAATAET FAl AW: NCETRAX: [ N EEI A

adhyastasya kutessattvam asattvasya kuto janih
ajatasya kuto ndisah prarabdham asatah kuteh

How can anything that is super-imposed be said to
exist really? How can what is not real be said to be
born? How can what is unborn be destroyed? Whence
then is priarabdha?

5% For the body is acetana, insentient, If prarabdha is to pertain to it, it
should be a kartr and bhoktr, doer and enjoyer. It cannot be a kartr or bhoktr
in dissociation with the mind. Body being aceiana means it is inert, not active.
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asattvasya: of what does not have sattva, i.e., existence, i.e.,
of what is non:existent.

kutah: How or whence: intended to negate.

ajitasya nasah kutah: Whence is destruction of the unborn?
That too is not.

Prarabdha is accepted for origination (or birth); otherwise the
differences of devas, creatures and men cannot be produced. When
it has been determined that everything other than Brahman is
mithy3, then there can be no operation of karma with reference
to what is the product. of super-imposition due to ajfiana like a
shell-silver. The $ruti like sthépumanye ‘nusarhyanti yathikerma
yathisrutam (Katha.): “Others attain sub-human forms according
to their karmas and upasanis,” should be considered to have been
stated only from a vyavaharika point of view.

463
_ Now is stated the meaning of the $ruti: tasye tavadeva ciram
yavanna vimoksye atha sempatsye: “For him there is delay only
so long as he is not delivered (from the body); then he will become
one with Brahman.”

ARAATTASTET gaeed sat afg |

fezeod w4 3g sfa wgraa stew 0

waTaTe AggEd sl aafr qfa nye
franendjnanakaryasye samdlasya layo yadi
tisthatyayam kathem deha iti saikdvaeto jaddn ||
samddhatum bahyadrstyd prarabdham vadati §rutih )

In reply to the fools who asked if whatever is the
result of ajiana is liquidated aleng with its root by jiana,
then how does the body live, the §ruti speaks of prarabdha
from an empirical point of view.

ajaarakdryasya: of the universe beginning with the sky etc:,
to whatever beginé with ahamkira and ends with the body; of
whatever is caused by the mind.

samiitlasya: mila here is ajfiana; associated with it.
jidnena: by realisation of Brahman,

yadi layah: if there is annulment, cancellation.

ayam dehah: this body made of five elements. There may be
doubt about how it remains,
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jadan: the fools.
samgdhdtum: to reply (to them).

bahyadrstya: vyavahdra-ritya: from an empirical point of
view,
Srutih vadati: sruti declares by saying: ‘vavanna vimoksye’ ete.
464 '
One should not ever be deluded into thinking that the body
etc., which is karma-born is not an appearance like the shell-silver,
but is real.

7 g dgrirmeacaatyanyg faafmma

e AT qTHTEETIET 11 ¥eY o
natu dehddisatyatvabodhamaya vipascitim )
yatah Sruter abhipriyeh paramdarthaikagocarak 1

Not for teaching to the learned the reality of the body
etc., (the said Sruti is to be interpreted). The import of
the sruti relates to the transcendental only.

(Note: The last line of sloka 463 should be taken along with
sloka 464).

na tu vipgdcitam bodhandya: not to teach the jfidnins, the
learned.

The $ruti does not speak to convey the reality of the body etc.,
to the jAdnins. For, the learned entertain no such doubts as are
referred to in the previous sloka in respect of fools .who alone are
prone to do so: not the learned.

As darkness is destroyed by light, even if the ajfiana which
is the material cause of the world is destroved, it is said that the
body will be destroyed on the liquidation of prarabdha by the state-
ment “tadvan vilambah”. That will lead to the conclusion that the
body is not the result of ajina, but that it is true being the pro-
duct of karma. This is not right. According to the Térkika theory
the cloth which has the threads as its material, continues for a
moment after the threads are destroyed.® $ri Vidydranya writing

5 The reference here is to the theory of causation according to the Tarkikas.
The cause according to Tarka is that it is the niyataptrvavriti of the effect, ie.,
the invariable antecedent and that there is a time interval, however short, between
the origination (and destruction) of the cause and the oripination (and destruc-
tion) of the effect. If there is such a time interval, it means that after the des-
truction of the threads which are the cause of the cloth, the cloth exists, and only
later it gets destroyed. The inferval may be very small; but that is not of signi-

ficance, What is significant is that even for a short period after the destruction
of the cause (the threads), the effect (the cloth} abides.
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in the Citradipika says: “Even after the material cause goes
away, the effect remains for an instant. If this, ie., the continuance
of the effect even after the disappearance of the cause can happen
in the case of a causal nexus of a short duration like that of the
threads and the cloth, why should it not be true of what is the
product of a delusion operating for countless eons?” Hence it is
possible to predicate the survival for some time of the body which
is the effect of the operation of ajfizna from time immemorial, after
the destruction of ajiiana.

But for the satisfaction of those who wish to know the truth
we say: from the paramarthika-point of view there is no destruc-
tion or origination; there is no one bound or who is an aspirant;
none who seeks liberation or is liberated: na nirodho na cotpuattih,
na beddho na ca sidhekah | na mumuksur na vai mukta ityesi
paramarthatd -1 For, Brahman alone is the supreme truth.

To resolve the doubt of the dull-witted who may ask: if there
is complete destruction of the effect of ajfiina by jhdna, how will
one continue to be in the body, the &ruti speaks of the operation
of prarabdha. The purport of $ruti has reference to the paramar-
thika which cannot be known by other instruments of knowledge,
which is not known so far, which is purposeful and uncontradicted.
For, that the body persists for some time even after the destruction
of ajiiana till the working out of karma is of no significance to the
jhanins (for they have no body-consciousness). The sruti: tasya
tavadeva cirem is only to satisfy those of inferior understanding.

465

The supreme truth which is the import of $ruti is conveyed
now in seven $lokas,

qRguimATere smARanfafrem
UFAATEY I A AV A vsw

paripirpam andadyantem apromeyam avikriyam |
ekamevadvayem brahma neha nanasti kificana |y

Brahman is plenary without beginning or end, beyond
comprehension, changeless; one only without a second.
There is no manifold here,

peripirnam: devoid of spatial limitation.

anadyantam: without origination or destruction.
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aprameyam: phalavyapti-$iinyam; what cannot be illumined
by any other illumined object.

avikriyam: unchanging.

ekam eva: without internal and like difference {svagata-
bhedarahitam and sajatiya-bhedarahitam).

edvayam: without unlike difference (vijatiya-bhedarahitam).

iha: in Brahman, '

kificana: even a little,

ndnd: difference,

The éruti declares the absence of all kinds of difference.  Vide
the Brh.: manasaivinu drastavyam neha ngndsti kificana 1 mrtyossa
mrtyumapnoti ya tha naneva pasyati |} : “The atman must be per-
ceived (realised) only by the infinitised consciousness of the antah-
karana. He who sees difference here goes from death to death”.
The Chandogya Upanisad says: ekamevadvitiyam: “one only with-
out a second,” which means ekamevadvayam, one only, not two.

466

The supreme truth is told in the words of éruti and in the guru’s
own words:

w3 fag Freammaamfeag
TERATEY ¥ Ag amnter e nvge
sadghanam cidghanam nityam anandaghanam akriyam |
ekamevadvayam brahma neha ninasti kisicana ),

Of the nature of existence and cit whole and entire,
permanent, compacted of bliss, inactive, Brahman is one
only, not dual. There is no manifold here,

sadghanam: ghanam: form: with a body which is of the nature
of sat, existent eternally.

cidghanam: of cit, i.e. intelligence as the body.

anandaghanam: of ananda, i.e. bliss as the body i.e., which is
sat, ¢cit and dnanda in its nature. :

akriyam: without the activity of creation etc.
467
THERAE FFT Ag AATTR A 11 %59 1)
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pratyagekarasam pirnam angntom servetomukham
ekamevadvayam brahma neha nandsti kificana |
Internal (to every one), homogeneous, full, endless,

facing everywhere, Brahman is one only, not dual There

is no manifold here.

sarvatomukham: because it is sarvitmabhitam, pervading
everything; indestructible, it inheres in everything. Vide gruti:
tvam jdto bhavasi visvatomukhak: “thou that art born hast thy
face everywhere”. -

468
| WETRIIEAY AHAAAIE L
QFRETEY A Ag Avster TR v ge
aheyam anupddeyam anadheyam andsrayam |
ekamevidvayam brahma neha nandsti kificana

Not one to be discarded or accepted; not one resting on
another, nor having any support or base, Brahman is one
only, not dual. There is no manifold here.

aheyem: As it is one's own (jiva’s} nature, it cannot be dis-
carded, and it is not as if it is taken. Being unattached to the world,
it is without support.

Or, it may be taken to mean: gheyem: without blemish (nir-
dosam); anupiddeyam; qualityless (nirgupam).

469 & 470

i fromet e fafawed fressmey

TEHAET J Ag At e uve] n

wfrecatae gRAtaTETRITATH |

TRAAES SR A arte e oo v
nirgunam nigkalam sikgmem nirvikalpem nirafijanam |
ekamevadvayam brahma neha nanasti kificana
aniripyasvaripem yanmanovicimagocaram |
ekamevadvayem brohma neha nanasti kificana p

Qualityless, without parts, subtle, without change,

without blemish, Brahman is one only, not dual. There is
no manifold here.
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Of undemonstrable nature, beyond mind and speech,
Brahman is one only, not dual. There is no manifold here.

Because it is beyond mind and speech, hence of undemonstrable
nature. It is to be known only by realisation. Later on through
the pupil, it is said: wvded vaktum adckyameve mandsi manium:
“Impossible to be spoken by words or to be thought of by the mind.”

»

471
W G Tt YE 3@ |
UEHAEE A AZ ATAIET FEAA 1veq 1
sat semrddham svatassiddham suddham buddhamenidrsam
ekamevadvayam brahma neha ndndsti kificana ||
Of plenary existence, infinitely blissful, self-subsistent,
pure, of the nature of jiana, without compare, Brahman is
one only, not dual. There is no manifold here.
sat: zbadhyam: uncontradicted.
samrddham: of the nature of infinite bliss.
svatassiddham: self-subsistent as it is the cause of all canons
of proof.
suddhaem: untouched by any defect.
buddhem: of the nature of jiana.
anidréam: ‘seen like this’ is idrSam. Not idriam is anidréam, -
i.e., incomparable.

As the endeavour is to convey to the mind the subtle purport of
éruti, the repetition of the same idea here is not a defect.

472

e facareasE:
AFATEIETAT JAAt Hgwa: 2
fazia aed geAAE<
sreat: a3 Frafrmmerabmg 0ol 1t
nirastaraga nirapistabhogéih '
$antdssudantd yatoyo mahdntah |
vijagya tettvam parametadante
praptah param nirvrtimdtmayogat |
The great yatis who have discarded all attachments and
pleasures, perfectly restraining themselves and at peace
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realising the highest truth, at the end attained supreme bliss
by their realisation of the atman.

nirastardgah: who have banished from their minds all desires
for sense-objects.

nirapdstabhogéh: hence, they have abandoned all pleasures, ie,
satisfied with what chance brings them. It is only when there is
desire that there will be enjoyment, as has been said supra: anyd-
vedita-bhogya-bhogakalano nidraluvad balavet: ‘“Enjoying objects
of experience offered by another like one in sleep or like a child”.
Or, it may mean those who endure the dualities of cold and heat ete.

dantgh: those who have made their mind rest in Brahman,

sudantih: those whose external organs are restrained.

yatayah: prayatnasilah: those given to effort (in their spiritual
quest). '

mahantah: when the mind goes out through the external
organs, it gets transformed into the size of the limited object. The
caitanya so delimited becomes small. But that does not happen to
those who are $anta and danta. Greatness is natural to those whose
minds are always turned inward. Such great outstanding men rea-
lise the absolutely supreme truth conveyed in the words: paripir-
nam anddyantam, by their atmayoga or nirvikalpa-samadhi and they
attain the super-excellent bliss that is liberation upon the dawn of
jhana.

&tmdyogah: nirvikalpa-samadhi.

nirvrtim: niratiSaya-ananda-riipam muktim: the liberation
which is of the nature of incomparable bliss.

ante: jhanaprapti-anantaram: upon the attainment of jfiana.

" praptah: attained.

ante: may mean, at the end of prarabdha-karma, or, after the
fall of the body when they attain videha-kaivalya realising the
supreme by atmayoga.

473
What was said earlier in §1.45 in the words: mabhaista vidvan
tava nastyapayah, samsira-sindhostarane’styupayeh  yenaiva yatah
yatayo’sya param tameve margam tava nirdid@mi 11 “Learned one,
don’t be afraid. There is no danger to you; there is a means to
cross the ocean of samsara; I shall teach you the way by which the
vatis reached the other shore”, is completed here.
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HATAYIE ACRCTHATHA
TFRQATAEEA e |
faga Mg sl
A avdt mag g nwed
bhavanapidam peratattvamdtmanah
svarapeminandaghanam niciyys |

vidhiiya moham svamanahprakalpitam
muktah krtartho bhavatu prabuddhalk ||

You too realising this supreme truth of the nature of

the atman which is compacted of bliss, discarding the’

delusion which is the product of your mind’s imagination,

wake up, become free and fulfil the purpose of your life.

bhawvdnapi: you too,

atmanah: bhavatah svaripam: your real nature as Brahman,
the supreme Reality compacted of bliss. .

niciyya: saksitkrtya: realising.

svamanadprakalpitam: imagined by your own mind.

moham: the delusion of imagining the anatman as your
atman. ’ :

vidhiiya: destroying from the root.

prabuddhah: awakened from the sleep of avidya.

muktah: freed from the bondage in the form of the .super-
imposition. _

krtarthe bhavatu: attain your life’s purpose. This is the
benedictory instruction of the teacher. : .

474

gt 1y afastar
A ma‘tuwm )
e w-mwfaaﬁa
T QG T qarfwm TR AL
samadhind sadhu sunwcalatmm
pasyatmatativam sphupabodhacak.susa |
nissarhsayem samyagaveksitascet
Srutah paddrtho na punarvikelpate |

Through samadhi in which the mind has been perfectly
stilled, perceive the truth of the itman by the clear eye
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of understanding. If it is so seen well, beyond any doubt,

the meaning of the words of the sruti do not cause any

doubt again.

suniscalitmana samddhing: by samidhi in which the atman
(here antahkarana) is perfectly still, rendering it nirvikalpaka.

sphute-bodhacaksusd: by clear perception of the truth that is
the atman, free from any doubt or distortion as you see the external
objects with your physical eyes.

bodhariipam caksub: the eye of understanding. Vide supra:
nirvikalpaka-samddhing sphutam brahmatettvam avegamyate dhru-
vam | nanyathd calatayé manogateh pratyayantara-vimi§ritam
bhavet 1 (sl. 366).

pa.éyu.: saksatkuru: realise directly.

$rutah: heard from an apta, one who is beneficent.

nissaméayam: free from every doubt, so that it is not the
object of doubt.

aveksitascet: if it has been made to attain the state of direct
experience.

punar na vikelpate: does not become different again.

475

FREATiaETArEE A AT
| WEAMATARETRSEaY |
wresd aferd feretfer: sl
arw:fagr waafa: swwom ey o
svasyavidydbandha-sambandha-moksdat
satyafrdnanandgripitmalabdhau |
sastram yuktir desikoktih pramdanam
cintassiddha svanubhiitih pramanam |

In the matter of the attainment of the dtman which
is of the form of satya, jiidna and ananda by getting
from the bondage of one’s avidya, the proofs are scripture,
reasoning and the words of the guru. In addition, is one's
own experience got by internal realization.

svasya: of oneself,

avidya-bandha-sambandha-moksat: by freedom from the bonds
wrought by avidyd from aharnkira to the body.
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sambandhah: identity to be traced to super-imposition;
moksah: freedom from such sense of identity by knowledge of one’s
true nature.

promdnam: authority; proof.

In this matter of the attainment (realisation) of one’s nature
as satya, jidna and Znanda the following are proofs: (a} 4astra:
texts like asya mohimanam iti vitaSokah: (Munda.): “Bereft of
sorrow, he attains excellence;” brahmavidapnoti param: “The
knower of Brahman attains the highest”; (b) reasoning: the example
of the ornament round the neck; {c) the utterance of the guru: the
understanding of the identity of Brahman with the atman as con-
veyed in tattvamasi (Chdnd): “That thou art”; and brahmani-
atmatva-dardhyaye svadhyasapanayam kuru: “For the firm convic-
tion of the identity of the atman with Brahman, bring about the
extinction of your super-imposition”. The ground is experience in
oneself in accord with $asira, reasoning and words of the teacher.

476

In the idea declared, for illustration, other things in experience
are stated. ’

e qiew gitave frachaeaTEa: |

WA qUT goAF qIAHTARTART 11w 1
bandho moksaécn trptisca cintarogyaksudhadayak |
svenaiva vedyd yajjfianem paresimdanumdnikam |,

Bondage, liberation, satisfaction, anxiety  health,
hunger etc., are to be known by oneself only. The know-
ledge of these by others is inferential.
bandhah: avidya. .
moksak: the extinction of avidya.
trptih:  alambuddih: contentment,
drogyam: health.
ksut: hunger.
adayah: etc., includes pipdsd: thirst, disease, stomach-ache ete.

svenaiva vedydh: have to be known only by one’s experience,
yat: yasmat: because.

ptresam jadnam: knowledge by others.

dnuméanikam: paroksam: indirect: seen from external factors:
so0, liable to delusion.
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477

azﬁ:em a"mzrfrcr T qAQAY 74T |
aaaa adfggm SraTTE AT nYes |

tatasthiti bodhayanti guravadérutayo yatha |
prajrayaiva tared vidvan ¥veranugrhitayé vy

The gurus like the scriptures teach, themselves
remaining on the shore. The learned one must cross
(samsira) by his own intellect backed by the grace of God.

The man standing on the shore teaches one in the boat who
is not an adept in rowing: “Thus and thus must you row with your
oar’.. So too, the gurus and the Upanisads standing on the shore
can only produce paroksa-jidna (indirect knowledge) and thus

merely show the way. The learned should cross the ocean of sam-
sara only by their own intellect reinforced by the grace of God
Such intellect being a cinmatravrtti is indicated by the expression:
_brahmitmano&odhitayoh (3l 428): by the analysis of Brahman and
the dtman.

478

TR TRY ATEAT TAARTARG0TAH_ L
dfag: que fesdfafaremamtsadt u voe u

svdnubhatyd. svayam jRatva svamdatmanamakhanditam
samsiddhak susukham tisthennirvikelpdtmandtmani ||

Realising oneself as the unlimited dtman by one’s own
experience, let one be established blissfully in the atman by
the nirvikalpa-state.

The prose order is: svd@tmanam ekhanditam svayam svinubh-
#tyd jratvd, samsiddhah dtmani nirvikalpdtmand susukham tisthet.
The meaning is clear.

- 479
Farafagvafrefminr agia Ma: aad W |
srgueeqfeafada A sgnfedid spam: s 0 ve] 1)
pvedinta-siddhinta-niruktiresd
brahmaiva jiveh sekalam jagacca |

akhandaripasthitireva moksah
brahmadvitiyam $rutayah pramanam ||
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The conclusive assertion of Vedanta-siddhanta is that
the jiva and the whole universe are Brahman. only.
Liberation is abiding in the form of the infinite. The
$rutis declare that Brahman is one without a second.

vedanta-siddhantamiruktih: the conclusion established by
Vedanta is Vedantasiddhanta.

niruktih: nirpayah: conclusive assertion, the brief sound
which produces it in the mind. ’

The conclusion is this: The jiva is Brahman only; the entire
world too is Brahman only. Moksa is abiding in infinitude; that is,
being as Brahman. Brahman is without a second. For all this the
§rutis are the ground. It is said ‘praminam’ in the singular because
though the srutis are many, the knowledge generated by them all is
identical.

vedanta-siddhanta-niruktiresd may be understood in two ways.
It means either the compact statement of the conclusion established
by Vedanta, or the exposition of the conclusive meaning in the midst
of the different interpretations by many people. The srutis under re-
ference are those like tattvemasi, sarvam khalvidam brahma, breh-
maivedam sarvam, ekomevadvitiyam, etc.: “That thou art; verily
all this is Brahman; all this is Brahman only; one only without a
second” ete,

480
zf qraaATsEfasmmma
QIHAFT qaATIREAGETAL |
AT FTEaTT
safagaamfroatafemoag u veo 1
iti guruvecandt Srutipramdndt
paramavagamye satattvamdtmayuktyd |
prasemitakaranah samdhititma :
kvacidecalakrtir dtmanisthito’bhat |
Having thus understood the supreme truth on the
authority of the $ruti, the instruction by the guru and by
his own reasoning, with his senses stilled, and the mind
controlled, the sisya became motionless in a lonely place,
established in his own atman. '

guruvacandt: thus by the words of the guru uttered so far at
length and in brief.
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srutipramandt: by the $rutis which were the ground of the
guru's instructions. Or, as $stra is mentioned separately, it may
mean on the authority of the fastra in the form of sruti. Vide: &ds-
tram yuktih desikoktih pramapam cintassiddha svanubhiitih prama-
ngm: “The praminas (grounds of proof) are sastra, reasoning, the
words of a guru and inner self-experience.”

atmayuktyd: by meditating on the substance got from the guru
as well as srutis.

param satattvam: the supreme truth namely Brahman.

avagemya:  on understanding, _

prasamitakaranah: he whose sense-organs like the eye ete,
have been perfecily controlled.

Or, taking yukti to refer to yoga and by the definition of yoga
as cittavrttinirodha: control of the mental modifications, atmayuk-
tyéd may mearn with the external organs well-controlled by the res-
traint of the mind’s modifications.

samahititmd: samyagahitah brahmani itma yasya: by whom
or' whose antahkarana is thus well-established in Brahman. Even
after control of the eyes etc., by the restraint of the mind, &tma-
nigths, establishment in the atmi may not happen; hence the refe-
rence to samihititma,

kvacit: in a lonely place.

acalgkrtih: immovable like a mountain.

dtmanisthitah: Brahmanisthah: established in Brahman. Or
one to whom atmanigtha has arisen.

abhiit: became,

481
- wiucTs gameTa a¥ wgafor Ay
YEATY ALY AARFAT 0 ¥eq U
kamcitkdlam samadhdye pare brahmani manasam |
vyutthdye paraménandid idam vacanam abravit |

Establishing his mind for a while in the Supreme
Brahman, he got up and spoke as follows out of the abun-
dance of his joy.

482
Yfgiameer afear safa:
ARITHA T ATiERTeaT )

V.C.—30
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o T wAsaf R

T o feagn gama o 1 wer n
buddhir vinastd galitd pravrttih

brahmatmanor ekatoyadhigatya
idam na jane’pyaenidam na jdne

kim vg kiyadva sukhamaesye param .

By the understanding of oneness of Brahman and the
dtman my mind has ceased to function; its modifications.
have been stilled. 1 know neither the this nor the yonder.

I am not able to fathom the nature or the extent of the bhss
{which I enjoy).

brahmatmanor ekatoyddhigotyd: by the direct realisation of
the identity of Brahman and the atman.

idam na jane: idam: what is perceptible by the senses.

anidam: what is paroksa: beyond the senses, That is, pre-
viously there was the distinction of pratyaksa and paroksa, that
what is in front is pratyaksa and what is not so is parokaa Now,
however, that distinction has vanished.

kim vd: of what nature is sukham. kiyat: what is its extent.
The idea is that the sukha of samidhi experienced so far was
infinite, unlimited by space, time or object.

By idam na jane anidam na jane, that the experience is not
limited by objects is stated. By kimwvd, kiyadva, it is conveyed that
there is no limitation by time or space.

4831486
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vdcd vaktum asakyameva mangsdé mantum na vd Sakyate
svinandamrta-pirapirita-parebrahmimbudher vatbhavam |

ambhorasivisirpavargikasilibhavam bhajan me manah
yasydméamsalave viltnamadhund nanddtmand nirvrtam |y

kva gatam kena va nitam kutra Lnamidam jagat )

adhunaive mayd drstam ndsti kim mehadadbhutam )

kim heyam kimupadeyam kimanyat kim vilaksanom |

ekhandananda-piyisapirne brahmamaharnave 1)

na kificid atra pasyami na $rnomi na vedmyacham

svdtmanaive sedanandaripendasmi vilaksanah 1)

483

‘The magnificence of the ocean of the supreme Brahman
filled with the nectar of the realisation of the &atman
cannot be adequately expressed in words, nor thought of
by the mind. My mind which has attained the state of
a block of hailstone, and merged in a minute fraction of
that ocean, is now contented by the enjoyment of that

" bliss.

varsikesila: hailstone. Vide Amara: “varsopalastu karakah”.

4384

‘Where has this universe gone? By whom has it been
taken away? Where has it merged? It was seen by me
just now; or, wasn’t it? what a wonder!

485

What is to be discarded or what is to be accepted and
what is different or what is distinct in the great ocean filled
with the nectar of infinite bliss?

486

I do not see anything here; I hear nothing; I do not
know anything, I simply abide as distinet in the form of
my atman in continued enjoyment of bliss.

vilaksanah: distinet from the five kodas.

487

The disya’s ajfiana has been burnt away. He has become one
of fulfilled purpose. He makes obeisance to his guru. For the
precept is: bhavddvaitam sadd ké@ryam kriyddveitam na kutracit |
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advgitem trisu lokesu nadvaitam gurund scha || ( Tattvopadesa):
“In thought one should cultivate advaita (non-difference); not in
action anywhere. Advaita is (permitted) in the three worlds, but
not in respect of the guru.”®

mﬁmmmfwmﬁama |
g aTrraaR s WA Wmm N ¥ee
namo namaste gurave mehdtmane
vimukta--seagaye saduttamiya
nityddvayananda-rasasvaripine
bhimne sadapara-dayémbudhiamne )

My obeisance to Thee again and again, Thou great
One, free from all attachment, the best among Brahma-
jhanins, who are the embodiment of eternal non-dual
essence of bliss, the infinite, the everlasting supreme reser-
voir of mercy.

seduttamdye: brahmavidvaristhdya: the superlatively best
amongst those who have known (realised) Brahman.

bhimne: One who is devoid of seeing, hearing about and
knowing any object other than Brahman.

sada apara-deydmbudhimne: the reservoir of the everl-<fing
waters of mercy. .

488

T T-NiN-arE A ST WA )
TMAEFEHGIEE NATTEATHIINET &0 1t ¥ee
yatkatiksa-sasi-sandracandrikéd-
patadhita-bhavatipajasramak |
praptevanaham akhandavaibhava-
nandam atmapadam aksayam ksamt I

By the bestowal of whose gracious glance like the
compact rays of the cool moon all my afflictions of samsira
have been removed, and 1 have acquired in a moment the
undecaying state of the atman which is of the nature of
infinite bliss (is my obeisance to such guru).

The guru’s katiksas {gracious glances) produce joy to the world
by the continuous flow of the nectar of bliss. They do so by reason

6 The idea is, even after advaitinubhava, the duality of Guru and sisya must
" pergist and the latter must make obeisance to his Guru,
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of the mind being merged in the supreme Brahman which is niskala
(impartible), niskriya (actionless), $anta (peaceful), niravadya
{free from blemish), nirafijana (unmixed). They are compared to
the cool rays of the moon. Or, it may be taken to mean they them-
selves are the compacted light of moon-beams.

patenc: by unobstructed flow.

dhiiteh: banished; warded off.

samsaratdpajesramak: the affliction springing from the heat
of samsara.

akhandavaibhavanandam: incomparable "bliss of self-efful-
gence, '

aksayam: not decaying, eternal.

dtmapadam: vispuparamapadam: the superlative state of the
Supreme.

I bow to such a guru {construed with previous stanza).

489

The $isya describes his experience acquired by the grace of
the guru.

TS FAFASE faaatsg wanE|
freamraraedisg qolsy asTuEE, 1 ¥er 1
dhanyo’ham kriekrtyo’ham
vimukto’ham bhavagrahat |
nityanandasvaripo hom
pirno’ham tvadanugrahat )

I am blessed; I have attained my purpose; I have been
liberated from the clutches of samsara; I am of the nature
of the eternal bliss; I am plenary by your grace.

490

IFIFIAFIER, AfogIsgawm: |

NAFAISEARISER FATANE faE: 11 ¥ko N
asgnigo’ham anango’ham alingo’ham ebhangurak )
prasanto’ham ananto’ham atanto’hem cirantanah

I am unattached; I am disembodied (I am not the
body); I am not the subtle or the gross body; I do not
perish: 1 am all peace; I am the infinite; I am free from
weariness; I am eternal.
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atantek: asrantah: who is not tired.
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sEatsgrvitasgy sfawrsgwtea: |

NEaIeaeqIsy HAAIE T T 11 ¥_q U
akartdham abhoktiham avikaroham akriyah
suddhabodhasvaripoham kevalo’ham sadd éivah |

I am not the doer; I am not the enjoyer; I am not

subject to change; I am not the agent of aection; I am of
the nature of pure knowledge; I am alone (what alone
remains on analysis}, ever auspicious.
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6L wqduy: FqWiwtatos gage
ﬁ"uﬁrtm&ﬁw-ﬁﬂﬂwmgwaﬁm I ¥R 1

dragtuh srotur vaktuh kartur bhoktur vibhinnag evaham |
nityenirantara-niskriya-nissimasangapirpabodhatma 1)

1 am distinet from the seer, the hearer, the speaker,
the doer and the enjoyer. I am of the nature of what is
permanent, uninterrupted, actionless, boundless, unattached
plenary intelligence. '

493

g AERRIsEE RN 9T e |

ATFIAA wa@f&‘eﬁmm n¥RI N -
nahamidam nahamdo pyubhayor avebhdsakam param

suddham
bahyabhyantarasinyom pirnam brahmadvitiyameviham |
I am not this which I see; I am not that which I deo

not see directly; I am the illuminer of both, the Supreme
and pure. I am only Brahman devoid of anything exter-
nal or internal, the full, without a second.

It means free from contact with every kind of upadhi. In
what is beyond limitation of three kinds, how can there be imagina-
tion of anything external or internal in Brahman? They may be
imagined from the point of view of the body, but not from the
point of view of the dtman.

ubhayoh: of both—the pratyaksa and paroksa, the visible and
invisible,



VIVEK.ACI:ID:&MANI 455
494 ;

tremmmfaere Azt sf ez
freardw o spnfgdtaiags, 1 ¥y
rirupamam ardditattvam tvem sham idem ada iti
kalpanddiram )
nityanandaikarasam satyam brahmadvitiyomevaham |}

1 am the non-dual Brahman which is without anything
like it, the beginningless truth, beyond all imagined dis-
tinetions of ‘thow’, ‘I’, ‘this’ and ‘that’, of the nature of
uniform permanent bliss and the supreme Truth.
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ARTAISE ATHTARISE TIFTRISE qEIISEHT: |
e tsERRTETE! frdvaasE frogemes nowey 1
narayano’ham narelkintako’ham
purantako’ham puruso’hamisah
- akhandabodho’hamasesasakst
nirivaro’ham nirghammamas ca )

I am Narayana; I am the slayer of Naraka; I am the

slayer of Tripurisura; I am the supreme Purusa, the Lord:;

I am the infinite Intelligence; I am the witness of all; I

am not subject to a higher ruler; I am without the sense

of 'I' or the ‘mine’,

nirisvaroc’ham: 1 have no (higher) Ruler: vide the Brahma
Satra: ate eva odnanyadhipatih: “And for this very same reason
(the released soul is) without another lord.”

i , 496
WY qrsagRa sfer:
AAT(an) SRR 89 )
e 9 W eqawE a9
(27) arqumesfadaar 9 n ¥:g o
sarvesu bhiitesvahameva samsthitah
inand (trd) tmanantarbahirGérayah san |
bhoktd ca bhogyam sveyameva sarvam
(yadliadyat prthagdrstamidemtayd purd |

I alone abide in all beings, in the form of knowledge
{or the knower) as their internal support. I am myself
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the enjoyer and all that is enjoyed of whatever is seen in
front distinctly as ‘this’, earlier.

I alone reside in the form of jfiana (or the knower) as the
support inside and outside of all created things from the sky on-
wards. The pramatr-coitanye (the cit which is knower) reaches
out to the object through its upédhi, the antahbkarana. It then illu-
mines it. In doing so, it becomes one with the caitanya that governs
the object. Consequently, the pramdtr-caitanya itself becomes the
substratum {adhisthina) of that object. Identical is the case in the
apprehension of all objects inside or outside. [So, the jivanmukta
makes the exclamation in this §loka that, as jfiana, he is the support
(adhigthana) of everything inside or outside]. By the rule: nad-
histhandt bhinnata aropitasya: “The super-imposed is not different
from the substratum”, whatever was previously seen as separate
has not a state or existential character distinet from the substratum.
The enjoyer, the object of enjoyment, sound etc.—all are oneself
only. Vide the case of shell-silver and rope-serpent.
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wagvEgEFEAt agut favastay: |

et faeftasy sramreataa g o ]
mayyakhanda-sukhimbhodhau bahudhd visvavicayah |
utpadyante viliyante mayimdrutavibhramat ),

By the play of the winds of miya the various waves
of the universe arise and are merged in me, the -infinite
ocean of bliss.

In the work Swvdtmantripena of Sri Bhagavatpada it is said:
mayi sukhabodhapayodhau mahati brahmandabudbudaschasram |
mayamayena marutd bhitod bhiiteq muhustirodhatie | “In the
great milky ocean of blissful knowledge that is myse]f thousands
of bubbles of the world raised by the wind of maya arise again and
again and disappear”.
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sthaladibhdvd mayi kalpité bhramdt
daropitanusphuranena lokaik

kile yatha kalpekavatsargyana-
rtvadayo niskalanirvikalpe

The idea of the gross etc., are imagined in me by
people by the manifestation of what is super-imposed in
me by delusion even as in Time which has no parts or
difference, distinctions are made of Kalpa, i.e., a unit of 432
millions of years, year, half.-year, season etc.

“Eighteen moments are known as a kasthd and thirty of them
as a kala”. By such divisions, in the one infinite Time which is
without parts, difference or measures like kald and kastha, people
imagine differences of moment, day, month, rtu, half-year, year and
kalpa. Even so, merely by what is seen by -their imagination ideas
like gross, subtle, causal bodies, forms etc., are imagined in me by
. men through delusion.

sthuladi-bhavdih: objects in the form of the gross, the subtle
and causal bodies.

Really, however, the atman which transcends the divisions of
nada, bindu and kala, does not apprehend Time or its differences.
Similarly, T who am conscious of the Infinite which is devoid of limi-
tations of space, time and object (desa-kala-vastu-paricchedas), have
liquidated ajfana entirely and so for me, there is no apprehension
of what is super-imposed, as delusion of any kind has been uprooted.

499
s Arrages Wiy wafe qgdfa Qwafvd: |
ARtE s TafATe wdfastafogmang: 1 ¥jg |

dropitam nasrayedisakam bhavet
kadapi midhair matidosadisitaih |

nérdrikarotyusarabhimibhigam
maricikdvdrimahapravikah |y

That which is super-imposed by those subject to
delusion of the mind cannot affect the substratum. The
floed of waters seen in a mirage do not wet the desert
sands.

matidosadisitaih: affected by defects of the mind; mughaih:
by fools (subject to avidya, karma and kama).
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na dasraya-disakem bhavet: will not affect the substratum,
lacking such substratum itself. For, as has been said in the Adhya-
sabhdsya of the Brahma Sitras by &ri Bhagavatpada: tatraivam
sati yatra yadadhyasah tatkrtena gunena dosena v anumatrendpi sa
na sambadhyate: “As it is so, that on which the super-imposition
is made is not affected in the least by the good or bad qualities of
the super-imposed thing.”

That is made clear by an example. The water of a mirage does
not wet the desert. The desert is the substratum of the super-im-
position of the great flood of the mirage.
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AT Feqf g QTG

mﬁ-ua:-: wrEatIeaonsEw
sgTag ﬁrafaﬁwaa?saw

wetfran arRfaafadtsgr 1 yoo 1

dkdsavat kalpavidirago’ham
adityevad bhasyavilaksano’ham ;

aharyavat nityaviniscalo'ham
ambhodhivat paravivarjito’ham )

Like the sky I am beyond all the imagined divisions;
like the sun I am different from the illumined; like the
immovable mountain, 1 am permanent and unmoving; like
the ocean I am without a shore.

By the sruti: dkasavat sarvagataéca nityah, this is a matter of
one’s own experience.

kalpavidiragah: unlimited by time.

adityavat . ... : the $ruti says: svayamjyotik: self-effulgent. Its
meaning is stated: bhisya-vilakseno’ham: I am different from what
is illumined. (The illuminer cannot be the illumined).

aharyavat: like the mountain,

501
7R I A weda fagaa
wa: T A agut TOETERgET o qoq 1t

ne me dehene sambandho megheneva vihayasah |
atak kuto me taddharmah jagrat-svapne-susuptayah 1
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As the sky is not connected with the clouds, so too I
am not connected with the body. How then will its qua-
lities like waking, dream and dreamless sleep affect me?

Kialidasa says: dhimae-jyotis-salile-marutdm sennipatah kva
meghah: “Where is the cloud that is the result of the combination
of smoke, light, water and wind?” Even as the sky is not touched
by the cloud which is the effect of the combination of earth, water,
fire and wind nor is made wet by the downpour of water particles
by reason of its uncontaminability and formlessness, so too there is
no connection of my atman with the body composed of the five ele-
ments by virtue of the stated reason only. Hence, as there is no
connection with the bearer of the qualities (dharmin), how will the
dharmas like waking, dream and dreamless sleep attach to me?

502

. I & gy a=efa
w g FAife w0t wee )
/ ua sitaq Faad g
weTfzateres g7 sRad: 1 LoR N
upddhirayati sa eva gacchati
sa eva karmdni karoti bhunkte |
su eva fivan mriyate sadaham
kulidrivanniscala eva samsthitah |

It is upadhi (super-imposed quality) only that comes;
it alone goes; it alone does actions and enjoys; it is that
which lives and dies. Like the Kuladri (mountain called
Kula) I stand unmoving.

. 503
7 | wgfa: 7 v § fafa:
a aFeuen favesened
FTET 4t fAfast fam
ART QT & H9 T FZA 1l 4o
na me pravrttir na ca me nivrttih
sadaikaripasya nirankusasye |
ekdtmako. yo nibido nirantaro
vyomeva pirnah sa katham nu cestate (i

For me, ever of the same form and without parts, there
is no activity nor withdrawal. How will anything act which
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is ever identical, compact and undifferentiated?

These ideas are discussed in the following Brahma Sitras
seriatim,

utkranti-gatydgatinam (I1.iii.1): *“on account of the spiritual
declarations of (the soul’s) passing out, geing and returning (the
soul is of atomic size).

tadgunasaratvdt tadvyapadesah prdjaevat (II.4ii.29): “But it
is designated thus (i.e., as atomic), on account of its having for its
essence the qualities of that (ie, the buddhi), as in the case of the
intelligent Self (i.e. Brahman).”

kartd sastrérthavattvdt (I7.141.33:) “{The soul is) an agent on
account of scripture having a purport.”

yathd ca toksobhayatha (I1.1i1.40): “(thereby) and as the car-
penter, in double fashion.” .

caracaravyepisrayasty syat tadvyapadeso bhaktas tadbhavabhi-
vitodt (I1.i%1.16): “But the designation (as being born and dying)
abides in the (bodies of beings) moving and non-moving, it is
secondary {metaphorical) if applied to the soul, as the existence (of
those terms) depends on the existence of that (ie., the body).”st

(All these siitras state the piirvapaksa (opponent’s views) about
the soul which are considered and refuted by the author of the
Brahma Satras in the sequel).

I am ever unmoving like the Kula mountain. Activity and with-
drawal cannot pertain either together or in succession to what is
always one. What is without parts or limbs cannot change. How
will what is one through and through closely compacted and with-
out intervening space like the sky ever act?

504
quatfy wrafa Fafczaen
A=t ffasa: fFass:
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6l The Sitras discuss the questions about the size of the atman, whether
it is an agent (kartd) of action and if it is capable of motion and decide that
it is infinite (vibhu), that it is not an agent (akarta) and that it is not subject to
motion, For elucidation of the siitras the reader is referred fto the excellent trans-
lation by Swami Gambhirananda of $11 Samkara’s Commentary on them in the
edition of the Brahmasiitre Bhﬂsyn. published by the Advaita Asrama, Ramakrgna
Mission,
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punydnt papani nirindriyasya
nigcetaso nirvikrter nirdkrieh
kuto mamdkhanda-sukhanubhuteh
briite hyananvagetamityapi srutik

How can there be for me merits and demerits (punyas
and papas) who am without organs, without mind, with-
out change and without form? How can these pertain to
me who enjoy infinite bliss? The ananvagatasruti also de-
clares that these will not attend on me.

Punya is what arises from doing what is prescribed. Papa
arises from doing what is prohibited. XKarma is of three kinds: per-
taining to the body, to the mind, and to speech. Vide the Gita:
{ariravarmanobhir yat karma prarabhate narah nyéyyem va
viparitam vad: “Whatever karma a man begins to do, proper or
otherwise by the body, the mind and speech”. The bodily punpyas
are: bathing in the great sacred rivers, and circumambulating gods
' and brihmanas. The oral punyas are: mutterance of the great man-
iras and singing the names of God and talking about His glories.
The mental punyas are thinking of God and reflecting on what is
good to oneself and to others. Going to prohibited places, speak-
ing ill of others and uttering falsehoods and thinking of forbidden
things are respectively the bedily, oral and mental papas. It is said:
sarirajaih karmadosair yati sthavaratdm nareh | vdcikath paksimr-
gatam manasair antyejatitam |i : “One is born as an immobile by
the bodily sins, as a bird or an animal by oral sins and is born
very low by mental sins.” When reference is made to speech, it is
to include the eye, the ear etc. Or, by vak (speech}, it may be
taken to refer to motor organs enabling action, and manah (mind)
may be taken to refer to sense-organs like the eyes giving know-
ledge of objects. The distinction of good and bad with reference
to the process of acting, seeing and hearing make for punya and
papa respectively. All these relate either to the mind or to the
body with form. Says the éruti respecting what is without indri-
vas or organs: mna tasye karyam karanam ca vidyate (Svet.): “to
it does not perta‘m either action or its instrument”. The sruti also
says: sacaeksur aceksuriva sckarpo’karne ive samanid amand iva
saprano’prane iva: “With eyes but as if without eyes, with ears as if
without ears, with mind as if without mind, with breath as if with-
out breath”. As a matter of fact, though really an acaksu (with-
out sight for external objects), the jivanmukta appears to others as
sacaksu as if with eyes looking at the world. But he remains with-
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out the connection of super-imposition. Similarly, being with
organs, being with mind, being with the body are products of mithya
and ajfiina {wrong knowledge). Possession of these things is due
to the false identification born of attachment.

For one whose ajiiana has been burnt by direct intuitional rea-
lisation (Brahma-saksatkira), where will attachment arise, where
again identification? Therefore by the use of the three words: nir-
indriyasya (of one without organs), niScetasah (of one without the
mind, i.e., without the mind operating outward), nirakrteh (of one
without the sense of the body) has been declared that the jivanmukta
is bereft of the means of acquiring punya and papa through speech,
the mind and the body.

Tarkikas predicate punya and papa of the atman only.

nirvikrteh: of what is unchanging. If what is nitya (eternal)
ig associated with anitya in the event of being subject to punya and
papa due to prescribed and prohibited karmas the atman will become
anitya. Hence the atman is said to be vikrtigiinya: devoid of change.
For, it has been declared by $ri Totakdcirya in his Sruti Samud-
dharana: ne hi nityam anityegunena guni: “By reason of its asso-
ciation with a quality which is non-eternal, what is so qualified is
not eternal”.®

In the Brahma Sitras, in the Viyadadhikarana, it has been said
that the sky is anitya (non-eternal)} by its association with $abda
(sound) which is anitya.

g p—

nesc:ence} has been destroyed; I am not connected with the upadh1s
of the form of the body, the organs, and the mind; my experience (of
the tman) is infinite: I am of the nature of self-effulgence which
is unlimited and unconcealed. Then how will punyas attach to me?
How again will papa affect me? $Sri Bhagavatpada quotes sruti in
support of this by saying: brite hyananvégatamityapi srutih: “The
éruti declares that he is not accompanied (by punya and pipa). Vide
angnvagatem punyena anarvagatam pdapena tirno hi sedd sarvan
sokdn hrdayasya bhaveti (Brh.): ‘“‘Unaccompanied by punya, un-
accompanied by papa, he becomes one who has crossed all griefs of
the heart.” By this it has been taught that in dreamless sleep,
though there is then the operation of primordial nescience {(mila-
jhana), there is no super-imposition wrought by it, and one is un-

6 The idea is that what is qualified by a guna cannot be said to be nitya,
eternal. Having a guna is a mark of the anitya, for guna itself is anitya.
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touched by punya and papa and unaffected by any grief of the heart.
That is the actual experience of everybody. In this context (ie, in
the case of the jivanmukta), even the causal ajhana (karapijnidna)
having been destroyed, that there is no connection at all of punya,
papa or sorrow is declared by the use of the word ‘kutah’ (whence
or how) after the manner of the sruti: ko mohah kasSokah {where
is the delusion or the grief?). Their existence is effectively denied
by an interrogative.

If punya and papa pertain to the atman, then it must accom-
pany the state of dreamless sleep also. At that time there is the
transcendental experience of bliss of one’s real nature; the effect
of punya is not experienced as a limited sukha. For, that sukha is
not generated by connection with sense-objects. At that time,
there is no grief either; for, the sruti says: eso’sya parama anandah:
“this is this person’s supreme bliss”. And this is also a matter of
experience by the jivanmukta. Therefore, there is no accompani-
"ment of ‘papa. By the expression: hrdayasya $okan: the griefs of
the heart, it is conveyed that no grief signified by the word soka
is a quality of the atman. Waking and dream are conditions of
super-imposition; hence they are imagined. Here, however, there is
no super-imposition and so no imagination (by super-imposition).
That is the meaning of the $ruti.

505

The meaning of the above is explained clearly with the aid of
an illustration in two $lokas.

BIGUT OS] qT1 W a1 G5 T 4T )

T TqAT ahcetaq JeN afgeetoRy 1 goy 1 _
chayayd sprgtam usnam vd Sitam va susthu dusthu va |
na spréatyeva yatkiiicit purusam tadvilaksanam |

If heat or cold, good or evil touches the shadow of a
man, it does not affect the man who is different from the
shadow.

[y

Even as there-is no connection of a body with cold or heat etc.,
by contact of the body’s shadow with cold or heat, or good or evil,
so too the upadhi reflected in the buddhi (which is the pratibimba)
does not touch the atman which is the original (bimba) different
from it and plenary in nature, after it has got over its jivatva (qua-
lity of being a jiva) upon the destruction of ajhaana. In the case of
purusa here, the body is to be understood in the place of the shadow.
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tadvilaksanam: chayavilaksanam: distinet from the shadow.
The qualities of what is witnessed do not ever affect the
witness.
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afgmreawEr qguwt: s@iaaq |
frantant: daTAT suwagt 0 yos 1

avikaream udisinam grhadharmah predipavat |
dehendriya-manodharmih naivdtmanam spréantyaho |

The qualities of the body, the organs and the mind do
not affect the atman even as the qualities of the objects of’
a house will not affect the lamp that illumines them.

As the objects in a room do not affect the lamp that illumines
the room, so too the qualities of what is witnessed i.e., qualities of
the buddhi, indriya and Sarira which are the dréya (the seen}, do
not ever affect what is different from them, which is of the nature
of the drk (seer), self-effulgent, unchanging and indifferent and
which is the witness. By saying this with the example of the light,
the meaning of the sloka referring to punya and pipa is made clear.
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The unattached character of the atman is explained by three
$lokas.

o1 wHtn arfaamat agdar asafa e
TARASSOAagag: aqa sreafagredat & 1 wou 1
raver yathd karmani sdkgibhdvo
vahner yathd vd'yast dahakatvam
rajjor yatha'ropitavastusangah
tathaive kiutasthacidatmano me |y

As the sun is a mere witness of an action as the fire
makes for the burning quality of iron, as the rope is asso-
ciated with the object super-imposed on it, so too is what
pertaing to me who am the ciddtman in my inmost being.

Known as karmasaksi (the witness of all actions), jagaccaksuh
{the eye of the universe), the sun is the witness of actions of all
creatures. But it is not connected with any of these actions. So
too I am the witness of all actions being the inmost unchanging
cidditman. As the burning character of fire is imagined in the iron
when it is said that the (heated) iron burns, the agency for action
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which pertains to buddhi is attributed to me. So too, as the ser-
pent imagined in the stick, or the waterline or the cleft in the
ground, the connections with bedy ete., are imagined in me, the un-
changing cit. In fact, being unattached applies in all the three
illustrations.

568

From his own experience the disya proclaims his being qua-
lityless.

watsfy av mtfums&
wresty v ﬂ‘tafamsfw mgtt \
gersfa & aeifaansty
AYE TausfaRATTERT 1 Yo N
kartdpt vé kdrayitapi naham
bhoktipi vi bhojayitdpi naham
dragidpi vd dersayitdpi naham
so’ham svayamjyotiranidrgatmd )
I am neither the doer nor one who makes others do; I
- am neither the enjoyer nor one who makes others enjoy;
I am neither the seer nor one who makes others see. I am
the self-effulgent atman indescribable by qualities.

As the sruti says: vijidnam yejiiem tanute; ega hyeva sidhu
karma kdreyati (Brh.): “Vijhaana or the caitanya which has bud-
dhi as its upadana performs action; it itself causes good actions to
be performed” etc, it is only to the vijidna subject to the upadhi
of buddhi and maya respectively that acting and causing to act, en-
joying and causing to enjoy can be attributed. As seerhood is de-
pendent on the seer, in the non-dual itman that too is imagined;
it is not real. The induction of the eye etc. (towards objects) is
only in vyavahirika stage, not really. Therefore, I am not he who
causes to see, I am beyond compare. Vide Svetdsvatara-Sruti:
sdkgt ceta kevalo nirgunefca: “The witnessing consciousness, the
lone without qualities”. The dtman is self-effulgent shining with-
out dependence on anything else,

509
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calatyupddhau pratibimbalaulyam
aupadhikem midhadhiyo nayanti

svabimbabhiitam ravivad vinigkriyam
kartasmi bhoktidsmi hato’smi heti |;

When the upadhi (water) is moving, the movement of
the reflection due to it is ascribed by the ignorant to the
original, like the sun which is unmoving. So too, the atma
is neither actor nor enjoyer, but due to upadhis in which
it is reflected, it appears as such, and the ignorant exclaim:
I am doer; I am enjoyer; I am lost, alas! ete.

The sruti says: dhyayativa lelayafiva (Brh.): “appears as if
thinking and shaking”. By their delusion fools attribute to the re-
flection of the sun the agitation which pertains to the water in
which the sun is reflected and they say the sun moves hither and
thither. The atman is the original (bimba). Its reflection is seen
in the upadhis like buddhi, Sarira, etc. When these upadhis shake, -
seeing the reflection {pratibimba) shake, by -wrong super-imposi-
tion with buddhi with which the atman is wrongly thought to be
identical, the ignorant exclaim: I am kartd, bhokta, ie. doer, en-
joyer, etc., attributing to the dtman what happens ta the jiva bound
by upadhi. Even in the reflection the qualities of the upadhi do
not exist. For the pratibimba is not really agitated. It is the
water that is agitated giving a false impression of the agitation of
the reflection. When that is so, it follows that these dharmas do
not at all pertain to the atman. But still the fools believe so. Thus
there is no contradiction to the established nirguna-character of the
dtman considering gruti, yukti and anubhava.

510

By the illustration of the space enclosed in the pot, it is shown
that the qualities of the gross body do not pertain to the dtman,

o Ay =W A FoAy AT |
arg fafecd agd: aErddw aam u wqo 1t
jule vapi sthale vapi luthatvesa joddtmakah |
ndham vilipye taddharmaih ghatadharmair nabho yethd |
Let this insentient body wallow on water or land; I am

not affected by their qualities as the space in a pot is not
affected by the qualities of the pot.

nabhah: akasa; space.
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As the space is not affected by the impermanent qualities of a
pot like bigness, stoutness, and colours like black etc., I am not
affected by the qualities of grossnhess etc., like cold and heat arising
from contact with water and from old age and death.

511 -
LD RIS R S et
ez grafTEaaRa: |
agfawear 7 g afw a=ga:

w&natriuwﬁtmm thwqq 1
kartrtva-bhoktrtva-khalatva-mattata-
- jadatva-baddhatva-vimuktatadayah- |
buddher vikalpé na tu senti vastutah
svasmin pare brahmani kevale'dvaye

Agency, enjoyment, cunning, inebriation, insentience,
bondage and liberation, ete., are imagined on buddhi; they
do not exist in reality in one’s d&tman or in the supreme
Brahman which is without a second.

In the sole secondless Brahman as in one’s dtman, all qualities
from agency to liberation are wrought by super-imposition on bud-
dhi and they are variously imagined. Really they do not exist.

512

ma fawra: sEpdwET AT ggwaT T )
&: P Ssegfa: 7 graawm At Al b qq’
santu vikarah prakrter dasadhd Satadhd sahasradhda vipi |
taih kim me'sangaciteh na hyambudadambaro’'mbaram spréati 1
Tet there be changes in Prakrti in tens, hundreds or

thousands. What is my connection with them? I am un-

connected cit. For, the thunder of the cloud does not touch
the sky. .

The entire universe is born of the primordial Prakrti in succes.
sion. Let these changes of primordial Prakrti be in tens, hundreds
or thousands. I am asanga cit, unattached intelligence; what are
they to me? An illustration is given,

ambuda-dambarah: the roar etc., of the cloud,.

ambaram: the sky.
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The thunder does not affect the sky. The sky is for ever change-
less, is not affected by the arising of the cloud, its thunder or its
destruction.

513

The $igya clarifies the experience of non-duality (advaitanu-
bhava) that has accrued to him in accord with the instruction by the
Guru. .

werafy rqmedsanay fard aamamE sda )
Mage HW@H agrgd Wiﬂ'li'ﬂfﬂ' I wq3 n
avyaktidi sthileparyantametad visvam yatrabhasamdtram
pratitam | :
vyomaprakhyam sikgmomidyantahinam bmhmadvmtam
yatiadevahamasmi

I am that Brahman itself which is without a second,
which is like the sky, subtle, without beginning or end in
which the whole universe from the unmanifested to the
gross appears as a projection.

This is clear.

514

watard e g aate /9 a9ean )
fred wg froret fafamed sguidd aaawgqfw TR Y
sarvadhiaram sarvavastuprakasem
sarvékdram sarvegam sarvasinyam |
nityam suddham niskalam nirvikalpam
brahmadvaitem yattadevahamasmi

I am that Brahman itself, which is without a second,
which is the support of all, which illumines all objects,
which has all forms, which is omnipresent, which has no
medifications, eternal, pure, without parts, changeless.

sarvavastu-prakdéeam: illuminating all objects. Vide the éruti:
tasya bhasd sarvamidam vibhéati (Mand.): “By its effulgence all this
shines”. That from which all things get their luminosity is sarva-
vastuprakasam.

sarvdkdram: extended everywhere, ie., aparicchinnam: not
limited in any way. Vide the $ruti: idam servam yadayam dtmd:
“all this is the &tma.” (Mdnd.)
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sarvasinyam: as there is nothing apart from it, i.e., it is not
available for other modifications than the akhandakara-vrtti, modi-
fication of the antahkarana as infinite.

515

Tesreart ( afisrea ) fawrartad
HEOTE REAAFAATH |
FAATAARAAAEY
ARG TERATEATET 1 4qy Ul
yat pratyastd (yasminnastd) Sesamaydvisesam
-pratyagripam pratyayagamyamdinam |
satyajfidnanantam dnandaripam
brahmadvaitam yattadevéham asmi ||

T am that Brahman itself, which is without a second, in

which have set all distinetions of maya, which is the inmost

' entity, which cannot be comprehended by the mere intellect,

and which is of the nature of satya, jfiina and ananta (in-
finity}, and of the form of ananda (bliss).

516

faferiiserafamdstem frastsfem Frogfa:
fafazeqishen feaisfar froewansfer g v wag 0

nigkriyo’smyavikdro’smi nigkalo’smi nirakrtih |
nirvikalpo’smi nityo’smi nirdlambo’smi nirdveyah
1 am actionless, unchanging, without parts, without

form, without difference; I am eternal; 1 have no other sup-
port. 1 am without a second.

. 517
waferElsg agisg aaiaeisgaga: |
FaSTEEAsERIARIE FTa 1o yqe |

sarvatmako’iam sarvo’ham sorvdtito ham advayah
kevalgkhandabodho’ham dnando’ham nirgntaram ||

I am universal; (1it. I am of the nature of all}. I am
everything; I am beyond everything; I am non-dual; I am
the sole infinite intelligence; I am bliss; I am indivisible.
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AREA-ATHES-faafaiay aarpreiataasET
ST WY SRS WEEAA TAY AR RIS 1 49¢
svdardjya-samrajya-vibhiitiresd

bhavatkyrpasrimakitaprasadat )
praptd mayd $rigurave mahdtmane

namo namaste’stu punar namo’stu 4 .

It is by your grace and your benediction that I have
attained the splendour of this self-sovereignty and lordship
over everything. My obeisance to you, my noble Guru, my
obeisance to you again and again.

519
AETEA ATATFARTATRLEA
v freraed agsaRanIcEen |
wEFTCET R AR aragTar
TETeT FEAMTETHfIAAT AW a3t 1 49] |
mahasvapne maydikrta-jani-jara-mrtyugahane
bhramantam klisyantam bahulataratdpair anukalam
chamkdravyaghra-vyathitam imam atyantekrpoyd
prabodhya prasvapat param avitavdn mamasi guro |
In my great dream, in the forest of birth, old age and
death wrought by maya, I had got exhausted by various

afflictions which affected me every moment. I was tormen-
ted by the tiger of ahamkara. By your infinite grace, my

~ Guru! you have awakened me from the sleep and saved me.

520
AT FeFeq AHiTagE qg: |
TIATFTERRO AR TEAA & 1| 4Ro 1
namas tasmai sadekasmai nomedécinmahase muhuh |
yadetadvisvaripena rajate gururdje te |
Obeisance to you, King among Gurus, who are always

one; obeisance again to you, whose effulgence of cit shines
as this entire universe.
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521

zfy FawEE freaad
TRfaTaTaE TEEARTA |
yafeagaa: @ 2w :
qRfrTE a9 9 wEedr 1 wRq 1
itt natamavelokya Sisyavaryem
samadhigatatmasukham prabuddhatattvam |

pramuditahrdayeh sa desikendrah
punaridamdhe vacah parem maehatmd |

Perceiving this best among pupils who made obeisance
to him and who has perfectly realised the bliss of the &tman
and who has awakened to the Truth, with a happy heart,
the best of Gurus, the noble soul, uttered these wise words
again.

522

ST aaaeAfaTTEa! ¥FT geaya:
TRATCATHINN STATAAA qafeaaeareaia |
wrzaaatery femfaaraesat faed
agg wgiaa: aa: e sefagrmes 1 «3R 0
brahmapratyayasantatir jegadato brahmaive sat sarvatah
pasyddhydtmadrsd prafintamanasd sarvasvavasthasvapi |
rapddanyadaveksitum kimabhitescaksusmatdm vidyate
tadvad brahmavidah sateh kimaparam
buddhervihardspadam |1

The universe is a continuous stream of cognition of
Brahman: hence it is totally Brahman only. See this’in all
your states by the soul-sight of the dtman with your mind
at perfect peace. For those with eyes, is there anything to
see other than forms? So too, for those who have known
(realised) Brahman, is there anything other than it to
engage their ihtellect?

523
' 'r - ~
vegen wAy WA fae o

= wpgety oo
e ad & 398 1| 4’3 U
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kastim parananda-rasinubhutim
utsrjya finyesu rameta vidvan

candre mohdhladini dipyamane
citrendum &lokayitum ka icchet i)

Which wise man will indulge in the void (the unreal)
abandcning the experience of supreme bliss? When the
moon is shining giving infinite delight, who. will desire to
look at the painted moon? .

524
T g
7 gfer afed = gagf:
AP AAR AT
am: g fases wmmefmssar v Ry N
asatpadarthanubhavena kifncit
nahyasti trptir na ca duhkhakhinih
tadedvayinanda-rasanubhityd
trptah sukham tigtha seddtmanisthayd
In the enjoyment of unreal things, there is no satis-

faction or annulment of grief. So, remain satisfied and
happy in self-realisation enjoying the non-dual bliss.

525
AR QU TIAH WANA: TAAGIH_ |
FATAREAMSAA: FTH A% "ERA N KRY 1)

svameva servateh pasyan manyamanah svamadvayam i
svinagndam anubhunjanah kalam naya mahimate |y

Noble soul! Spend your days seeing yourself every-
where, thinking yourself as non-dual, enjoying dtmananda.

526

swgugaaTRt fafeesy

fawea saifemr g SReEaAW 0
FIEATAIATRHAT AT

wfer qIHET WHEE HIW 1l KR% n

ekhandabodhitmani nirvikelpe

vikalpanam vyomni purahprakalpanam
tadadvaganandamayatmand sada

santim parametya bhajesva maunem i
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The attribution of difference in the impartible infinite
intelligence is like imagination of a city in the sky. Hence,
observe silence attaining supreme peace by the contempla-
tion of your non-dual dtman.

527
qevitwarey qe
qFTaACA  aweagar: |
#FITA w@faLy g
gaEAAERE T 1 gRe n
tignimavasthe paramopasintih
buddher asatka!pa-vtkalpa—hetoh I

brohmétmand brahmevido mahdtmano
yatradvayanandasulkham nirgntaram |

To the mahatma who is the knower of Brahman, the
mind which is the cause of imagination of the unreal, re-
mains silent by reason of his being Brahman {(having rea-
lised Brahman) in the enjoyment of permanent bliss of
non-dual experience.

528
mfe frateg Wi o QEFEeE
farsrrareaTTER TAAET@TTiaT: 1\ wRe it
ndsti niredsanat maundt param sukhakrduttomam
vijrdtdtmasvarapasye svanandaresapiyinah 1|

~ To one who has known (realised) his atman and drinks
the nectar of the bliss of the atman, there is no other higher
source of joy than silence free from every desire.

529

n%sﬁ@rw--;wfm TR gy A
!mfﬁm FTeE: w@&r " 1 yR] N
gacchamsti;;hannupavtsan fayano vanyathdpi vd |
yathecchaya vased vidvan &tmardmah sadd munih 1)

Delighting in his #tman, the muni always lives as he
pleases, going, standing, sitting, lying down or otherwise as
he pleases.

473
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530
q mwreTEAfaafe-
searader sfaagad: |
dfagacaca wgrmatsta

£73g 1 frammEEar v w30
na desakalasana-digyamadi- '
lekgyddyapeksa pratibaddhavrtteh | '
samsiddhatattvasye moehdatmane’sii

svavedane ka niyamadyavasthd )

The mahitman whose mental modifications have been
rendered ineffective, does not depend on place, time, pos-
ture, direction, mental disciplines and objects of meditation.
To the mahitman what regulations can there be in the
knowledge of himself?

531

wersafafa fammg fram: & saqeaq |

fam sTrpss afer afe oardt: now3g o
ghato'yamiti vijdtum niyamah ko nvapeksyate |
ving pramanesusthutvam yasmin sati padarthadhih 1

What restriction or rule is needed (just) to know

‘this is a jar,’ in the existence of which (rule) (alone)
there can be perception of an object without the authenti-

city of the ground (of perception)? This means nothing
of the sort is needed.

532
srowren freafag: s afa wed |
7 3w afy T F 7 gfe TIenda® n IR n
ayamdtmd nityasiddhah pramane sati bhdisate |
na desam néipt va kalam na suddhim vapyapeksate i
This atman is eternal and shines when apprehended by

proper canons of knowledge. It does not need a place or a
time or purity.

533

e tsgiaratenr fedeme
e wgiadiscaea sggwft agwq u u\aa I

devadatto’hamityetadvijianam nirapeksakam |
tadvad brahmavide’'pyasya brahmihamiti vedanam
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The knowledge “I am Devadatta” does not depend on
anything else. Likewise is the cognition: ‘I am Brahman’
for the Brahmavit (for one who has known ie, realised
Brahman).

534
WITAH Seed WEd aed J9E 0
HAHARAED 6 7 TATTAEERA, 1 K3¥ 1

bhanuneva jagat sarvam bhasate yasya tejasd |
andtmakam asat tuccham kim nu tasyGvabhdsakam 1

What can be there to manifest that by whose lustre, as
of the sun, shines all that is the andtman, asat (unreal) and
insignificant?

535
FraTeagRIOT ATt awerAtT |
gardat & W q famar sy u 4y o
vedadistrapuranani bhatani sakaldnyapi |
yendrthavanti tam kim nu vijidtiram prakasayet |

What can illumine that supreme Knower by whom the
Vedas, the Purinas and all the things that are originated
become significant?

536
UN EEEeR At
HreAsHRa: ATl |
TR fasa fageaa:
Teqs FEiaganeT: 0 k3% |
esa sveyamjyotir anantasaktir
atmd’prameyah sokalanubhdtih

yameva vijaaye vimuktabendhah
jayatyayam brahmaeviduttamottamah ||

This is self-effulgent dtman, of infinite power, beyond
intellectual comprehension, yet experienced by every one.
Realising it, freed from bondage lives happily the super-
latively eminent Brahmavit.
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537
¥ fegd a1 fawd: ga@ 7 avd Anfe fagend @)
vafer aar Afa =2t v faomvadT ga: 1t y3e b
na khidyate no vigayaih pramodate
na sajjate napi virajyate ca |
svasmin sada kridati nandati svayam
nirentaranendarasena trptah ||
He is not grieved, he is not pleased by objects; he is not

attached, nor is he detached. He sports and delights in his
self ever content in the elixir of incessant bliss,

538

gut Igant arwar @ Befa awgfn
ad fagm = fmt g gelt v w3e
ksudhdm dehevyatham tyaktva balah kridatt vastuni |
tathaive vidvdn ramate nirmaemo niraham sukhi |
Unmindful of the bodily affliction or hunger, the child -

sports with its playthings. So too, the realised man delights
without the sense of the ‘my’ and ‘I’, and is happy.

539

e andaRemme a afunfg
mmmmm

8 TR frase, wa Ag
gureY frmraatfay faai sy oF agfr w3k 0

cintisunyam adainyabhaikgam asanam pénem saridvdrisu
svatentryena nirankusa sthitir abhir nidrd émasine vane |
vastram kyilanasosanddirahitam digvdstu Sayya mahi
safic@ro nigamintavithisu vidim krida pare brahmani

Feeding carefree on alms got without humiliation,
drinking the waters of rivers, remaining in freedom with-
out restraint, sleeping without fear in the cremation ground
or in the forest, clad in clothes unwashed and undried as such
or even undressed, sleeping on the ground and wandering
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in the highways of the Upanisads, the wise' sport in the Sup-
reme Brahman.

540

e wicRag
wrveawEr fawargateram
qLEB AT ATSTIHE AT
A A S IR 0 Yo |
vimanamilambya $arirametat
bhunaktyasesin visayanupasthitin
parecchuyéd bilavedatmaveiti
yo’vyaktalingo'nanusaktabahyah 11

Without any marked features, or any external attach-
ment, the knower of Brahman experiences all sense-objects
through this body like a child, as they come to him by the
wish of others, but without identification with them.

541

feraY ausfa = gy &
st ansfe feravaes: o
© gwaagsit o aEag
farragse aeamsan 0 w¥q 1
digambaro vapi ca sgmbare va
tvagambaro vipi cidambarasthah |
unmattavad vapi ca balavadvd
pisdcavad vapi caratyavanyam i

Remaining in the plane of the cit, he wanders on the
.earth- without any clothing, or normally clad, or clad in
skins, like one mad or like a child or like a ghoul.

542
FTATE SrAET eraEeay 9 |
FATHAT AT qo: Ty gEte fead: nyy o
kamédnni kimaripi sarhécaratyekacaro munih |
svatmanaivae sadd tustah sveyam sarvdtmoana sthitah |

The muni wanders by himself, apparently enjoying

everything remaining as the all, always satisfied in his
atman.

477
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afarg fagry #afaef sgrwiawa:

xafaq_wre: wteq: satagemroETesfed: |
qafarrive: Fafagaae: saratafe:
AR T AAATCTARG A 0 Q¥R
kvacinmiktho vidvan kvacidapi mahdrdjavibhavaeh
kvacid bhrantah saumyah kvacid ajagaracarakalitab |
kvacit patribhitah kvacidavamateh kvepyaviditah
caratyevam prijieh satateparamanandasukhitah 1|

This wise man, always enjoying bliss, goes sometimes
like a fool, sometimes as one learned, sometimes with royal
magnificence, sometimes as mad, sometimes auspicious,
sometimes unmoving as a python, sometimes evoking res-
pect, sometimes derided and sometimes unknown to any-
body. :

o544
fedmitst war aeEtscaaga T A |
freTRe SR ISTAEH: THERA: N WY 0
nirdhano’pi sadd tusto’pyaschdyo mahabalah
nityatypto’pyabhuﬁj&m’pyasamb samadarsanah (i
Though devoid of wealth, he is ever content; strong

though helpless; though not eating, ever satisfied; though
seeing all with an equal eye, still beyond compare.

: 545
wfa waRTA TR GEWafy |

rovcaaans afceewisi adm 1 gy 1
apt kurvannakurvinascabhokta phalabhogyapi 1
sariryapyadariryesa paricchinno’pi sarvagah ||
Inactive though acting; experiencing fruits of actions,
yet not enjoying them; though embodied yet not afflicted
by the body; he is everywhere though localised.

546
mﬂ‘(’_‘m ﬂaﬁli_wfa'é Fafa |
faarfird ® eqUAERdd 9 AW 11 WYS
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adariram sadd santemimam brehmavidam kvacit |
priyapriye na sprsatas tathaive ca fubhdsubhe |

Neither the pleasant nor the unpleasant ever affect the
Brahmavit who remains unattached to the body, nor de
the good or the evil.

547

e fedaraaatstrmta:
H'@' = E‘E’ o9 mmw ‘ﬂ' A
faraeaaruea qErY T
LR qwarrstmgwma'r 1N Yo Ll
sthiiladisambandhavato’bhimaninah |
sukham ca dubkham ca subhasubhe ca |
pidhvastabendhasya saddtmano muneh
_ kutah subham vapyasubham phelam vd 1)

Joy and sorrow, good and evil, pertain to one who is
connected with the gross body etc., and is attached to it.
To the muni who has broken the bonds and has realised
the &tman, how will there arise the fruits of good or of
evil?

548
awan yEagrneuE sty aee: |
TET TASAA VITRAT PATAT ACIHRORT 1 WYL 1t
tamasa grastavadbhanad agrasto’pi ravir janath |
grasta ityucyate bhrintyd hyajaatvd vastulakganam
The sun is said by people to be swallowed, its bright-

" ness being hidden by darkness without knowing the truth
and due to delusion.

549

aggriammay faved wgifamew 1
quafa IfgarEn: TOTHTEIRAR 1 Ye 1)

tadvad dehdadibandhebhyo vzmuktam brahmavittamam |
pasyanti dehivan mudhah Sarirabhasadarsenat 1

Similarly, merely seeing the appearance that is the
body, fools see the eminent Brahmavit, who is free from
the bonds of the body etc., as one possessing the body.

479
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550
wfgfaraaiam grrdge fsfa )
YeasvaEaaY afenfaq SToramAr i e 1
ahinirlvayaniviyam muktadehhastu tisthati |
itastatas calyamino yatkificit prépavdyund n

The body of the released one moves here and there
slightly moved by the breath just as the slough of a
serpent (moving by the wind).

551

ey e are Tan fasataaeasy

A7 g I aTEE TR 10Ky U
srotasd niyate ddru yathi nimnonnatesthalam
devena niyate deho yathikdlopabhuktisy |

A log of wood is tossed up and down by the floods.
The body is led here and there according to destiny as
may be determined by the fruits of previous actions.

552
srReEmwa TR fera AT
wfeasafa yiwyg qeeg:
forg: vad qafa afwaa quof
TR TENT FeafaRemrd: 1 WMy
pr&ra;bdhakarm-parikalpita-v&sanibhih
samsdrivaccarati bhuktisu muktedehah )
siddhah svayam vasaeti saksivadatra taspim
cakrasya milamive kalpavikalpasunyah 1
Without attachment to the body, the jivanmukta moves
about amidst objects of enjoyment like a samsarin due to the
vasanis wrought by the fruition of prarabdhakarmas. He
lives dumb like a witness and unmoving like the nave of a
wheel.

553
Fafzarn favay fges o
AT ITLHAGEAVES : |
9 frarsewITTIEEd o:
TR TR s 1 q43
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naivendriyani vigayesu niyunkia esa
naivopayunkta upedaréanaloksanasthah |
naive kriydiphalomapisadapeksate sah
spananda-sindra-rasapina-sumattacittah 1
His mind full of the ecstasy of drinking the elixir of
his bliss, he does not direct his organs towards sense-
objects, nor does he use them (for anything else) he being

merely an unconcerned spectator, and he does nof care even
in the least for the fruits of actions.

554
SEAFETNT 07qT AT FASTERAT |
forg g cag wend 3 w@iATAR: 1wy 1
laksydlaksyagatim tyaktvd yastisthet kevelatmand |
$iva eva svayam siksidayam brehmoviduttamaeh

Giving up all thought of what should be known or not,
_he who remains as the sole atman is verily Siva Himself,
and he is the superior Brahmavit indeed.

555
asy gar qEq: FAral @A |
Sqrfymng #gia wgagTAtn fFEaR 0o yey o
fivanneva sudé muktah krtartho brahmavittamalh )
upadhinasdd brahmaeiva sadbrahmdpyeti nirdvayam

Even while alive, he is ever free; he is a Brahmavit-
tama having realised his life’s purpose; by the destruction
of the upidhis, he is Brahman alone; and he attains (expe-
riences) the non-dual Reality that is Brahman.

. 556
AN FEAGIATRITATET A4T QR |
AYT FAFNICGS: /A FIT A N 4y N
$ailiiso vesasadbhavabhdvayosca yathd puméan |
tathaiva brahmavicchregthah sadd brahmaive ndaparah i

The actor is always the same man whether he puts on
the attire of his part or does not. So, too, the pre-eminent
Brahmavit is always Brahman and not anything else.

V.6 —32
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557
Ta i fawitet qaifaa a<iEq: qemm |
aRiteren aa: s fg afefamr ww oo gge o
yatra kvapi visirpam parnamive taror vapuhpatandt )
brehmibhitasya yateh pragevae hi taccidegnina degdhem 1)

Let his body fall anywhere like the leaf of a tree. Of
the yati who is Brahmibhita {one who has realised Brah-
man) the body has already been burnt by his fire of Intellig-
ence {cidagni}..

558
sty agrfn fassat gA:
qUITF ATAIRATHAT T |
a4 InES T feaatar _
sygwiataziovefamstata v yye n
saddtmani brahmant tisthato muneh
piarpadvaydnandamaydtmana sadd
na desakalddyucitapratilesd
tvanmimsavitpindavisarjandaya 1
To the muni who remains in the continuous exper!—'
ence of the bliss of the full non-dual atman (Brahman)
there is no consideration of space, time, or appropriate-
ness in discarding the body consisting of skin, flesh or
refuse, -

559

3gET AT AV WA 7 qUIEq FHRHY: |

sfammgeaufrmtat wtent qee: 11 R 1
dehasya mokgo no mokgo na dapdasya leamandaloh |
avidydhrdayagranthimokso mokso yatastatah i

The abandoning of the body or of the staff or the
water-pot is not liberation. The giving up of the knot of
ajhana in the heart is real liberation.

| 560
Fearanra a2t ar feasashy g
quf gt d9w a<t: & 7 IEEEE 0 g 1l
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kulyaydimatha nedyam va sivaksetre’pi catvare i
parnam patati cet tena taroh kim nu subhasubham

Whether a leaf of a tree falls in riverlet or river or in
the holy place dedicated to Siva, or where four roads meet,
what does it matter, good or evil, to the tree?

561

UAET TR FoEq AT
Fgfasotiaat famma: |
AATH: FAY WATCHBEAT-
AT AWTIER QF: 1L wE 1
patrasya puspasyae phalasyoe nasavat
dehendriyapranadhiyim vindseh |
ngivatmanah svasya sadatmakasyd-
nandalkrter vrksavadasta egah

The destruction of the body, the sense-organs, the
‘breath and the buddhi are like the destruction of the leaf,
the flower and the fruit. It does not mean the destruction
of one’s true nature as the blissful atman which survives

like the tree.

. 562

NAHEA TATHSE eagqaFha |

swtaifussdr saata tamemm owez
prajiudnaghana itydtmalelsanam satyasicakam
aniadyeupadhikasyaiva kathayanti vindsenem |

The nature of the &tman is truly indicated by saying

it is compacted of prajid (higher wisdom). Having said
that it is the Real, the upadhi only is spoken of as subject
to destruction.‘

563
sfgamit a1 sRsamTRta syfece:
sreafantaa faasaeg famfoy u w3 o

avingsi vd are’yamatmeti $rutiratmanah
prabravityavindsitvem vinasyatsu vikiri su |

The S$ruti speaking of the &tman says: ‘Verily, my
dear, the atman is indestructible’, and declares its indes-
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tructibility amidst the changing things liable to destruction

564

WWW
zgém waf fg wiw w9 o
TR
mﬁmmﬁf mm HyEY N
p&aapavykgatmadhanyakammbamdyah
dagdha bhovanti hi mydeva yotha tathaiva
dehendriyasu-mone-adi-samastadriyam

-

jidnagnidagdham upayati pardatmabhdvam i)

Even as, when burnt, the stone, the tree, the grass,
the grain, the mat and the cloth turn into clay, so too, all
that is the object of sense-perception like the body, the
organs, the breath, the mind ete., burnt by the fire of jfiana,
becomes the Paramitman (attains paramitmahood).

565
forererst o s StaS WA
agy ave 3o arh afssiad v gey N
vilaksanam yathd dhvantam liyate bhanutejast )
tathaiva sakalam dysyem brahmani praviliyate )

As darkness which is distinet (from sunshine)
vanishes in the lustre of the sun, similarly all that is per-
ceptible merges in Brahman.

566
aammszﬂwazﬁwamrﬁrwm ]
aqaTfafaed agiy wqufay FAa® 10 wgg N

ghate naste yathd vyoma vyomaiva bhavati sphutam |
tathaivopadhivilaye brahmaivae brahmavit svayam )

As when the pot is broken, the space in it becomes one
with the outer space, so too the Brahmavit becomes Brah-
man when the upadhi vanishes.

567
&I &R aun for ast a9 9 99 )
ggreat afa aanssasarrfast yge u
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kstram kgire yathd ksiptam tailam taile jalam jele )
temyuktam ekatdm yati tathdtmanyatmavit munih
The muni who is the knower of (who has realised) the
Atman, attains oneness with the dtman as milk poured into
milk, oil into oil and water into water becomes identical
with milk, oil or water respectively.

568

oq faagﬁaau Hrmwcan@ﬁ:saq |

agAE  S9d afaatadd oA N K& N
evem videhakaivalyam snnmatratvamakhaq»ditam |
brahmabhidvam prepadyeise yatir nivartate purah |

Attaining Brahmanhood marked by liberation upon the
falling off of the body and being the pure infinite Sat, the
yati does not come back again (is not born again).

569

AITARAtaaTATETiaafaasAo: |

AT APAWATE IFM: 6T IET W 4R 1
saddtmaikatvavijidna-dagdhavidyadivargmanah
amugye brahmabhiitatvéd brehmanah kuta udbhavah

His body constituted of avidya etc., having been burnt

(having vanishéd from consciousness) by the realisation of
the ever-existing sole atman, he becomes Brahman here
and now. Whence will there be birth for him again?

570

- raTEeat FURIAY T & eqenfr TEE
qat ot fafewara aafarafafmiat 1 goo 1
miydklptauw bandhamoksau na stah spatmani vastutah )
yathd rajjeu Q&pk?iy&y&m sarpdbhasavinirgamau ||
Bondage and liberation are imaginations due to maya;
they do not pertain to the dtman. It is like the appearance
and disappearance of the serpent in the inactive rope.

571
AT : AIRCATFAT qIAST TRUATA |
Tgfadgr: S aRTaETEaq |
quwggagifa: sq &4 A aEd Al ngei
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avrteh sadasattvibhyam vaktavye bandhamoksane
navrtir brahmanal kécid anyabhavdadandvrtam
yadyastyadvaitahanih sydd dvgitam no sahate $rutih |

When there is presence or absence of concealment
bondage and liberation may be spoken of. But there can
be no concealment of Brahman; for, there is no second thing
to conceal it. If there is such a thing, advaita will be dis-
rupted, and duality is not supported by értti.

572
T A N R
TgM FTEAR Feafie |
amafa qazdi 931 @&t
ua“tsgmgﬁawq 10 qeR 1t
bandhadca molksusca mysaiva midhih
buddher gunam vastuni kalpayanti j -
drgavrtim meghakrtam yathd ravau
yato’dvaydsangacidekamaksaram |
Bondage and liberation are both false, Feols ima'gine
the qualities of buddhi on the itman, as covering of the
sight caused by the cloud is attributed to the sun (saying

‘sun is covered by cloud’). But the cit is non-dual, un- .
attached intelligence, one only and indestructible.

573
yEftfa Seoat qva avw At awmqio
A Tomaat 7 g Frewew @R 0 we3 1
astiti pratyeyo yasca yasca nastiti vastuni |
buddhereva gupdvetau na tu nityasya vastunah

The expressions ‘is’ and ‘is not’ (that bondage exists
and that it has been removed) are only qualities of buddhi;
they do not pertain to the eternal Sat, i.e,, Brahman.

574
HATAY AU A FEY A AT
frerat faferd wd feed fresed
wfgdfta at aed SHAAX FETAT FA: 0 49¥ N
atastau mdyaya kiptau bandhemoksau ne catmani |
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niskale niskriye dante niravadye nirafijone
advitiye pare tattve vyomavat kalpend kuiah 1

So, these two, bondage and liberation are imaginations
wrought by maya; they do not pertain to the &tman.
Where can be any imagination of (i.e., how can any imagi-
nation affect) the partless, actionless, peaceful, defectless,
taintless non-dual supreme Reality which is (infinite) like
the sky? '

575

A frov 7 Svefe: @ @@ 7 7 aw:
THAE: A A qEA: EAET TTHTHAT 11 qey 1)

ne rirodho na cotpattir no baddho na ca sadhakah |
na mumuksur navai muktah ityesa paramarthatd |

The transcendental Truth is that there is no death, no
origination, no one bound, no seeker no aspirant for libera-
- tion, none liberated.

_ 576
ST R e
Rt gt & 7o )
st wafwats:
TLISALTE WTAAT A 1) Qog N
sakalanigemacidasvanta-siddhantaguhyam
paremidamatiguhyam darditam te mayadya
apagatakalidosal kamanirmuktabuddhih
tadatulamasakrt tvam bhavayedam mumuksub 1)

Ch you who seek liberation! I have now shown to
you the secret doctrine which is the crest-jewel of all srutis,
Rendered free from the defects of (the) kali (age), and,
with your mind freed from all desires, meditate always an
this incomparable Truth.

577
gfar spear et ssrde Famfa: o
& a7 aRTEl qat fdeaeeeE: 0 gow 1

iti frutvd guror vakyam prasrayena krtinatih |
sa tena semanujiato yayeu nirmuktabandhanah |

437



433

VIVEKACTODAMANI

Having listened to these words of the Guru with re-
verence, and having prosirated before him, with his gra-
cious permission, the Sisya went away freed from bondage.

578
T gt et |
g aaut @t faaar froae 0o goee 1
gururega sadanandasindhau nirmagnamanaseh
pavayen vasudham sarvam vicacara nirantareh )
With his mind immersed always in the ocean of bliss,

the Guru roamed along sanctifying the entire world com-
pletely.

579

fearardey fiegen ARSI L
frrefoed wymort aerataw=d 0 wor 1

ityacaryasya figyasya samvadendtmalakganam
niridpitam mumuksinam sukhabodhopapattaye 1)

For facilitating the understanding of the aspirants to
liberation, this dialogue between the Guru and the &igya on
the nature of the dtman has been expounded. '

580
fanfrmmaamir gt
fafgafrecnametfasaie:
wagafeET: smmfaar:
stferetemT aaa) mpEt & 0 yeo 11

hitamimam upadesam adriyantam
vihitanirasta-samastacittadosih |

bhavasukhavimukhah prasantacittah
srutirasikd yatayo mumuksavo ye ||

May the yatis (prayatnailah, those given to spiritual
effort) who desire liberation, who have been purged of all
defects of the mind by the prescribed disciplines, who turn
their faces against pleasures of samsara, who have a placid
mind and find pleasure in §rutis, look on this good instruc-
tion with deferential regard.
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' 581
darCEafT aTAT TS W, -
faami womreatat sty arear efcawasn
searasraeTraia guw sgRd s
waay wEeaT! fawraad fatwdafas 1 weq o

samsaradhvani tdpabhanukiranaprodbhiitadihavyathd-

khinndndm jalakanksayd marubhuvi bhrantya

paribhramyatam |

atydsannasudhimbudhim sukhakaram brehmadvayem darseyan-

tyesd sammkarabharats vijayate nirvdnasandayini |

For those who are afflicted by the scorching rays of the
paths of samséara, who wander forth in quest of water in the
mirages of desert sands, may this auspicious message of
Sarnkara point out in close proximity the blissful ocean of
non-dual Brahman which dowers one with the surpassing
joy of liberation.

gfe dmowimianseEde  sAifearreeameficrer
sfergaormEa: vt e
g T -SRI T TR TR T e e AT
AT 1
iti érimatparamohamsa-parivndjekdciryasya
srigovindabhagavatpijyapadasisyasya
érimacchamkarabhagovatah krtau
vivekdcidamanih
$ragagiri-jegadguru-éricandrasekharabhirati-
: svamyanugrhitavydlkchya-
sanathah saméaptah

A
Thus ends the Vivekaciidimani written by $ri Sajakacirya

Bhagavatpada, the pupil of Srimat Paramahamsa Ps

~ 8ri Govinda Bhagavatpiijyapads
along with the Commentary on ekhara Bharatl

graciously dowered by the Jagadguru Sri Car

Svaminah of Srigagiri.
Om Tat Sat

R




APPENDIX 1

Note on bhimikids mentioned in the commentary to §loka 2 and
$loka 454 and on the distinctions of Brahmavits mentioned in the
commentary to §loka 454,

(Source: Jivanmuktiviveka of Sri Vidyaranya Svamin)
A. The seven stages of yoga {Yogabhimayah):

1. Subheecchd, 2. Vicarand, 3. Tanumdnasg, 4 Sattvapatti,
5. Asamsakti, 6. Padarthabhavini, 7. Turyaga.

1. Subhecchi: When a man involved in the world about him
begins to reflect and tells himself: *“What a fool am I fo be thus
involved! Should I not study the #asiras and be dowered with the
saving glance of good persons who have the experience of the
Truth?” Such a desire preceded by a sense of detachment (vai-
ragya) is called Subkeccha.

2. Vicdrana is active inquiry into the nature of Reality pre-
ceded by study of the &astras, association with the good and wise,
vairagya and meditation,

3. Tanumanasi arises when the attachment to sense-objects
gets tenuous as a result of fubheccha and vicarana.

4. Sattvdpaiti is the stage of the establishment of the mind in
the &tman characterised by pure sattva-guna by virtue of the pre-
vious three stages and by non-attachment to sense-objects.

5. Asamsakti is the stage in which the effect of attachment
to the world is negated by the practice of the previous four stages
and which is characterised by being rooted in the Real. :

6. Padarthdbhavini: When by the practice of the aforesaid
five stages, a person delights in his atman as nothing else — internal
or external — appears to him, and he is awakened only by long effort
of others — that is the stage of padarthabhavini.

7. Turyagi: By long practice of these six stages, when the
sense of difference vanishes and one is completely absorbed in one'’s
self, that is the goal of turyaga.

. B. The distinction of Brahmavit, Brehmavidvere, Brahma-
vidvariyin end Brahmavidvaeristha:

The first three bhiimikis are only means (sidhanas) to Brahma-
vidya and are part of the effort to acquire vidya. For, in these
three the sense of difference among things is not annulled. Hence,
it is called the waking state (jigarana).

Then the intellectual realisation from the Vedanta text of the
oneness of Brahman and the jivatman freed of upadhis is the fourth
stage and is the result of the previous three. It is called Sativa-
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patti. Brahman which is the material cause of the entire universe
15 known to be the non-dual Reality. Name and form which are
the features of the universe and which are super-imposed on Brah-
man are understood to be mithya in this stage. This stage is like
unto a dream {svapna) to the seeker of salvation compared to the
waking state mentioned earlier. For, the cbjects of experience are
felt to have only as much reality as those in a dream. In that state
all sense of duality disappears and one becomes steadfast in the
non-duzl, seeing oneself and others as the Real only. One who has
this fourth bhiimika is said to be a Brahmavit.

The three bhiimikis beginning with the fifth are the distine-
tions among the jivanmuktas. These distinctions arise due to re-
lative effectiveness of nirvikalpa samadhi and to the strength and
duration of absorption in Brahman.

In the fifth stage, one wakes of one's own accord from nir-
vikalpa-samadhi. Such a yogin is Brahmavidvare. This is likened
to sleep (susupti}. In it all determinants are stilled and one has
the awaréness of only the non-dual. Though prone to external
activity when awake, being introvert and enjoying supreme tran-
quillity, one appears as one in sleep.

In the sixth stage, the yogin gets up awakened by persons
who are near him. Such a one is called Brehmavidvariyan. This
is likened to very deep sleep (gadhanidra). One attains it after
practising the fifth bhumika and getting rid of the residual tenden-
cies {vasanas). There is no consciousness of sat or asat, no sense
of the ‘I" or the aharhkara. All mental activities vanish. Like a
pot in space, there is nothing inside or ouiside, and again like a
pot immersed in the ocean there is a fullness inside and outside.
The former state arises as the mind of one in nirvikalpa-samidhi
is left only with remnants of samskiras of duality and cannot func-
tion to indulge in any imagination or to receive impressions of ex-
ternal objects. The latter is to be traced to the fact that one in
that condition is iost in the plenum of the experience of Brahman
which is self-effulgent and is sat, cit and Znanda whole and entire.
He sees both within himself and outside all things only as Brahman.
The one makes for Siinyatva, and the other for pirnatva.

To the yogin who has attained the seventh bhiimika, there is
no getting up either by oneself or induced by others. The yoga-
sastras which explain asamprojndta-samadhi culminate in this.
Such a yogin is called Brahmavidvaristha.



APPENDIX 1I
A NOTE ON SAMANADHIKARANYAM

Samanadhikarenpya may be defined as a common reference of two
words in an expression each by itself applying to a different object.

bhinnapravrttinimittandm $abdanam .
ekasmin arthe vrttih samanadhikaranyam

This is of four kinds: (i) badhayam samanddhikaranyaem
(ii) adhyase samanddhikarapyam (iii) visesane sammdhtkamnyam
(iv) aikye sammdhikaranyam

(i) badhayam sgmanddhikarepyam: This relates to bhranti or
delusion arising from error of perception. In the darkness of a night
in which visibility has not been completely obstructed, a person
mistakes a tree-stump for a thief and he crieg in fright. Upon this,
another with a hetter vision tetis him, “this ‘thief’ is a tree-stump”
coro'yam sthanpuh. Both these words thief (corah) and tree-stump
(sthanuh) which ordinarily apply to different objects, are used hy
two different persons with reference to the same objeet. The first
man calls it a ‘thief’ and the second man calls it a ‘tree-stump’. But
the same object cannot be both a thief and a tree-stump. If it is the
one, it cannot be the other. The truth is that it is a tree-stump and
not a thief. On being enlightened by the second man, the delusion
(bhranti-jidna) in the mind of the first man that what he saw was a
thief is annulled. It becomes badhita. The two ways of underestangd-
ing, one wrong, and the other right, had an identical reference, that
is, they had saméina-adhikarapa. One of them which is the product
of delusion is cancelled on the dawn of right knowledge. This is
called badhayam simianddhikaranyam. The ‘coratva’ (being a thief)
is cancelled and ‘sthanutva’ is affirmed. bédhyamanatédatmya-upa-
laksita-adhisthanasya bodhakam.

(i) adhyase siminddhikaranyam: This applies to the cornmon
reference of the super-imposed (aropita) and the substratum {adhis-
thana). Adhyasa 1s defined as “atasmin tadbuddhih”, the idea of a
thing in what is not that thing. This may. arise in some places from
external defects and in others from one’s own supposition. General-
ly, it is a delusion from defective perception as where a person mis-
takes a rope for a serpent. Upon the dawn of correct knowledge
either by his own clearer perception or bemg corrected by another,
he says ‘this is not a serpent but a rope’. (na¥am sarpah kintu
rajjuh). The object about which it was said that it is a serpent or
a rope is referred to in both cases by the same word, namely, ‘this’
{ayam). chpe and serpent have a common reference namely ‘this
cbject’, ‘ayam’. This object is the subsiratum, adhmthana and ser-
pent is the super-imposed, aropita or adhyasta. The wrong identi-
fication of what is signified by adhyasta with the adhigthina is
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adhyase samanadhikaranyam. It is called vysvaharikapratibha-
sikayoh tadatmyabodhah.

The difference between badhayim samanidhikaranyam and
adhyase samanadhikaranyam is that the former refers to the state
of mind after the delusion has been removed and which affirms
“yah corah sah sthanuh” (that which appeared as a thief is really
a tree-stump). But adhyase samanadhikaranam refers to the state
of mind during the pendency of the delusion, when it says, looking
at a rope, ayam sarpah: ‘This is a serpent’.

(iii) wvidesane samdnddhikaranyam: This arises when an ob-
ject designated by a common noun is particularised by gualifying
the noun by an adjective as when it is said: nilah ghatah (the
black pot) or dapdi purusah (the man with a stick). The black-
ness inheres in the same object as is designated by the word ‘pot’.
Similarly, carrying a stick goes with the man. If ‘pot’ or ‘man’
only is uttered the reference may be to a pot of any colour or to
any kind of man. The adjective ‘nila’ or ‘dandi’ restricts the re-
ference to a particular kind of pot or a particuiar man. Being nila
and being ghata gz together. Similarly, being dandi and being
purusa go together 'This is the identical reference or simanadhi-
karanya of the twc terms. While the badhayam and adhyase
samanadhikaranyams relate to the pratibhasika-sattd, this one is a
vyavaharika-tadatmysp.

. This viSesana-videsya relation, that is, the relation between the
adjective and the substantive may be of various kinds as follows:

(a) beiween guna and guni (the quality and the bearer of the
quality as in nilah ghatah).

(b} between kriya and dravya {the action and the actor as in
calan puman).

(¢) between jati and vyakti (the genus and the species as in
ayam gajah).

~ {d) between vigesana and visista (the qualification and the
qualified as in dandi purusah).

(e) between avayava and avayavin (the part and the whole
as in sakalakalah cendrah).

{(iv) aikye samanadhikaranyam: Two words are used in
juxtaposition indicating an identity between their references. When
the words are understood literally, that is by their wvacydrtha, the
juxtaposition seems to be a contradiction which is removed when
they are understood in their true reference (laksydrtha). In the
expression, so’yam devadattah (this Devadatta is he), the smanadhi-
karanya is between the man seen elsewhere and at past time and
he who is seen now and here and the two are identified to be the
same Devadatta. The apparent contradiction between the two in-
dividuals is got rid of by removing the irrelevant features of ‘then’
and ‘now’, and ‘there’ and ‘here’. The Devadatta then and else-
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where was young and strong; the Devadatia seen now and here is
old and weak. These are adventitious to Devadatta. Ignoring
them, their identical reference is established when it is said ‘so’yam
devadattah’.

Similarly, when it is said tattvamasi (That thou art), ‘That’
(tat) refers to the caitanya delimited by mayi and ‘thou’ (tvam)
to the caitanya delimited by avidya or antahkarana. The former
refers to ISvara whe is infinite, omniscient, omnipresent and who is
the creator and sustainer of the world and in whom finally the
world merges; and the latter is the jiva who is finite, of little know-
ledge and who is restricted in time and place. These are the literal
meanings, wvacyarthas of ‘tat’ and ‘tvam’. When it is said ‘tat-
tvamasi’ (That art thou), it would mean, according to vacyartha,
that jiva is I$vara, which makes no sense. So, to rightly under-
stand the expression, a portion of the literal meaning has to be re-
jected for the implied meaning of laksydrtha. Omitting the adven-
titious limitations {upadhis) of maya which is responsible for the func-
tions of creation, preservation and dissolution, and of avidya which
causes the wrong identification of the &tman with the series extend-
ing from the antahkarana to the body respectively, what remains in
both cases is the caitanya and the identity between them is esta-
blished. One is mayopahita-caitanye, the other is avidyopahita-
caitanya. When the maya and avidya are negated, what remains is
the caitanya in both cases and then, the ‘tat’ and ‘tvam’ become
identical. This way of understanding tattvamasi is on the principle
of jahadajahallaksand or bhagalaksand as it is called. This is aikye
samédnadhikerapyam or the identity of reference of the words by
virtue of their common nature.’ This is referred to as ‘vyaktisvari-
pamitrabodhah’,
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ERRATA

(There being practically no errors in English matter, correc-
tions in Sanskrit matter alone are given here. The figures under
Column ‘Line’ refer to the lines of Sanskrii matter on the respective
page.)

Page Line Correct Reading
12 10 faasafa

63 1 mlflﬁ%%iﬁzl
72 1 fasifagy

79 4 FANTHR |

89 2 |RIFwEEET

20 2 s

110 2 wEfa

112 1 all the four 9=%s
149 4 W axifa

153 2 et

162 3 warehey

193 3 wiay
203 1 sy

209 1 sfxfarz

220 2 forgrermey sty
232 1 freamet

235 2 sy

236 1 Sis LG

237 3 TaeAgy

" 5 s
239 1 fafraaasiaray
" 2 e g8
240 7 frareqy
242 1 fasitw attAeEEAY
248 1 FRTINAR
257 2 fragatao:
307 1 HqIwETE

345 2 stassi=

360 3 faud: wg
361 7 wuwn i

377 2 freamafa
380 3 Fifd ., gfd
385 i froma:

419 3 qASATAN

5 I RECE G|

471
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