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Key to transliteration and pronunciation of Sanskrit letters

Sanskrit is a highly phonetic language and therefore accuracy in the pronunciation of

the letters is very important. A change in the pronunciation could change the meaning of

the word itself. For those who are not familiar with the Dévanagari script, the

International Alphabet of Sanskrit Transliteration is a guide to the correct
pronunciation of the Sanskrit letters.

R EEEE

W g 9

ca
cha
ja
Jha
tra
tha
da
dha
na
ta
tha
da
dha
na
pa
pha
ba
bha

3% 9 5 939 g8 8o g oo Ay g g

chunk 2

match *2

jump 2

hedgehog *2

three 2 ta
ant-hill *3

duck *3

godhead *3

thunder *3

(close to) think *4
(close to) pathetic *4
(close to) that*4
(close to) breathe *4
numb *4

purse 5

sapphire *5

but 5

abhor 5

mother 5

o 3| A o

A9
=

“ 8 4 F M 4 4

ya loyal
ra red

la luck
va virtue
sa sure
sa shun
sa Sir

ha hum

ksa worksheet
jaa *
(close to) world *

7

unpronounced

(@)
unpronounced
SUE),

144

* No English equivalent ** Nasalisation of preceding vowel *** Aspiration of preceding vowel.

a fun

a father

I it

I feet

u full

7} pool

r rhythm

r marine

/ revelry

e play

ai aisle

o g0

au cow

am **

ah o

ka Seek 1

kha

blockhead*1

ga get 1

gha log-hut * 1

na sing 1
1. Guttural -
2. Palatal -
3. Lingual -
4. Dental -
5. Labial- -

Pronounced from throat

Pronounced from palate

Pronounced from cerebrum

Pronounced from teeth

Pronounced from lips.

The 5t letter of each of the above class - called nasals - is also pronounced nasally.
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Preface

All of us have, at some time or the other, heard of various terms like soul,
spirit, Atma etc. Most of us have our own notions about these, which more
often than not are confusing than revealing. The heady mixture of the terms
used in Western theology and the English translation of the Vedantik
terminology has only added to the confusion surrounding these concepts.
Of course, even between the Véedantik commentators, we can find
disagreements in the meaning of these terms and what they actually

represent.

AT (Atma Bodhah) written by Adi Sarikaracaryais an excellent

introductory text for gaining a complete understanding of the term Atma,
what it is and what is its role in the grand scheme of things in the universe,

from the Advaita Védanta perspective.

This text is based on the series of 16 pravacanams of Svami
Paramarthananda Sarasvati (Svami Ji) delivered by him in a camp
conducted by him in Srisailam, in Andhra Pradesh. A reader would,

therefore, find some references to this place in these talks.

Like my earlier work on Svami Ji's pravacanams on 7attva Bodhah text, the
present work is also a transcription of his lectures on the subject of Atma
Bodhah. My contribution is restricted only to faithfully reproducing Svami
Ji’swords to the best of my abilities, albeit with appropriate editing to

conform to the print and reading medium.

The subject of this text which is the knowledge of the Atma or Brahmanis a
very subtle one. A new student, who is a serious seeker of this knowledge,

could find it a bit difficult to appreciate the contents of this work in his first
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attempt. [ would, therefore, urge all such students to first listen to Svami Ji's
talks on 7attva Bodhah or at least go though the transcription of these
talks, before listening to his talks on the subject of Atma Bodhah or
attempting open even the first page of this text. As Svami Ji often
emphasizes in his talks, a serious study of V/édanta, needs to be undertaken
in a very systematic manner as it is done for all subjects in any school or
college. For one, who has gone through Svami /i’stalks on the Tattva
Bodhah text, this teaching on Atma Bodhah will be relatively easy to follow

and assimilate.

The unique feature of these talks by Svami /iis that one could at times get a
doubt whether he is rendering the talks in English or Sanskrit? That the
knowledge of Sanskrit language is a great advantage, rather an imperative,
for a serious study of our scriptures will not be an overstatement. And
Svami /i, in his own inimitable style has, in these talks, tried to push the
listeners towards creating an yearning for learning this language by
exposing them in a fairly large measure not only to the word and sentence
formation but also to some basic aspects of grammar of this beautiful and
most scientific language of Gods, as they say. This is definitely a succeeding

step in his teaching methodology following from his exposition on 7attva

Bodhah.

As in the case of Tattva Bodhah, Svami Jihas taken great pains to explain
each and every word contained in the original Atma Bodhah text. And as
stated above, he has also used Sanskrit language liberally to explain some
of the aspects. I have reproduced all the contents of his talks rendered in
Sanskrit in Dévanagari script with my limited knowledge of Sanskrit
language. So errors cannot be ruled out. I humbly request the readers to

give me feedback (gana.gana@gmail.com), so that they can be rectified.
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Preface ix

Additionally I have adopted the scheme of International Alphabet of
Sanskrit Transliteration (IAST) for Romanization of the Dévanagariscript.
Of course the meaning of each word is elaborated by Svami /ihimself. The
transliteration and pronunciation guide is given at the beginning of this

text.

[ would like to emphasize that this text is in no way meant to be a
substitute for Svami /i’s pravacanams. 1 would strongly urge any serious
seeker to first listen to the pravacanams of Svami Jiin a systematic and
regular manner as one would do in a class room in a school or a college.
Védantais a serious subject and the ultimate knowledge. It is not bedside
reading literature. A serious study requires utmost learning discipline, if
one were to understand the philosophical concepts even just at the
intellectual level. This text should help such students to revise their

learning after listening to Svami Ji’s pravacanams.

[ am indebted to scores of people who have helped me, directly and
indirectly, in compiling this text, in particular to my wife Rajalaskhmi and
my good friend M. Janardan in Kuwait, for the successful completion of this

project.

[ offer my humble pranams and prostrations at the lotus feet of Svami
Paramarthananda Ji and seek his blessings for the successful completion of

this endeavor of mine.

Now over to Svami Ji’s pravacanams.

Harih Om Tat Sat

Raghu Ganapathy
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The text TcHT §leT: (Atma Bodhah) supposed to be written by Adi

Sankaracarya himself is known as a Wi UT Ie: (prakarana granthah).

Prakarana granthah is any auxiliary text or any supporting text written by

any Acarya for understanding the main source of Védanta. The main text of

Védantais the upanisadsthemselves. They are the H§el IA: (miila

granthah) for which the author is unknown. Upanisadsbelong to Védas and
the author of the /édasis unknown and if at all we have to know the

author, we have to call the Lord alone as the author! Therefore, the mil/a

granthas do not have any author and that is why they are called 3791%8a
de: (apauruséya granthah). Apauruséya means that which is not a

product of human intellect. T2 Tfla'@' S o (purusa buddhi janyam na),

whereas, in contrast, prakarana granthah are pauruséya granthas. They

are written by Acdryaswith the aim of clarifying the original text.

The prakarana granthas are twofold. Some of them are introductory
granthaswhich are studied before studying the upanisads. The examples of
such texts are 7attva bodhah or Atma bodhah or even to some extent
Vivéka Cidamani, Laghu Vasudéva Mananam, Atmanatma Vivékah etc.
There are so many prakarana granthas which teach the whole system of
Védantain a simple manner. Elaborate arguments are avoided. The other
systems of philosophy are not discussed. It is like spoon feeding for a LKG

student.

Then there are other set of prakarana granthas which come after the study
of upanisadswhich are meant to stabilize the upanisadik teaching. And,

therefore, lots of arguments are involved. Every upanisadikidea is
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questioned. And other systems of philosophy like Samkhya, Nyaya etc. are
taken into account and even other interpretations of Védantaare
considered like Visistadvaitainterpretation, Dvaitikinterpretation of
Védanta. Eventually through a well argued process, all other systems of
philosophy are rejected and all other interpretations are also dismissed.
These are also done by prakarana granthas. But these are studied after
studying the upanisads. Those prakarana granthas are called nyaya
granthas or siddhi granthaslike Ista siddhi, advaita siddhi, brahma siddhi
etc. There are a number of siddhi granthas. They are very advanced texts.
Most of the time logic alone will be there. To sum up, there are the two
types of prakarana granthas. And Atma bodhahhappens to be the first type

of prakarana granthas and therefore, we need not be frightened.

However, it is a bit more advanced than Tattva bodhah and therefore, I
chose this text for two reasons. Because in a camp we find we have a
peculiar type of audience. Students from different levels of learning attend
these camps. There are some students who have just joined Gita classes.
They are like 3 months’ old babies. We have got students who are
Paficadasi students who have even studied Brahma Sutras- Ph.D students.
So it is a mixture of both and Atma bodhah is a peculiar book which caters
for both types of students. The fundamental ideas are also clarified
beautifully and we get the whole picture of Vedanta. Some of the important

advanced topics are also highlighted.

And the second reason I chose this text is that every important ideas of
Védanta are clarified through examples. This is the uniqueness of Atma
bodhah. Almost all s/okashave got an example. The first two lines of the
Slokawill be the idea and the later two lines of the s/0ka will be the

example. For every idea, therefore, we have an example. One can, therefore,
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understand the whole Védantathrough examples. So if Atma bodhah is
learnt by heart it will be very useful because any idea that needs to be
clarified, a pithy s/oka will help. It is unlike Vivéka Cidamani where there
are long verses and sometimes the metres are also not very fine. For

example let us look at the following verse from Vivéka Ciudamani:

OTOTTATASATAIGTATHTAT HIIH! GTOT: |
TagAT gfcasier efashid ercgauT afdremiead 11
pranapanavyanodanasamanad bhavatyasau pranah I

svayaméva vrttibhéda dvikrti bhédatsuvarna saliladivat Il

Does this sound like a s/oka? They are siokas, no doubt, but they are called
visama vrttas which means difficult metres. So committing them to

memory is difficult. Vivéeka Ciidamanihas more than 500 s/okas’/

But Atma bodhah contains only 68 s/6kas and all of them are in AT

(anustup) metre which is the simplest metre in Sanskrit. Thus the
fundamentals are expounded in a simple language supported by very good
examples. For those who have studied 7attva bodhah, this text will be a

reminder and revision which will also take them further in their pursuit.
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Derivation of the terms Atma and bodhah

Let’s first understand the meaning of this word Atma bodhah. Atma means

Atma - the svardpam or the very nature of everyone. Atma literally means
the svariapam, the content, the essence. Just as #¢_(mrd) the clay is the
Atma of the pot, quf (svarnam) is the Atma of ornaments; water is the

Atma of waves, bubbles, and ocean etc. Similarly essence of everyone is

called Atma. Various meanings are given for the word Atma:

JATCAITT T&Tecd I=dld AT ag|

JATET Hoddl HIGEIEATGICHTT hIcdd | |

yaccapnoti yadadatté yaccati visayaniha.

yaccasya santato bhavastasmadatmeéti kirtyate.

The word Atmais derived from four different roots. One root is 39 (3p) -

to pervade. ATCATA 8T 3TcAT (@pnoti iti Atma). It is that essence which

pervades everyone. Just as clay pervades all pots as their essence, Atmdis

that which pervades everyone. So ZIT-[Q:lé' AT (vat sarvam apnoti).

The second meaning is Id 3TGcd (yat ddatté) - adatté means that which

resolves everything into itself - the resolver -just as clay, the essence
resolves all the pots unto itself; just as water resolves all the waves unto

itself; similarly Atmaresolves every anatmaunto itself at the time of

pralayam. Therefore, it is called Atma - adatté-derived from the root 31T- &T

(a- da) - to take unto, to swallow, to resolve, to absorb.
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The third meaning is 3Tfcd 3Tl HTcAT (Atti iti Atma) derived from the root

31¢_ (ad)- to eat; to experience. The Atm4is that essence that %\T-IFCIT[

(caitanyam) which experiences everything

AT B9 TH I AseleaR1Ted HYeAT | TAid FaireAnfa forersr aRfrsaa |
Yéna rupam rasam gandham sabdan sparsamsca maithunan. Eténaiva
vijanati kimatra parisisyate.

Which upanisad? Can anyone guess?

[ will keep this question for the evening quiz. [ will not ask now. I know you

don’t have HoIAfANd (Kathopanisad) here, so you cannot refer to it also.

Oh! Oh! - What a fool am I? I have given out the name of the Upanisad!! It
is Kathopanisad all right.

Yah attimeans that which experiences rupam rasam gandham sabdan

sparsam ca - 841?(—([ ®AUT (bhoktr ripéna).

39gtsCle] HAT T Fcd! Ao dT AGLA: | (Upadrastanu mantd ca bhartta bhokta

mahésvarah) says Bhagawad Gita . The spirit dwelling in this body is really

the same as the Supreme Lord.

Therefore the third meaning is the experiencer. We can also call it as the

witness.

So one is the pervader, two resolver, three experiencer and the fourth

meaning is derived from At - 37d ATgc ITH (at sahatya gamané)- that
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which exists for ever- Odal #Ta: (santato bhavah), Gdd AT (satatam

asti) Te1 AT (sad3 asti) - iti Atma.

Just as pot is gone, clay is; pot is resolved, clay is; and before the birth of
pot, the clay is. So the pot comes and goes but the clay ever exists. Similarly
the Atmais that essence which exists whether the world comes or goes. So

the fourth definition is Atmais that which ever ‘IS’, which is eternal.

Thus these are the four meanings of Atma. It is nothing but the very
caitanyam - cit - consciousness. The awareness, the svarupa caitanyam is

called Atma.

The word bodhah means knowledge. So now a question could be raised
that Atmaalso is caitanyam which is knowledge, awareness and bodhah

also is knowledge and therefore, awareness. So Atma bodhah would mean

awareness awareness! This in Sanskrit grammar would be a Wm:

(punarukti dosah), because Atmaitself is bodhah svarupam, that is, of the
nature of knowledge and bodhah also means knowledge. What, therefore, is
the difference between Atmathe knowledge and bodhah the knowledge?

There is a difference.

Let us try to understand this difference by using capital ‘A’ for Atmathe
bodhah svarapam i.e.of the nature of knowledge and small letter ‘a’ for the
second one. Atmain Atma bodhah is of the nature of knowledge, the
awareness, which ever IS i.e. eternal. This A¢tmdais the pure knowledge
which doesn’t have any objects. It is not the knowledge of man, it is not the
knowledge of the pot; it is not the knowledge of physics or chemistry, book
or river or the Sun or the moon. It is not an objective knowledge. It is

knowledge without any object. It is objectless awareness, which is common
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in people and which is present in all living beings. We, therefore, call it

object-less awareness - in Sanskrit svarupa caitanyam.

However, the word bodhah, the atma, with the small letter ‘a’, refers to a
second type of knowledge which is an objective knowledge. Here the
knowledge is not pure knowledge but the knowledge of something. The
previous one is objectless knowledge. The second one is objective
knowledge. When we say “I know”, one may ask “what do you know?” We
will say “I know English, I know German, [ don’t know Chinese”. This
objective knowledge is always a born knowledge. It is not eternal
knowledge; the svarupa jianam which is always there in people.The
objective knowledge is born whenever we learn something. For example,
English knowledge is not there from the beginningless times. English
knowledge had an origin when one studied English. Similarly the
knowledge of colour was born when one operated the means i.e.one’s eyes.
The second knowledge, therefore, is born knowledge - a janya jAianam, a
knowledge which has a beginning. The previous one is ajanya jaianam -
unborn knowledge; svarapa jianam - the objectless knowledge. The

objective knowledge is called janya jianam.

But how is this knowledge born? Whenever we use an instrument of
knowledge and know the object like seeing an object through the eyes,

hearing an object through the ears etc., these are all operations of a

relevant instrument of knowledge. In Sanskrit we call it as a FHTOT

(pramanam). So when we use a pramanam towards an object which is

called the S8 (praméyam), the image of the praméyam enters through

our eyes or ears and in our mind a Elcic'él (vrttih), is formed or we can say a
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vrttihis born. Vrttih means a thought. And what type of thought? Itis a

thought which is relevant to the object.

The process of the formation or the birth of a thought can be better

understood with an example. If &C: (ghatah)is the object of perception, the
thought, the vrttih, which will be formed, will be YCTIX (ghatakara vrttih).

If9S: (pathah)is the object, YOI (pathakara vrttih). In short, dedd

faw: 3R dlcd: o1dd (tattat visayah akara vrttih jayate); jayaté means

born. And the moment the vrttihis born the svariupa caitanyam which is
the consciousness, pervades that thought and the caitanyam also seems to
assume the form of the thought. Thus, the formless awareness, by

pervading a formed thought, becomes the formed awareness as it were. So
ghatakara vrttihis there; TRTPR  (nirakara) or formless caitanyam is

there. The nirakara caitanyam pervades the ghatakara vrttih and the
caitanyam also now appears as ghatakara caitanyam. And this ghatakara

caitanyam is called ghata jAanam.

This ghata jaianam or ghatakara caitanyam is born only when ghata vrttihis
born. We, therefore, called this knowledge as vrttih jAianam. So the
objective knowledge is called janya jAanam or vrttih jAianam. And

objectless knowledge is called svaripa jianam or ajanya jAianam.

Now all of us already have Atmathe svaripa jianam. And inspite of
svarupa jianam being there, people suffer from the ignorance of the self.
They are samsaris, bound to the wordly affairs. From this we come to
know that svaripa jianam cannot give liberation to people. Svarupa

jAanam cannot give happiness to people. If svariupa jAianam can give
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happiness, all people must be always happy. Nobody should cry. Everyone

must be smiling all the time. But we know that this is not the case.

So it means that merely possessing svarupa jianam is not enough. We
require some other jianam. That is the knowledge about oneself is

necessary. We should have knowledge about our svarupam. That means

378 T8 deded JATH (aham svaripa caintanyam asmi )
37€ ATcHT ATEH (aham Atma asmi )

31 gacardr 31EH (aham sarvavyapr asmi )

37 QAT ATGIAT 37TEH (aham sarvasya adata asmi )

37§ §ATT 37cdl A (aham sarvasya attd asmi )

37 Hael 31EA (aharh sarvada asmi)

What we, therefore, require now is not svariapa jianam. What we require
now is the vrttih jAanam about Atma. We require a janya jianam. And for
that jAanam what is the visayah i.e. what is the object of knowledge? The
object of knowledge is the very subject itself. So we need a subjective
knowledge. We need a knowledge for which the object is subject. i.e the
knowledge about self. Therefore, when Sarikardcdrya called it Atma
bodhah-the word Atma refers to the svaripa jaianam and bodhah refers to
vrttih jianam about the Atma like ghatah bodhah, pata bodhah - Atma
bodhah- Atma visayaka janya jAanam - Svaripa caintanya visayaka vrtti

jAanam.

We all already have Atma. But Atma bodhah we all do not have. And Atma
bodhahbeing a janya jianam it has to be produced by an effort. And what

are the means to produce this knowledge? Nose produces gandha visayaka
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bodhah. Each pramanam produces FIFIT—[WTJ favaes S8 (tattat praméya

visayaka bodhah). Now here we want Atma visayaka bodhah. A knowledge
for which Atmais the subject matter. And that is going to be the job of this

particular text.

Now the question is, Atma bodhah, which is vrttih jAidnam about Atma, is it
Adel (cétanam) or acétanam - sentient or insentient? Jianam itself means

cétanam. So svarupa jAanamis cétanam. Vrttih jAianam is also cétanam.

So the next question comes as to how can we call the text as Atma bodhah?

[ am just giving you an example of how they make inquiry in Védanta?

So the question is whether this book is cétanam or acétanam? There is no

doubt, the book is acétanam. The book is in the form of words - ecIcHD

Ao (Sabditmaka granthah). Sabdais cétanam or acétanam? Sabdam is

acétanam. The one who produces sabdam happens to be cétanam but the
Sabdaitself is a visayahlike Sabda, sparsa, riupa, rasa, gandha all of them

are acétanamonly - Ayam granthah sabdatmakah, which is acétanam. So
how can this acétana sabdatmaka granthahbe called Atma bodhah the

caitanyam?

The answer is that even though this is only an acétana granthah, this
Sabdatmaka granthah serves as a pramanam to produce Atma bodhah and

since it produces Atma bodhah it is called Atma bodhah. 1t itself is not Atma

bodhah. 3TeHT ST STefehcdTd], 3TTcAT STer: 3T F0ATe Jocdl 3TId (Atma

bodha janakatvat, Atma bodhah iti gaunyat vrttya ucyaté). The granthah is
not Atma bodhah. The granthah produces Atma bodhah. So here Atma



Introduction to Atma bodhah 13

bodhah means Atma bodhah producing granthah. 3TTcHT SIET: ScTTT 37 o,

3TTcHT ST STeAeh T2, STeloh ST A&TUN (Atma bodhah ityasya arthah,

Atma bodha janaka granthah, janaké janya laksanat). So, therefore, this text
is a pramanam. Atma bodhais prama. So the granthah Atma bodhah which

is a pramanam produces the Atma bodhah which is the janya jAanarm.

Now the next question is why Sarkardcarya should write such a text? The
answer is simple - to produce the Atma bodhah, the self knowledge, in our
mind. That alone he is going to prove in the introductory five s/0kas. In the
first five s/okas he introduces the main theme and the purpose of the whole

text and in fact the whole pursuit of human beings.

The most important thing before pursuing any spiritual sadhana is that we
should have a clear idea about what we are going to do and what our

ultimate destination is.

We will find that if we are in a place without knowing what we are
supposed to do, we will find ourselves highly restless and confused. In life,
we will face many such situations. Whenever we undertake any task, we
need to know what happens in each stage; which is first, which is last etc.
Similarly if we embark on a spiritual sadhana we should have a clear idea.
People would say do japam, do puaja, do dhyanam, go on pilgrimage etc. So
many things may be said. We should, therefore, have a clear picture of
‘what is what’. And this is very clearly outlined in the introduction of all

Védanta granthas.

In the first five s/okds, Sarikaracarya establishes two or three important
points. At first is he establishes that our fundamental disease is ignorance.
This must be crystal clear. The diagnosis must be clear before swallowing

any tablet. One cannot say “I will try all tablets”. [t may create lots of
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problems. One dose and immediately close! One may have many allergies,
for example, sulpha drug allergy. One cannot experiment with medicines.
Some people have medical dictionary at home. And they want to look into
that for their symptoms. In fact if one looks into the medical dictionary it
will contain all symptoms that one has. Such an approach will not work. So
we should have a very clear understanding of the disease. Sarnkaracarya

says that the disease is ignorance; ignorance of oneself; ignorance of one’s

full self; ignorance of one’s complete self as revealed by Shastras- 37
3T, 38 foIcd:, 31g qa9Td: (aham atma, aham nityah, aham sarvagatah).
Remember the first and fourth definitions? Put together, it would mean 3-1%'
tI"\Uﬁ': (aham parnpah) - “I am full, I am complete”. Unfortunately this truth is

unknown. And once this purnatvam is unknown we have a sense of 3-TC|;U‘IF:I'

apurnatvam. We always miss something in life; we miss people, we miss
places, we miss objects, some people may miss newspaper. Everyone is
missing something or the other. Missing is a sign of apirnatvam and this
alone later becomes kama which unfulfilled becomes krodha and fulfilled
becomes /obha etc. They are all off shoots. They are not diseases in
themselves but they are symptoms of sense of incompleteness caused by

the germs of ignorance. Ignorance virus causes the the kama krodha flu.

This is the fundamental point which is called 3T€IdTH: (adhyasah).

Adhyasah means feeling incomplete because of ignorance. This is the first
fundamental thing which everybody should know. That is why all Vedantik
text books begin with adhyasah. Atma bodhah also begins with adhyasah.
Brahma sitra also begins with adhyasa bhasya. So a sense of

incompleteness due to self ignorance is the diagnosis.
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Once the diagnosis has been made, the next step is medication. Ignorance

virus can be destroyed only by one medicine and that is 3TcHT EIGEIRN]
(Atma jiiana ausadham) - ATCHT ATl 3TTET TAAT ITATH TUGSEET o AT oF
qrgEdA AU AleT TACITAT (Atmd jidna ausadham vind ajiana

sarpadastasya na yogéna na sarikhyéna karmana nona vidhyaya). You may
stand upside down; nothing will happen. So the tablet is Atma jAana

ausadham. This is the first point which the Acarya establishes.

The second point is that any treatment requires some preparation on the
part of the patient. The patient must be able to stand the treatment.
Otherwise the treatment could create a worse disease. Such diseases are
called iatrogenic diseases. These are diseases caused during the course of
the treatment of a disease. Normally the doctor treats for curing an existing
disease. But when a he starts to try a new medicine or being unsure of the
course of treatment to be pusued, they try a new drug. As a result the
patient may get head ache in addition to stomach ache for which he had

gone to the Doctor in the first place. These are called iatrogenic diseases.

Suppose if we don’t know what our disease is and we try to practice intense
meditation. What will happen? We may meditate for one hour. Nothing may
happen. Then we will do meditation for two hours and then for three hours
etc.; and that too concentrating on the eyebrows! Eyes are not meant to see
our eyebrows. So if we try to concentrate like this, naturally it would be an
unnatural and an abnormal pursuit and if we do it for a long time, we may
end up with a severe headache! So the meditation, instead of curing the
disease, may lead to some other problem. Thus any sadhana can lead to
problems if we do it without proper understanding. And that is why

preparation is necessary before giving the dose of medicine. It is, therefore,



16 Atma Bodhah -Pravacanams by Swami Paramarthananda

said that 37738 TAW MEH 3SH0f ioiel A | faw qam eReeT golered
ﬁ'ﬁqﬁﬁ Y (anabhyasé visam sastram ajirné bhojanam visam, visam

sabha daridrasya, durjanasya subhasitam visam) - for an untrained person,
the scriptural knowledge is poison; for a person suffering from indigestion,
food would be like poison; for a poor person an assembly of persons is
poison because he would feel an inferiority complex in the company of
people who are all well to do; and good advice given to a wicked person, a
dusta purusah will not only go unheeded but it could rebound on the
person giving the advice! Likewise, sastram, if it enters into an unprepared
person, it will not be digested and Védanta could be a problem. As Lord

Krsnasaid in the Gita -

o §fg-9ie STode, AT HH-FSENAH |
SIS HI-HATOT fdeare] gere: HHATR

Na buddhi-bhédam janayéd ajianam karma-sanginam.

Josayet sarva-karmani vidvan yuktah samacaran

A wise man established in the Self should not unsettle the mind of the
ignorant attached to action, but should get them to perform all their

duties, duly performing his own duties.

So sastram should not be given to an unprepared mind. And that
preparation is Sadhana Catustaya Sampattih? for the jianam operation.
Before conducting an operation, the Doctors carry out urine test, blood test
etc. to ensure that all parameters are alright. Similarly, here also Sadhana

Catustaya parameters must be alright. Then alone jianam can be initiated.

! Author’s Note: Please also refer Swami Ji's talks on Tattva Bodha
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So Sarikaracaryabegins with the preparatory steps in the first s/oka. And
only those who are prepared with these four steps would be deemed to be

qualified to enter the jAanam which is meant to remove the ignorance.

With this introduction we step into the text of Atma bodhah.
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Sadhana and Anubandha Catustayam
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Verse 1

GRIEECIERIRICH
dinicicicrupic gl

HAEIOTHIGITSTH
rcAaTe faefra 11 1

Tapobhih ksinapapanam
Santanarm vitaraginam I
Mumuksunamapéeksyo’yam
Atmabodho vidhiyate II

In this $/6ka Sarkardcarya talks about the preparations necessary for this
study which has been described in 7attva Bodhah as Sadhana Catustaya
Sampattih-the four-fold qualifications. Let’s briefly recollect these

qualifications.

The first one is f[dde: (vivékah), which, though not specifically mentioned

in the s/0ka, has to be understood. Vivékah means a clear understanding of

what ‘I want’ and ‘what I really don’t need’. “What [ want is ET\U‘R-_Q'

(purnatvam) and what I don’t want is 3-TC|;U‘IF:|' (apurnatvam)”. This must

be clear. Otherwise it will be like groping in the darkness from one
apirnam to another. If one house which is apirnam cannot satisfy oneself
another bigger house which is also apirnam cannot also satisfy him. But if
he doesn’t have vivékah, he will think that changing the house, changing the

people, changing the job, changing the dress, changing the various things
will solve the problem. This is what Sarikaracarya called as H\E?:I?f

(miudhamaté) in Bhaja Govindam. So first thing that one should know is
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what he needs and what he wants? This is vivékah. | have elaborated in

Tattva Bodhah and so I don’t want to go into that in detail.
Then the second qualification is A9 (vairdgyam) which is indicated here
as dIcRTEM (vitaragi). Vitaragirefers to the persons and vairdgyam refers to

the qualification. daRTeT: €T HTEA ST RN (vitaragah asya asti iti

vitaragi). Vitaraginam - vitaragah means vairagyam - vairagyam asya asti
iti vitaragi. That means what? Once one knows here is pdrnam and here is
apurnam, naturally he has to turn his attention away from apdrnam if he
has to turn towards piarnam because he cannot turn to both sides
especially when they are on the diagonally opposite directions. And
therefore, one has to turn away from apirna, if he has to turn towards

purna.
A faadiay A=l srfaear ar = faedfa T |
faemshitas sfehad A= o car AT Sgalseliefded || (FIfAY )
Diurameété viparité visuci avidya ya ca vidyéti jaata.
Vidyvabhipsinam nacikétasam manyé na tva kama bahavo'lolupanta

(Kathopanisad)

These two, ignorance and knowledge, are wide apart and lead to
different ends or goals. [ believe Nachiketas to be one who desires for

knowledge, for even many desires have not shaken thee.

Turning away from apirnais called vairagyam. Turning towards pdrnais

called ﬂ?g&jﬁ' (mumuksutvam) to which we will come later.

The third qualification is 21T Ycoh qqfed: (Samadi satka sampattih)

which is indicated by the word $3ntanam. Santah means the one who has
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got samah. Santah is the name of the person samah is the name of the

qualification. And the definition of samah can be found in 7attva bodhah.

Aol TG (mano nigrahah)is Samah i.e. Mind control and this is a
3UCI&TUT (upalaksanam) - indication for &a:, 3uxfa:, fadem, 2T,

AT (damah, uparatih, titiksa, Sraddha, samadhanam) which along

with Samah constitute the satka sampattih. Damahindicates sense control;

Uparatih means quietude of the mind. In 7attva Bodhah the word the

uparatih was defined as TTEH 3-1?:ID'VC,"I?-I' (svadharma anustanam)i.e. doing

one’s duty. So we can take that meaning also - svadharma anustanam. But
that is only a rare meaning. Generally in Védanta, uparatihis taken as
quietude. In that case one may wonder as to what is the difference between
Samah and uparatih. In Samah also mind has to be quitened, uparatialso we
translate as quietude. But we make a subtle difference. In sama#h it is the
quietening the mind. In uparatih it is the perpetuation of this quietude.
That is the quietened mind does not get disturbed again. So Sama#h is

withdrawal and uparatih is the maintenance of that quiet condition.

In fdads ﬂt\?l?:l'fal' (Vivéka ciidamani), Sarikaracarya says STEITeATelF 6]
JecRORIAScdAT (bahyanalambanam vrttérésoparatiruttamd). The best

(&

uparatior self-withdrawal consists in the mind function ceasing to be
affected by external objects. Thus in samah the extrovert mind is quitened.

In uparatihthe quitened mind does not become extrovert again.

Then the fourth one is called ¢itiksa which means equanimity in & g@Tﬁ.\r

cdecdld (sukha duhkhadi dvantvat). The next is sraddha which means

faith in guru and scriptures. This has been analyzed in detail in 7attva
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Bodhah. Therefore, I don’t want to go into the details. [ just want you to

remember them. And the last one is samadhanam which is TRcd TRTEIAT

(citta ékagrata) - Concentration of the mind. These six together is called

Samadi satka sampattih, which is indicated by the word Santanam.

Then comes the fourth and final qualification of the student which is
mumuksa. And this is indicated by the word mumuksunam. So here also
mumuksais the name of the qualification and mumuksii is the name of the
student. So in this $§loka instead of naming the qualifications, Sarikardcdrya
has named the persons - santah, vitaragi, and mumuksua. Vivekiis

understood. And if all these four qualifications are found in someone, such

a person is called a 31TQRY (adhikari). Adhikariis one who has all the

four fold qualification. Just to recall, in 7attva Bodhah the first sentence
was:
Qe TS fARIROT ANeT A §d decd [dded TR
d&gTH:

Sadhana catustaya adhikarinam moksa sadhana bhuta tattva viveka
prakaram vaksyamabh:

The same content in §loka form is this verse in Atma bodhah. There it is
Tattva Bodhah and here it is Atma bodhah. Tattwa and Atma are one and
the same.

The only plus point in this s/6kais that Sarikardcarya says how to gain these
qualifications. How to gain this 31T9&IRcad (adhikaritvam)?
And that is given in the beginning. d9®: &\OT UMATT (tapobhih ksina

papanam). These qualifications are attained by tapah alone. Tapah

indicates all kind of sadhanas. It includes karmayoga, it includes upasana, it
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includes all vrathams, it includes pilgrimage etc. All kinds of disciplines are
called tapah or tapas. And how does tapah give these qualifications?

Tapah does not directly give these qualifications. 7apah removes all the
papams and as the papams are removed, Védantik qualifications come. So
Sarikaracarya says tapobhih ksina papanam - those people whose pdpams
are ksinam, nastam, are wasted; are rubbed off by the constant
performance or practice of tapas. This indicates that ‘tapas’is sadhanam.
We should remember that any obstacle to VVédanta is considered to be a
papam. Suppose a person is very rich and because of his wealth he is
involved in worldly pleasures. From worldly angle people will call him a
punyavanbecause he has plenty of riches, he can travel all over the world -
he would be considered a very big punyavan. But since he is distracted
because of the prosperity, since he is not able to come to Védanta, the very
prosperity becomes a papam. In fact anything that obstructs Védantais a
papam. Even our own relatives - close relatives, if they are becoming an
obstacle to Védanta, getting such relatives also is a papam. They might give
us plenty of wealth, even they may be our own parents but when we are

sincerely craving for Védanta, if the parents are putting an obstacle and say

that you should be in sarsarg, then that is also a papam. It is said 919 AT

®UT (papam matr ripéna) - what a tragedy? To get a mother who says

“You go, this is a wonderful opportunity for getting moksa. ] am your true
well wisher and therefore you go” - that mother who gives such permission
is punyam. Therefore, what I want to say is that punyam and papam in this
context are based on what promotes moksa which is punyam and what
obstructs moksawhich is papam. And therefore, as the papam goes away
by tapas, a person becomes adhikariand this adhikarris qualified for the

study of this text.
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And by introducing this qualification, Sarikaracarya s also introducing

another thing known as 3e8e¥] Idsed (anubandha catustayam). This
Pl 9

means four factors to be introduced in the beginning of any sastram. It need

not be Védanta. It could be tarka, vyakarana, jyotisam, mimamsa etc. In all

of them, these four factors are supposed to be 37T8SRT AYT: TS

(Adhikari visayah prayojanam) and &<Y: (sambandhah). Adhikarimeans

who is a qualified person fit for the study of the sastra.

Sadhana Catustaya Sampannah is the adhikarifor this sastram. The second
factor is visayahi.e. the subject matter of study. It is given in the last line of
the verse - atmabodho vidhiyaté. Here the subject matter is Atma and not
anatma. Tarka, vyakarana, jyotisam, mimamsa all come under anatma. Here
the subject matter is Atma. We should not say Atma bodhah is the subject
matter. NO. Atma bodhah is the prayojanam. Here the subject matter is

Atma. And what is praycdjanam is this work.

The immediate benefit of this study is Atma bodhah. One will get self
knowledge - that is the prayojanam. And this self knowledge is the
immediate cause of liberation. So the ultimate prayojanamis moksah. And
the fourth factor is sambandhah - relationship. And sambandhah can be
anything. Sambandhah is the relationship between two things. And the
nature of the relationship depends upon two things. Isitn’t? Suppose
somebody comes and asks “what is your relation? What will you answer?
You will question “with whom?” One cannot talk of a relationship without
knowing the two things that are involved. Similarly sambandhah is always
between two factors. Many sambandhas are there depending upon which

two factors one takes. If we take a text, the granthah and the subject matter
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i.e. visayah, then we say Ufaured, 9fqareres daet: (pratipadhya,

pratipadhaka sambandhah ). So the text is the one which propounds or

which reveals and Atmais that which is revealed. Atmais pratipadhya,

granthahis pratipadhakah. So I=2ar: fawan: #ALY gfaurey gfauargs
GeeY: (granthayoh visayoh madhyé pratipadhya pratipadhaka

sambandhah).

Whereas if we take knowledge and the result ie. f@ST ATl (visaya

jAanam) and prayojanam, the sambandhah cannot be pratipadhya

pratipadhaka sambandhahbut it will be STed STeeh Heed: (janya janaka
sambandhah). Knowledge produces the el (phalam). So knowledge is

called, janakah the producer and the phalam is called janyam the produced.

Therefore, 3T Heldl: ALY Sod Slolch He: (jAdna phalayoh madhyé

janya janaka sambandhah).

Similarly, if we take adhikariand visayah? 3{%?3?([ 3T daw: (adhyétr

adhita sambandhah).That is the relationship is between the student and
the subject matter of the study; between the learner and the learnt. Thus
we can take any two things and then we can say the sambandhah. But
generally we talk about the sambandhahbetween the text and the subject
matter and therefore, we say pratipadhya pratipadhaka sambandhah. This
is the most confusing thing. It is easy to understand the adhikariand
visayahbut it is very difficult to understand sambandhah. It is always a

problem.
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Now coming back to the text, he says 91?186[0“ ST (mumuksiinam
apéksyah). So for the qualified people this text book is apéksyah. Apeksyah
means to be resorted to, to be pursued or to be studied. CrGIEH E\"Qi?-ﬁ'éil':,

faaroi: s (pataniyah, darsaniyah, vicaraniyah ityarthah). So this

Atma bodha granthah is to be studied by the qualified people. And such a
text is vidhiyaté - written by me. Literally it means prescribed by me. But in

this context we can take it as ‘written by me’.
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Ajianam, Jiana Sadhanam and Prayojanam
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Verse 2

AsIATIA AT g
ATaTTcA A HaTeTH |
UTHEd qieasare

e st 7 Reafa 11 2

bodho'nyasadhanébhyo hi
saksatmoksaikasadhanam I
pakasya vahnivajjianam
vina mokso na sidhyati Il

In the previous $loka he said mumuksinam bodhoh vidhiyatéi.e. for the
seekers of moksah, Atma bodhah is prescribed. It is thus clear that Atma
bodhais a means to moksah. So if for a seeker of moksah, Atma bodhais
prescribed, indirectly it means that Atma bodhais a means to moksah. This

would mean the relationship is janya janaka sambandhah.

In this s$/oka Sarikardcarya says that Atma bodhais not one of the means to

moksahbut it is the only means to moksah, which means the mumuksus

have no choice. Purusa sitktam says alled: 9T 3IAT [O€Id (nanyah

pantha ayanaya vidhyaté) - there exists no other path.

So now the question is, if Atma bodha alone is the means to moksah, why

do the scriptures prescribe so many sadhanas? Scriptures talk about japa,
scriptures talk about pilgrimage, scriptures talk about puja, and scriptures
talk about millions of sadhanas. So does this mean that the scriptures are

talking about vyartha sadhanas -invalid means?
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For that Sarnikardcarya says they are also sadhanam to moksabut they are

not TT&ITd AT (saksat sadhanam) - direct means; they are all IR
AT (paramparya sadhanar) - Only indirect means to méoksa. They

cannot directly do anything. Then what is saksat sadhanam?1t is bodhah.

That is why he says bodhah éva saksat sadhanam. Bodhah here means

Atma bodhah. Saksat sadhanam means 3eddied (avyavahita sadhanam) -

gapless means; immediate means; direct means. That means I I 3TcH

e IAd, I JdF #AeT: A add (yatra yatra Atma bodhah vartaté tatra

tatra moksah api vartaté). We cannot say yatra yatra japah vartaté, tatra
tatra moksah vartaté. So between other sadhanasand moksah there is no

definite vyapti - there is no definite relationship but between jianam and

moksah the relationship is direct and definite. IJ¥ AT add aF AleT: 319y
ddd (yatra jianam vartaté tatra moksah avasyam vartaté). And therefore,
itis called saksat sadhanam. Compared to other sadhanams - 3= AT

3TUSTAT (anya sadhana apéksaya) - anya sadhanam means it can be karma

yo0ga, it can be upasanag, it can be astanga yoga etc. A person may be an
expert in yama, niyama etc. upto samadhi. He may go upto samadhibut as

long as Atma jianam is not there, moksah cannot be attained.

There is a hymn known as eTea A faaTgoT e SIEE:!

~

(Anatmasrivigarhana Stotram) of Sankardcaryain which he says:

RIGRICE aigar  ar da: & 7
fasonefenr arferdr ar da: A 7
rafreifen: enfdar ar da: & 7
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dhaturlokah sadhito va tatah kim?

visnorloko viksito va tatah kim ?

sambhorlokahsasito va tatah kim ?

yéna svatma naiva saksatkrto'bhut.
He says “You might have reached Brahma /oka, you might have
peeped into Visnu I6k3, you might have ruled over Siva /oka - tatah

kim? So what? You may undertake all these global visits but as long

as you don’t know your own self, all these global visits do not matter.

He goes on to say:

CIRG SRR drstdeal dd: Th#H | (vahnirjagdhé ldjavadva tatah kin)

So what if you can eat fire? That can be done by some fire eating bird

also. So can it get moksa? And

sifsxy: uegam esfaay a1 aa: & (abdhih padbhyam langhito va
tatah kim)

You may cross the ocean by walking over the water. So what?

You may do all these things. So what?

T TQTCAT A9 FTETcharssd | (yéna
svatma naiva saksatkrto'bhit).
As long as you don’t know your own self, all those accomplishments

do not matter.

There are 19 such s/okas. In each one he enumerates a number of such
feats. And finally he says all these feats do not matter. Only Atma jAanam

can lead to moksa.
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Therefore, he says, 373 AT TULTIT HIET: TT TI&d AT (anya
sadhanam apéksaya moksah éva saksat sadhanam) and that too TehHd

AT (ékaméva sadhanam).

Now he gives the €8Cled (drstanta) in the second line.

Like I said, in every s/okah there is an example. Let us study the example in

this slokah.

He says ‘pakasya vahnivat- we have to supply saksat éka sadhanam. Paka
means cooking; vahnih means agnior fire which is éka sadhanam. Agniis
the only means or sadhanam for cooking. Don’t’s say microwave and all.
Microwave is also agni tattvam only. Ultimately heat is transferred in one

form or the other.

But for this purpose we may need to have a number of other necessary
things. We may need a vessel. We may need some water for cooking. We
may need gas line etc. But eventually the one thing that we require for
cooking is heat i.e agnih. Normally we give the example of removing
darkness and say that light alone is the means of removing darkness. But
here Sarikaracaryagives the example of agniwhich alone is the means for
cooking. The example of cooking is given because everybody knows it very

well. Generally, we are often thinking of that only!!!

So afgsTad UrehET HIETd AT JAT, dAT AT 9= AeT: o f@eafa

(vahnivat pakasya saksata sadhanam yatha, tatha jianam vina moksah na

sidhyati). Without knowledge, moksa is never possible.

Here we can recall the verse from 2adTRadIITAN (Sveétasvataropanisat)
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JeT gHIEIRI aseR—sIfed ATAaT: |
el SaATIAT §EEIedr dfasafa ||

Yada carmavadakasam veéstayisyanti manavah

Tada dévamavijiaya duhkhasyanto bhavisyati.

This verse says that one can get moksa without knowledge under only one
condition. If one is able to roll the gkasalike a mattress, he can get moksa

without knowledge. What does that mean? It just cannot be done.

Verse 3

faiftraarwa

Arsfaear Rfeadddal
freafaear Aeecda
derfeafatasgad Il 3
avirodhitayakarma
na'vidhyam vinivartayét |

vidhyavidhyam nihantyéva
téjastimirasanghavat Il

In the previous s/okah he said knowledge alone will give moksa. There was

an emphasis on alone - 3TYRYT (avadharanam). TEROTAT: FlTFCPfD:[

7 (avadharanayah tatparyam kim?). What is conceived by this

statement?

Knowledge alone will give moksa could mean that knowledge gives moksa
and only knowledge gives moksa. If we just say knowledge gives moksa it
means could mean knowledge gives moksa and other things may also give

moksa. But when we say knowledge alone gives moksa, it means other
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things cannot. This is the UHWFHF@?{ (éva karyasya tatparyam).
A UF (JAanadi éva) means U ST FI'IFCl'éI?{}]FJ FCI'IHL%T: (éva
karyasya tatparyam anya vyavrttih). Similarly JTTIG, U shded 3T
arYger: ail'ﬁlg'%—f: (jianadi éva kaivalyam anya sadhanah vyavrttih).

So all anya sadhandsput together Sarnkardcarya calls as karma. All other
sadhanas other than jAanam come under karma. That means karma yogais
karma, upasanais karma. However, one may ask what karmais performed
in upasana? One is just sitting only. We need to remember that there also
the mind is thinking of certain particular object and it is called manasam
karma. In astanga yoga also the physical organs, mind, sense organs etc. do
a particular action. And therefore, all of them come under karma only. And

here he says all these karmas cannot give moksha.

Why karma cannot give moksha?That is because karma cannot remove

ignorance. /Aanam can give moksabecause jAanam removes ignorance.
Ignorance is the virus which has caused the bhava rogam. So HH AfaeT o
ﬁ??—‘l’ﬁ?[ (karma avidhyam na nivartayét) - karma cannot remove

ignorance.

Why will it not remove ignorance? He gives the reason. - 3fa3rerdar

(avirodhataya) - Because karmais not opposed to ignorance. One can

remove the other one only if the two are TaRIefl: (virodhih) - enemies.

Friends will reinforce each other. Only enemies will cancel each other;

negate each other.
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He will give the example later. Even in our own experience what do we
find? When two people are enemies, they cannot stay together in one place.
If you try to put them in one room, the room itself could be destroyed! So
they cannot stay in one place. When one comes, the other one automatically
goes away. Similarly here also karma and avidhya are not paraspara
virodhih. Why? Because if we analyze we will find that karmais born out of

ignorance. Not directly but indirectly. How?

According to VVédanta, because of ignorance each one of us doesn’t know
that “I am a pariptrna aham”. So “I become a paricchinna aham’, a limited
‘I'. As paripirna aham, ‘I’ am akarta. ‘I’ cannot do anything and ‘I’ need not
do anything because ‘I don’t have kamas or desires also. So as ‘I’ the pirna
aham, ‘I do not have any desires and therefore, ‘I’ need not do karmasto
fulfill my desires. Even if ‘I’ want to do karmas ‘I'’cannot because ‘I’ am
sarvagatah, acalah, sthanuh, avikarah. ‘I’ cannot do any karma. But when ‘I’
don’t know my original nature, the pirna aham is mistaken as apurna
aham. Once ‘I’ become apurna aham ‘!’ end up in desires and as an
incomplete ‘T, ‘I’ want to complete myself, either by getting pravrtti or
nivrtti. And therefore, ajlianam creates apiirnatvam - the sense of finitude.
Apurnatvam creates kamah - desire. And kamah creates karma - action.
Therefore, karma’s father is kamah and kama’s father is apirnatvam and
apurnatvam’s mother is avidhya. Avidhya, therefore, is the great
grandmother (avidhyais feminine gender!) of karma. So can mother and
child be inimical at any time? Both will only reinforce each other. They will
never negate each other. Karma, therefore, reinforces kamaand kama
reinforces ajfianam. Thus more a person is active, the more the ignorance is

reinforced. Every action we do is only reinforcing ignorance. Therefore,

karma can never eliminate ignorance. That is why they say HH I Hafd
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(karma bandhaya bhavati). And faear ®Y&r #1afa (vidhya maoksaya
bhavati).Therefore, avirodhataya - since they are not enemies; 3fdeaT o

ﬁﬁaﬂa (avidhyam na vinivaryeét).

Then the next question is what will eliminate ignorance? fa&ar uq

sttaearar gled (vidhya éva avidhyayam nihanti) - Knowledge alone

will remove ignorance. We can put éva at the end also i.e nihanti éva, which
will mean that knowledge definitely removes ignorance. That would mean
knowledge alone removes and knowledge certainly removes - nisamsayam

nihanti.

Upto this is the main idea of the s/oka. Now comes the example.
Téjah timira sarighavat. Just as light alone removes (nihantiwe have to
supply) timira sarighavat - the pitch darkness. Sarighavat denotes pitch. Of

course some of you might have heard the word t/imirahin another context

also. 3731TeT fATAR 31T (@jiiana timira andhasya) - there we take

timira as cataract. 7imira also means darkness. This is because there also
timira creates darkness in the eye and also outside which makes the eyes

incapable of seeing things.

Verse 4

yRiTaw garameTa
deetrel gfa Shaet: |

TAT Th1A TITHAT
AU sATTAT 11 4
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—-— A~ -

tannase sati kévalah 1
svayam prakasaté hyatma

méghapayeé ' msumaniva Il

In the previous s/okds Sarikardcaryahad said that karma cannot give
mokshabecause karma cannot remove ignorance. /ianam can give moksha
because Jrianam can remove ignorance. So naturally the question will arise
as to why should we remove ignorance for getting moksha?Why can’t we
go in for some other pursuit for getting moksha? Why can’t we try to get
mokshaby going to, say Vaikuntha? In that case there will be no question of

getting any knowledge. There will be no question of removing any

ignorance. We have only to please the Lord and the Lord F!T:I"ch Yol Tqof

A ﬁ'm;l' qd: 3ic: leTGied (santustah san svarna rathéna visnu

ditah adah agancchanti). The pleased Lord will send his emisseries with a

golden chariot to transport us to mokshal!!

And this bhaktawill climb into the chariot and he will be taken to
Vaikuntha. We can claim that action as /Aanam. It must, therefore, be very
clear that ignorance is the cause as samsara which the Acaryahas not said
till now. I disclosed that earlier only to remove the suspense. But the

Acaryatalks about that here only.

So the idea is that samsarais a sense of limitation. And a sense of limitation
cannot be removed by any other method, whether it is going to Vaikuntha
or any other place. We may be in front of saksat Visnu bhagavan and he
may be infinite but what are we? We are finite only. We have only marana

dharma. We are mortal - subject to asti, jayaté, vardhatée, viparinamaté etc.
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Therefore, going to someone who is a muktah will not make us muktah. If
another person is rich it does not mean we are rich. In fact in front of a rich

person we will feel poorer only.

Similarly going to Vaikuntha or Kailasa doesn’t help because the problem is
centered on ‘I’ and therefore the solution also must be centered on I’. “I am
unhappy” is the problem. “I am limited” is the problem.” I am frustrated” is
the problem. “I am mortal” is the problem. All problems are centrered on ‘T'.
The rectification, therefore, should also be centered on ‘I'. “I have to
complete me, who am now in an incomplete form”. But unfortunately an
incomplete ‘I’ cannot be made into a complete ‘I" by any method because
one incomplete thing, by a process of change, cannot become complete. An

incomplete thing by a process of change can only become another

incomplete thing - probably a ‘better’ incomplete thing!

And that is why the Acdrya says that if you are incomplete, there is no hope.
You will ever be incomplete. So hope is there in only one condition. And
that is that you are already complete and because of ignorance, you have a
feeling that you are incomplete. The incompleteness must be a notion; a
sense; a feeling caused by ignorance and if that is the cause then there is a
solution. The ignorance can be removed and completeness can be achieved.
On the other hand, if incompleteness is a fact, that fact can never be
changed. And, so here he says paricchinnah iva ajianat- because of
ignorance there is a sense of limitation and this alone is the cause of
samsara. Samsara means duhkham. Therefore, duhkha nivrttiis possible by
paricchéda nivrttih and paricchéda nivrttih is possible by ajAana nivrttih

only. Thus he establishes ajianam in the s/oka.
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So the Acaryais pointing out that samsdra or sorrow is nothing but a sense
of limitation. He makes a very subtle point. Normally we will define sorrow
as a mental pain caused by loss of someone or death of someone or poverty
or some physical illness. We generally do not know what sorrow is at all.
We feel sorrow, we experience sorrow but we do not exactly know the

psychological process of sorrow.

When somebody dies we have pain and we say that the pain is caused by
the death of that person. We only go into this much depth. But Vedanta says
that sorrow is not caused by the death of that person at all because if the
death of a person should cause sorrow, death of everyone should cause
sorrow. Death is death whether this person dies or that person dies. Then
we find that death of everyone does not cause sorrow but death of some
special people only causes sorrow - those who are VIPs for us. For others
also they are VIPs -‘very insignificant persons’ but for us they are VIPs -

‘very important persons’!!!

Now what makes the difference between importance and insignificance? It
is because of our relationship. We think that in the presence of that person
“I am complete. [ don’t miss anything”. This can be verified, for example,
while attending some big camps or even some programmes. Most people
will look for one particular person and will check if that person is present.
A person may alight with hundred people from the train. But he may not
care about all the hundred. He will look for that one particular person
because in the presence of that person only he will feel that “I am
complete”. If that person is missing, then the feeling would be “I am
incomplete”. Let all the other 99 go, it will not matter. But if that one person

has some problem, he cannot concentrate on anything.
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So sorrow is not a headache, death or any such thing. Sorrow is a sense of
incompleteness caused by a missing thing. It could be any thing - the wife
or children or house or anything and therefore, sorrow is paricchédah or
limitation. Thus the first and foremost important VVédantik revelation or
truth is that sorrow is not anything else but only a sense of limitation and
this alone expresses itself in the form of various symptoms. Loss of money
is again only a symptom of this problem. If we have a loss in business we
call that also as sorrow. But if we go into the root of that problem, we will
find that if we have failed in the business, we feel that we are incomplete.

Samsara, therefore, is paricchédah and that is what we call aparnatvam.

This is a very important idea which is expounded in this s/6ka which is
worth remembering. Paricchinnah is the problem. The reason I am
emphasising this is that we should not blame anyone for our sorrow. Our
tendency is that whenever we face any problem, we tend to blame someone
or the other, something or the other or atleast we blame the weather, if no
body else is available. Only when we realize that the problem is centered on

us then it will be clear that the solution also has to be centered on us.

Then the second and equally important point is that this sense of limitation
which is our disease called sorrow is caused by ignorance. That also must
be equally clear. Why do we say ignorance is the cause? We say that
because our true nature happens to be pirnatvam. Apirnatvam is nothing
but self-disowning, self-forgetfulness, self-estrangement, self-hypnotism -
ignorance - self-loss. And, therefore, he says ajAanat paricchinnah iva. This
alone is the definition of samsara. Samsara will go away when paricchédah

will go away and paricchédah will go away when ajianam will go away and

ajianam will go away when jiianam comes. Therefore 3Tl §eH =4
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(athato brahma jijiiasa) - Hence a deliberation on Brahmanis to be

undertaken (Brahma Sitra). There is no other way.

Therefore, he says ajianat paricchinnah iva. We have to carefully note the
use of the word 7/va. It means “I am limited” - ‘as though’. It is a notion; it is
not a fact - thank God. If “I am paricchinnah, 1 can never become
aparicchinnali”’. A limited one can never become limitless by any process.
Surésvaracaryain one his works says that if limitation is a fact, better stop
all your sadhanas, because sadhanas are not going to change a fact. So pija,
japam, tapam etc. are all useless. So if you are having a limitation whatever
you can enjoy, you enjoy. Never struggle for moksha, if limitation is a fact.
But thank God limitation is a notion and not a fact. There is a lot of

difference between a notion and a fact.

The Acarya contines - Te19) HI (tanndsé sati) - tat here means
ajrianam. So tat nasé sati i.e. ajianam naseé i.e. destroyed. Then what
happens? &del: Hald (kévalah bhavati ) - kévalah means non-dual which

means puarnah. For, if there is no second thing there will not be any

limitation because limitation is always caused by the existence of a second

thing. Therefore, &ael: T HGaT; HGad: T YoF;, YOI T HF.
3-/'9\'Uf’ ?c_{ §q- (kévalah cét advayah, advayah cét parnah, purnah cét

muktah.Apirnah cét baddhah).

So from this discussion one more point becomes clear. Mokshais nothing
but getting out of this sense of limitation i.e. freedom from the sense of

limitation. So moksha is not any mysterious state. Mokshais not going to
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some other /oka, it is not having some mystical experiences coming as a
flash and going away, mokshais not a change in the physical body or
anything. Mokshais “when I look at myself; I don’t miss anything in life. If I
have got that condition of fullness, I can say [ am muktali”. In every other
way | am normal. People think a muktah means some abnormal person. NO.
He will also eat. He will also go to bathroom or toilet. He also will sleep etc.
There is nothing abnormal. He is not a mystic or anything. He is a normal
person. The only difference is that when he looks at himself, he doesn’t
miss anyone. If people are around him, he will enjoy the company. If the
people go away, he will not miss anyone. So if “I can be with things and I
can be without things, without missing anything, then I am liberated”. So

mokshais nothing but removal of the notion that one is limited.

And any notion is removed by knowledge. A notion arises because of false
knowledge. This false knowledge is displaced by right knowledge. So
moksha means kévalatvam - a firm conviction that “aham puarnah. People
cannot add to my fullness. People cannot remove anything from my

fullness”.
Lord Krsna says in the Gita :

NMIATTTHTTIASS FHGATT: TiaRifed Tegd |
dedeam T T giadfed & § AiedArAfd & HHs#H | |

apuryamanamacalapratistham samudramapah pravisanti yadvat.

tadvatkama yam pravisanti sarve sa Santimapnoti na kamakami

As the waters of different rivers enter the ocean, which, though full

on all sides, remains undisturbed; likewise, he in whom all
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enjoyments merge themselves without causing disturbance attains

peace; not he who hankers after such enjoyments.

So “I am like an ocean without any notion. Let the rivers merge into me I

am purnaf; let the rivers not merge into me [ am parnah.

T HAUT g A Al afa | Y R AfHr seAvey

na karmana vardhaté no kaniyan bhavati. Esa hi mahima
brahmanasya

Brhadaranyakopanisat says that this is the mahima of a Brahmanah.
Brahmanah means a Brahma jhiani. Others are Brahmanah only for name

sake.

And once ajAanam is gone what happens? Tag gehrera f§ 3frear

(svayam prakasaté hi Atma). When ajianam is removed, Atmabeing the
svaripa caitanyam, svayam prakasa caitanyam - Atma shines by itself - it

is self evident.

So here the idea conveyed is a technical point. In the introductory class I
said that there is svaripa jianam and there is vrtti jianam. When there is a
pot, a thought takes place in the mind which is called ghatakara vrttih. And
ghatakara vrttih reveals the ghatah. How does it reveal? In ghatakara vrttih
there is the caitanya pratibimba and therefore, it is known as vrtti jianam.
So vrtti jAianam contains two parts. One is vrtti - thought mode and
pratibimbita caitanyam - the reflected consciousness, are there. These are
the two parts. Of this each part has got its function. The vrttipart is

supposed to destroy ignorance. So it is said that vrtti pervades the pot and

destroys ignorance. This is called vrtti vyaptih. 9cTehiX Elcic'élt TS aqreg
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T fawae 3o ARfd (ghatakara vrttih ghatam vyapya ghata

visayaka ajianam nasayati).

What happens to the pratimba caitanyam? The pratibimba caitanyam - the

reflected consciousness also pervades the pot and having pervaded the pot

it illumines the pot. The pot becomes known. Ffdfees dded gc Iy
Y¢ UhIRMAT (pratibimba caitanyam ghatam vyapya ghatam prakasayati).
The pratibimba caitanyam pervades the pot and illumines the pot. So vrtti
destroys ignorance - vrtti jianam illumines the pot.

But when it is the case of Atma jAianam - here also we require a vrttih

known as 31§ S&H 3IH (aham Brahma asmi). Self knowledge also

requires vrtti jianam, which we called as Atma bodhah. We have already

seen this in the introduction. Atma b6dhah means 3TcHT [A9ITH aci o AT

(Atma visayaka vrtti jidnam).

So here also aham Brahma asmi vrttih takes place. When does it take place?

When the teacher says dd @ 3T (tat twam asi). When the teacher

says “you are Brahman” and the student says “I am Brahman”. 7at twam asi

is the 3UCRT AT (upadésa vakyam). And aham Brahma asmiis the 3Tl

iy (jana vakyam). The Sisya owns up and when he says aham Brahma

asmi, it is both janyam and vrtti jianambecause only after tat twam asi
upadeésa, aham Brahma asmiis born; whereas svaripa caitanyam is there
even before the upadésa. So the student also gets vrtti jianam. Aham

Brahma asmithought takes place. And in that thought whether the
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pratibimba caitanyam is present or not? It is there in all thoughts. So aham

Brahma asmi contains pratibimba caitanyam in itself.

Here also vrttihas got a function. Pratibimba caitanyam has a function. So

what does the vrttido?

YT ge gica: U¢ g e faudeh 31 AR, JuT 38
serfen 3fa gfca: et sy, e fawarss 3raret amerafa

yatha ghata vrttih ghatam vyapya ghata visayaka ajianam nasayati,
tatha aham brahmasmi iti vrttih atmanam vyapya, atma visayaka
ajAanam nasayati

So what is left? The second part, the pratibimba caitanyam is left. In the

case of ghata jianam what happened? In ghata jianam the pratibimba

caitanyam illumined the pot because pot is ghata rupam. But in 3%

SIEATTEH 3id Elci o AT (aham Brahmasmi iti vrtti jianam), the

pratibimba caitanyam tries to illumine the subject - the Atma. But Atma
happens to be the bimba caitanyam - the original caitanyam, the svaripa
caitanyam, whereas vrtti pratibimbita caitanyam is only a reflection. So
this vrtti jianam will amount to saying that the reflected consciousness
tries to illumine the original consciousness! How foolish it would be to say

that:

AT Hedd e Td aFF s Fae faenfa

taméva bhantam anubhati sarvam tasya bhasa sarvamidam vibhati

In reciting the above verse, we are stating our foolishness only. In front of

the Lord we are saying that with this camphor light, this pratibimba
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caitanyam, we are trying to illumine you Oh! Lord the bimba caitanyam.

How foolish I am?

Similarly here also vrttiis necessary to destroy ignorance. The vrtti
pratibimbita caitanyam is not necessary to illumine the Atmabecause
svayam prakasate Atma. So vrtti jiianam is not necessary to illumine the

Atma3 - svayam prakasamanatvat.

But this creates confusion for people. Many people say Atmais svayam
prakasah. So vrtti jidnam is not necessary to illumine the Atma. And
therefore, mind is not at all necessary for Atma jAanam because mind is
necessary for what purpose? - Vrtti jianartham. We require a mind for
knowing a pot. So vrtti jianartham we require a mind. But since Atmais
self-effulgent many people think that mind is not necessary because vrtti
JAdnam is not required to illumine the Atma. Therefore, they say “transcend
your mind”. So one has to go nirvikalpa samadhi, get out of the body, get
out of the mind, get out of the intellect and if he has got out of all of them,
then Atma will svayam prakasate. So why does one need the mind?
Therefore, one has to go beyond the mind. This is the mistake people
generally commit. They forget one point. Vrtti jianam is not necessary to
illumine the Atmabut we should remember that vrttiis necessary for

destroying ignorance.

And vrttiwill take place in the Atm3 or in the mind? Vretiwill take place

only in the mind, fortunately or unfortunately. If A¢ma entertains vrtt],

Atmawill be changing - vrttimeans vikarah. Therefore 3731Tel TR, 318
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SeAEA 3fd gica: IfeTar: o J 3cH ThREAS (ajiana nasarthan,
aham Brahmasmi iti vrttih apéksitah na tu Atma prakasanartham).
3TcH Il - Atma prakasanam; the prakasanamis called phala vyapti.

Ilumining the Atmais called phala vyapti. Phala vyaptiis not required in
the case of Atmabecause Atmais self evident. In the case of pot, vrtti vyapti

is necessary to remove the ignorance. Phala vyaptiis also necessary to

illumine the pot. But in the case of Atma, vrtti vyaptiis necessary to

destroy ignorance. But phala vyaptiis not required because Atmais

swayam prakasah.

Vrtti vyaptirequires the mind. Therefore, by going to nirvikalpa samadhi

ignorance will not be destroyed. Then what will happen? The mind will
continue to be an ignorant mind. As long as one is in nirvikalpa samadhihe
will be fine because the sorrowful mind would have been transcended for
the time being. There will be no sorrow and all worries would have been
forgotten; all limitations would have been forgotten; but the ignorance will
still continue in a dormant form. And when he comes out of the samadhi,

the ignorance will again rise and ajianam also will come back. So he will

be coming through the other door. He will back again to saying 37§ ¢gIfea,

3-1'6} Oartea, 3-1'&' ?T%Fr (aham déhosmi, aham pitasmi, aham putrasmi) -

all the problems of samsara will be back.

And, therefore, suppose somebody asks whether mind is necessary for

Atma jAianam or not. We should say it is necessary. And suppose someone

says that mind cannot illumine the Atma. What should be the answer? The
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answer should be “Yes that is true, mind cannot illumine the A¢mabut we
are not retaining the mind to illumine the Atmabut we are retaining the
mind to destroy ignorance and therefore, with mind alone Atma jianam
has to be gained. Without the mind or by transcending the mind Atma

JjAaanam cannot be gained at all.

And that is why Mundakopanisat says WW dadr dAfgdey:

(ésonuratma cétasa véditavyah). This subtle Atman is to be known by the

mind. Atma jiianam has to be gained by mind alone. This is required for

gicd =a1fed Raeead A (vrtti vyapti siddhyartham).

Whereas, in Kénopanisatit is said JeHTHT o FF:I)T—T (yanmanasa na manuté

— With the mind the Atma cannot be known. There it means that the mind
cannot illumine the Azm4. So mind is required to destroy ignorance but

mind cannot illumine the A#ma. So mind is required from one angle and not

required from another angle. acicFl STt TSl 37aferd, wel caTfed
TSTAT o 3NfEE. oA T F Infard T - qEd Afa R anfRea -

(vrtti vyapti drstya apéksitam, phala vyapti drstya na apéksitam.

Apéksitam ca na apéksitam ca - tasmat sruti virodham nasti).

Transcending the mind, therefore, doesn’t solve the problem. We have to

hold the mind and we have to produce the Elcic'él 3 SEANEH - S ATl

3cUGTAded Ydcalel (vrtti aharh Brahmasmi - janya jiianam

utpadayitavyar prayatnéna).

But the question now is how to produce aham Brahmasmi vrttih? Are there

are special seeds available so that we can bore a hole in the head and sow
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those seeds and then slowly aham Brahmasmi vrtti jianam starts

sprouting? Certainly not. Aham Brahmasmi vrttihis YHAT (prama). Pramais

born out of ¥HIUTH (pramanam) and pramanamis q[& ATEA 39S (guru
sastra upadeésam).

So guru sastra upadésam must be there. And mind also must be there. No
use of transcendence. And that mind must be awake. Only in jagrat avastha,
real jAanam can take place. In svapna and susupti, whatever is there will
also be lost. Therefore, a student must be very much in jagrat avastha. His
intellect must be very much alive. At that time when the guru gives the
upadésam tat twam asi, the student must have the vrtti aham Brahmasmi.

This vrtti will destroy ignorance and with that Atma will swayam

prakasate.

Then one should not ask whether the moment ignorance is destroyed Atma
is swayam prakasate or before that also Atma swayam prakasate? When is
Atma swayam prakasate? The answer is Atmais swayam prakasate all the
time. Suppose before listening to the class lecture, if Atmais not known,
one can never say ‘I am’. He will know all people around but he will never

know his own self!

We have to remember that Atmdis swayam prakasah all the time. But there
was paricchédah, super imposed on us. When we say ‘I am’ - we refer to
swayam prakasah Atma. But after saying ‘1 am’, we don’t put a full stop.
That is where the problem lies. One must put a full stop after ‘I am’. But we
add so many things after ‘I am’ - our full bio-data. Each one of them is
paricchédah thrown upon us - upon the swayam prakasah Atma. And when
the paricchédah is removed through sastra pramanam teaching, what will
be left will be ‘I am’ and full stop. The ‘I’ should be an unqualified ‘I’ without

adding any adjective because the moment any adjective is added it will
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become a qualified ‘T". Every qualification is a disqualification in Vedanta. So
if we remove the qualification only ‘I’ will remain and that T’ is called
Brahman. Brahman is not another qualification. When all qualifications are

gone, ‘l am Brahman'’ - aham Brahmasmi.

All these seem very complicated. So Sarikaracarya comes up with an
example. Méghapayé amsuman iva. What a beautiful example? Amsuman
means Suryah, the Sun which is swayam prakasah. And let us suppose that
it is covered by clouds and the Sun appears to be non-shining i.e. the light of
the Sun appears dull. Now vayu or wind or breeze comes, and removes the
cloud. Then the non-shining Sun becomes the shining Sun. Non- shining
means non-shining for us. In making the Sun a shining Sun what is the
contribution of the wind? The wind removed only the cloud. Wind never
added any shine to the Sun. Shining was never given to the Sun by the wind.
The wind can never give shining also because Sun is swayam prakasah.

Therefore, Sarikardacarya says megha apdye - Apaye means when removed

or gone - 99T Al (apagaté sati) - removed by what? - By the wind.

In the orginial scenario, the aham Brahmasmi vrttiis the wind and the
cloud is the ajianam.The aham Brahmasmi vrttiremoves the ajianam the
cloud. And Siryahis ‘I’ the Atma which is always shining. Amsuman means
Suryah as already mentioned. Amsufi means rasmih or rays - Amsuman

means the one who has rays. /va means like that.
Verse 5
TR g
AATFITAIG Aol |
Feal AT FaT TRAT
el FAROEA I 5



Ajianam, Jidna Sadhanam and Praydjanam 53

ajAanakalusam jivam

jAanabhya sadvinirmalam 1

krtva jianam svayam nasyet

jalam katakarénuvat I1
Here a technical question is being answered. Previously he had said 3T21TeT
1y afY shaer: Hafd (ajdana nasé sati kévalah bhavati) - in Verse No. 4
he had said de=AT Afd hael: (tanndseé sati kévalah). Once ajianamis
destroyed by Elci o JTeleT (vrtti jiianéna) - specifically dccdl (vrttya) - but
I am using the word vrtti jidnéna. dfcd AT AT ¢ AT 3HTeH
ohael: HATd (vrtti jidnéna ajiané nasté sati atma kévalah bhavati). This is

non-dual advaitam. But some philosophers are against advaita - in fact
most of the philosophers are against advaita. Accepting advaitais the most

difficult proposition for them.

They say, according to advaitins ajiianam has been removed by jianam -
that is vrtti jianam. So vrtti jianam has pushed out the ajAanam and

alongwith the ajianam all dvaitas are also removed.

Now the Cl;éf g&fl (piirva paksi) - this is not a type of bird - it means the

opponent who generally opposes advaita, questions how can you say that
this is advaitam?There are two things now also. What are they? Svarupa
JAanam Atmais there and vrtti jianam is there which came to dismiss all

other things. So the dismisser vrtti jianam is also there. Therefore, once

again E.:?l"ﬁ" N (dvaitam dgatam)!

So what are the two things - Svarupa jaanam ekam and vrtti jianam anyat.

But if we have to remove this vrtti jianam we have to bring in ajianam
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because they are paraspara virodhi. So, only ajiianam can remove vrtti

jAanam. But if this happens again we are back to dvaitam/

So in response Sarkaracarya says that vrtti jianam removes ajidnam and
vrtti jianam goes by itself. Because every vrtti is 81T01ehe] (ksanikam)
lasting for a moment only. No vrttiis permanent and once ajAanam is
destroyed, thereafterwards, the vrtti jianam is not necessary again because
its job is over. That is why once we have learnt that 2+2 =4, the ignorance

is gone. Now when we know that 2+2 = 4, are we continuing to entertain

the vrtti2+2 =47 No. We don’t retain the thought for ever. Once ignorance

is gone, the thought is also gone. 3T T TF. 3TATHATY lj:'o-loslo-d-l CIIESS|

(gatam gatam éva. Ajianasya punarjanma nasti). Ignorance cannot be

born again. And, therefore, once jAanam has done that job, vrtti jAanam
need not come again to destroy.

Therefore, he says ajianam kalusa jivam jianam vinirmalam karoti. So jiva
the individual is now polluted by ignorance. So the jivahis ajiana kalusah.
Now he is treated with what? /ianéna - jiana abhyasat - by the constant

abhyasa of jianami.e. Sravana manana nidhidhyasanam of Védanta which

is called jAanabhyasam. dd Redald dd U Fedled dd IareTH

Jedeh Wed>d THFITH ﬁ‘{lﬁ@': (tat cintanam tat kathanam anyonyam
tat prabodhanam yédatéka paratvanca brahmabhyasam vidhurbuddhah).
JAanabhyasam, Brahmabhyasam, aksarabhyasam - we can refer to it by any
term. In fact when we give aksarabhyasam to children the aim is that they
should come to Frahmabhyasam later. Initially we start with alphabet

aksarabhyasam later they should come to Brahma riipa aksarabhyasam

which is nothing but sravana manana nidhidhyasanam. But through this
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process, the jAanam i.e. the knowledge which is born out of that - what

does it do?

Vinirmalam krtva- it removes; washes off the ajiana dust. Then what
happens to jAianam -here jlianam means vrtti jianam - svayam nasyeét - it
gets automatically destroyed. And once vrtti goes away, the pratibimbita

caitanyam also has to go away because once the mirror is gone the

reflection also has to go away. So acicFII sTegfa acic?-l gfafefFeaa da=3
3T A9TTA (vrttih nasyati vrtti pratibimbita caitanyam api nasyati).

But we should be very careful. When Sarikardcarya uses the word vrtti
JjAanam goes away, we should not immediately think that ajianam comes
back. Once ajianam is gone and ajfianam is not there, vrtti jlianam is also
not there, we are knowledgeable. Like in our mind, we know so many
things even though those vrttis are not there. Once we learn the names of
all our friends, the knowledge is there. But even though the vrttisare not
there, we still remember the names of all the friends. So once we gain
knowledge, ignorance cannot come back again.Similarly once jAanThas

gained aham Brahmasmiknowledge, he need not repeatedly say aham

Brahmasmi, aham Brahmasmi. In fact if he repeats, it means he is

doubtfull!! TUT sR<T YRATR sRET (yatha narathva pramitira narasya).

Ramana Maharisi says that a man doesn’t say to everyone ‘I am a human
being’. If he goes on telling everyone that he is a human being, it means that

he himself is doubtful if he is one or not!

So when you know, you don’t think you know but you know that you know.

Similarly aham Brahmasmi, once you know that, you don’t need to say all
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the time. And for this Sarikaracarya gives a brilliant example. This is genius

of Sarikaracarya.

Jalam katakarénuvat. Katakais a nut which is supposed to be powdered
and that powder is called kataka rénu. Rénu means powder, dust particles
etc. In olden days the kataka powder was used for purifying the water. This
nut powder has a peculiar quality. When put in a pot or vessel containing
water, the powder would absorb all the dust into itself and having
absorbed the dust, it would also settle down in the bottom. So the impurity
is gone and the nut powder also does not remain suspended in the water

and it goes to the bottom. The water becomes crystal clear and potable.

Taking another example, it said to use a thorn to remove a thorn and once
the other thorn is removed, this thorn is also thrown away. Similarly this
powder is used to remove other powder impurities in the water and this

powder also goes away leaving the water pure enough for consumption.

So TUT &heeh YT STel foldel Shedl TaIH Y IS Ud Jled A=

Shaal e Pcdl FIIH AATA (yatha kataka rénuh jalam nirmalam

krtva svayam adhah gacchati, évam vrtti jianam jivanam nirmalam krtva

svayam nasyati).

Therefore, who is a jAani? JAanris Brahman who is beyond ajAanam and
jiAdnam. M 3721eT 3Tdrd:, 3-1?\?:\?[ : HATcHT (jhiana ajiiana atitah, advaitah
Atma).

Before we discuss the 6t §10ka, a small recap would be helpful.

Upto the 5t $/okd Sarikardcaryahas given the main theme of Védanta

sanksépatah - in brief. The essence of the five preceding verses is that by

my own nature, 378 Cj'\Uﬁ': SIEANEH (aham piirnah Brahmasmi). This is an
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eternal fact. Now I have got the problem of ignorance ajiianam and because

of this ajianam | feel that 378 3-TET\UST : A (aham apirnah asmi). As

apurnahl am called jivah. Jivah means samsari. If aham apirnah jivahhas

to be reverted back and if I have to attain my original glory, I have to

remove the ignorance. This is Védanta. ATl JTeT iﬁacccal SiEeHcd gIfed:
(Jianéna jAana nivrttya brahmatva praptih). This is what Védantais about.

And of course for gaining this knowledge certain preparations are required
- tapobhih, ksinapapanam, santanam, vitaraginam etc. This jaanam
requires the preparation of vivékah, vairagyah, satka sampattih and
mumuksutvam. This is the essence. Now this idea is going to be elaborated

from the 6t s/lokah onwards.
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Adhyasah and Tat Pada Artham
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Verse 6
AR FaeIged f§
L [ ~o : I
TAHTS FcIagla
S Fadgad Il 6
samsarah svapnatulyo hi
ragadveésadi sankulah I

svakalé satyavadbhati
prabodhé satyasadbhavet I1

So continuing from the above, we say that 37§ EI'\USF SIeH (aham parnam

Brahma) has become 3-TC‘I'\USF SiId: (apiirna jivah) because of ajAdnam. We

are going to now analyze in what way ajrianam creates problem for us.
What is the job of ajianam? What is the function of ajianam? What is the

mischief done by ajAanam?

This ajAanam itself is known in Védantaby different names. One name is
mulavidhyai.e. mila + avidhya. And another name for ajAanam is maya. So

thus we have three names, ajianam, miila avidhya and maya. And this

ajianam or mayahas got two powers known as [a&1q fed: (viksépa

Saktih) and 31TaROT TFd: (Gvarana saktih).

Viksépa saktih means creative power. Viksépa means to throw out; to

expand. And avarana saktih means deluding power; literally it means

covering power, veiling power. Viksépa saktih is a result of its rajo guna
and avarana saktih is the effect of tamo guna. Thus ajiianam or maya has

both creative power and veiling power.
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And because of this viksépa Saktih, the ajianam creates the vast universe.
But not a real universe and that is why we called it maya. Just as a magician
with his indrajal creates an illusion of objects, similarly maya creates the
dvaita praparicah, the samsaral, the world consisting of things and beings
including our own body and mind. This false creation or projection alone is

technically called adhyasah.

So ajfianam or mulavidhya or maya with its viksépa saktih creates this
wonderful world of duality which is false. Even though the maya creates
this world, it being unreal or mithya, in reality it cannot affect us at all
because ‘I’ the Atma am the pidrnam Brahma; the satyami; the real. ‘I’ the

real Atma cannot be affected by the unreal world created by this maya.

Sankardcaryawill give an example. Just as the waker is not affected by the

apparent dream world created by the waker’s sleep, similarly, “I am
Brahman and | have this mayaand mayahas viksépa saktih and viksépa
Saktih has created this wonderful universe including my own body and
mind - all bodies including this particular body”. Therefore normally what

should ‘T’ be doing? “I should be telling everyone, see my glory, maya sakti

- AT Hicad-Gerhle-dholella >€4-ﬁ—=ﬁ7=lc?_cf (maya kalpita-désakala-

kalanavaicitrya-citrikrtam)- | have created this vast universe, [ have
created all the bodies, | have created my own body and [ am making use of
this body and doing a lecture, I create the students, [ become a teacher and
[ create all kinds of mischief. This is what I should be saying”. This is the
normal thing. But what happens? Maya has got the second power -

avarana saktih - deluding power, covering power, confusing power,
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RTFAAIHTRI: FafAg Store |
AT AT ARFT: RATIH ||

(tribhirgunamayairbhavairébhih sarvamidam jagat.
Mohitam nabhijanati mamébhyah paramavyayam)
says Lord Krsnain the Bhagawad Gita.

The whole of this creation is deluded by these objects evolved from
the three modes of prakrti - sattva, rajas and tamas;, that is why the
world fails to recognize ME, the Atm4, the imperishable, who stands

apart from these.

And then what happens? After the creation of this world including my body,

the gvarana saktih comes into play and therefore, instead of knowing that

I’ am the creator, the subject, the 3TSSI (adhisthanam); and the world

is something created, false, 31€IEd (adhyastam); T fail to know that and

not knowing this differentiation between Atma and anatma, Brahman and
abrahman, aham and idam - idagum sarvam asrjata - that ‘I’ am the srasta
and all these things are created, ‘I’ get confused between myself and my
created equipment - Srastru srsta vivéekah nasti. Thus because of the

confusion, instead of saying the body is created, the janma of the body, the

limitations of the body, the vikarams of the body, all these, ‘I’ again

superimpose upon my true self. This is the second adhyasah.

Thus two adhyasams take place. The first adhyasam is the creation of the

world - 99T Qiljl%cfr (praparica srstih). Adhyasam means superimposition
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or projection. In Sanskrit we call it ST=fA® AT (prathamika
adhyasah) - primary superimposition. Before primary superimposition,
what was there? - Atm3, ‘I’ alone was there and after primary
superimposition takes place an anatma praparicam is created including
this Sariram. 8§ R $leadq AAATFNTA (idam Sariram kauntéya
ksétramityabhidhiyaté ) says Lord Krsnain the Gita. This body, Arjunais
termed as the field - ksétra.

So the creation of anatmais called prathamika adhyasah and this is done
by mayaby using its viksépa saktih. Therefore, the viksépa Saktih of maya
brings out the prathamika adhyasah of the Sariram. And then what
happens? A relay race takes place. Viksépa saktih takes rest and avarana
Saktih of mayatakes over. And what is its job? - To create confusion

between Atma and anatma. It takes the anatma dharma and superimposes

it upon Atma. And this adhyasam is called secondary adhyasam. E‘(ﬁ?—ﬁ'ﬂ'

AT (dvitiya adhyasah). In this process, the body created by the first

adhyasah is taken as me who in fact am not the created but who am the

Ccreator.
AZIG bl oNTd AT TG Ifafsaa# |

mayyeéva sakalam jatam mayi sarvam pratisthitam .

Mayi sarvam layam yati tad brahma advayamasmyaham

says Kaivalyopanisat.
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In ME, the pure infinite consciousness, Atma alone is this entire
creation is born, this entire creation and everything in it have
their being and this entire creation and everything in it
ultimately resolve. I am that non-dual, all-inclusive and all-

pervasive Brahman.

This is called Atma anatma 3Tdde: (avivékah). 3ATcHTA T e

I ATcAT 3ATCHT 9H AT (andtmani atma dharma adhyasah

atmani anatma dharma adhyasah). 3eAed T el ATcHbATH

PP ATSIT (anyonyasmin anyonyatmakatam anyonyadharmamsca
adhyasya itarétaravivékena, .......... ahamidam mamédamiti) says

Sanikaracaryain his Brahma siitra bhasyam. This is called secondary
adhyasah. Srstihis primary adhyasah. Confusion is secondary adhyasah.
And as long as the ignorance continues, the confusion between A¢tma and

anatma will continue. This confusion is two-fold.

Anatma prapaiicais there it is @fd®R  (savikaram) - means subject to

change - asti, jayaté, vardhaté etc. That savikaratvam- the changing nature

of anatma, ‘I’ superimpose on myself and ‘I’ say aham jatah aham marisyé -

‘I’ am born, ‘I’ am dying, ‘I’ am growing old etc. This is called 3eITcHd:

fdeRead 3cAf 3reaey 3§ dfaent 3fa §f S afd (anatmanah

savikaratvam atmani adhyasya aham savikari iti buddhi janayati).
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So what is there in anatmahas been superimposed on Atma. It doesn’t stop

there. There is barter involved to do full justice.

The anatma prapanicais satyam or mithya? No doubt it is mithya. And who
am ‘1" - Satyam or mithya? ‘' am satyam. This satyatvam which belongs to
me, the Atma aham is superimposed upon the andtma, the praparica, the
sariram. Therefore, ‘I’ have become savikarah and the world has become

satyam now because of the transference of the satyatvam of mine on to the

world. This is what is known as 3=3led 3CI: (anyonya adhyasah).

This is caused by avarana saktih. Viksépa saktih doesn’t create anyonya
adhyasah because in that two things are not involved. Viksépa Saktih
creates a second world in addition to Atma. It is 4varana saktih only which

creates the anyonya adhyasah.

Now, of these two, what is that we have to destroy? Our attempt in spiritual
sadhanais only taking care of avarana saktih. We don’t want to do anything
to viksépa saktih. We are concerned only with gvarana saktih. This is called
tulavidhya. Mulavidhyais prathamika adhyasah. And tulavidhyais dvitiya
adhyasah. By Atma jianam, this tialavidhya, this confusion between Atma
and anatmais sorted out and once this confusion is sorted out, what

belongs to anatma, 1 give to anatma and what belongs to Atmal give to

Atma - give unto Caesar what belongs to Caesar!

Now when [ say | am changing, the savikaratvamreally does not belong to

me but it belongs to the anatma. 1 should know that all the changes belong

to anatma. 1 should know that QR IRUTHAA (Sariram parinamaté). 1
should know that as Lord Krsna says in the Gita , aham <1 Sad f@aa ar

Fel w1 ¥car AfAar ar &1 §T: | IS fcy: amadlsT qRon o -
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g4 §-IHAT RN (na jayaté mriyaté va kadaci- nnayam bhiitva bhavita
va na bhiyah . ajo nityah sasvato'vam purano na hanyaté hanyamané
sarire).

So aham nirvikarah and anatmais savikarah. So we should take the
vikarah from here that is Atmaand give it to anatma for keep’s sake. And
then what do we do? In the anatmawe have got what buddhih?The
satyatvam of the Atmahad been given to anatma. We quietly pluck it away

and give it back to myselfi.e. Atma.
HE AT, STeTel TAYAT; 318 §eA, UI: e 3HTEA, ST faear 3fed

(Aham satyam, jagan mithya; aham brahma, pdrnah satyam asmi, jagat
mithya asti).

And once we have sorted this out whether avarana saktih is still there or
not? It is no longer there. we have tackled avarana saktih. Now the question

is, will the world continue or not?

The world will stop only when viksépa saktih is tackled. Our Atma jaanam
does not do anything to viksépa saktih. Therefore viksépa Saktih will
continue and therefore, the world will continue and therefore, sariram will
continue, I will of course continue, Atmawill continue and anatma will also
continue because viksépa saktih continues throughout. Now the interesting

question is, if Atma and anatmaboth continue, how can advaitambe there?

37§ hadl: HY HANH (aham kévalah katham bhavami)?

Suppose such a question is raised. Even after Atma jianam, ‘I’ the Atma

continues, the world of anatma continues because viksépa saktih is not

destroyed. If both of them continue won'’t there be dvaitam?What can be
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the answer? One will instictly feel like saying that dvaitam is there. But we
have to remember that once avarana saktihis gone i.e. ajianam is sorted
out, what will happen? Anatma will continue but it will no more continue as
satya anatma. It will continue only as mithya anatma. And ‘I’ will be satyam.
Therefore, let viksépa saktih continue, let the anatma continue, let the
world continue but once ‘I’ know it is mithya, thereafterwards it is as good
as not there. Therefore, we destroy the dvitiya adhyasah alone. We do not
touch the prathamika adhyasah. We are only falsifying the prathamika
adhyasah. The world will continue but it is falsified as mithya, whereas
dvitiya adhyasah does not continue. If this continues what will happen? The
world will be taken as satyam. Once the dvitiya adhyasah is gone, the world
will not have satyatvam, ‘I’ will not have vikaritvam. Vikaritvam is given to
the world, satyatvam comes to me. In this internal exchange samsarais
gone. This is the essence of the following teaching. Now let us go to the

sloka.
He says samsdrah svapna tulyah. Samsarah means prapaicah. Sf&ad
A fd TER: (samsriyaté asmin iti samsarah) - the place in which

we travel from one place to another - not only manusya travels during one
janma to another - after death the jiva travels from one /okato another -
the whole universe wherein jiva moves is called samsarah. And what is the
nature of this samsarah? Svapna tulyah - it is similar to a dream. Svapnah

here means mithya.
JUT TaoT: TAer va yusa: 3 RLAT U (yatha svapnah mithyad évam

praparicah api mithya éva). Once it is known as mithyawe should

understand that it is the projection of ajianam or maya. I¢_Ic_ farear dd
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dd 313 5o 8fd SaTca:  (yad yad mithya tat tat ajiiana janyam iti

vyapteh).
Whatever is mithyais born out of our ignorance only. Like our sarpah -

our snake, it is mithya only if it is born of ignorance. This is not to say that

every snake is mithya. Only the snake in the rajju sarpah example is mithya.

So itis 37T ST, HANAEAT STed AR Hieqd (ajidna janyam,
mulavidhya janyam maya kalpitam).

But let the world be there. It is a wonderful creation. It is all full of beauty,
where music is available, dance is available, wonderful Sunrise is available.

Everything is there. What is wrong with the world? Sarikardcarya says that

if there is nothing wrong, I would not have written Atma bodhah. There is
something wrong because the world seems to be elleh 2Neh &d T FHT -

(lokam soka hatam ca samastam) because it is 4T E‘@'QT% Q:Isﬁ' (raga

dvésadi sankulah). Sankulah means riddled with, disturbed by and afflicted
with rdgaand dvésa. Adimeans etc. And as long as rdga dvésais there, we

know what the problem is? In the first chapter of the Gita, Arjuna’s plight is
thus described YT qITiaser %@hmaaﬁ?[ (krpaya parayavisto

visidannidamabravit). Arjuna was overcome with deep compassion (on
seeing all the relations present there and pitted in the war against him) and

he spoke (thus) in sorrow. If raga dvésais there, we can practice only one

yoga, and that is TaNTG IAN9T: (visada yogah).

Now the next question would be what is meant by mithya?

The definition of mithyais given here as - svakalé satyavat bhati - svakalé

means as long as it is experienced; at the time of experience, it appears to
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be real. That means that once we say satyavat - it means ‘as though’ real
but not actually real. If [ say “you are as though beautiful”, it will mean that
you are not beautiful but you seem beautiful. So when we say satyavat
bhati, this itself means that it is not satyam. At the same time when we say
satyavat bhatiit means it appears to be satyam. And therefore, it is not
asatyam also. The word bhati connotes that it is neither satyam nor

asatyam. Then what is it?

ad 3-]"\‘4?.[3-'?1"[ taaard AT (sat asadbhyam anirvacaniyam mithyd).
It is beyond words like svapna. In svapna everything is unreal. For
example, suppose someone dreams that he has lost a suitcase. So losing the
suitcase is unreal. The irony is that the dream was probably seen in the
sleep with the head on the suitcase. Yet he dreams that the suitcase is
apparently lost. Can we say that it is asatyam?One cannot say that because
he is disturbed, because he wakes up with disturbed feeling. So it is capable
of disturbing him. So, it must have some kind of existence. Therefore,

neither it is totally existent nor it is totally non-existent. Therefore, it is

called mithya.In Pafcadasi Vidyaranya Svami says d¢_3THc AT G

fAear T ararfea d (vad asad bhasamanam tan mithya svapna
gajadivat).

Then why can’t we say it is satyamitself. He says we cannot because,

prabodhé sati asadbhavét. We should be careful in reading this sentence. It

means on waking it becomes asat - non-existent. And therefore, ECICEKIE]
aq fasefd dca ad (wrikalé api yat tistati tadéva sat). The definition of

satis TAdTel IATET (trikala abhadhyam). €38 AT AT

(dhvamsa abhava apratiyogr) - that which is not an object of future non-
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existence. Can’t they simply say that which exists in future!!! They use
double negative. So yat sat - that which is real; tistati - exists; trikalé api -
all three periods of time. Svapna seems to be satyam because at that time of
experiencing it, it disturbs us. At the same time on waking up it goes away

and that is why it is called mithya.
Therefore prabodhe sati asat bhavet- on waking up it becomes unreal.

Thus, to sum up, samsarais prathamika adhyasa caused by mulavidhya

and that too viksépa saktih of milavidhya.
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Verse 7
dracacd TGS
UEREAEC R
AT AT FEH
HafUssAGaIH 11 7

tavatsatyam jagadbhati
Suktikarajatam yatha |
yavanna jaayaté brahma

sarvadhisthanamadvayam II

Now in this s/oka he says that the world, the mithya praparnca appears to

be real because the reality belonging to the Atma or Brahman is falsely

transferred. That is anyonya adhyasah. This anyonya adhyasah - mutual

confusion arises because of avivéekah, which again is because of ignorance.

As long as this avivékah continues, this ignorance continues, we will
transfer the satyatvam of the adhisthanam to the jagatonly. So, he says,
tavat jagat satyam bhati. The world will appear to be satyam - yavat
Brahma na jiidyaté - as long as the sarva adhisthanam Brahman is not

known as satyam.

The word adhisthanam is a technical word which means whatever lends
satyatvam to another thing or a mithya vastuis called adhisthanam. For
example, pot nama ripais mithyabecause the name and form does not

exist independently. The existence or the satyatvam really belongs to the
clay.The clay lends its existence i.e. satyatvam to pot nama riupa and now

we say potis real. And we further argue also that pot can fetch water and it

can even keep the water cool. Therefore, it is 3T F fohar FRY (artha kriya
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karr) which means capable of functioning. And this apparent pot seems to
have reality which is borrowed from clay. Therefore, clay is called

adhisthanam.
Similarly the world has now got satyatvamborrowed from Brahman. So

Brahman s called sarva adhisthanam. And not only is that, it also kX hrep))

(adhvayam). Pots are many. Clay is one. Ornaments are many, gold is one.
World contains infinite things but adhisthanam Brahmanis kévalam
advaitam. And as long as this adhisthanam is not known, we will commit
the mistake of giving the reality of Brahman to the jagatand jagatwill
appear to be satyam and satyam jagat will disturb us. A mithya jagat cannot
disturb us. The mirage water will not tempt us. The real water will tempt
us. Even the mirage water will tempt us if we don’t know that it is mithya.
Similarly the world will tempt us if we do not know it as mithya. Therefore,

he says yavanna jAayaté Brahma sarvadhisthanam advayam tavat jagat

satyam bhati or in other words JAUT SieH EIEGEGEI STl AT dafq,

smferar arafay, 3mMeNTaar Hafd (vatha Brahma jiidyaté tatha jagat mithya

bhavati, bhadhito bhavati, abhasito bhavati).

This is the main idea for which he wants to give an example of Suktika
rajatam. Suktikdis the shell and rajatamis silver. The sea shell in a bright
sunlight shines and appears like silver. So he says that as long as the shell is
not known as the shell the reality, we will take it as silver which is real. And
not only that, it will tempt us and we will go towards that silver. The first
job will be to look around to see if anyone is observing. And seeing that

nobody is seeing, we will even pocket it! Suktika rajatam is an example for
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raga. For dvésa we can supply an example which is rajju sarpah. This is

dvésa visayé drstantah. One is for attraction and another is for aversion.

Verse 8

IUTETeTs fFRramem
ST IARET |
T fufaeantea
qegar-ia aIfor 11 8

upadané’khiladharée
jaganti paramesvaré |
sargasthitilayanyanti

budbudaniva varini Il

Now the same adhydsah Sarikaracaryais explaining further from a different

perspective. The adhisthanam, he calls as 3UTGIeT &IROT (upadana
karanam). What is upadana karanam?1n the previous s/okahe said, tI;Uﬁ':
378, §EH §9: 3§ (purnah aham, brahma riapah aham) - ‘I’ am the
adhisthanam.

Now he says upadanam. From this angle the world will be called karyam.

When [ am adhisthanam the world will be called adhyasah. But when I say |

am the karanam the world will be called the karyam - two different names

and the same idea. And the law is the same. Adhisthanam alone lends

satyatvamto adhyasah or to put it in the language of this s/oka, karanam

alone lends satyatvamto karyam. So HIITT Taded Tcdcd AR, HRITT
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Hcdcd RUT UGT ddd (kdryasya svatantra satyatvam ndsti, karyasya

satyatvam karanam apéksya vartaté). ®ROT ded & T (kdrana

tantram, karya satyam) which means the dependence on the karanamis

karya satyam - the reality of the karyam.

Similarly the whole world is the karyam and who is the karapnam? ‘I’ but not
by self alone but along with maya - mialavidhya. So with the help of maya

or mulavidhya, ‘I’ has created the universe. The universe is karyam. Or in

other words ‘I’ has superimposed a universe upon me. fa2d@ gUuT TTATA

o_-l?'lﬁﬂw IGIE (visvam darpana drsyamana nagaritulyam

nijantargatam) - Daksinamirti stotram. The universe, like even the city

being seen in the mirror, is within oneself.

Then one will ask how you can say that “the world is within me. I can very

well see that world is outside me”. The stotram clarifies 92TeaATcH T

AT § i%iialg\a’ AT g7 (pasyannatmani mayaya bahirivodbhitam

yatha nidraya). Just as in sleep, one sees the world as though it is created

outside, while all along it remains on the substratum of one’s own Atman.

Let us analyze this. When we have a dream, the dream world is within us or
outside us? One should ask when? As long as we are dreaming, we see the

world not withinus, but we see the world very much outside. There also the
Sun is nine crores miles away. There also the moon is 2, 50,000 miles away.

There also we get into the train to go Bombay. Bombay is not within us but

outside us. So svakaléi.e. E9%T Tl TACT YU>d: o dad. Sierd
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3aEUTT Y& 9fd I UF &%t AT Hod: dafd (svapna kalé svapna

prapancah bahyam vartaté jagrata avasthaya prabodhé sati sa éva svapnah

mama antah bhavati).

In the same way, 3731 &hlel ITIT gdd 3¢ HATd I S 3R q2afd
S 3 Q[U'ﬂﬁf (ajiana kalé yatriva dvaitam iha bhavati tratra itaram

itaram pasyati itaram itaram Srnoti).

But when we know ‘I am the caitanyam’, not only the world is within us,
this body is also within us. Just as svapna sariram is also within us. Svapna
praparcahis also within us - the waker. Svapna sariram and svapna
praparicah are both within the waker. But once we identify with the svapna

Sariram what happens? Svapna Sarira drstyah svapna praparicahis inside

or outside? FaoA N TSCAAT TGN (svapna Sarira drstataya bahihi)

but waker drstyah, Ea%1 R, oA T 3 3T Aceddral va
(svapna sarirah, svapna prapaficah ubhau api madantargatau éva).

Similarly this world and this sariram both of them are within us - aham

Brahmathe Ga9Td dcded (sarvagata caitanyam). But if we don’t look from

the angle of the orginal ‘T’ and look from the stand point of this svapna

Sariram, this world becomes outside. And therefore, he says upadané
akhiladharé paramésvaré mayi. We have to add mayri i.e. in me, at the end.

In me - who am the upadané karanam, who am the akhila adharam,
faearem, a9t Fe, dawg T AR, 3 Yg YT FaXY, AR

(visvadhareé, gagana sadrsé, caitanya rupé mayi, aham suddha caitanya

svarupé, parameésvaré) — who am the paramésvarah.
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But then we will also say that we don’t look like one. No the look will not be

like that. If we look at the body we will not be ITHER: 318 S

(paramésvarah aham isitah) but ‘I, the caitanyam’am ISvarah.

Next he says sarga sthiti layan yanti, jaganti. Jaganti means all the /okas. So
all these 14 /lokas, sarga sthiti layan yanti - srsti, sthiti and layam - that is
karya prapaficah- So this karya prapancah gains srsti, sthiti and layam all

because of ‘me’ who is karana caitanya ripah.

And from ‘my’ standpoint, the creation and destruction of /okas is like
budbudani iva varini - here Sankardcarya compares the Atmato the ocean
— the huge reservoir of water. And every /okais like a bubble, because in
front of the infinite, even galaxies are like bubbles only. One may say this
galaxy 50,000 light years wide or 70000 light years length etc. New galaxies
are continuously being discovered. The /6ka may be vast but in front of the
caitanyam all these galaxies are like budbudham - like bubbles. A star is
born. It is like a bubble formation. Another one is gone - one bubble is
gone. Just as by their arrival and departure, the bubbles do not disturb the
water in the ocean; similarly the arrival and departure of people - one
person dying, one person going away or loss of anything on the earth is of
no consequence. The disappearance of the whole world is like the
disappearance of a bubble for ‘me’. That is the essence of budbudaniva

varini iva jaganti mayi sarga sthiti layan yanti.

So just as false bubbles, the bubbles which are nothing but nama ripa

appear and disappear in water - similarly #ZJd Gohol SId, AR T@d

yfafSeda, #fF @ & a1fed, g 31gad sed 3§ IA (mayyéva

sakalam jatam, mayi sarvam pratistitama, mayi sarvam layam yanti, tad
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advayam brahma aham asmi). We have already seen the meaning of this

verse.

Now the same idea Sankaracarya repeats in the 9t §16ka also.

Verse 9

HiaeIcA=aTe
fac fasurt g foaa: 1
cgFaa fafureaat
gIcah Fewhifead Il 9

saccidatmanyanusyuté
nityé visnau prakalpitah [
vyaktayo vividhassarva

hatake katakadivat I1

In the previous s/okathe adhyasah of the 3dsT Y95d (acétana

prapanca)was pointed out and by using the word jaganti, the various /okas

were mentioned.
In this $/6ka Sanikaracaryais going to talk about SIf&d AT (vyakti

adhyasah). Vyakti means various living beings that is, various physical and

subtle bodies. Here vyaktistands for countless number of Sfta eRR (jiva

Sariram), not only #I8I (manusya)but also Y[ qair 4T ¢d J&T feheely

(pasu paksi mrga déva yaksa kinnara), all the sariramsboth sthilam and

suksmam and that adhyasah is pointed out.

Sthiila and stuksma sarirams - are cétanam or acétanam? They are also

acétanam only but because of caitanya pratibimba they become cétanam
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later. Therefore, we divide into two - acétana praparicaand cétana
prapanca. Originally both are acétanam only. But the difference is that in

acétana prapaiica, TIGIHTAT (cidabhasa)is not there; A gfafess (cit

pratibimba) is not there; whereas in cétana prapafica cit pratibimba will be
there but both are acétanam only. One has cidabhasa and the other has no

cidabhasa.

So therefore, SAFdL: FEIEAN: (vyaktayah adhyastah), it is said. And in
the previous s/okdhe called the adhisthanamas 391G 3T 3TUR:,

WALAG: (upadanam, akhila adharah, paramésavarah)but here

Sankaracarya uses different words - GicdglcHl facd fasoit

(saccidatmani, nityé, visnau) - different words but referring to the same

Atma alone.

Here we are not talking about jivatma,; we are talking about the original

Atmathe WATCHT (paramatma). Sacchidatmani; param atmani - Sat

means of the nature of eternal existence. Cit means of the nature of eternal

awareness -37oled dded (ajanya caitanyam). We know Sed A3
janya caitanyam. 375led 3Tl 9 '\‘:I?{\q 3ETET dded ® ATcAf SEATOr
(ajanya jiiana rapé sadrupé abadhya caitanya riupé Atmani Brahmani) -

we can say like that. And what type of Brahman or Atmais it? 3-17-3—'&?

o

(anusyuaté) - which is inherent, which is in and through all. And why it is



80 Atma Bodhah -Pravacanams by Swami Paramarthananda

anusyttam? 3TASCIAcAld (adhistanatvat). T ATUSST o eI

ﬁ'q'fl'ﬂ' Hﬂ?ﬂ@cﬁﬂ' dddT (yat adhisthanam tat adhyastha visayésu

anusyutatvéna vartéta). The adhisthanam will always be inherent in and

through the adhyasa, just as the rope will be there wherever the snake is.

Therefore, adhisthanam must pervade the adhyasam because the very Hcdl

(satta) of the adhyasam is borrowed from the adhisthanam only. To put it

in another language, SRUT EFI'&%[ HAE I aad (karanam karyésu

anusyutataya vartaté). 0] He, w9, ah‘rifgr ’El'é'g HAE AT gdd.
(karanam mrd rupam, karyésu ghatésu anusyutataya vartaté). This is what

is known as 3edar#T (antaryami). Antaryamimeans anusyutam.

And not only that, he further says nityé. So this adhisthanamis nityam. The
adhyasawill come and go but adhisthanam will continue or to put it in

another language karyam will come and go but karanam will continue and

therefore nityé. e T€a&d AT I (prak pradhvamsa abhava

rahité) or 9Tsh Je€d&g AT 3t A (prak pradhvamsa abhava

apratiyogini). So that which doesn’t have prior non-existence and that
which doesn’t have posterior non-existence. What does it mean? It is
always existent. But can’t that be stated in a straightforward manner?
Because this is tarkaso if it is stated in a complicated way then only it is

tarkam!

Then he says Visnau. In the previous s/okahe used the word Paramésvare.
Paramésvard generally stands for Siva. And here he says Vispau. It seems
he does not want to create a controversy. And Sarikardcdryais a Saivaite

also. So there could be some controversy. So, therefore, he says
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Parameésvaré and Visnau to point out that Visnuand Paramésvara are one

and the same adhisthanam Brahma. All the bhédas are kalpitam for the

sake of paja. One is called aaq\ulil (jatayudhari), the other is called

AFFASYN (Sarikacakradhari). They are all superficial differences. But

they all are nothing but adhisthanam Brahma only. And incidentally
through this Sarikardcaryais removing our vdsands also, because the
moment the word Visnau is uttered we get the picture in our mind. So

Sarnkardcaryawants to remove that idea which is only temporary. There is

a Sloka which says q‘\\_:rIT?i I hiedd SRS RN AT &JFAET (pujartham

yat kalpitam tad aparadhaya mam ksamasvam). It says “Oh Lord! For the
sake of piija, 1 gave you forms and limited you and this is a great sin [ have

committed. By doing pijal have sinned against you. Because everytime I
did pdja, I said ‘come’ and I said ‘go’ making you anityah. In the slokahe

talks of 3 doshas out of which this is one.

Similarly here also whenever one says Visnu, that thought comes and
Sanikardcaryaimmediately negates. In seems in Kamba Ramdyanam also,
the author describes Ramain one place as the adhisthanam of the whole
universe upon whom the whole word is adhyastham. So we think Ramais
Dasaratha putrah, crying for Sita profusely. It is not so. Rama is none other
than jagat adhisthanam because of whose existence alone the whole world
is adhyastham and knowing that Ramawhich is Brahman, the whole
world will disappear. But this orginal Ramais not discussed in the
Ramayanam but that Rama is the subject matter of the Upanisad. So Rama
is the upanisadik Brahman upon who the world is adhyastham like rajju

sarpa, so says Kambar. He talks pure advaitam.
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So fasult I Gfcadedee Ta¥d &feddr:, Yhleddr: (Visnau rimé
saccitananda svarupé kalpitah, prakalpitah) - all these are superimposed.
What are superimposed? fafaer: Han: TFA: (vividah sarvah
vyaktayah). That is all varieties of tl'%l, geal, 4T, frar, car, ﬁ'élg,
Hﬂ'@'lﬁ (pasu, paksi, mrga, kida, déva, tiryan, manusyadi), gaT: TFad:
(sarvah vyaktayah). Prakalpitah - ST ®9 HAH (nama ripa matram) -
IARFAYT QPRI 1 ST (vdcarambhanam vikdro nama déyam). fhaa

(kimvat) ? Hataké katakadivat. Hatakam means gold. Katakam means
ornaments. Just as the varieties of ornaments really do not exist because
they are nothing but names and forms superimposed upon the adhisthana,
the anusyitagold, similarly all these jiva rasis are none other than nama

rupas superimposed on Brahman.
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Upadhi and Upahitam
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Verse 10

TYTHTRA FHiahel
Fl'lﬂ’l"lﬂﬂ?ﬂﬁ'ﬂl’: I
el geeTaglia
doetT Faell A 11 10

yathakaso hrsikéso
nanopadhigato vibhuh I
tadbhédadbhinnavadbhati
tannase kévalo bhavet Il
Now hereafterwards, Sarikardcaryais going to talk about the secondary

adhyasa. The first adhyasa we have seen is the cétana acétanatmaka

praparica srstih. That is acétana praparicais superimposed on the cétana
Sariram - cidabhasa yukta sariram. é@'c‘@l’éil' gdr Rfa: (déhadvaya yuta

citih) says Vidyaranya Svami in Paficadasi. These two bodies, the sthiila
and suksma sarirams as well the cidabhasam, both have been dealt with

and with this the prathamika adhyasais over.

Now we are going to get into the secondary adhyasa and what is that? This

is the confusion between the 37€IEd HATCHT (adhyasta anatma), the o<

JATCHT (srsta anatma) and the Hj@' $dl 3§ STeH (srsti karta aham

Brahma).

And this adhyasa, the secondary adhyasa, this confusion, is caused by the

avarana saktih of maya or ajiianam and because of which ‘I’ take the

attributes of anatma as mine and ‘I’ take my attributes and give it to

anatma. This alone we call as 3 THA e HTcHBAT HEIET

(anyonyasmin anyonya atmakata madhyasya madhyasya). We call it
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AT dIGIfcAd (anyonya tadatmiyam). And since ‘I’ take the attributes

of the anatma and superimpose them on my self; since the attributes of

anatma like jayaté, vardhaté, karta, bhokta etc. is transferred to ‘me’

falsely, this anatma is called 39T1¢;: (upadhih) technically. And ‘I’ am called
3ufed (upahitarh). So ‘I’ am the 3Ufed Aded (upahita caitanyar)

RISTHT Afed (cidabhasa sahita). That which gives the attributes is called

upadhih that whichreceives the attributes is called upahitam. Sariramis
upadhih, ahamis upahitam. And we have got so many examples. Suppose
there is a colourless crystal and there is a red colour flower nearby. The
colour of the flower will appear in the crystal. Therefore, the colour is
transferred to the crystal. The flower lends the attributes. Therefore, it is

called upadhih. The crystal borrows the attributes and so it is called
upahitam. So the definition of upadhihis AT T&Ucar 3rfaa T
?IJ:l‘fF[ st 3UIfe: (samipé sthitva adhiyaté sveeyaan dharmaan iti
upadhih). Upameans samipé sthitva - being nearby - adhiyaté means
transfers, gives, attributes. What does it give? EdITe] EDZﬁ?[ (sviyan

dharman) - its own attributes. Therefore, it is called upadhih.

And for the Atmawhat is the upadhih?1t is not just one upadhihbut all the
vyaktii.e. individual bodies have become upadhis. And each body has got

its own attributes. Now one Atma appears to be many Atmas with many
attributes. 37§ Ueh: WRHATCHT AT SATCAT FIUT A (aham ékah
paramatma nanavidha jivatma riapéna bhami ) - ‘U the one paramatma

appear as though nanavidha or numerous jivatmabecause of various

sarirams.
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In fact this is not the unique thing. Every day in the dream we do that. Just
examine the whole dream procedure. Sleep has got viksépa saktih. With the
viksépa saktih, we create the whole svapna praparicah, the whole svapna
Sarirams and a special body for us also. And having created all the special
bodies, there is a dream body. And even though we are the waker, what do
we do? We, the waker and the dream body gets confused and we mistake
ourselves to be the dream body. We take the attributes of the dream body
as our own attributes. That is the avarana saktih of nidra or sleep. Creating
the dream body is the viksépa saktih of the nidra. But afterwards taking the
dream body to be ourself is avarana saktih. So when the dream body
moves, we feel we are moving, when dream body sits we feel we are sitting;
when the dream body is terrified, we feel we are terrified - this confusion is

caused by the avarana saktih of the nidra.

Suppose from the dream we remove the avarana saktih alone and viksépa
Saktih continues. Can anyone guess how the dream will look like? We won'’t
wake up because viksépa saktih will contine and therefore, the dream will
continue but since avarana saktihis gone, we will tell everyone aham
‘waker'asmi. We would be lying down comfortably in our bed. And we
would have created with our viksépa saktih this whole svapna praparicah.
And we would have created a body for ourself. Not only a body for ourself,

we would have created all other bodies also and having divided into two,

we would be doing all vyavahara. In this way here also the upadhi’s
attributes are superimposed. That is what is said here in the s/oka.
Yatha akasah hrsikésah nanopadhi gato vibhuh, tat bhédat bhinnavat bhati

tannasée kévalo bhavet.
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Hrsikésah is the name of the Atma - he uses all HIIOT (saguna) names to

make clear that HI[UT ﬁ?i'U'I'ZITI AG: AMEA (saguna nirgunayoh bhédah

nasti). Nirgunah alone is appearing as sagunah. Hrsikésahis the name of

the Lord. Hrsikésahis the name of the Atma also because Arsikésah means
eI sfegaron e §WIheT: (Arsikanam indriyanam iSah hrsikésah).

sfeaa HA®ITA: (indriya adhipatih) - thatis Atma.

And what is the nature of the Atma? - Vibhuh, which means all pervading.
But now this vibhuh Atma aham am associated with nanad upadhi gatah - so

many sarirams are superimposed. And, therefore, I am available in every

Sariram. As Lord Krsna says in the Gita 8T TIfg AT %‘Hﬁ&ﬁ'ﬂ' ART

(ksétrajiam capi mam viddhi sarvaksétrésu bharata). He says “Know
Myself to be ksétrajiia (individual soul) in all the ksétras”. So ‘I’ am in every
upadhi, in every sthiila, siksma sariram. ‘I’ am there as the cit, the

adhisthanam of every sariram including cidabhasah. frerema afgd
QRRAT: ITSSITA HE (cidabhasa sahita Sarirayoh adhisthanam aham).
Of this, the Sarirams are limited. Cidabhasas are also limited. Sariram

travels. Cidabhasa also travels. But the ‘I’ the cit, the adhisthanam do not
travel, ‘I’ has no appearance, no disappearance, all these things are not
there, but what happens? ‘I’ also seem to travel etc. because ‘I’ take the
attributes of the sariram as though my attributes. Therefore, he says nana
upadhi gatah. The moment we say upadhi, it means that the attributes have

been transferred. And because of that tat bhédat; because of the

differences; because of the plurarity in the 3I€J¥d Y9I (adhyasta
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praparica), the adhisthanam ‘T also seem to be pluralistic. Because of the

differences among the adhista sariram, ‘I’ the adhisthanam also appear to
be different from others. So that means the first superimposition is what?
The upadhihas got duality. Similarly here also, ‘I’ become dualistic. That
means other than me there are so many people to compare with. And then

having created the division, ‘I’ go on talking about the differences.

5aﬁkarécérya will talk about that later, STfa &, gof e, sﬁ' e,

forgar A: - 31 qeW: AT EA etc.(jati bhédah, varna bhédal, kula

bhédah, linga bhédah - aham purusah sa stri etc. )- All these differences

come.

So he says tat bhédat bhinnavat bhati. Tat bhédat means upadhi bhédat -
bhinnavat bhati, Bhinnavat means divided- the undivided ‘I’ seemingly

appear as divided ‘T’. The division is in the form of AT FHTOT qAT Ac:,

chcil' HH HIOT He: (pramatr pramana prameéya bhédah,
kartrkarmakarana bhédah), all these bhédasin what? ¢ 3od: g o dfg:
U of 3XAd: T (na antah prajiam na bahih prajiiam na ubhayatah
prajiiam). AMed g 3-1{%(—[ ?:lﬁ?’} AR Taq aq sfa (Santam Sivam
advaitam turiyé mayi état sarvam bhati). And de=Tr?l TfJ haal ddd

(tannasé sati kévalo bhavét). Once the upadhis are gone, i.e 39Tf¢; T2 afd

(upadhi naseé sati) what will ‘I’ become? Kévalah bhavét. So in the
beginning also we saw tannasé sati kévalah. Here also tannasé sati kévalo

bhavet.
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But here we should carefully understand one point. 7annasé kévalo bhavet,
if we take literally, we will get into a problem. We are all divided because of
the bodies alone. To remove the division what should we do? Upadhi nasa
and therefore, everyone should be destroyed! So here upadhi nasah should
not be taken literally. We should also remember that it is impossible to do
so. Because if we have to destroy everyone, how many jiva rasis are there?
Fortunately we need not destroy. We only have to remove the avarana
Saktih of mayawhich causes the confusion. So once avarana saktih is

removed what will happen? ‘I’ had given reality to the body. That reality ‘T’

will no longer give. Therefore 34Tf¢; =T #ATH 39Tal cdcd Tfl)'@': ATeT:
(upadhi naso nama upadau satyatva buddhih nasaf). We just have change

the vision. In Vedantahow do we destroy a pot? Normally we will break the

pot and destroy. In Védantathe ghatais Tafcdencd: (vittighatyah) - one

author uses this word - vittighatyah means 3Tl 1R (jiana nasyah). We

destroy the pot just by seeing the content. We understand that there is no

pot other than the clay - pot is gone. Pot has been reduced to just name and

form. This is called the Siva destroying the three purams - tripuram - 3911¢;
IT (upadhi trayam). Siva destroys the tripuram by the AT T8¢ (jiiana

drsti). Similarly if we remove the avarana saktih, even though the upadhis
will be there but they will be mithya and mithya upadhi cannot create
division. And if at all it does, it will be a mithya division only. Mithya
division cannot disturb satya advaitam. Therefore, upadhi naso nama

jAanam éva. So understanding this well is what is upadhi nasam. Therefore,

ATATd Hcdcd gﬁi\’ ﬁa‘}-_cﬁ AT hddl: HAd - (jidanat satyatva buddhi

nivrttau satyam kévalah bhavét). ‘'’ become kévalah. World will contine,



Upadhi and Upahitam 91

upadhiswill continue. Still ‘T will say SEHsl T, S9T] [ALAT, 31€ seHT

ol W (Brahman satyam, jagan mithya, aham brahmaiva na parah).

And to reveal that upadhis do not divide ‘me’, he gives an example. - yatha

akasah. Kidrsah akasah? Vibhuh - vibhuh means vyapakah - just as all

pervading akasah cannot be divided by any number of pots or walls,

therefore, TUT 3T GRTTSeT: 3 AT TUTY: o IRFTSeT: qoT: Tq
adqT 3UTTr Ferd 318 AeaAleT a1ty 5T (yatha akasah paricchinnah

Iva bhati yatharthah na paricchinnah parnah éva tatha upadhi bhédat aham
bhinnona bhavami ityarthah).

Verse 11

CICI BRG]
STfAGUITHATE: [
AT
HavlifE Agaaq Il 11

nanopadhivasadéva
jativarnasramadayah |
atmanyaropitastoyé
rasavarnadi bhédavat I]

Now he gives the details of adhyasa. The previous s/oka contained a general

statement. QR &&AT: RIRTOT ARy 37t regeam: (Sarira dharmah

Saririni mayi ksétrajiié adhyasthah). It was generally said that the bodily
attributes are taken unto ‘me’. Now here enumerates the many varieties of

attributes.
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They are jati- means, for example, 37§ STEHOT: - ATHATA (aham

brahmanah - abhimanam). Some people have abhimanam with
qualifications. Many people have abhimanam without any qualification!
That is the tragedy. Even without knowing gayatri mantrathey will say

‘aham brahmanah”/ Therefore, jati abhimanam - jati means janma. Then,
varna abhimanam. Varna means again SITg¢HUT:, SIERECEOE g

(brahmanah, ksatriyah vaisyah sudrah). Since varnais mentioned
separately, jati can be taken as birth i.e kula abhimanam. Otherwise it will

be a repetition. Thatis ‘I’ belong to uttama kulah etc. Then asrama - thatis

brahmacari, grhasta etc. Then adayah -education; then dhanam - aham

dhani, tvam nirdhanah ityadi - all these divisions, the status symbols - all of

them come.

All these are not in A¢tmda at all. Because ‘I’ am ST sl i’ﬂ EIIE] qga’l

ATH &Y 0T Y aford, o Frel fawanfe a&g I sed docad 3@

MATTAHATA (jati niti kula gotra diiragam nama ripa guna dosa varjitam,
désa kala visayadi vastu yad brahma tattvam asi bhavayatimani). ‘I’ am

37 - (atitam) of all of them but ST 3UTTEAMT (ndnd upadhivasat),

because of the upadhisSTad IUIHHGH: ITcAfd ARITAAT: (jati

varnasramadayah atmani aropitah). They are all superimposed upon ‘me’

the Atma. This is the idea of the s/oka.

Now an example is given. 7oyé rasavarnadi bhédavat. Toyam means water.

What is the colour of the water? It is colourless. Even though water is

EIATAd: (svabhavatah) free from all the colours, and not only free from
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colour, it is also free from taste, but to that water when some rasavarnam

etc. are added, it takes the colour and taste of those added ingredients. Let
us take a contemporary example of aerated drinks bottle; it has got
varieties of colours. They are not colours of the water even though they
appear in the water; they belong to some upadhi that is there in the water.
Some other liquids have been added, permitted colours have been added.

So it has got different colours and it has got different taste also. And what

are they? They are adhyastam due to upadhi, TUT A IgauITte, Her:
AT 39T I 3TEIEd: UG ATcATa Sifa quiife de: AT 3uTfe

AR, HEIJEA: ScAledd:  (yatha toye rasavarnadi bhédah nana upadhi

vasat adhyastah évam atmani jati varnadi bhédah nana upadhi vasat

adhyastah ityanvayah).

Verse 12

HFHT FHAT>TAH |
iR gaEg: gt
AR 11 12

paifcikrtamahabhiita -
sambhavam karmasancitam [
sariram sukhaduhkhana

bhogayatanamucyate Il

In the previous s/oka he said nana upadhivasat. Nana means variety,

different. When we said different, it should be more than one. And
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therefore, in the following s/0kashe enumerates the upadhis of the Atma. 1
am not translating the word upadhibecause we cannot have a proper
translation. In some English books they translate as ‘adjunct’ but that is
tougher than the word upadhi. And even then it means only something
close. The word upadhihas a technical connotation. Not only must it be
nearby, it must also transfer the attribute. Three points should be noted in
upadhi. 1t should be near. It should transfer the attributes. And that is not

enough. The transfer must be false.

Suppose one is sitting on the carpet and there is some dirt or stain. He sits
on the stain and his white dress gets soiled. Now is that colour transferred
really or apparently? Here the transfer is real. So removal also requires

effort.

But, taking the example of the flower and crystal, we should remember that
when the colour of the flower is transferred to the crystal, we need not take

the crystal and wash it because the transfer is apparent and not real. Thus

the transfer is two fold. ar€dfaes dGIcHd (vastavika tadatmiyam) and
e deicdd (adhyasika tadatmiyam). It has to be split into two

types. Here the transfer is 3TeATRAS HI: (ddhydsika samsargah). So

we have to remember that upadhi means the three conditions should be
satisfied. And in that sense only [ am going to use the word upadhi.1 am not

going to translate hereafter.

Therefore, nana upadhis are going to be enumerated. The sthila sarira
upadhi, siksma sarira upadhi and karana sarira upadhi are the three

upadhis which he enumerates in these three s/okas. 12t s/lokatalks about
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sthiila sariram. 13t slokatalks about siksma sariram and 14t s/okais on

karana sariram.

So sthiila sariram is defined here paricikrta mahabhita sambhavam. I am
not going to deal with the process of parici karanam which has been dealt
with in detail in 7attva Bodhah. Therefore, pafcikrta mahabhiitam means
the five grossified elements. As explained in 7attva Bodhah, first the five
elements are born in a subtle manner and later they get grossified and
therefore, here we are referring to them as paricikrta mahabhitam. It is
sufficient if you understand them as the great five grossified elements
which are akasah, vayuh, agnih, apah and prthivi. That is the space, air, fire,
water and earth. And out of this five grossified elements is born this sthil/a

sariram which he refers to as mahabhiita sambhavam.

Now, if all the bodies are born out of the same five elements, all of them
should also be the same. But they are not. Why? The reason is karma
safcitam. Each one has been individually assembled. So there is assembly
difference. This difference is because of the past karmas. Here sarncitam

means assembled. It qualifies the Sariram and not karma. Karmabhih

saficitam. Sthula sariram is sukha duhkhanam bhoga ayatanam, which is

the aboard, remaining in which the jiva experiences pleasures and pains.

Ayatanam means aboard, tenement, rented house. Because the moment we

enter the world, we require a tenement. Therefore, sukha duhkhanam

bhoga ayatanam sariram iti ucyaté. So this body is said to be bhoga

dyatanam. Sariram is the subject.

For example if one says aham sthilah, ‘1 am fat’, the sthilatvam of the

sthiila Sariramis transferred to Atma. Similarly Elj‘x’l?d (krsatvam), ¥J0T:
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(rugnah), 3IN3T:  (arogah)and 3¢ dIATH: (aham vayaskah), 3T& gdr
(aham yuva), all these are sthiila Sarira eTHAT: (dharmah) - Atmani

adhyastah.

This is the first upadhi of Atma. We should remember that this is an upadhi.

R J 9aH 3UTfe (Sariram tu prathama upadhi).

Verse 13

ISAYTOTHA I -

9
gAfegaaAfraan |
FosdiFaacy

[ L\
EATS HTHTEA 11 13

pafcapranamanobuddhi -
daséndriyasamanvitam [
apancikrtabhutottham

suksmangam bhogasadhanam I1

This is simple. Suksmarngam - arigam means sariram. He says suksmarigam
bhoga sadhanam. Sidhanam means instrument - GT€Id JTCTA 94 g9
$T: 37aT i T (sadhyaté prapyaté sukha duhkha bhogah anéna iti

sadhanam). Sthilla sariramis bhoga ayatanam. Stiksma Sariramis bhoga
sadhanam. So in Tattva Bodhah it was all in prose form. Here it is nice

poetry. So siiksma Sariramis bhoga sadhanam - instrument of
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experiencing pleasure and pain. And what is the nature of siksma Sariram?

All other words are adjectives, explanation of sizksma Sariram. It contains
seventeen parts 9>d YT0T:, el Ej@': cfega gAfead (pafica pranah,
mano, buddhih daséndriya samanvitam). How beautifully the prose is

converted into poetry! Pafca pranahis the five pranas - 91971, 314T«I, <ITd,

3cld "HATAT (prana, apana, vyana, udana, and samanah). Then mano, and
buddhih - six and seven. Then daséndriyam - 9> AT el 07, 95
SHTCGATOT (parica jidnéndriyani, pafica karméndriyani) - seven plus ten

is equal to seventeen. Td HCAGRIHITH: Tg Wﬁ%ﬁ d cﬂt\&mrﬂw

(évam saptadasakalabhih saha yat tisthati tatsuksmasariram). These are

dealt with in detail in 7attva Bodhah.

For example, in suksma sariram the parica jianéndriyas are there and they

have the attributes like 3tTcd, HetlcdT, gccd TAT: (andhatva,

mandhatva, patutva dharmah). When a person says 3¢ 3{o%I: (aham

andhah) - ‘1 am blind’, blindness is not the attribute of the physical body

but it is the attribute of suksma sarirambecause it belongs to

jiianéndriyam. Similarly when he says 37g USdl: (aham parngufy) - ‘1am
lame’ this is the attribute of karméndriyam. Similarly when he says 378

3AATITATS. [QUTATAT (aham asanayavan pipasavan)- ‘1 am hungry,

thirsty etc.’ they are the attributes of the prana and they are taken to Atma.
Similarly ‘I am very emotional type, | am very sensitive, [ am upset etc.’

these sensitivities are again the characteristic of the mind which belongs to
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suksma sariram and when he says “l am intelligent, the class is very simple

for me or I am a slow coach, I am not able to understand this”, this is also

EI'§<-_CT (patutvam) or H#eGed (mmandatvam) - as the case may be ofﬂﬁ:

(buddhih). Thus all of them ‘T’ superimpose on myself. Sarikardcarya does
not specifically mention this superimposition but we have to supply all

these ideas.

So pafica prana mano, buddhih dasa indriya samanvitam - samanvitam
means consisting of. And it is made up of what? Aparicikrta bhiita uttham.
Pancikrtais grossified, apafcikrta means not grossified. That means subtle.
The five subtle elements are, therefore, the upadana karanam. The five

gross elements are upadana karanam for sthiila sariram. The five subtle
elements are the upadana karanam for sitksma sariram. What is the [Af&ca
$RUT (nimitta karanam) for these? Number one is Karm4. And number

two is /Svarah. Thus ISvarah and karma are nimitta karanam. Bhiitams are

upadana karanam. This is dvitiya upadhi.

Now Sarikaracarya comes to the trtiyam, the karana sarira upadhi.
Verse 14

eregfaeaaaear
HFRONIIASTIA |
ERNCIECDICC)
HTATTATURAA 11 14

anadhyavidhyanirvacya

karanopadhirucyaté |
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upadhitritayadanyam

atmanamavadharayet Il

He says upadhi tritayad anyam. So what is the third upadhi? 37TTer
JftrareT JAGEAT (anadhi anirvacya avidhya) or ifaatear 3ranfer:

TAYAT  (anirvacyd anadhih avidhya). Here we have to carefully note that

avidhya means miila avidhya which is otherwise called maya and which is
responsible for the projection of sthiila Sariram and siiksma Sariram. Thus
karana Sariramis mila avidhya, otherwise called maya which has got
viksépa saktih and also avarana saktih. This avidhya alone has projected
the sthila Sariram and siksma Sariram with its viksépa saktih. And since
it is the cause for the other two bodies, itis the upadana karanam. Since
avidhya is the upadana karanam for sthilaand siksma sarirams, this mila

avidhyais called karana sariram. So in short, mila avidhya means sthiila

siiksma Sariramin STt 31GE€AT (bija avasthd). And sometimes we use the

word ignorance also. We need to carefully understand that this mil/a

avidhya s for projection of sthilaand suksma Sariram. This is different

from the confusion we have between satyam and mithya and that is also
called avidhya - ignorance. So there is an ignorance which is in the mind
and which is caused by avarana saktih and the other ignorance is the bija

avastha of the mind, the very cause of the mind - that is called ma/avidhya.

For example now, is our mind in a resolved condition or in a wakeful
condition? I hope it is in a wakeful condition and it has not gone to the
mulavidhya avastha - a deep sleep state! But this mind in the wakeful state
i.e. jagrat avastha has got ignorance. This ignorance is in the form of

indiscrimination between satyam and mithya. This ignorance is called
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tulavidhya. So this ignorance which is the confusion existing in the wakeful
mind is called tila avidhya avarana saktih. In Védanta, this tula avidhya
alone we are first trying to to resolve. Even after removing the ti/a avidhya,
the mind continues and that mind when it goes to sleep resolves in mula
avidhyaonly. So even in a jAani the mila avidhyai.e. the karana sariram
continues. If the jAanidoes not have miila avidhya, the karana sariram,
what will happen? The tragedy will be that a jAani can never sleep. So
remember that even a jAaniwhen he sleeps, his mind is resolved in mula
avidhya only. Then what has jianidone? In jAani’s mind there was the
avarana saktih which was in the form of ti/a avidhya. That avarana saktih
he has removed and therefore, his mind in the wakeful state is now free

from the confusion between Atma and anatma.

For a jAani, the avarana saktih or deluding power is destroyed, even though
mula avidhya continues; it is not harmful because the poison is avarana
Saktih. Once avarana saktihis removed mila avidhyais like a cobra without
a fang. And for a jAani, mula avidhyabecomes an instrument. Just as for
[$vara, mayais a glory only. Just as /svardis not bound by mayabecause
avarana saktih is not there, similarly for a jivan mukta also karana sariram
does not contain avarana saktih. Therefore, it is harmless. He will sleep
during the sleeping time. But he will get up when he wakes but during
sleep the karana sariram identification is not there. He will never say ‘I

slept’. ‘I'neither sleeps, nor dream nor wakes up. They belong to karana,
stiksmaand sthiila Sarirams. And therefore, we say miila avidyais HTiGd -
bhaditam. Sthiila sariramis bhaditam. Stuksma sariramis bhaditam.

Bhaditam means falsified.
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When does the mula avidhya also go for a jiiani? It will continue as long as

prarabdham is there. 9T 31dHT chlo\i, el IR 3Ib€9?i<>-|, H\&?:r IR
eafd. FROT WK T Teafd. face JqFd e J sfaear [eafa.
Side] 'ﬁf?(—f STl Hel 3ifaear sedd sfd de: (prarabdha avasana kalé,

Sthila Sariram gacchati, siksma Sariram gacchati, karana sariram api
gacchati. Vidéha mukti kale, mila avidhya nasyati, Jivan mukti kalé miila

avidhya bhadyaté, iti Védah). So during jivan muktithey are all falsified.

During vidéha muktithey are destroyed.

So what I want to say is that, even for a jAanithe miila avidhya continues
but it is falsified. Even for a jAani prakrti continues, the mind also
continues, the sthiila sariram also continues. They all continue because of
muiila avidhya or mayabut even though they continue, he does not have tii/a
avidhya which is in the form of indiscrimination. And therefore, the third
upadhiis avidhya, otherwise called maya, otherwise called prakrti,

otherwise called ajianam.

But when did this start? 3=T1{¢;: (anadih) from beginningless times,

whereas sthilaand suksma Sariram have got a beginning. During srsti,

sthiila and siksma sariramsbegin and during pralaya, sthiila and siksma

sariramsresolve. Therefore, sthiila and siiksma sarirams fall within
creation. Karana sariram doesn’t fall within creation. Karana Sariram is the
very cause of creation, which means that during srsti, the sthiila siksma
Sarirams are there and during pralayam, the sthiila suksma sarirams are

not there, whereas karana sariram will be there even during pralayam. It is
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only because of that reason the next srsti comes. If karana sariram also

goes away no creation can come again.

The only thing is that we generally use the word karana sariram with

respect to an individual and we use the word maya with respect to total

Sariram. Karana Sariramis Sa1¢ TSCAT (vyasti drstyd). Maya is the word

used from HHATE T SCAUT (samasti drstya). But both are one and same

prakrti alone. And this kdrana sariram also is an upadhi for the Atma. Why
it is called upadhi?lIt is so called because again the attributes of the karana
Sariram are taken by ‘me’. Since karana Sariram happens to be in a passive
state and when in susuptia person is in the karana avastha, what do we
say? We should have said karana sariram was passive there during
prayalam. Instead of that what do we say? “I slept well, I was totally
inactive”. So when ‘I’ say ‘I am inactive’, the inactivity of the karana Sariram
is superimposed upon me. The inactivity of the karana sariram s

transferred to the Atmaand so the kdrana sariramis also called upadhi.
A jAanimay also say “I am inactive”. But when a jAanisays “I am inactive”,
he says TR YUde] FIRMe] TSreIee] 319 IS (pasyan Srnvan sprsan

jighrann asnan gacchan). These are words from 37Scldsh IdT (astavakra
Gitad).

Therefore, jianr’s inactivity is not borrowed from karana sariram. 1t is his
svarupam. So when jrianisays he is akarta it is his svarapam. When ajaani

says he is akartait is borrowed from karana Sariram.

Now how does one know the difference between a jAaniand ajAaani?
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The ajAanisays ‘I am akarta’ borrowed from the karana sariram. His
akrutvam, therefore, is only temporary i.e. only during the time of his
sleep. The moment he wakes up his akrutvam also goes away and he once
again becomes the karta. So, when the akrutvamis temporary, it is
borrowed from karana sariram. When the akrutvam is permanent, it is not

from upadhi dharmah, but it is one’s own svarapam. So, therefore, the

sleeper is also akarta, jAaniis also akarta. Sleeper’s akrutvam is temporary
borrowed from karana sariram. JAani’s akrutvam is original unborrowed.
And that is why in the 4t chapter of the Gita Lord Krsnasaid HATOT 3The

IJ: gedd RHTOT T SHA: (karmani akarma yah pasyét akarmani ca
karma yah). It is a complicated s/oka. We will not go into it now.

Anyway kdrana sariram is also another upadhi. With karana sariram, Atma

becomes bhokta. Sthiila shariam is called bhoga ayatanam. Siksma sariram

is called bhoga sadhanam and karana sariram is called 3TeloG3]s odl qY:
WT—?I’JI 9la: (anandabhuk céto mukhah prajiastrtivah padah)

(Mandiikyopanisat). Therefore, in karana Sariram avastha one becomes a
bhokta.

And what is Atma?It is different from all the three.

So upto the first line Sarikardcaryahas talked about the upddhiand the

confusion between upadhiand upahitam.

Now from the second line onwards he is talking about sorting out the

confusion. So upto this it is confusion i.e. samsara and the second line
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onwards removal of the confusion. For this purpose, avarana saktih is
required to be destroyed. We don’t need to do anything with viksépa saktih.
Let it be there and let karana sarirambe there. We need to sleep every day.
There is no harm. And when we wake up from karana sariram, let suksma
Sariram come, let there be thoughts, no harm. And let there be sthila
Sariram, no harm. So let maya project the world, let there be sthiila sariram
and suksma sariram, and let there be activities at the level of sthii/a and
suksma Sarirams. Viksépa saktihis not a damaging one. The real
damaging one is avarana saktih because of which we attribute the reality to
the upadhi. Once avarana saktihis removed we will know that the three
Sarirams are mithya and we are the satyam, different from all the three
sarirams.

That is what Sarikaracarya says upddhi tritayat anyam. Different from these

three upadhisis Atmanam - is Atmai.e. myself. So ‘I' am not the three
upadhis.'’ am the upahita caitanyam iti ITURA (avadharayet); Iti
Afeaeeard (niscinvyat ), faead STQZISIT-[, oot SFZI‘IT-[ (niscayam kuryat,

nirnayam kuryat).

And remember once this has been sorted out, thereafterwards, one may be
intimately close to the body, he need not be afraid because the transference

of the attribute is not real. Here also we have to be careful. Suppose there

is a dirty object. And there is a clean cloth. Because of the Hae

(sambandha) with the dirty object, the cloth has become dirty. And

therefore, to clean the cloth, we have to remove the dirty object and wash.

And not only remove, but thereafterwards, we should not allow it to be

dirtied again because in this case the transference is real. But when it is
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crystal and a dirty object, even when the dirty object is intimately
associated with the crystal at the given time, the crystal is clear. How much

clear? - Crystal clear!

Similarly Atmaand the body are intimately associated 378 g EeT: Ud

(aham suddha svarupah éva). So we just need to understand that we need
not separate the Atma. Separation must be in the antahkaranam alone.
Sankardcaryais going to explain all these in detail hereafter. Here he is only

laying the preparatory ground for that. .

Verse 15

CESCINNED D
dededy 39 fBua: |1
QIGTCHT AteraeTte; -
QAT TRTEH IATII 15

pafcakosadiyogéna
tattanmaya iva sthitah [
Suddhatma nilavastradi -

yogéna sphatiko yatha Il

The same idea i.e. the confusion between the Atma and anatmais being
repeated here in a different form. Previously the upadhis were divided into

three - sthiila, siksmaand karana sarirams. But in this s/0kahe divides the

very upadhiinto five as the 9>d &IeT: (parica kosah). Things are the same
but the division is from another angle.

The previous division was according to their grossness and subtlety. Sthiila

sariramis very gross. Suksma sariramis comparatively very subtle.
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Karana sariramis subtlest. So gross upadhi, subtle upadhi and subtlest

upadhi.

Now the division is not based on the grossness or subtlety but it is based on
the functions. It is a functional division. Sarikardcarya doesn’t enumerate
the five kosasi.e. annamaya, pranamaya, manomaya, vijianamaya and

anandamaya kosah.

What is the job of annamaya kosah?Eat, eat and eat. To recall from 7attva
bodhah - annarasénnaiva bhitva annarasénnaiva vrddhim prapya
annarupaprthivyam yadviliyaté tadannamayah kosah. It has to absorb the
annam and keep the sthiila and siksma sariram in tact. In English it is
expressed as keeping the body and the soul together. Pranamaya kosah’s
function is the physiological system. And that is prana, apana, vyana, udana
and samana - the fivefold physiological function like respiration, excretion,
circulation, and digestion and finally the reversal system, that which also

causes death. So this becomes the second kosah. The third function is
manomaya kosah - the emotional function. And vijianamaya kosah,

judging, thinking, logic - all of them. And lastly, the anandamaya kosah - to
sleep happily.

Even though the five kosas are stated, we have already seen that annamaya
kosah corresponds to sthiila sariram,; prana, mano and vijianamaya
correspond to sizksma sariram and anandamaya kosah corresponds to

karana sariram. . Previously the upadhiswere divided into three - sthiila,

stiksma and karana Sariram. So previously it was QR I UMY (Sarira

traya upadhi) but now it is P U5 UMY (kosa paiicaka upadhi).
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And here also the pafica kosas are called upadhisbecause their function is
taken as though it is ‘my’ function i.e. functions of Atma. So annamaya

kosa’sfunction is taken as ‘my’ function etc. and therefore Sankaracarya

says pafica kosadi yogéna - here yogameans diGlcddel (tadatmyéna);

373TeT Shd deTc AT (ajiiana krta tadatmyéna). Yogam means Teeg:,
T (sambandhah, samsargah). Why do | say it is ajidna krta
sambandhah?1t is because Atmabeing Wﬂ% 3T I (asarngohi

ayam purusah) cannot have yogaor sambandhah with anyone. J4T

3TTRIT: (yathd akasah) is 3IGS: (asangah)Td 3TcAT TSI TAFRT:

(évam Atma asaniga svaripah). TEHATA e T ITT FTAAd A

aEJA: FI: g Ferafd, AT Heetl a7 FHAY Heedll a7 Fay

ool aT (tasmat Atmand sah yasya kasyacit api vastunah sangah naiva

sambhavati, samyoga sambandho va samavaya sambandho va svariupa
sambandho va). Many types of sambandhas are stated. None of these
associations is possible in the case of Atma. And if the impossible is made
possible, it is the job of ajianam. Even in the case of a rope and snake, it is

the job of ajAanam or ignorance. Similarly ‘I’ the Atma cannot have parica

kosa yogah. But now the yogahas taken place because of 3/=dl=d 37fddeheT

- Ao d diGcdd e (anyonya avivékéna - anyonya tadatmya

sambandhéna). F=ATTEHA HoleTTcHbdTH AT ART eI

SAXATddens], Hcdle]d fﬁﬂ?ﬁafq ...... @nyonyasmin anyonyatmakatam

anyonyadharmasca adhyasya itarétaravivékéna, satyanrté

mithunikrtya.....). We have already seen this sloka.
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‘I am satyam. Sariram upadhiis mithya. Satyam and mithyd cannot have

any sambandhabut still out of ignorance, ‘I’ get associated. And, therefore,

what happens? He says tattanmayah -tat tat upadhi mayah. deHAIdcdH

(tanmayatvam) means when we see someone struggling in a movie or in a
drama we feel we are also struggling - this is called tanmayatvam.

Whatever be the condition of the struggler the same condition we also feel.

So, upadhi mayah,; 39T dGIcEaTard Hald (upadhi tidatmyavan

bhavati). Sarikaracaryahas added iva which connotes =T qd qrEdfdeh ded

IMEAcHS (na tu vastavikam parantu adhyatmikam); €9%Idd

(svapnavat). He then refes to suddhatma. Who is that suddha Atma?
Suddham here means asarigam. Asariga Atma. And once we understand
suddha as asangah, we will understand that yogénahere is mithya yogéna.

Only to show that the use of the word yogénais mithya yogénahe has used
the adjective suddha Atma- %aoalai faANOT (hétugarbha visésanam) -

implied meaning.

So suddhatma tattanmaya iva sthitah - Atma seems to be in the form of the

upadhiitself. Upto this is the idea to be conveyed. Now he comes to the

eSCledl (drstanta).

He says nila vastradi yogeéna sphatikah yatha tattanmayo bhavati. Nila

vastra yogéna nilamaya sphatikah, pitavastra yogéna pitamaya sphatikah -

AT (naivyam) bhavati. SYeI&d 81d: (nilasya bhavah) is naivyam. Pitasya

bhavahis 9T (paityam). TAT ThicH: Arel ddrfead #fa, wa i
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3TcAT U AT (yatha sphatikah nila pitadivat bhati, évam suddha Atma

évam bhati).






Atma Bodhah -Pravacanams by Swami Paramarthananda 111

Atma Anatma Vivekah - Tvam Pada Vicarah
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Verse 16

FqEquIfafa: it

I JFATGETA: |
HTeATTHw R S
fafa=arcauger aurii 16

vapustusadibhih kosaih
yuktam yuktyavaghatatah I
atmanamantaram suddham

vivicyattandulam yatha Il
Till now anyonya avivéka, between 3TcHT, 3ITcAT, 8T &9, R WA,
a_&' a'eﬂ' (Atma and anatma, ksétra ksétrajia, sarira sariri, déha déhi),

satyam mithya and subject object etc. has been talked about, which is

samsara karanam.

Now hereafterwards this sorting out is going to be discussed elaborately
which has been hinted earlier in the 14t §/oka where he said
upadhitritayad anyam atmanam. Now he is elaborating. So how do we sort
out? That is being said here with an example. I will tell the example first

because here it comes first.

He says vapuh tusadibhih kosaih yuktam - tandulam yatha. Vapuhhere
refers to sarirambut for the present we should leave vapuh and take
tusadibhih yuktam tandulam iva for consideration. Tandulam means rice.
And tusah means the cover, the husk etc. with which it becomes paddy.

Now the tandulam is useful to us but the external covering is not useful to
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us. If we put it in the mouth, it will only prick us. It is ¥ %?or: (duhkha

hétufr) but inside it is §& %?or: (sukha hétul1). But we cannot throw away

the paddy completely like throwing the baby with the bath water. So what

we do is, we remove the external covering and take out the tandulam by

pounding - avaghatah- avahan dhatu - it is abstraction. 3dgfied - A&l

31agfed  (avahanti- vrihin avahanti). So avaghatah or avahananam is

pounding. So by a process of pounding the tandulam the rice is separated

from the husk. And the rice is taken and the husk is thrown away. One is

3UICd (upadéyam) - to be taken. Another is 8d (héyam) - to be thrown

away. So tandulamis upadéyam and tusadibhihis héyam. Tandulam is

antah, tusadibhihis bahih. Antah means what is inside. Antastham
tandulam upadéyam, bahistha tusadibhih héyam. What he is stating is that

we are all like paddy. We all have got a covering which is useless - astj,
jayaté vardhate, viparinamaté - all the covers create problem only. And it is
not one layer of husk. We have got parca kosah - five layers — which is
bahih. Are they héyam or upadéyam?No doubt, héyam - to be rejected.
Their identification which has been taken as real should be given up. And
within that, the Atmais compared to rice, anatmais compared to the husk.

And here also what is required is pounding.
That is what Sarikardcaryais doing - Ag HCGIN: (moha mudgaral) -

mudgarah is a type of long hammer like implement made of wood and
which is used for pounding rice to separate the rice from the husk. The
pounding has to be done very carefully. If too much pressure is used the

rice will get powdered.
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Here even though Sarikardcaryais doing the pouding job the pounding is of
a different nature. In the case of paddy, the tandula tusa samyogah is

vastavam - both have the same order of reality. And therefore, we require

actual separation by karma. ar&dideh l-l\ldlcdld\ HH FUeTT (vastavika

yogatvat karma apéksyaté). But here the samyogahbetween Atma and

anatmadis not actual samyogahbecause Atma akasavat asarigah. So here the
samyogamis ajiana krta samyogah. ST TAGAcd a\i afg saver
(ksétraksétrajiasamyogattadviddhi bharatarsabha ) says Lord Krsnain the

Gita. He says that whatever is born has emanated through the union of

matter and spirit that is ksétra and ksétrajia. Here it is ajAiana krta
samyogah. Therefore, the pounding is in the form of f@TR: (vicarah)i.e.in
the form of inquiry.

Therefore, Sarikardcarya says yukti avaghatatah.By the avaghatah of yukti -
yuktihere means Atma vivékah. “Is sthiila sariram myself? Is siksma

Sariram myself?” And this method of inquiry is called 37=ad cITAHT

(anvaya vyatiréka) method. And what is that? During jagrat avastha -
sthiila Sariram is there - ‘" am there. During svapna avastha sthiila sariram
is separated. A new vasanamaya sarirami.e. suksma sariram comes. The

body has changed but ‘I’ has not changed. ‘I’ exist in svapna sariram. ‘I’ exist

even when jagrat Sariram is there. Jagrat Sariram goes - ‘1 am’. Svapna
Sariram comes - ‘1 am’. Svapna sariram goes away - ‘I am’. And in susupti,

karana Sariram comes - ‘Tam’. So when they are there - ‘I am’. When they

are not - ‘1 am’. Therefore, ‘I'must be different from them. They come and
go. ‘I’ always ‘AM’. So when they are - ‘1 am’ is called anvayah and when

they are not- ‘I am’ is called vyatiréka. Or another word also is used. The
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Sariram comes and goes. This is called cZIIaCicFIt (vyavrttih). Atmais always

there and it is called 3-1?:!,7{%-[ : (anuvrttih). So we can call it either anvaya

vyatiréka nyayah or logic or anuvrtti vyavrtti nyayah or logic. And these
two nyayas are called here yukti. With this yukti we have to do the
pounding job. And everytime we say “I am not the body” - one bang. “I am
not the siksma sharirani’- another bang. “I am not the karana sariram” -

another bang. The banging must continue till all the kosas are removed.

Now let’s look at the s/oka. He says kosaih yuktam antaram atmanam
suddham vivicyat. We have already seen that vapuh means sariram. So
vapustusadibhih - means Sarira rapa tusadibhih. For the jiva the tusam i.e.
the husk is in the form of sariram. So vapu ripa tusadibhih kosaih yuktam

antaram suddham atmanam vivicyat - so the internal and pure Atma

should be separated. Vivicyat means fade if&ﬁ?[ (vivekam kuryat). Like

what - yatha tusadibhih yuktam tandulam vivicyat tatha vapustusadibhih

kosaih yuktam atmanam vivicyat, In this manner one should separate.

ITdT: Fell: T>dGLl ITTsar

cared ad gfaeady |

FHATOT [AATAHTL JHTHT

WseA HY Threrafed 11 - Hushafasd
gatah kalah pafncadasa pratistha
dévasca sarve pratidévatasu .

karmani vijianamayasca atma

paré'vyayeé sarve ékibhavanti Il - Mundakopanisat

The Upanisad states 99 3eqd THI HdTed (sarva avyayé éki bhavanti).
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So we have to separate Atmaand anatma. That is what he said
atmanamantaram suddham vivicyat. And incidentally he used the word
antaram and to remove the confusion with regard to that word, he gives the

following s/oka.
Verse 17

HeT FAIATSSITHT

o FAATSHTHA |
ErACEIEE L]

ey gfaferaadin 17

sada sarvagato pyatma
na sarvatravabhasatée |
buddhavevavabhaséta

svecchesu pratibimbavat Il

In the previous s/oka Sanikardacaryaused a word which can create
confusion. It is only to remove that confusion this s/0kais said. If that

confusion is removed, then this $/0ka can be understood.

In the previous s/0ka what was said? Atmawas compared to rice and
anatmawas compared to the husk. Atmais within, anatmais without. We
have to remove the external k0s4s and discover the internal Atma. These

words “internal and external” can create havoc. The word internal can be
understood as deep within, deep in the &I (Ardaya), in the EGJ TSI
U;FE?IIT (hrdayam akasa guhyam). Thus one may try to see the Atma deep

within and he may try to meditate upon and nothing may come. This could

lead to all kinds of problems.
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And therefore, here the word antaram does not literally mean internal.

Here this word means JTISaIsT 3TcH% (adhisthana Atmakam). Antaram
means adhisthana ripam. Bahih means adhyastham. Id AT dd afg:

3d, Id AASST dd 3Hed: 3d (yat adhyastham tat bahih iva, yat

adhisthanam tat antah iva).

If [ say water is within the wave, what does it mean? Or if [ say water is the
content of the wave? It would mean that the wave is the container and
water is within that container called wave. This would be a wrong
understanding. So when [ say wave is the container and water is the
content it means water is adhyastham and wave is the adhisthana nama
rupam. Always remember this idea throughout Védantikliterature that

antah means adhisthanam. And that is why often Atmais described as
Haleal: (sarvantarah). For the pot clay is adhisthanam. So if one is asked
what is the adhisthanam for the jagat? It is Atma. With respect to pot clay

is adhisthanam. With respect to clay something else is adhisthanam. Thus

we can go interior and interior and the final adhisthanam is Id HT&Td

HONETT, SEH F: 3cAT HaloeR: - JgGRUASh dAlFd (yat saksata
aparoksat Brahma yah atma sarvantarah - Brhadaranyaka vakyam).

Sarvantarah means the innermost self and innermost means final

adhisthanam.

And since the word antaram can be misunderstood, Sarikardcarya says
that the word antaram should be understood in this manner. That is Atma

is sarvagatah. We have said it is vibhuh, nityah etc. But even though Atmais
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sarvagatah, the manifestation of Atmais not everywhere. The Atma
caitanyam does not manifest everywhere; for example, in the wall, the
caitanyam is not manifest. In the wall Atmais there or not? Atmais there.
Caitanyam is there or not? Our tendency is to say caitanyam is not there.
But technically speaking we should say caitanyam is there because once

Atmais there, caitanyam has to be there. Because what is Atma’s nature? It

is caitanyam. So ITE AT IHTET IF dded AU HTEd. IgIT 3TEd
AT AT o A, 3feTfdederd ®A0T add. o fHcged FUoT

(yvadi atma asti tatra caitanyam api asti. Yadyapi asti tatapi asmabhih na
jAayate. Anabhivyakta rupéna vartaté. Na abhivyakta ripéna). And the

abhivyakti alone, the manifestation alone, we call cidabhasah. Therefore,

a7 RIg aqd, a7 ResmE: 7 add, e sfFegidd: 7 add. e
‘fIDTUT T dad (tatra cid vartaté, tatra cidabhasah na vartate, cid

abhivyaktih na vartaté. Cid puranam na vartaté). And therefore,
Sarikardcaryasays sarvagatah Atma api. Yadyapiis understood.

Yadyapi Atma sarvagatah - all pervading. When? Sadz - all the time.
Sarvatra na avabhasaté - Why? - Because it requires a medium for
manifestation. Atmadoes not require anything for its existence - Atmanah
sattdis svatantram. But Atmanah puartih - manifestation - is paratantram.
It depends upon some medium. And therefore, what is that medium? We

have to find out. Buddhau éva avabhaséta- only in buddhithe Atma

caitanyan will shine, manifest. foeTsmrE ¥9o1 R gfdfees w07 gt T
AHAT (cidabhasa ripéna cit pratibimba ripéna buddhau éva

avabhaséta), which alone we call aham. Aham is the manifest Atma only.
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Why Atmais called inner self? Two meanings can be given. One meaning is
that which [ gave you. That is adhisthanam is called antaram. That is one
way of explaining the word ‘inner’. And there is a second explanation also
given by Sarikardcaryaas to why we use the word ‘innerself. What is
wrong with this word? If you use the word inner, it will denote limitedness

— it would mean that it is not outer. Therefore Sarikardcdrya explains, even

though Atmais =daieed Id T4 AT ARTIUT TEAA: (antarbahisca

yat sarvam vyapya nardyana sthitah); G€ed 3Teal IST: (sabahya

abhyantaro syajah), even though Atmais both inner and outer, the outer

the caitanyam is not manifest. Inside alone i.e in the buddhih alone the

caitanyam is manifest. Therefore, 3fed: 3fHATIATAAIT (antah

abhivydjyamanatvat) or AfRedFdcdrd 3fed: ocdd o (abhivyaktatvita

antah ityucyate).

So buddhau éva avabhaséta. And why it is manifest only in the buddhih?

Because svaccatvat. Buddhih is made up of sattva guna. So sattva guna

pradanatvat svaccatvam. ¥d<dcdld gfafaseca (svaccatvat

pratibimbatvam). Whereas sthiila sariram is which guna pradana? Tamo
guna pradana. That is why the body does not co-operate very well. Buddhih

co-operates, it seems to enjoy the class - at least that is what I am

assuming. Itis the body which is not able to sit quiet, it keeps shuffling, it

wants a wall to lean on - tamo guna pradanatvat - it is always a slow coach.

And therefore, a3 dd=g fafdes T&ge o Hafd e ga’r TaATAd

TaTd d gfafs#add (tatra caitanya pratibimbam samyak na bhavati

parantu buddhau avabhaséta svaccetu pratibimbavat).
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And ‘T am continuing everywhere in what form? Avyakta ripéna. So ‘I" am
all pervading in avyakta riapa. ‘I’ am in the buddhiin vyakta riupa. The
manifestation is within the body. Azmais not within the body, it is all over.
But the manifestation is within the body. Therefore, we use the word
antaram. That is why he says buddhau éva avabhasaté. And buddhiis
within sthila sariram. If it is outside, it is very convenient. One can leave
the buddhiin the class and can be sleeping at home. But unfortunately for
attending the class buddhi is needed. And if buddhiis needed, the Sariram

has to come to the class. Thus, the manifestation is within. Like what?

Svécchésu pratibimbavat. The example has come. JAT giaTaFe: Ao

do 9afd (yatha pratibimbah svacchah talé bhavati ).Svachcham means

suddham;, clear. Pratibimbam means reflection. Just as reflection comesin a
clear surface, Atma also manifests in the clear upadhi called siiksma
sariram or buddhi. And therefore, we use the word antaram. We do not

literally mean it.

Verse 18

sefraamanafy -

Y farea faeretore |
g - gicaartarr faear
HTcATS IsTacaerll 18

déhéndriyamanobuddhi -
prakrtibhyo vilaksanam [
tad - vrttisaksinam vidhya

atmanam rajavatsada Il
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Until now Sarikardcarya said one should discriminate, segregate, separate,
vivicyat. Then the student is looking at the Acdrya and asks how this
discrimation is to done? The Acarya’s answer is “you need not know. I

myself will do that also”.

So in the following s/okas we get the method of discriminating between the

self and the not-self; Atmadand andtma. And the main method used here is

called € 2T fdd%: (drk drsya vivekah)which is nothing but a sub-

division of 3ead SITRFT (anvaya vyatiréka). Anvaya vyatiréka method

alone is applied here in this particular form.

Drsyam means object. Drkmeans subject. Literally drsyam means seen. Drk

means the seer. How do we apply anvaya vyatiréka? Drsyam is present

drkis present. Drsyam is gone, drkis present. So £2F Ifd T 3T&d T2
3afa T T AT (drsyeé sati drk asti drsyé asati ca drk asti). When

drsyamis there drkis there - this is called anvayah. When drsyam is gone,
drkis there - this is called vyatiréka - co-presence and co-absence.

For example, when sabdais there, we know there is Sabda and when sabda
is gone, we are there to say there is no sabdam. Similarly sparsa's presence
we know and sparsa' s absence also we know. Why? During jagratand
svapna avastha, all drsyams are there, ‘1 am’ there. During susupti all

drsyams are gone. Still ‘T, the drk am’ there.

How do we know that during susuptithe seer is there? Because as said in

the Daksinamiirti stotram TeHTT: HICTIHELOTAT ?JTSW 9T |

grIrEareq AT Taraad Y T: YR AR (sanmatrah
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karanopasamharanato yo'bhitsusuptah puman I pragasvapsamiti
prabodhasamayé yah pratyabhijigyaté). The Purusa has withdrawm all the
senses and went into deep sleep. He wakes up again and remembers: “I

slept all this while”.

A person says that “in susuptil did not experience any thing”. That means

the absence of experiences itself is known to us, witnessed by us, illumined

by us. Therefore, jagrat and svapnaare anvaya, susuptiis vyatiréka. Qs

Hcd  HIHT Hed , AW 3HA HIHAT Hed. dEATE, AT T T

T8t - (visaya satvé Atma satvam, visaya abhavé Atma satvam. Tasmad

Atma drk drsyat bhinnal). Y ey Hog efdciATAcdd (tésu

vyavrttésu satsu anuvartamanatvat). So drk the seer is different from the

scenes, because even when the scenes come and go, the seer continues to

be there throughout. Therefore, the seer must be different from seen. IJd
Hﬂqﬁf dd cZIIEIccé 5 feet. Tr agr gwﬁ&w: (yat anuvrttam tat
vyavrttébhyah bhinnamm, yatha sitram puspébhyah). This is the =g

(nyayam). Yat anuvrttam - That which exists all the time; tat

vyavrttébhyah bhinnam - that is different from those which come and go.

Yatha sutram puspébhyah - just as the sutram - the thread in a garland, is

different from the flowers, which come and go.

Now instead of using the word drk, we use another word HT&I (saksi).

Both are the same. Drkis otherwise called saksi; drsyam is otherwise called
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Qe (saksyam). So T T Tadeh: 37yar @il arey fade: (drk drsya

vivékah athava saksi saksya vivekah).

So here what are the sdksyams? Sarikardacdrya says in the s/okathat all the
parica kosas and their functions are drsyams. So déha which stands for
annamayaand pranamaya kosah, indriya stands for manomaya kosah,
buddhih stands for vijianamaya kosah. Prakrtih stands for anandamaya
kosah. Because we have said prakrtihis maya, mayais mila avidhya, miila
avidhyais karana Sariram and karana sariramis anandamaya kosah. Here

prakrtih refers to anandamaya kosah.

Vilaksanam means distinct or different. 7ad vrtti saksinam - here the word
vrttih means function, SJMIN:, qq%r: (vyaparah, pravrttih). In fact
vrttih is the general word used for the function of anything. So any
function of anything can be called vrttih. Sthiila Sarira function can be

called sthula sarira vrttih like walking, talking etc. Similarly the function of

the mind is called mano vrttih. And what is the function of the mind -

thoughts. But after some time, we started using the word vrttih only for the

mental function. We gave it a agnﬁ?r N (sankucita artham). We started

calling the mental function alone as vrttih but really speaking vrttih means
not only the mental function of thoughts, vrttih is the function of
vijianamaya kosah and vrttihis the function of sthilai.e annamaya kosah

also.

So vrttih has got two meanings. One is the function of anything and

specifically the function of the mind. But the second meaning has become
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more popular than the first. But here we have to take the first and general

meaning only.

It is like for example the cat family. A number of animals have got a general
name cat. But the name cat is used in a specific meaning of the well known
‘milk drinking’ cat. Thus there is a samanyaname and there is also a visésa
name. Similarly parica pranasis called pranaand a particular respiratory
function is also called prana. Similarly all functions are generally called
vrttih and specifically the mental function is also called mano vrttih.

Tad vrtti saksinam - so ‘I’ the Atmaam the saksi for all the functions of the
parica kosas. Vidhyat- thus one should understand. That is, one should
understand oneself to be the saksi of the parnica kosas. This is the essence of

this s/oka.

So what if ‘T’ am the saksi of the parica kosas? The saksiis different from

saksyam. 31§ T>d 1T TAETOT:, G5 I AMGTcaTe. TUT FF:, g2l
faeraToT :,t([%ﬁ ATf&IcdTd, JehIfcdld (aham parica kosa vilaksanah, paiica

kosa saksitvat yatha suryah prthvi vilaksanah, prthvi saksitvat,
prakasitvat). That which is the saksi of something is different from that

something. Similarly, if ‘I am the dr¥, I am different from the drsyam. So the

conclusion is that aham pafca kosa vilaksanah.

Now he wants to give an example. Rajavat. Just as the Raja the King is only
the saksi of the all the functions of his people and he doesn’t do any one of
those karmas. Here there is an alternative interpretation also. The word
prakrtihas got a second meaning. Prakrti means any instrument or a helper

is also called prakrti - assistant, instrument, help etc. So Rajaprakrti means
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those people who are around the Rajato do whatever he wants. The
moment he wants something to drink, they will immediately bring water.
The moment he looks around for something to sit, they will immediately
bring a chair. Similarly those people, the retinue of the King who are there
to assist him is called rajaprakrti. And the King does not do any function.
They all do the function around King. If we take that meaning in the
previous line i.e. déhéndriya mano buddhi for prakrti here also we should
take the meaning of the word prakrtias instrument and take déha, indriya,
manah and buddhih as prakrtis, assistants, helpers. So jAanéndriyam’sjob,
karméndriyam’sjob, the job of the mind, the job of the buddhiis all prakrti.
Here the R3jais Atmaand his retinue is the Sarira prakrtis. But in this
context karana sariram will not come into the picture because prakrtiis not
taken as karana sariram. Also karana Sariram need not be taken here as
prakrtibecause it does not do any function. On the contrary it suppresses
the other functions. So both meanings can be taken. Anyway the essence of

the slokais that ‘I’ am the essence of the three bodies.

Verse 19

C o C
saraTRafaafeara I
TRIYASHY UTaY
tafeaa T ereft 11 19

vyaprtésvindriyésvatma
drsyaté'bhrésu dhavatsu

dhavanniva yatha sasi Il
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What he referred to as vrttisin the previous s/0ka, here he refers to them as
vyaparams. He says that all the vyaparams or functions or transactions or
activities belong to the indriyasalone. Indriyas means jaanéndriyam,

karméndriyam and antahkaranam. So we have to take all the dasa bahya

indriyani and chatvari antah indriyani. All the STed 3od Riced b ail'l'fjﬁ'g
(bahya antarindriyeésu vyaprtésu). And Atmais what - 37eqmqd: areir -

ddeg A (avyaprtah saksi — caitanya matrah).

Even though this is the fact, what happens? When the indriyams are
moving and when ‘I’ am observing it, gradually ‘I’ get identified with that
and after sometime ‘I’ feel as though ‘I’ am moving. Therefore, he says,

indriyésu vyaprtésu satsu - When all the sense organs are functioning -
Atma vydpari iva - Atma appears to be functioning; for whom? 31fdaehia,
Hoalell, TITATAT, STl (avivekinam, mandanam, alapaprajiianam,

balanam). So avivekinamTIA (drsyaté) - it appears.

For that an example is also given. He says abhrésu dhavatsu satsu yatha
sasi dhavan iva. Even though the moon being avyaprtah does not move but

when the clouds are moving it appears as though the moon is moving in the

opposite direction. That means what? HETY: IR H@T‘FT Tog,
ICYTIA (mméghasthah vyaparah avyaprté candré adhyasyaté). The

activity of the cloud is superimposed on the actionless moon. In the same
way the transactions of the /ndriyas get superimposed on the actionless

Atma.
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This phenomenon we can experience in a train journey also. Suppose a
train has stopped in a station. If we are near the window we can see the
platform. But suppose we are in the middle of the compartment and the
platform is not visible. We look out of the window and we see another train
in another platform. After sometime we will feel that our train was moving.
It would be impossible to find out whether our train was moving or the
other train was moving. And suddenly we find out one of our team
members had got down the train to fill water. Then to our relief we will
realize that our train was not moving. It was only that the movement of the
other train was falsely superimposed on our train. So something stationary
has to be there. Otherwise, the movement of the other train cannot be

falsely superimposed on this train.

Similarly, we say that the station has come! How can the station come? The
train has reached the station. But see our delusion when we say that the
station has come!!! Therefore, the movement of the train is superimposed
on the actionless station. If this kind of confusion can happen time and

again in a most common manner, why can’t happen to Atma? It is

happening. So he says yatha sasi iva bhati tatha.

Verse 20

3 o 3
sefrgaaanfa: I
Tafhardy acd=a
AT TYUT S=T: 11 20
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atmacaitanyamasritya
dehéndriyvamanodhiyah [
svakriyarthésu vartanté

suryalokam yatha janah I1

If Atmais avyaprtah, if it is actionless, then one may think that A¢mahas no
contribution at all. One may be led to think that the prakrti the anatmais
capable of doing everything by itself. And it will become Sarikhya
philosophy. In Sarikhya philosophy, matter can function by itself. There,
consciousness is a separate principle, matter is a separate principle and
matter is capable of evolving itself into the creation. Consciousness is not at

all necessary. Svatantram pradanam - they say.

But here in Védantawe don’t agree with that. We say that even though the
caitanyam does not do anything, in the presence of caitanyam alone and
because of the blessings of caitanyam alone, prakrtiwill be or the matter

will be or the parica kosas will be capable of functioning.

W&#UT EI'EE% 1431? AR (mayddyakséna prakrti styaté

sacaracaram).

Similarly here also Atma doesn’t do anything but its HTfeeTed

(sannidhyam) is necessary. Sannidhyam means presence; 3€J&Idr

(adhyaksata) is necessary. The signature is necessary.

This is because for all activities two basic things are necessary. First the
pafca kosas must have satta - existence. The question of activity comes

only if they are existent. And the second thing that is necessary is that they
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must be ¥del (cétanam)to do all the things. We should remember that the

inert buddhi cannot do that, the inert mind cannot do that, and the inert
legs cannot do that. Therefore, all vyaparasrequire satand cit. And the

pafca kosas do not have satand cit of their own.

So therefore, the Atmaalone has to lend satand citto the parca ko6sas. Once
the satand citare added, then the parica kosas can do everything. For
example, if someone sings badly and asks the opinion, it would be very
difficult to say ‘you sang very badly’. So what people do, they say that the
performance was very good.Then after some time, they will add that “if the
sruti was slightly better, it would have been much better”. And they will
also say “you need a bit more practice on the beats also”. So except sruti
and the beats, everything was perfect. How will this sound? Similarly, if

these two i.e. satand citare missing, how will the parica kosas function?

So Atmaprovides them. That is why he says Atma caitanyam asritya -
depending upon the citand we have to add satwhich he does not mention
specifically; so Atma caitanyam Atma sattam ca asritya - depending upon

the Atma caitanyam and Atma satta alone - déha indriya manah dhiyah -

the parica kosah or the four k6s3shere function. TUT &l HIOT T dd<

faer fafawmew gae Aser:. &d A UsUH (tatha karta karanam ca
prtak vidham vividhasca prtak céstah. Daivam caivatra paficamam). So
déha indriva manah dhiyah Eﬁ:&lﬁ'ﬁf dded (svakriyartésu vartanté).

They remain in their respective functions. The function is not determined
by the Atma. The function depends upon the nature of the instrument.

Electricity does not determine the function. Electricity blesses all the
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instruments, whether they rotate, whether they get heated or whether they

light up, it all depends upon the type of the instruments i.e. fan, heater or

bulb, respectively. Just because the electricity is the same, the function will
not be the same. Similarly satand citis given to all the organs. Eyes will do

their function of seeing; ears will do their function of hearing etc. Atmais
HFET A AFAHT AAT I, d § I § 3 WU HIUT:~ ehol [T ToTSc]
(Srotrasya srotram manaso mano yad vaco ha vacam sa u pranasya pranah
- Kénopanisat). It is the ear of the ear, the mind of the mind, tongue of the

tongue (the speech of speech) and also life of the life.
Next is the example.

Yatha sirya alokam asritya janah svakriyarthésu vartanté. Sunrise is
common to all. A/6kam means prakasam. If the text says stirya Iokamitis a

secondary reading. Suryalokam is a better reading. Sturya lokam means the

world of Sarya. But a better reading is Surya alokah which is Sirya

prakasah. So when the Sunrise comes, it gives life to all people, all sleeping
people are given life. The job of the Sun is to energise all people. And that
much alone is the Sun’s job. What all activities are done depends upon the
type of people. One person runs to the milk booth. The other person runs to
the newspaper stand to get a newspaper. Another person perhaps runs to
the bathroom to take a bath and perhaps do some japa. Thus different

people do different functions. But the life is given by the Sirya - ekah -
Q{ﬁf JUT §d Alhed I&I: (suryo yatha sarva lokasya caksul). That is

what is said in the sandhya vandana mantrams also. The essence of all is
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that Suryahis ekah. It activates all organs, all people. Similarly Atma is

ekah. All organs are bahuni, All of them are enlivened by Atma - ahar.

Verse 21

e PR aAToY
IS ARAEIAA |
HeqET—cy fadahet
9T sferarigad 11 21

dehéndriyagunankarmani
amalé saccidatmani I
adhyasyantya vivekéna

gagané nilatadivat Il

So he talked about the vyaparas, the functions of the four kosasand now in
this s/okahe says even though the Atmais - kévala adhyaksah - only the
presiding principle, because of ignorance, the activities of the anatma are
superimposed on the adhyaksah - the presiding Atma. This is almost a
repetition only. So déha indriya gunan- so here he wants to go kosa by
kosa. In this s/okahe takes the annamayaand pranamaya kosas. In the next
slokahe will talk about manomaya kosa adhyasa. Then he will talk about
vijAanamaya kosa adhyasa. So kosaby kosahe is explaining the adhyasa.

So déha indriya stands for annamaya and pranamaya. Gunan - their

attributes means sthilatvam, krsatvam, brahmanatvam, purusatvam,

vrddhatvam - all belong to sthiila sariram. Similarly pranamaya kosa’s

attributes are asanayavan, vipasavan - hunger, thirst etc. And not only
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gunanbut karmani - their functions also. What is the difference between

guna and karma? Gunais relatively permanent. For example, sthilatvam

remains relatively permanent. Whereas functions are anityam - they are
impermanent. For example of talking and walking, which are only for a

short while, or say, for a couple of hours. Thus karmas are relatively for a
short duration. But both of them dravya asritans, they depend upon some

dravyam. Here it is annamaya and pranamaya.

So déhéndriya gunan karmani adhyasyanti atmani. People superimpose
upon Atmathe caitanyam. We know this because nobody says body is fat.
Everybody says ‘I am fat’. That sentence indicates superimposition. So
nobody openly superimposes but their very vyavaharaindicates the

superimposition. Simillarly people say ‘I am hungry, | am thirsty’ etc.

And what is the nature of Atma? He says saccida Atmani- the Atmawhich

is sat cit svaripah. The Atmais not sthilam, hrasvam, krsam, asthilam,

ananu, dirgham etc.

But one can take another line of argument. It is agreed that Azma does not

have these attributes by itself. But because of sanga dosa it could come.

Like for example, if we say our cloth was very clean. But after sitting on a

dirty patch in the carpet i.e because of sanga dosa it became dirty. Or else
one may say “my son is very good but because of neighbour’s son he is
spoiled” - because of the sanga dosa. Now the neighbour also will be saying

the same about their son that he is very good but because of sanga dosahe

is bad!!
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So why can’t one say that Atmais suddhahbut IATTT R SETIGE ErAL

IR[G: AT, HIFATA Ud o HATd (tathapi Sarira sangat idanim
asuddhah abhavat kasmat évam na bhavati)? He says we cannot that say
that because it is amalé — amalé means it is ever pure - asanga svarupe.

So amalé means nitya suddha svaripam. Therefore, he says 3TehIRIdd ?132'

TaTS HA WCITTTed (gkasavat suddhé svacché amalé adhyasyanti).

But then why do we do that? Avivékéna - because of avivékah, because of

indiscrimination we do this superimpostition.

And here also he gives drstanta - the example - gagané nilatadivat. We talk
about blue skies. Factually there is no blue sky at all. The sky is nitya
suddha svaripam only - it is pure only till balah, avivékinah, nilatam

gagané or akasé adhyasanti.1 am not giving the details - akasah 1 have
talked about plenty. 3TehTRT: Tehed Teid, JTRTRI: Y&ed Tl THTA AT
®cd ddd 3T 3s9cd dad (akasah ékatvam vartaté, akasah
Suddhatvam vartaté akasé ni rapatvam vartaté akasé asangatvam vartaté).

3TTRIRY Arelcd AR (akasé nilatvam nasti). But because of ignorance we

superimpose.

Verse 22
AT AR
Fejcaralier arcH e |
FeArASFLINA Togr

Teldlic TUTFHE: 11 22
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ajAiananmanasopadhéh
kartrtvadini catmani |
kalpyanté’'mbugaté candré

calanadi yathambhasah I1

So here he gives manomaya kosa gunakarmaadhyasah. So adhyasah of guna
and karma - the superimposition of the properties and functions of
manomaya kosaupon Atmdis discussed. So he says manasa upadhéh

kartrtvadini. Manasam means manas - manas and manasam are the same.

Manah éva manasam. Neutral gender. Manasam tu kim? Ao EIQT-T Aq

HATE AT 3-]T3§—q'r<'-[ (margané krté naiva manasam marga arjavat). Manasa

upadhéh kartrtvadini. These are kartrtvam, bhoktrtvam and various other
functions. So kartrtvadistands for functions. And we have to add gunah -
the attributes also - which are raga dvésa, kama, krodha etc. or sankalpa
vikalpa also we can add. However, Sarikaracaryapeculiarly puts raga dvésa
in vijianamaya kosah. So we will reserve that for that s/oka. Here we will
take sankalpa vikalpa. This is an abnormality seen in Atma bodhah.
Normally we would put raga dvésain manomaya kosah and kartrtvadiwe
would put in vijianamaya kosah. But here it is reversed. We don’t know the

reason.

So kartrtvadini atmani kalpyanté. They are all superimposed upon the
Atma. And here also he gives an example. Like ambugaté candré calanadi
kalpyanté. Ambu means water; ambus also means water. He uses two
different words. Calanam means movement. The moon is there up in the
sky and that moon is reflected in the water. The water is flowing or moving

— calanadibut it appears in the reflection that the moon is moving. So the
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calanadi karmabelongs to water - and that calanadi karmais
superimposed upon the candrah the moon which does not have any
movement. Ambugatam means ambu pratibimbitam. So he says ambu
pratibimbité candré. Just as the movement of the water is superimposed on
the motionless moon, similarly the movements of the anatma are
superimposed on the Atm4. And what is the cause for the superimposition?
It is because the candra pratibimbam is there, so the confusion comes. Here

also Atma pratibimbam is there and therefore, confusion comes.

Verse 23
MEeoNEg:a
gt we A |
gYCal AR deetrel
dEHATE 4T ATcH: 11 23

ragécchasukhaduhkhadi
buddhau satyam pravartate |
susuptau nasti tannasée

tasmad buddhéstu natmanah I1

As 1 said earlier, raga dvésa etc. are supposed to be manomaya dharmasbut
here the Acdryatakes the rdga dvésas as buddhi dharmas or vijianamaya
dharmas. And these attributes are also superimposed upon the Atma. Raga

means attachment; iccha or kama or desire. The difference between raga

and icchais that ragais attachment to thing which is already ours - 9Tcd

TSy T (prapta visayé ragah), whereas icchais a desire for a thing not

yet acquired by us i.e. aprapta visayé iccha or kamabh.
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Similarly sukham means pleasure. Duhkham means pain. Here we should
carefully note that the Acarya gives sukham as the anatma karma which is
superimposed upon Atma. Consequently, we may get confused whether
sukhamis anatma dharma or Atma svarapam? Are you getting the

question?

R34ga does not belong to Atmaand therefore, it is superimposed. Iccha does
not belong to Atma and therefore, it is superimposed. Duhkham does not
belong to Atma and therefore, it is superimposed. All these are clear. But if
we say sukham is superimposed on Atma, what would that mean? Atma
doesn’t have sukham, whereas we say Atmais dnanda svarupah. So,
therefore, we should understand here that the sukham that is talked about

here is the janya sukham or vrtti sukham. Janya sukham means the sukham

which comes and goes, which is dependent on T acica, Ag acica, gHIG

a"i cd (priya vrtti, moda vrtti, and pramoda vrtti). So, therefore, these

three sukhamsbelong to anatma and this janya sukhamwe see

superimposed on the Atma. “1 was happy yesterday but I am not happy

today”. The happiness that ‘I’ enjoyed was temporary happiness and that

temporary happiness belonged to manas and not the Atma. It is this

sukhamwhich is janya sukham, anitya sukham, vrtti pratibimbita anandah

is superimposed on the Atmd, which has got IRAET, ATAd (taratamyam

téyacatam) - AN 3Telec:, HIST AN Hiolee: ARGFI O oo
{:Bj gfagy ﬂ'@l’ (manusa anandah, manusya gandharvanam anandah

taratamya sukham janya sukham savisésa sukham), we can use any

expression.
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In fact in this $16ka, the Acarya doesn’t say the buddhi dharmas are

superimposed on the Afma. He doesn’t say it. But that is understood.

Now Acarya is answering a question of a AT (naiyyayikd) - a =ardl

— (nyaya) philosopher. And according to nyaya philosophy, raga, iccha,
sukham, duhkham etc. are Atma dharmah, the properties of Atmaand he
says Atmdis sagunah, dravyam etc. In this $/6ka Sarikaracaryarefutes the
nyaya philosopher by anvaya vyatireka method. And what is that method?

When buddhiis wakeful in jagrata svapna avastha- then raga, iccha

sukham, duhkham etc. are there. ﬂ'ﬁ pari) wqé%rraa: aded (buddhau

satyam ragadvésadayah vartanté). This is what is called anvayah. Whereas

in susuptauwhen the buddhiis resolved, we find raga, dvésaetc. are not

there. That is why when a person is sleeping with open hand, even if you
put a cobra in the hand, he will not do anything. You put a 1000 rupee note
in the hand, he will not do anything. But make sure he is asleep!!! Otherwise

he will walk away with the 1000 rupee note!!!

So both ragatowards money and dvésa towards cobra are possible only
when he is awake i.e when buddhiis awake. Buddhau satyam raga dveésah;,
buddhau asatyam raga dvésah na. The first one is called anvayah. The
second one is called vyatiréka. And from this what do we know? Raga
dvésabelong to buddhialone. When buddhiis, raga dvésais. When buddhi

is not, raga dvésais not. So, buddhi alone is the cause of raga dvésa.

On the other hand, if rdga dvésas were belonging to Atma, what will
happen? During susuptialso Atmais there. And if riga dvésabelong to

Atma during susuptialso riga dvésawould have been there. But we know
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that during susupti, Atmais there but rdga dvésais not at all there. Riga

dvésa, therefore, never belong to Atma. This is the logic he gives.

Buddhau satyam, where buddhiis there; satyam means when it is present,
when it is awake; ragéccha sukhaduhkhadi pravartaté. Pravartaté means
they are active, they are present. This is anvaya. Then susuptau - during

deep sleep state; tannasé — tannasé means buddhi nasé - when the buddhi
is ol (linam) - 5120 362t - gIfoifey AT (nas adarsané - Panini sutra).
Adarsanam means cannot be perceived i.e it is in T (Jayam) state. So

tannaséi.e. budhdhinasé - nasti. What is nasti? Ragéccha sukhaduhkhadi

nasti. These things are not there. This is called vyatiréka.

So then what is the conclusion? Tasmat - thence; buddhéstu natmanah - the
raga, iccha belongs to buddhi alone, anatma alone, vijianamaya kosa alone

and not to the Atma. They do not belong to me because I am Atma’.

Even though they do not belong to me, what does everybody say, “I am ragi,

[ am dvési etc.” Atma doesn’t have raga dvésa but still they say aham ragi

etc. This, therefore, can happen only in one method and that is 3€JTHT Tq

TIIGAAGT: HIFTeS rcd ETETA: HHTAT HEATHA HTITT: 3ia [37oee

(adhyaséna éva ragadveésadayah agacchanti svarapatah abhavat adhyaséna

agatah iti niscitam).

Verse 24
YHRTMNSFET AT
AeTATATYSOTaT |
FIHTT: Aiagree -

CRIGLEGIGLGE WY
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prakaso’rkasya toyasya
Saityamagnéryathosnata |
svabhavah saccidananda -

nityanirmalatatmanah 11

Here Sarikaracaryasays that at the time of adhyasah, Atmais suddham
only. That is before the adhyadsah, Atmais suddham. After the adhyasah is

over Atmais suddham. During the adhyasah also Atmais suddham only.

Taking the rajju sarpah example, before superimposition there was rope.
After superimposition is negated there is rope alone. But during

superimposition, what is there? Our tendency will be to say snake. We will

say that during superimposition [ am sarpah. But Vedanta says v gole

Frel HT a7 {eal: Ud (sarpa darsana kalé api tatra rajjuh éva). Similarly

itis not that 31311l &Tel 3 &€:, Aok 3§ HeFd: (ajAdna kalé aham

baddhah, jianantaram aham muktah). Ajiana kalé api Atma muktah éva.
So, even when one is profusely crying, even at the time of samsara, he is
muktahonly. It is only that nitya nirmalata all along. That is what

Sarikaracarya says here.

Atmanah svabhavah saccidananda nitya nirmalata. The svabhavah of the
Atma, of both jiani and ajiani, TYOT dee: TYOT Igd: TWOT dcg 31
AT [g:. TYUT 3 i%éqo T 3TcAT ASG: (ésana vandah ésana rahitah

ésand vatsu api atma suddhah. Esana rahitésu api atma suddhah). That is

what he says Atmanah svabhavah saccidananda nitya nirmalata. We can
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understand sat, cit, ananda and nirmalata. We have to add nityato all. Nitya
sat, nitya cit, nitya anandal, nitya nirmalah. And even though we are all
ajnanis, we say we are existent. Not only that we say we are existent NOW.
Therefore, one who says so is also sat. But the difference is that he does not
say “l am nitya sat’ but Atmais nitya sat ripah, nitya cit ripah. Similarly for
ananda also the ajianifeels that his anandah is anitya anandah. But even at

that time Atmais nitya anandah. 37§ 31T¢H, Tl 1A, T 3TEH (aham

asmi, sada bhami, sada asmi). And in fact he need not use the word nityam

at all. Once he says svabhavah, it itself means nityam. He is only trying to

emphasise the nityatvam by using the word nityam. Svabhavam is Id o1

SEdd dd Farerq:. Fard, fafgar Farenfasdhr dgsir = (yat na

jahyaté tat svabhavah. Svam siddhiki svabhaviki sahaja akrtacaya).

FIT%TQTI' oo Tasta o SQIfa AT (prakrtisséya vijiéya svabhavam na

jahati ya). That which is not given up is called svabhavah. Whatever is
temporary in nature cannot be called svabhavah. Saccidanandais not

temporary and that is why he uses the word svabhavah.

Now to illustrate the point he gives an example. Arkasya prakasah - just as

prakasah, that is light, is the very nature of Suryah - Arkah means Saryah -

arkasya svabhavah sarvada prakasah. G 9 (toyasya saityam) - the

svabhavah of water is coolness; then 3i7a1: 3SUIT (agnéh usnata) -the heat

of the agni; all these are svabhavah - it is never absent in them. Similarly

suddhi is there always in the Atma.

Then why do we talk about purification? Why do the scritptures say do

karmayoga and purify your self? Whose purification are we talking about?



142 Atma Bodhah -Pravacanams by Swami Paramarthananda

We don’t say Atma suddhi. We say only antahkarana suddhi. But then in the
5th chapter of the Git3, it is said Atma visuddhayé?We need to understand
that there the reference to Atmais to antahkaranam. There is no question
of purifying the A¢tma. There is only question of purifying the mind. Why
should mind be purified? - To know that “I am suddha”. To be pure we
don’t need any sadhana. But to know that we are pure, we require sadhana.
Therefore, sadhana s for knowledge. Sadhana is not for the sake of

becoming muktah.

Verse 25

HTcHA=T: AicagarT
Fagfeanta gl
O aifadsed
ST Waeid 11 25

atmanah saccidamsasca
buddhervrttiriti dvayam [
samyojya cavivekéna

janamiti pravartaté I/

So now the question comes, how do you say Atmais nityah, sadriapah,
nirmala ripah etc? Satyah means changeless. How do you say Atmais
changeless? Atmaseems to be changing all the time, because every time a
person says janamimeaning “I know” something, the very knowledge is

some kind of activity. Knowing requires a vikarah. JAanamis a kriya. How

do you know it is a kriya?Because janamiis a verb that is born out of 37’

YTq (jAa’ dhatu) I eTar: fosuest fopaT (Yida’ dhatoh nispanna kriya)
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is janami and every verb indicates an action. And action must always

belong to the subject of the sentence. When you say aham gacchami,

gacchami is a verb which indicates 3THsT fopaT (gamana kriya). And kriya

cannot independently exist. It always requires an asraya. Dravyam is
necessary. And what is the asraya, the support for the kriya?lt is aham iti
karta. So karta, the subject of the sentence, is always the asrayam for the
kriya. So grammatically speaking the subject of a sentence is the locus of

the action indicated by the verb of the sentence.

TH: IS (Ramah gacchati) means 38T TohITAT: T4 TH: HAfa
sy (gamana kriydayah asrayah ramah bhavati ityarthah) or to state it
correctly in Sanskrit ITAATHIATH: TH: HATA (gamanakriyasrayah ramah

bhavati).

And according to grammer rules, whenever a kriyatakes place, kriya

always brings out a change in its locus. Any action brings about a change in

its locus. So, if Rama does some action, Rama cannot be same. He will have

to undergo changes. He gets tired. He moves from one place to another.

There is gasping. All these changes are happening in Ramabecause Ramais

the locus of the action. fShaT Ta 33T IRUAITT (kriya sva asrayam
parinamayati). Kriyaalways brings out a vikarain its asraya. So, when we
say aham janami, janamiis a kriya- a Al ThAT (jAdna kriya) and this
AThITAT: 3H:, dl: &: (jAdnakriyayah asrayah, kartah kah)?

Aham. And who is aham? Atma. And therefore, Atma must undergo some
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change. Otherwise jAanakriyayah asrayah na bhavati. This is the qc\T:(I'
Y&T: (purva paksah).

Sankardcarya says that jianakriydis also a superimposition. Atma does not
have jAana kriya, Atmais jiana svarapah. Then how do you say aham
janami?How do you say “I know?” Sarikardcarya says the kriydis taking
place in the mind. In the word janami, the ‘mi’i.e. the termination
represents kriya - lat. When you say janami, the actual kriyais taking place
in the mind and that kriyais nothing but vrtti vikarah. So the kriya or the
action is nothing but the thought that is taking place in the mind. And what
is happening in Atma?Nothing is happening. Atmais jAana svarapah. And
in the mind which is undergoing modificiation, caitanyamiis not there. But
what happens? The caitanyam of the Atma or the Atma caitanyam is
reflected in the vrtti vikarah. Vriiti vikarah means the thought modification
of the mind. And therefore, what do I do? The caitanyam is transferred to
the mind - the modification. And the modification is transferred to the
Atma. Thus joining the mané vikarah and Atma caitanyam and we make a

statement “aham janami”.

Therefore, he says Atmanah saccidamsasca - Atma has got sat amsam and

cit amsam and buddhihas got what? Buddheh vrttih - buddhihas got the
modification, gcTeh ¥ a;%r (ghatakara vrtti) , 9T ac%f (patakara

vrtti), Ja&ThT Elcic'él (vrksakara vrtti) etc. and these modifications belong

to the mind. Then what happens is that the moment the vrtti comes, the
caitanyam pervades the vrtti and because of the caitanyam, the vrtti gets
satand cit. This satand citwhich the vrttigets is borrowed from the Atma
alone and the vikaram is borrowed from vrtti. Therefore, vrtti gives

vikaram and Atma gives satand cit. So joining both - dtmanah
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saccidamsasca buddhérvrttiriti dvayam samyaojya - so confusing them
together, an ignorant person says janami iti pravartaté. What is the cause?

He says avivékéna-because of confusion.

Then what will jiiani say? A jAaniwill never say “aham janami”. He will say
“aham jAana svarapah asmi”and “I am the saksiof those vrttisand I am not

subject to change at all”.

Sarikaracaryadoes not give an example in the s/0kdand so it is a unique

$loka. But normally the example quoted is 37T 31131 TUUS: (aya agni

pindah) - the red hot iron ball. Normally we use the expression the iron
ball burns. Really speaking the iron ball does not burn. Fire is pervading
the iron ball. The fire is the one which is burning. So we take the burning
nature from the fire and we take the iron ball and combining both of them,

we say iron ball burns. It is a wrong statement.

Similarly we use the word there is a fire ball. Fire is never of the nature of a
ball. It does not have any specific shape. We take the specific nature of the
fire and superimpose on the ball and say fireball burns. In fact neither the
fireball burns nor the ironball burns - in both cases the ball and fire are
mixed together. Or when we say the bulb illumines. Pure bulb cannot
illumine. Pure electricity cannot illumine. Then what illumines. Is there a
third entity which illumines? There is no third entity also. So, there is a
peculiar mixture, the electricity and the bulb together alone do the job of

illumining. Similarly A¢ma cannot know because nirvikaratvat. Buddhi

cannot know because of acétanatvat. 3TcHdT: ﬁfﬁiﬂfc_cm-[ AT fopal o
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ST, §fg: Iideteard AT & o SATA (Aamanah nirvikiratvat jidna
kriyam na karoti. Buddhih acétanatvat jiana kriyam na karoti). Then oh:
AT PR HATA? (kah jAana kriyam karoti?) Atmanah saccidamsasca
buddhérvrttiriti dvayam. So the answer is RIeTaTa fafase 3fed:HIoT
ST, o q 3IcAT, o 3Hod “HIOT (cidabhasa visista antahkaranam janati,
na tu atma, na antahkaranam). That is why it is said sabhasa
antahkaranam. 3T8AT T: add sfa arrg: (abhaséna sah vartaté iti
sabhasah). So what does this mean? The moment one says janami, it

means the confusion has started. So when a person says “I know”, generally
everybody thinks he is a wise man. But in VVédanta alone, if you say “I

know”, it means you don’t know because to say “I know”, adhyasam is

necessary, ahankarais necessary. This sabhasa antahkaranam is what we
refer to as ahankarah. 3§ = ST=IId, ﬂ'@': oI S, (aham na janati,

buddhih na janati). 37§ Tfla'@' A% (Aham buddhi misram) known as

31E€SHR: SAANG (aharkarah janati).

Verse 26

AT T afed
goafet ¥ Sfeafa
Stia: WaHe FATear

AT et e 11 26
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atmano vikriya nasti
buddheérbodho na jatviti I
Jivah sarvamalam jAatva

jAata drasteti muhyati Il

Here he says that neither the Atmais a knower, nor the anatmais a knower.
Atma cannot be a knower because if Atmahas to be a knower, it has to do
the kriya of knowing. When we say ‘er’ it denotes action — walker, talker,
eater, drinker etc. If Atmais a knower it will mean Atmahas knowing
action, it will mean A¢mais the locus of an action, it will mean Atmais
savikari. And since Atmais nirvikari, Atma cannot be a knower. He says

Atmanah vikriya nasti - Atma does not have any modification. Therefore,
Atma cannot be a JTAT (jAata). In these places only the grammer
discussion will be useful because in grammer they have elaborately

analysed and they have concluded that wherever qcad (‘tr)
pratyayam comes, it means kriya asrayah - savikari. So Eh?-‘fd 341?(—([, Hoq,
%TTWH", dT, $Tierdr (kartr, bhoktr, mantr, vijaatr, karta, bhokta) etc. The

moment that ‘T IcTT (‘ta’ pratyayam) comes, it connotes kriyad asrayar;

it denotes savikaram. All these discussions are analysed in grammer.

Therefore tr’means vikriya. In Atma, there cannot be any #r’and so Atma

oI AT Hafd (najAata bhavati).

Then why can’t we say buddhih jiata bhavati? That is also not possible. §g

9

arer: o SIG 3T (buddhéh bodhah na jatu api). Jatu means heTidd

~

(kadacit) - kadacit api - means at any time. Buddhi does not have
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caitanyam at any time. Bodhahhere means caitanyam or cit. Buddhih
cannot know. So consciousness cannot know because it is changeless.

Matter cannot know because it is inert. And still everyone says “I know”.

That is called 31Tf¢d €T YEATH AR - (agadita ghatana patiyasi

maya).

That is why he says, jivah sarvam alam jAatva. This jivafi, not knowing all
these i.e. 3TcHeT: 3Tdfhdcd, ﬂ—gi SAScd T ATl (Atmanah
avikriyatvam, buddhéh jadatvam ca ajiatva). So not knowing all these
things, what does the jivado? JTdT g%eT sfa ﬁ?ﬂﬁ (jAata drasta iti
mubhyati). Jivaadds all kinds of ‘tr’pratyayas. He says 37§ AT, 37§ Hodl,
34—6' Wﬁ', 3-]'&' Aerdr (aham jAata, aham manta, aham karta, aham bhokta).
Manta means thinker. /ti muhyati - thus he is deluded. And at that time

only he gets faeq, ?—\GRT, ST (visva, taijasa, prajia etc.) Jod: 93:, EI‘%:

Ual: Yo YUa: (antah prajiiah, bahih prajiiah, ghana prajiah) - all these are
EIIFlcca’ (jAatrtvam) only. Then who am [? Na antaprajiiam, na bahiprajiam,

caitanya svarupam éva.

Verse 27

9 ¢ .
ST AT ST Ted |
ATe Sha: WA
AT feeTsiay Haq 11 27
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rajjusarpavadatmanam
jivam jiiatva bhayam vahet |
naham jivah paratmeti

jiiatasacénnirbhayo bhavet II

The original nature of Atmais that it is not a jAatd and therefore, not a karta

and therefore, not a bhoktd- no ‘ta’should come. AT TARY: 3§ (jiAana

svarupah aham). JTel &Y A Hf?l'cc_cr RN dEAGT 9O 3

- (JAana svarupé mayi jaatrtvam adhyaropitam tasmadéva samsarah

bhayam).

So AT TI®Y ATccd CIARIYYT UG IR (jiiana svaripé jiatrtva

adhyaropanam éva samsarah). Because when | am jAana svarupah, | am
param Atma. But when | am jAatr svarapah, | am jiva Atma. | have
straightway descended from the higher pedestal of being a param Atmato
a lower pedestal of being a jiva Atma - all because of one wrong

pratyayam- instead of jAanam 1 use jAata. That is all.

Therefore he says, atmanam means paramatmanam, jivam jaatva -
Jivatmanam jiatva. That means taking the paramatmato be the jivatma;
taking the aham to be ahankarah; taking the jAanam to be jAata,; taking the
apramata to be a pramata; taking nirvikaramto be savikaram, taking

nirvisésamto be savisésam etc. What will happen?

If you say “I am fine and I seeing wonderful things”, Sarikardcarya says now
bhayam vahét- the moment you become jriata there will be bhayam

because the moment the jiata comes, the other two will come - triputi -

jAata, jianam, jA€yam,; pramata, pramanam, prameéyam, karta, karanam
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and karyam. That means as 3Te] ET&Y: 3% 3-1?{3?[ : (JAana svarapah aham

advaitaf); as g ¥A®T: (jaatr svarupal) | have come down to E‘[aFf

(dvaitam). And once | have come down to dvaitam, first of all limitations

A=, =

limited by jAanam and jAéyam. This is the fundamental problem. And not

only limitation will come in the jAéyam; ragaand dvésa, héyam and
upadéyamwill also come. These are to be procured, these are to be

rejected - the list will come. And once the list has been made with respect

to upadeéya vastu, that is, what all is to be procured, pravrtti or pursuits

will begin and with respect Aéya vastu - that is which all are to be rejected
- nivrttiwill begin - pravrtti nivrtti cha. And once pravrttiand nivrtti start
the punya papam will automatically start. And when punya papam comes,
it will automatically be followed by sasicitam, agami, and prarabdham and
thereafterwards punarapi jananam punarapi maranam. That is what is

called bhayam - samsara bhayam bhavet.

And therefore what is our job? The whole process has to be reversed. 37§

AT o A, Sa: o ATEA. WA AT AT TGI: HEH (aham

JA4ta na asmi. Jivah na asmi. Param Atma jAiana svarupah asmi). That is
what he says. Na aham jivah that is na aham jAata. Then” who am [?”
Paratméti - parah Atma or paramah Atma - iti ATdEAd (jAatascet). If “1

know myself as myself; as paramatma”-what will happen? Nirbhayah
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phavét. o1 TSATA Favdafd - e gfasel [Aeed (na bibhéti

kutascanéti — abhayam pratista vindaté). Like what?

He cites the well known drstantah - Rajju sarpavat - {\roi : '{\Togcarl
AT o IGE: Qo-GI; qucdel ST Ad GHI: (rajjum, rajjutvéna

janati cét nirbhayah, rajjum sarpatvéna janati cét sabhayah). If rope is
known as snake there is bhayam, if rope is known as rope there is
nirbhayam. Similarly | need not acquire any thing new. | have to know

myself as myself. Then I am nirbhayah. Knowing me as a jiata - Silial

TSI dcd Si'sjﬁ U (janati icchati yadaté bhunkté ca). This is the series

of samsara.

Verse 28

HTCATTHTHIAH!
qEEadR At
araY gerfgacareAr
STSTAATIHTEIS 11 28

atmavabhasayatyeko
buddhyadinindriyanyapi |
dipo ghatadivatsvatma

jadaistairnavabhasyateé I1

Now the question comes, if | negate all the parica kosas as anatma, who is

there to know the Atma or myself as the paramatmabecause all knowledge
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is gained by the instruments and all instruments belong to the kosas.
JAanéndriyambelongs to the manomaya and vijianamaya kosa, the mind
belongs to manomaya kosa, buddhibelongs to vijAianamaya kosa. If kosas
are negated, sense organs are gone, mind is gone, intellect gone, and then
who will know the left out Atma?But Sarikardcarya says you negate all of
them and know yourself at paramatma. Once they are negated, who will

illumine the Atmais the question? For that the answer is given.

Atma’sillumination is not because of any of the k6s4s. None of the kdsas
are necessary to illumine the Atma. And none of the k053s can illumine the

Atma also because every kosamis jadam. So sthiila sariramis jadarm.
Stuksma Sariram is jadam. Karana sariramis maya, prakrtiwhich is also

jadam. If the three sarirams are jadams, the parica kosas are also jadam.

Therefore, 578 IRM: AT HIHHA] o AFeldled, SFScdld -. Tedd

(Jada kosah atmanam avabhasayitum na saknuvanti, jadatvat - ghatavat).

They cannot illumine.

Then the question comes, if you say they cannot illumine because they are
jadam, how is that we are knowing every object in the world with the help
of mind, sense organs etc? If the sense organs are jadam, sense organs
should not be able to see sabda sparsadi. But our personal experience is
that the mind and sense organs illumine the world. For that the answer is
that if mind and sense organs are illumining the world, it is not because
they are cétanam, it is only because the mind and sense organs have
borrowed caitanyam from the Atmaand taking the borrowed illumination

they are illumining the external world.

Now the next question is that with the borrowed illumination, let them

illumine the external world, but with that borrowed illumination can they
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illumine the Atmaitself? But where did they borrow - the Atma. It is just
like [ am asking you to lend me 100 rupees. And then I offer you a loan of
Rs. 10! Is that possible! Don’t tell me that is what bankers do!!! But it makes
no sense for me to borrow 100 rupees first and then lend 10 rupees back to
you. I can borrow money from you and loan to someone else. So three
things are there - Atma, pramanam and praméyam. Pramanam borrows
prakasam from the Atma. With the borrowed prakasam, pramanam is
illumining the praméyam but the pramanam itself cannot illumine the Atma

because Atmais the original illumination.

The best example is that we imagine there is a mirror. In the mirror there is
a reflected sunlight and because of that the mirror has become a dipah-a
lamp. Mirror by itself cannot become dipah but because of the borrowed
sunlight it has become a mini dipah. What is the original maxi dipah?-
Saryah. And with the blessings of this maxi dipah, this mini dipah is lighted
up. And with that reflected sunlight, suppose it is illumining this hall or a
room inside. That is fine because the mirror can illumine the room as the
room happens to be darker. But suppose that same reflected light tries to
illumine the Suryaitself, how foolish it would be! It cannot illumine and
even if it illumines from the mirror, it is the illumination belonging to the

Sun only.

Similarly buddhi indriyani themselves borrow illumination from the Atma.
They cannot lend illumination to the Atmaand therefore, Atmais not

known by any one of them.

If Atmais not illumined by all the parca kosas then who illumines? Nobody
illumines. If nobody illumines how can Atma shine? See we have got a

fixation. We feel that a thing can shine only if it is illumined by something.
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But Atmais not illumined by anyone at the same time A#ma shines. This is

because Atmais svayam prakasah.

Therefore he says, Atma ékah, buddhyadini indriyani avabhasyati. So ékah
Atma, this one non-dual Atma, avabhasyati - illumines; buddhyadini - all
the four antahkaranam, i.e. buddhi, manas, cittam and ahankaranani, and
not only that indriyanyapi - also the bahya karanani - the external organs.

So the illuimined objects are many, the illuminator is one.

TYT YHRAAS: Feksl AhiAA T | &F &HTAT Fedsl ThREA

AR (ksétram ksétri tatha krtsnam prakasayati bharata). says Lord Krsna

in the Gita . As one Sun illumines this entire universe, so the one Atma

illumines the whole ksétrai.e field or in this context the entire universe.

Ksétrior ksétrajiahis ékah, ksétramis anékam. Ekam anékam

prakasayati.

And what is the rule? The illuminator is never illumined by the illumined.
The illumined objects are ever illumined object and they can never become
illuminators. And illuminators can ever be only illuminator, it can never
become illumined. Seer is ever seer, seen is ever seen. Seen cannot become
seer and seer cannot become seen. Therefore, “I am ever the subject”.
Organs are ever the objects. Object cannot become subject and subject

cannot become object.

But then how to know ‘me’? That question itself is wrong because ‘I’ am all
the time known as aham aham iti. Self knowledge is never an event. We
have to note this point very carefully. Pot knowledge is an event, because

pot was not known before. After operating the sense organs, pot becomes
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known. So there is an unknown condition and after sometime a known
condition comes. The transfer from unknown condition to known condition
is called the knowing event but A#mdais never an unknown condition
because all the time Atmais available as aham, aham, aham caitanyam. We
may add some attributes to it i.e. anatma dharma we may add but at that
time also whether Atmais known or not? Whenwe say “I am fat”, that “I
am” refers to what? It refers to the A¢tma. So therefore, when one says “I
am”, the Atmais shining. And because of the Atma caitanyam, sariramis
also shining. So two things are shining. ‘I’ the Atmais shining self
effulgently. Sariramis shining with borrowed light. And body is different

from Atma - that is also shining.

So every time we know two things. The first is ‘I’ the self effulgent one and
second is the Sariram with the borrowed light. When we see the fatness, we
should say “I am the body which is fat”. But we have no patience. We
remove “the body which is”and say “I am fat”. Therefore ‘I’ am the self
effulgent ‘I" and fat is the object of my knowledge. ‘I’ am not an object. ‘I’ am
the self effulgent subject and body is the object. We are correct when we
say ‘I’ am but we wrongly add body to this. So the self need not be known
because even now when we say ‘I am’, we know we mean the self only.
Then instead of adding the fat to the self, we should give it to the body.
Then what will be left is self only. So when we say ‘I am’ is it a new
knowledge? No. Previously also we said ‘1 am’. Now also we say ‘1 am’. So
the difference between the previous condition and the new condition is not
a new knowledge but only elimination of the superimposition of some
attributes. Therefore, ‘I’ was known before, ‘I am’ known now and’ I’ will be

known later because self effulgent ‘I’ can never become unknown.
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T idd g EATT TATT (na kascit naham asmiti pratyéti ) says
Sankardcaryain 3T€ITH ST (adhydsa bhasyam). Nobody says “I don’t

know myself”. And therefore, there is no event called self knowledge. There
is no incidence called self knowledge. If this is not known, we will try to sit
in meditation, we will try for nirvikalpaka samadhi and we will wait for
that flashy event in which the self will come in front of us, give darsanam

for two minutes. We can put some kumkum or some such thing and come

away. So remember self knowledge is not an event - ¥faerer fafed ad

(pratibodha viditam matam) - Every time we say ‘I’, we refer to the self

only.

And is this jivatma or paramatma?1t is paramatmaonly. Who makes it
jivatma?When we say ‘I am fat’, we make it jivatma. In our mind we are

making it jivatma and even at that time ‘| am paramatma’only.
So therefore, Atma avabhasayati buddhyadini indriyani. And o: 313t

3TcHAT o 3AATEIA (taih jadaih atma na avabhasyaté). Atmadis not

illuimined by those inert k0s3s. So Atma avabhasayati. Atma na

avabhasyaté. Atmais the illuminator. Atmdais never the illumined. So

jadaih taih na avabhasyaté. This is the definition of svayam prakasatvam.

TIH 9 JhRheddld ¥ S AYhRIAcd TAIH YhIAcd (svayam

sarva prakasakatvésati sva itara aprakasyatvam svayam prakasatvam). The
illuminator of all, that which is never illumined by any, is called self

effulgent.
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Now what is the example? The example is dipah. So any dipah, light is the

example - Dipah ghatadivat. The light illumines the pot and light is never

illumined by the pot. Light is the illuminator and pot is illumined. This can

never be interchanged. Always subject and object cannot be interchanged.

But someone may raise a question. Suppose [ am seeing you, who am I? No
doubt, [ am the subject. And what are you? The object. Now when I am
seeing you, at the same time you are also seeing me. Now what are you?
The subject. And who am I? The object. So subject and object are getting
interchanged! So how can the scriptures say that the subject and object

cannot be interchanged?

This is where the problem lies. We should remember that when I say “I am
seeing you; I am the caitanyam and not the body seeing you”. So “I am the

caitanyam seeing your body through my body”. So when I say I am seeing

you ‘I am’ is the caitanyam. You are what? - The body. ‘I’ can never see your
caitanyam. So now caitanyamis the subject and body is the object.

And when you are seeing me, who are you? - The caitanyam and | am the
body. So you the caitanyam are the subject and |, the body is the object.
Therefore, always remember that caitanyam alone is the subject and body

or matter alone can be object. It can never be interchanged at any time.

TId o T TIJ (drgéva na tu drsyaté). So dipah ghatadivat svitma

jadaih na avabhasyate.
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Verse 29

TaaT AegaToT
SEIAITCH: |

O RARE D O e £33 |
JYT FATCHAYHIA 11 29

svabodho nanyabodhéccha
bodharupatayatmanah I
na dipasyanyadipéccha

yatha svatmaprakasane II

In the previous s/0kd, Sankaracarya said that Atmais not illumined by any

organ. So the question is how is Atmaknown? We have already seen that

Atmais self effulgent. That answer the Acaryais giving in this s/oka.

So if Atmais not illumined by anyone, then how is Atmaknown? For that

he answers svabodhé anya bodha iccha nasti. In gaining the knowledge of
oneself, sva here refers to Atma; svabodhé means Atma bodhé -Atma
visaya bodhé. Anya bodha iccha nasti- another bodha or vrtti jianam is
not necessary for knowing the Atma. For ghataknowledge ghata vrtti
jAanam is necessary. For pataknowledge pata vrtti jianam is necessary. In
fact every object in the world is known by a corresponding vrtti jianam.
That vrtti jianam is referred to here as bodhah. So anya bodhah means any
particular vrtti jianam. Why? Because in the vrtti jianam itself, the very
caitanyam comes from where? It comes from the Atmaonly. For pot, vrtti
jAanam is necessary because pot is jadam. And therefore, the vrtti jianam
must come and the vrtti jianam must be illumined from outside. Whereas

vrtti jAidnam is not necessary for Atmabecause Atmais svariapa jianam
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and therefore it need not borrow light from vrtti jianam. Whereas ghatah
is tamo rapah, jada rupah, ajiana riapahand therefore vrtti jAanam is

necessary.

So for illumining the Atma, vrtti jidna iccha nasti. Here iccha means

requirement or necessity and not desire. It means apéksa. So vrtti jianam

is not necessary to illumine oneself. Why? Atmanah bodha ritpataya -

because Atmaitself happens to be svaripa caitanyam, svaripa jianam. So
reflected consciousness is not necessary to illumine the orginal
consciousness. Reflected sunlight is not necessary to illumine the orginal

sunlight. Cidabhasais not necessary to illumine cit.

And an example is given. Na dipasya anya dipa iccha asti. The light
illumines every object in the room but how to do you know light is there in
the room? The light is illumining all the objects. Then somebody asks who
illumines the light? No object can illumine the light because they

themselves do not have any light of their own. So if they do not illumine,

then who illumines? No other illuminator is necessary. Therefore, dipasya

anya dipa iccha - here also iccha means apéksa - requirement, necessity,

need. So another light is not necessary to illumine one light.

If you say another light is necessary what will happen? It will lead to
3TaEAT GI: (anavastha dosah). That light will have to be illumined by
another light which will have to be illumined by another light and this will

go on. There will be endless regress and this is called infinite regress which

is a dosah. In Sanskrit this is called anavastha dosah.
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So AT Yy fohf>ad 3ead o 39T (caitanya prakasanartham
kificit anyat na apéksaté). So na dipasya anya dipa iccha svatma prakasané.

Here svatmais the reflexive pronoun. Svatma means for the dipai.e. dipa
prakasané. So the dipam or a lighted lamp, in order to reveal itself does not
need another dipam or lighted lamp. So dipah svasya prakasané anya dipa

iccha na asti. So it follows that Atma jAdnam doesn’t require vrtti jianarm.

Now does this sound contradictory? In the beginning we said for Atma
bodhah, we need vrtti jianam and so we need the mind and the intellect
etc. and now we are saying that vrtti jianam is not necessary. How will we

resolve the contradiction?

Vrtti jiianam is not required to illumine the Atma. But vrtti jAanam is
required to remove ignorance. 373TeT ﬁq?er?fr (ajfiana nivrtyartham).

That there is no other entity called Brahman. It is this svayam prakasaa
Atma alone is Brahman. So thus atmanah brahmatva visaya ajiiana

nivrtyartham vrtti jianam.

Let us take an example. Suppose the Sun is there. And we are able to see
the Sun clearly. But we don’t know that this is the Sun. Now the experience
of the Sun is not lacking in us because we are seeing the Sun. But what is
lacking is the knowledge that this is the Sun. Therefore, that ignorance
alone is the problem. So what we have to do is to gain the knowledge that
this particular luminous body which we are experiencing all the time is the
Sun. And afterwards we don’t require the Sun experience because we have

been experiencing the Sun all the time. What was required was the
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introduction of the Sun as the Sun. So the moment someone says this is the
Sun, it is enough. Thereafterwards, we don’t require the Sun experience as

an event because Sun experience has always been there.

Similarly Atmais always HJHd QYT (anubhita visayam), Atma anubhiiti

is not required, ¥ fAcOIersy TA®UGH HICHAT (sa nityopalabdha

svarupoham Atma). But it is this Atmathat is Brahman is not known.
Therefore, first the introduction is done that the Brahmanyou are looking

for is this self-effulgent A¢tma. For this we require vrtti jianam. So vrtti
jiianam doesn’t illumine the Atma. 3§ SEANEH (aham Brahmasmi)is not
for illumining Brahman because it is all the time illumined. But aham
Brahmasmidoes what? It removes the ignorance. So now tell me whether
vrtti jlianam is necessary or not? It is necessary for ajfiana nivrttibut it is

not necessary for Atma prakasané. And therefore, mind is necessary,

pramanam is necessary, guru is necessary; sadhana catustaya sampatti is

necessary,ﬂ’ccf 31 3ATeT foh-l?i?qﬁ h>aeid o 3T Jahrererd (sarvam
ajina nivrtyartham, kificidapi na Atma prakasanartham). 3Tcd Jeprel

gdeT gdd
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Verse 30

fafrer faf@aareiar
sifer srdifay areraa: 1
SaTcAIRATHEAT: 11 30

nisidhya nikhilopadhin

néti nétiti vakyatah |
vidhyadaikyam mahavakyaih
jivatmaparamatmanoh I/

So from the 16t s/6ka onwards upto the last s/okadi.e. the 29t s/oka, Atma

anatma vivékam was the topic. This alone we technically call as @ UG

[QdR: (tvam pada vicarah)- analysis of twam in the dccad 8 HgIATFY

(tattvamasi mahavakyam). Sthiila, siksma karana sarirams are anatma.

These anatmas are sagunam. ‘I’ am nirgunam. Anatmas are savikaram. 'l
am nirvikarah. Anatmas are savikalpam. ‘I’ am nirvikalpah. Anatmas are

jadam. ‘I’ am svayam prakasa cétana rupah.

But is this enough? Védanta says this is not enough. This is only the first

phase of Védantikenquiry. Tvam pada vicarah alone is over. What still has

to come is dd Uq OFT (tat pada aikyam). So the second phase is
necessary.

Why should there be a second phase? Is it not enough that I have known
that [ am different from the body and that [ am caitanyam? Is this not
enough? VVédanta says “No. It is not enough”. Why? Because now that I have

done Atma anatma vivékam, | know that I am a subject and different from
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the object. I am the consciousness and everything else is inert matter. [ am
the illuminator and everything else is the illumined. But still how many
things are there? Dvaitam s still persisting. Atmais No. 1 and everything
else is anatmathat is No.2.1am ksétrajiah - No. 1 and everything else is
ksétram - No. 2. In fact ksétram seems to be vast. And therefore, we should
carefully know that this entire anatma prapancais a superimposition, is a

karyamand ‘I’ the Atma am the karanam.

So we have to go to prathamika adhyasam. Till now we have sorted out
only the secondary adhyasa. Now we have to know the primary adhyasa.
And what is that? That is the knowledge that through maya, ‘I, the Atma
alone, has created the whole universe. But because of the avarana saktih ‘T
got confused. That confusion is gone now. But that is not enough. We

should also know that this anatma praparicais born out of the viksépa

Saktih of my maya. There ‘I’ the Atma am karanam.We should know that
with the help of the mdya ‘I’ alone have created the universe. fa2d gquT

TIHATST TIRT QFJ IGIESn (visvam darpana drsyamana nagart

tulyam nijantargatam). The universe, like even the city being seen in the

mirror, is within oneself.

So knowing that ‘I’ am kgranam is called Brahma aikyam. Knowing that ‘T’

am the caitanyam, the karana caitanyam, is called aham Brahma asmi.

Then one may ask what the advantage of that is? Previously I said ‘I’ am
Atm3 and this is anatma. Now [ am saying that ‘I’ am kdrapam and this is

karyam. What big difference is there? In fact there is a very big difference.
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When I say ‘I' am Atmaand this is andatma, dvaitam is there. But when I say
‘I’ am karapam and this is karyam, dvaitam goes because karyam does not

exist different from karanam. There is a big sitrain Brahma sidtra which is

very brilliantly analyzed by Sarnkaracarya. It is called 3TR&HOTIE FHIOT
(arambhanadi karanam). deiedcd ARFHUTLICGICIT: ATARFHOT TahRT

ATHOTH 'ﬂ%ﬁﬁf Ud Ocd (tadananyatvam drambhanasabdadibhyah

vacarambhanam vikaro namadhéyam mrttika éva satyam).

So once we know that the clay is the karanam and the pots are the karyam,
what is the conclusion that we will arrive at? Pots do not exist different
from clay. Clay alone is. What we call as pot is nothing but vacarambhanam
vikaro namadhéyam. Similarly once ‘I’ know that caitanyamis karanam and

matter is karyam, the conclusion will be that there is no matter at all.

The scientists talk about consciousness, matter etc. According to Védanta
there is no matter different from consciousness. Then what is matter?
Vacarambhanam vikaro namadhéyam -matter is nothing but nama rupa.

So now how many things are there? Only one that is caitanyam - ékam éva.

And what we call matter doesn’t exist different from caitanyam -
SEATIUT, SEH §fa:, SEAE! SEAUT g T Wef 3¢ SEAT, 7§
AT fohaet; 3Tcdq ga{;l a; dd g g ATcAT (Brahmarpanam,

Brahma havih, Brahmagnau Brahmana hutam,; sarvam khalu idam
Brahma; néha nanasti kificana; Atmaiva idagum sarvam; tat satyam sa

Atm3) - all the sruti vakyams indicate that caitanyam alone is
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everywhere, matter is an aberration, matter is illusion, matter is an error,

matter is mithya.

And if we know that matter is mithya what does it matter? Matter doesn'’t
matter. The advantage of this knowledge is that matter will no more matter
to us. We will not be attracted by or we will not be frightened by the

material universe. Brahma satyam, jagan mithya; Aham caitanyam satyam,

matter jagatis mithyaand the material universe cannot touch us. g

IEJETET U;I'Uﬁ?-l' T ar H@ﬂﬁUﬂﬁ' T o GO (nahi adhyastasya

gunéna doséna va anumatrénapi sa na sambadhyaté). So adhyasta guna
dosaswill not affect us even a wee bit. So the second phase of this inquiry
which is caitanya rupena aham Brahma asmi, jagat karanam asti; aham
satyam asmi, karya rupam jagat mithya asti- that is the essence of this

sloka which we will now examine.

Nikhilopadhin nisidhya - one should negate all the upadhis, we may call it
parica kosa or sarira trayam. Nisidhya means negating. Negation does not
mean destruction. Negation means - atma buddhim tyaktva - “this is not
me, this is not me” so saying is what is negation. Itis purely an intellectual
job only because the confusion is in the intellect, not in the body or Atma.
Therefore, since confusion is an intellectual problem, the negation of the
anatmais also a clear intellectual job. And how is this negation to be done?
Néti nétiti vakyatah. The Upanisaditself helps by saying na sthilam, na anu,

na hrasvam, na dirgham and not only that sa ésa Atma néti néti - this very
expression néti nétiitself is there in Mﬁl’&

(Brhadaranyakopanisat). And twice it is repeated. In the Brhadaranyaka

commentary it is given that once it is said to remove the samasti praparnca
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and the second neti is to remove vyasti praparica, both samasti srstih and

vyasti srstih. Just before this portion in Brhadaranyaka, the topic discussed
is murta amurta brahmana. Therefore, mirta prapacha negation, amirta
praparcanegation is discussed that is the negation of both the manifest

universe and the unmanifest universe. There are different commentatries.
a8 HIUT dre] 2 f?raiw T8 (laksyam saguna vacyarthah nirguna

laksyarthah).

Once andtmais negated what is left out? ‘I’ the Atma. That is <@ 9g ar<d

(tvam pada vacyam) is gone. Now we have come to cd UG o1& (tvam pada

laksyam). Saguna caitanyamis tvam pada vacyarthah. Nirguna caitanyam is

tvam pada laksyarthah.

And similarly what is Brahman, paramatma. Param Atma also is nirguna
caitanyam, ‘I’ am also is nirguna caitanyam. Therefore, both ‘I’ and param
Atma are one and the same. So jivatma param atmanch aikyam vidhyat

— one should know the identity between jivatma and param Atma- How?

Mahavakyaih - by the mahavakya upadésa of the teacher. Like dccdd T,

378 SEHATEH, Tl SET (tattvamasi, aham Brahmasmi or prajianam

Brahma) so many mahavakyams are there. Through them the identity has
to be known. And only after this identity is known advaitam will come. Till
then Atmaand anatma will stand separate. Only after knowing that ‘I’ am
the jagat karanam Brahma and the whole anatmais karyam - tannasé sati
kévalah - that kévalatvam will come - kaivalyam will come - kaivalya

navanitamwe can enjoy.
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Verse 31

snfaeas iRifE 72
qegedcerts |

TG aeraToT A
3¢ sEAfa st 11 31

avidhyakam sariradi drsyam
budbudavatksaram I
étadvilaksanam vidhyat
aham brahméti nirmalam 11

So in this s/okathe same idea is expounded. In the previous s/oka he said
nikhilopadhin nisidhya. Here the same thing is said as drsyam nisidhya.
There it is upadhihere it is drsyam. Drsyam means object of experience.
And every drsyamis avidhyakam means avidhya janyam. Avidhya means
mula avidhya, prakrtih or maya. So sthiila praparicamis maya janyam,
suksma prapaficamis maya janyam, sthila sariramis maya janyam, suksma

Sariramis maya janyam. In fact I¢,_ I¢, TT dd HIATY AT FF U

(vad yad drsyam tat sarvamapi maya janyam éva).

That is what he says - Sariradi drsyam - adi padat which will include
Sarirah, indriyah, manah, buddhih - all of them are drsyam and not only
drsyamthey are avidhyakam - born out of maya and not only that

budbudavat ksaram - they are also perishable like budbudham - bubble.

Whereas who am ‘I'? mﬁﬁfﬂw 378 A (yvétad vilaksanam aham

asmi). ‘' am not maya janyam, ‘I’ am maya adhisthanam. ‘I’ am not avidhya

janyam;, ‘I’ am avidhyayam adhisthanam. ‘I’ am not ksaram;, ‘I’ am aksaram.
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‘I’ am not drsyam,’l’ am drk. ‘I’ am not the sariram which is avidhya
Jjanyam. And what is my nature? Aham nirmalam Brahma iti vidhyat - this,

drk rupah aham, am Brahman.

And what is the meaning of the word Brahman?That is tat pada artham. He
has not discussed the tad padartham in this sloka. But we have seen a
detailed discussion of tad padartham earlier in the 8t and 9t §lokas. It will
be useful to revise the meanings of those s/lokasnow. In those s/okas the
prathamika adhyasa was pointed out, that Visnu, Paramésvara, nityam, the
upadana karanam all these words described the meaning of the word
Brahman. So we need to carefully note that the Brahman here refers to the

explanation given in the 8t and 9t S/okas.

And what type of Brahmanis it? Itis nirmalam Brahma, which is free from

all impurities. And what is the fundamental impurity? It is avidhya or maya.

So T am free from not only maya karyam, ‘I’ am free from mayaalso. In

Vivéka Clidamani Sarikardacdrya says, neither ‘I’ am maya karyam nor am ‘I
maya itself, ‘1" am the adhisthanam, uttama purusah. Mayais aksara
purusah. Maya karyamis ksara purusah. ‘I’ am neither ksara purusah, nor

aksara purusah. ‘'’ am uttama purusah. Aham in SansKrit is uttama purusah.

Verse 32

Sgldcdled A ST H -
SRIFRIAIAET: |
regTie fawd: wgan
faRfegaaarar =11 32
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déhanyatvanna mé janma -
jarakarsyalayadayah |
sabdadivisayaih sango
nirindriyataya na ca Il

In the previous two s/okas 30 and 31, the jiva Brahma aikyam was revealed
which has to be known through mahavakya sravanam. Sravanam means
analysis of the mahavakya and recognising the identity between aham and

Brahman. So the two s/okas 30 and 31 were Sravanam.

Now the slokas 32 and 33 refer to mananam. Mananam is for what

purpose? H2RT fob-l'E‘I}?I?ff (samsaya nivrtyartham)because whenever ‘I’ say

aham Brahmasmi, suddenly a doubt will come. Brahmanis nirvikaram, is
birthless and deathless and when ‘I’ say aham Brahmasmi, it will mean that

‘I’ am birthless and deathless. How can ‘I’ say ‘I' am nirvikarah, janma

marana rahitah, because all the time ‘I’ am frightened of janma maranam

only? As Pujya Svamiji says, all the time we are security conscious. What
will happen to us in our old age? Therefore, when this fear is constantly

there, how can ‘I’ say aham Brahmasmi?

For that purpose only mananam is being pointout. Whenever we get the
thought that “how can [ be Brahman” we must immediately ask the
question, “What do [ mean by the word I"? All problems lie with this word
T, because whenever a doubt comes, or whenever the thought of insecurity
comes, the ‘I’ refers to the body. The body can never say aham Brahmasmi.
From body point of view, I can never have security. Body is ever insecure.

We can have all preparation. King Dasarathahad 4 sons - gem like sons

who were ready to blindly obey their father. ﬁ?{[ arFy IRUTAAH (pitr
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vakya paripalanam). And such a Dasarathahad to die without anyone being
around. If this can happen to a King like Dasaratha, how can we provide all

security and be sure that at the time of our death, our children will be there

to chant Visnu sahasranamam, pour Ganges water etc. The children want

to settle in the US or the Gulf countries and we are in India. That itself is an

issue. So the body is never secure.

And therefore, when one says ‘I’ am secure, it is correct because é(é'

31gcdld o # SoH (déha anyatvat na mé janma). As déha ‘I’ am insecure
but déha anyatvat, as the saksi of the body, as déha drk, déha saksi ripéna,

janma nasti. And if janma nasti, ST, WI'Q?fI', A TEd (jara, karsya,

layadayah nasti). Jara means 3139TH 3Tferd Iferd HUSH GRAATAgITH STl

@Ug;. J<: arfa dll%cdl GUSH dgid o1 q>d fY 3MeTAUSH (angam galitam

palitam mundam dasanavihinam jatam tundam. Vrddhah yati grhitva
dandam tadapi na muiicati 3sapindam) says Sankardcaryain Bhaja

Govindam.

Therefore, old age, to state in 7attva bodhahlanguage, is 3987 —

(apaksayah). Jara technically is apaksayah - declension. Karsya means

becoming thin; HRET AT TR (krsasya bhavah karsyam). Jel&d H1d:

ey (sthiilasya bhavah sthaulyam). So in old age, the the body becomes

weaker and weaker. Then layah which refers to maranam. Adayah - adi
padat - punarapi jananam etc. All these are not there for me. Body has got

all modifications but ‘I’ do not have them. So, therefore, whenever fear of
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insecurity comes, we have to tell the mind that the body is ever insecure. It
is foolish to worry too much about the body. You can take an insurance
policy and do all that is necessary to secure yourself. But if you have to

suffer and die, all of them will go away in a moment.

[ came across an incident recently. Somebody died in a train and he had 10
sons. But none of them knew where he was. He was in the mortuary for 3-4
days and no claimant was there. But all the 10 sons were of no use at the
relevant time. So we must remember that when the security issue comes,
body has a prarabdha and if the body has to undergo the prarabdha
phalam, no body on earth can stop it. | don’t say one should not make any
provision, but when the time comes, all the provisions may not be of any
issue. Therefore, whenever worry comes, we should understand that body

is ever insecure. If that thought is there worry will not be there at all.

Similarly aham asangah - Brahmanis asangahand aham Brahmasmi.
Therefore, ‘I’ am asangah. Now immediately the question will arise. How do
you say | am asangah? | have got sangah with all the people, wife is there,

children are there, so many vishayas are there i..e. sabdadi visayah, sabda,

sparsa, rupa, rasa, gandha etc. which stand for all the objects of the world

and objects includes people also. And here Sarikaracarya says that all these

connections are not there for ‘me’. They are 3f=gdToT T4, siram%?fgr
sfegarofy sfegan ?:f'i[ goed (indriyanam éva, indriyarthésu indriyanr

indriyarthésu vartanté). Therefore, indriyam and visayashave got sanga.
Atma doesn’t have sariga with any one. Because indriyamalso is prakrti

janyam, visayas are also prakrti janyam. Prakrtiand prakrti can have
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connection. But purusahis ever asarigah. 303NTg 3T JoY:. 37Tsa Afg
AId  (asangohi ayam purusah. asango nahi sajyaté) - Brhadaranyaka

vakyam.

Therefore, he says, sabdadi visayaih sangah na vartaté. We should
complete this as sabdadi visayaih sangah na asti. For whom? ‘Me’ - qET

(mahyam). So for ‘me’ there is no connection with sabda, sparsa etc. Why?
Because nirindriyatayd - because ‘I’ have no indriyams at all. Atmanah

nirindriyatvat; niravayatvat. So nirindriyatayais the hétufor asarngatve.

Then one may ask how do you say Atma doesn’t have indriyams?There are
indriyams one may claim. But we have to remember that indriyams are

maya janyam - mithya and ‘I' am satyam. Satyam cannot have connection
with mithya. HFJIFFITIT: TT: g HaTd (satyanrtayoh sangah naiva

bhavati). Just as the waker and the dream objects cannot have connection.

‘I’ and the Sariram cannot have any connection.

Verse 33

HAATATeo A

g BAPTEATHITEY: |
3TYTON EFHAT: 3T
geaTfe HFAATHAT 11 33

amanastvanna meé
duhkharagadvésabhayadayah I
aprano hyamanah subhrah
ityadi srutisasanat Il
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And when we say aham Brahma asmi, another doubt that will come is that

[ have got so much worry, all the time [ am agitated and all the time [ am

tense. Whereas, Brahman is said to be Aed A9 sl g9=aIgrH

(Santam Sivam niskalam prapancopasamam etc). How can, the
embodiment of peace Brahman and | the embodiment of agitation, be

identical?

For that Sarikaracarya gives the answer. Whenever we say agitiation, again

it refers to mano vrttiwhich belongs to anatma. And ‘I’ the Atmahas no
connection to the mind at all. Because mind is mithya and ahamis satyam.
Mind is mayikam, ‘I" am satyam. And therefore amanastvat - since ‘I" am
totally free from the mind - duhkha raga dvésa bhayadayah na meé santi. Mé
means for ‘me’. Na mé santi - for ‘me’ they are not there. ‘They’ refers to
duhkha - sorrow, raga - attachment; dvésa - hatred; bhaya - fear - adi

padat kama, krodha, [obha moha, mada, matsaryam etc. - all of them.

How do we know that Atm4is free from mind, body etc? He gives the Sruti
quotation also here; Aprano hyamanah subhrah ityadi srutisasanat. e
ETHT: TOV: F STEATSTocT EFoT: | 30N ETHAT: YHT EJERTCIRA: T: -
W?—[ (divyo hyamurtah purusah sa bahyabhyantaro hyajah.
Aprano hyamanah subhro hyaksaratparatah parah - Mundakopanisat)

So since Atmais free from pranah, since Atmais free from manah and
Subhrah means Atmais free from ignorance also. So Atmais siksma sarira

rahitam, karana sarira rahitam. Subhram refers to karana Sarira rahitam.
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Aprano hyamanah refers to siuksma sarira rahitam. And divyo hyamirtah -
here amuiirtah refers to sthiila Sarira rahitam. Thus Atmais sthila, siksma,

karana sarira rahitam.

Here we should note a small subtle difference. First we say Atmais
different from three Sarirams. Next we say Atmais free from three
Sarirams. Can you see the difference? When we say Atmais different from
three Sarirams, we don’t negate the three sarirams. The three Sarirams are
there, Atmais different from them. Here there is dvaitam. If | say I am
different from you, it would mean that [ am there and you are also there.
Similarly first [ say Atmais sthiila siuksma karana sarirat vyatiriktah. This is

only the first stage.

Later [ should say that the sthiila siksma karana sarirams are not at all
there. First we accept that they are existent. Later we say that the three
Sarirams are not at all there. They are adhyasa. They are karyam. They are
mayikam. They are nama rupam. Therefore, prapaficah naasti. Ityadi sruti
$dsanat. Sasanatmeans vakyat. So from this sruti pramanamwe come to

know that Atmais different from sarira trayam.

And therefore, whenever we say aham Brahma asmi, we should be clear
about the meaning of aham. When saying aham if we are referring to the
Sarirams, it would mean we remember only our relative status like brother,
sister etc. then aham Brahma asmilooks like a ridiculous statement. Our
minds are worrying about family problems and we go on telling that “I am
Brahman”- it will all look out of place. So when I say “you are Brahman” -

you should have got out of your body, your mind, your intellect etc. and as
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caitanyam aham Brahma asmi is correct. So this is how sandéha nivrtti has

to be done.

And hereafter from 34 to 39 $lokas AfG¥aTaT (nididhyasanam)is

discussed.

Verse 34

fasion fafSswal facat
CICCTR IRGEE GH!
IGICCARRG RGN

fArcaaFals o faster: 11 34

nirguno niskriyo nityo
nirvikalpo niranjanah 1
nirvikaro nirakaro
nityamukto 'smi nirmalah 11

So by sravanam, jianam has been acquired. By mananam doubts have been

removed. So the seeker has now got doubtless knowledge. 52T -

(nihsamsaya jianam).

And once nihsamsaya jAianam has come, thereafterwards what type of
sadhanais necessary? Why should there be nididhyasanam?What is the

pupose of nididhyasanam one should know?

Often people misunderstand nididhyasanam for experiencing Brahman. We

have already learnt that there is no event as 3TcH 3-]?:!343 (Atma
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anubhavam)because Atmabeing chaitanya svartpam, we are experiencing

Atma all the time. Pratibodha viditam matam - everytime caitanyam is
experienced by us. It is like experiencing the sunlight in and through all the
experiences. When we are experiencing the table, are we not experiencing
the sunlight? We are very much experiencing it. In fact without the sunlight
the table will not be experienced. Thus in and through all the experiences,
we are experiencing sunlight. Similarly in ghata jianam, Atma anubhavam
is there. In pata jidnam Atma anubhavam is there. In every knowledge,

caitanyam is experienced. So meditation is not meant for caitanya
anubhavah. FF=TE€T TAAT 3eqora: A1fed Aqeaeda 3HeIHT TawTcard

(caitanyasya visésa anubhavah nasti caitanyasyaiva anubhava

svarupatvat).

Then one should not say meditation is for removing duality because that
we are removing every day at the time of sleep. Every time we sleep
dvaitam is negated. And one cannot say that in susupti caitanyam is not
there and only in nirvikalpaka samadhi caitanyam is there. In susuptialso

caitanyam is very much there. So meditation is not for Atma anubhava.

Meditation is to remove habitual identifications, habitual worries, and
habitual fears of insecurity which is always there deep inside. One will say

“my son is very good but after daughter- in- law came he has become

different” That is why she is called a YRT (dhara). Dhara means the one

who creates a split between son and mother. I am not joking. &R,

fauafa, ®eIfcd (dharayati, vidharayati, chinatti )- the parents and the

son - the one who creates dhara. These are all facts.
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There is a sloka also. ofs¢, fAeAT: & AT, ey URE AR, ofstl

REL gfel aﬁ’%d', a\ﬁ‘q H‘\d S¢ ST (labda vidyah gurin dvésti, labdha

dharastu mataram, labdha putra patim dveésti, dvésa milam idam jagat).

Not that these are universal facts. But chances are there.

Labda vidyah gurun dvésti - after the knowledge is gained there is a chance
of guru dvésa. Labdha dharastu mataram dvésti - once wife has come,
mother becomes secondary; /labdha putra patim dvésti- once children are

born husband becomes secondary; dvésa mulam idam jagat.

Anyway the idea is that we always have got the worry whether the same
love is there or not. Pujya Svamiji often tells that once in a while people ask,

“Do you love me really?” There is always a doubt.

So always there is a doubt whether that person loves me. Craving for love,
craving for security, craving for moral support, these are all innately there
and all of them have to completely go. Whether people support me or not,
whether people love me or not, I don’t require love from anyone, [ am
purnalove svariapam asmi. | can give love to everyone whether they give

me love or not. This must be discovered inside and this discovery alone is

nididhyasanam. All expectations should stop - from wife, from children,

from husband, from parents, from Government, from neighbours, from

everyone, from Guru also.

And the nididhyasanam should be according to the type of problem. If

sangais creating the problem, meditation should be aham asangah. If
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desire is creating the problem, the meditation should be aham trptah.If
anger is creating a problem, aham santah or ksantah. Similarly, if
apurnatvamis creating a problem, I miss someone; meditation should be
on aham purnah. So according to the type of problem the opposite
meditation should be practiced. That is why Sarikaracarya gives a lot of

samples and we have to choose according to our necessity.

Let us study them. The first is nirgunah. So when there is a jealousy with
regard to gunas. A feeling that “that person is superior”; “I don’t have
certain gunas”etc. So when comparison of gunas is troubling, at that time

meditation should be on nirgunatvam.

Similarly, niskriyah - free from action. When there are too much of
activites, responsibilities etc; never ending work; big family with lots of
visiting guests; a feeling that “I have no retirement” - many ladies feel this
way. We must note that retirement is not physical but retirement is an
inner state of mind. Once inner peace is discovered, we will be ever retired.
Otherwise physically getting away is again getting tired. Nityah means

eternal. Whenever fear of mortality comes, meditate on “I am nityah”. Body

came and body will go. &f¢ [HcTaaeqST (déhi nityamavadhyo'yam).

Then nirvikalpah - free from divisions - pramatr, pramanam, praméyam,

karta, karanam karyam - the triputidivisions. So the meditation should

be aham nirvikalpah. Then nirafijjanah - afijanam means dirt - so
nirafjanah means nirmalah. Then nirvikarah - free from modification;
nirakarah - free from forms; nityamuktah - ever free, because in

meditation also we will think, if we meditate gradually we will become
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liberated. Therefore, there will be a feeling “will not that day come when I
will be liberated”? So therefore, we always look forward to liberation and
we think that meditation should culminate in liberation. NO. Meditation is
not to culminate in liberation. Meditation is in the form that liberation is
not an event; it is an ever existing fact to be owned up. If you stop looking
forward to liberation, you are liberated now. But if you are looking forward
to it, you will be going on and on, like trying to meet the horizon. The
nearer you go, the farther it will move. It will keep on receding and
receding as long as you look forward to that D-day or L-Day - Liberation
day. So nityamuktah aham asmi; nirmalah asmi, Free from all kinds of
impurities. Niranjanah and Nirmalah seem to be repetition. So we can make
a subtle difference. Niranjanah means it does not have any borrowed
impurities, which comes because of sariga. And nirmalah stands for its own

innate purity.

Verse 35

NEHATHIATHS
TfEdadls=d: |

HeT g

faragan AdA@sTer: 11 35

aham akasavatsarvam
bahirantargato’'cyutah |
sada sarvasamassuddho
nissango nirmalo ‘calah I1

The meaning is very clear. Aham akasavat sarvam gatah. Gatah means

pervade, vyaptah. So ‘I’ pervade everything -antah bahih - both within and
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without. Like what? Akasavat- like the space. Acyutah - ‘I’ never have a
fall means ‘I’ never lose my nature - my pudrnatvam will not become

apurnatvam. So that is unlike the svargadi - when | go to svargadi, phalam

there and b?IIQi?-I (cyuti)is also there. Cyutimeans fall. I will have the svarga

sukham but afterwards again &0 ‘fID'U?} AT ol (ksiné punyé martya

lokam). Mokshahis my svarupam and therefore, svariapam can never be
lost. In fact svardpam can never be lost. I should not say so because what
cannot be lost is called svarupam. That is why he said earlier
prakaso'rkasya toyasya saityamagnéryathosnata svabhavah saccidananda
nityanirmalatatmanah. Just as water never loses its coolness, just as fire
never loses its heat, just as the Sun never loses its light, similarly ‘I’ can

never lose my moksha svarupah.

Then one may ask how did ‘I’ lose till now? Till now also you never lost but
you thought that you had lost it. Never can you lose your nature. Therefore,
Bhagawan s called acyutah. In fact really speaking, acyutahis the name of

param Brahman - the one who never falls from his own nature. Says Lord

Krsna in the Gita 319l1sTT ooTcTATcAT aagn?rrz:i’r%afrsﬁ HoT | El'ajﬁ

TATATASSTT FHAFITCHATIAT (ajo pi sannavyayatma bhiitanamisvaropi
san. prakrti svamadhisthaya sambhavamyatmamayaya). Though birthless

and immortal and the Lord of all beings, | manifest through my own

Yogamaya, keeping my nature (prakrti) under control.

Then sada sarva samah. We have to add sadato everything here. Sada

bahirantargatah, sada acyutah, sada sarvasamah, sada suddhah, sada

nissanigah etc. Then sarva samah means the same in all - faear faaa
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Yot STEAOT 1T g, TH qAY Y foserd WRAREHA (vidhya
vinaya sampanné brahmané gavi hastini ; samam sarvésu bhitésu

tistantam paramésvaram) etc.

What is the nature in all? It is sacchit svaripah in all. The differences
belong to nama ruapa. In sat there is no difference at all, in citthere is no
difference at all. This sacchida Atmais the same in all. Then nissangah -
free from all relationships. So this also we should remember, especially by
grhastasthat most of the problems are caused by relationships. It is a
constant struggle amongst varities of relationships. One side will be the
wife and another side will be the mother. This is the problem for men. The
mother will find herself to be between husband and children. So everyone
has to do lot of tight rope walking. In fact they say life is like the job of a
tongue. The tongue is between 32 sharp teeth. But see how it moves

around and avoids getting caught in the two rows of sharp teeth.

So we should know how to live within relationships and manage them. Like
Pajya Svami Dayananda Sarasvatisays all relationships are like playing
role. In vyavahara we cannot avoid these relationships. And there is no
perfect role. In relationship perfect satisfaction of everyone is not possible.
As somebody said “I don’t know the formula for success but I know the
formula for failure and that is trying to please everyone”. If we try to please
everyone there will always be a problem. Therefore, relationship means we
take the best course of action. Some people will be happy some will be
unhappy. These things will be there. Therefore, we should accept them as
vyavaharika situation. In vyavaharrika situation perfection is not expected.
And therefore, we have to accept imperfection in vyavaharrika situation.

We should try to get maximum perfection but in spite of that these
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problems will be there. Therefore, we accept them. If this meditation is
practiced, relationship will not affect them. We should learn to see every
relationship as vyavaharrika, mithya, and temporary, inevitable because in
purva janma some other relationship was there and in further parva
janma some other relationship had been there. Relationships will
constantly come and go and these things cannot be avoided. If this is
understood then the problems will be less because we always try to say
aham Brahma asmi. Aham Brahma asmialone is not enough. At the body
level these problems will be there, which we have to say “I accept”.
Acceptance at the body level has to be there. Acceptance of old age we have
to consciously do. Problems at the relationship level we have to consciously
accept. Therefore, as Atma, as asarigah we have to accept all these things.
We have to do this consciously. We may try to forget the problem by
coming to the camp. Forgetting the problem is not the solution. Accepting
the problem alone is the solution. Therefore, as Brahman we should
accommodate all people, all characters, all misbehaviours, all problems all

situations. Therefore, he says ‘I’ am nissarigah.

Nirmalah - we have seen before. Here we can take the meaning as even free

from ignorance. Ajiana mala rahitah. So three times pure has come.

Nirmalah twice and nirafijanah once. We can interpret them in different
ways. One can be sthiila sarira mala rahitah. Another is siksma Sarira mala
rahitah. Another is karana sarira mala rahitah. Different ways it can be

seen. Then finally aca/lah means free from all movements.
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Verse 36

e fanTds
FGUSTAGHETTH |
T AT

Jeq FEATgAT ad 11 36

nityasuddhavimuktaikam
akhandanandamadvayam [
satyam jianamanantam
yatparam brahmahameéva tat I1

Again a simple s/0ka and the meaning should be clear. He says nitya suddha
vimukta ékam. Nityam should be added to each word; nitya suddham, nitya
vimuktam, nitya ékam. So ‘I’ am ever pure, ‘I’ am ever free and ‘I’ am ever
non-dual. This is the difference between Visistadvaitam and Advaitam.
They also talk about advaitam. They say before srsti ISvara was one. After
pralayam Isvara will be one. But in between /svara becomes many. Thus
advaitam, dvaitam and again back to advaitam. Whereas in advaitam what
we say is that there is no question of advaitamto dvaitam and then back to
advaitam. There was advaitam. There is advaitam. There will be advaitam.
This is the difference between Visistadvaitam and advaitam. We say nityam
advaitam. For them advaitam itself is a phase. Then how do I see plurality
then? That is what is called an error. So dvaitam is kalpitam. Previously
rope was, now rope is, later also rope will be. In between snake is an error

and a hallucination. Therefore, nityam ékam.

And then akhanda anandam advayam. 1 am undivided happiness -ananda.
Why does he use the word akhanda anandam? Because we know another

word which is khanda anandam means happiness for some time - itis a
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temporary happiness which comes and goes. That happiness is priya, moda,
pramoda vrtti. 1t is pratibimba anandam that we enjoy. A pratibimba
anandam, a reflected anandam is a mental state that will go away. That is
why in advaitam we always say, never try to experience ananda, you will
come to division or dvaitam because experiences are always khandam.
There is no permanent experience at all. We have experienced it in doing
japa also. We try to keep one particular vrtti constantly. It will never be
possible. So if at all in nirvikalpaka samadhi anandam is experienced, it will
be khanda anandambecause before samadhi ananda was not, after
samadhi anandais gone during samadhi ananda came. So is this khandam
or akhandam? 1t is khanda ananda. Whereas once we know aham ananda
svarupah asmi, then there is no division at all because svarupam is always
there. And therefore, he says aham akhanda anandah asmi. And my ananda
sometimes comes to manifestation. Sometimes it does not manifest.
Whether it manifests or does not manifest, | am ananda svaripah. When |
hear a joke, then in my mind my ananda# is manifest. When the joke is over

when we all become serious, that anandah is no longer manifest but even
when we are serious what is our nature? Anandah. When we are laughing
it is anandah. What type of anandah?Manifest anandah. What is the

medium? The medium is priya moda pramoda vrttéh. This is called

knowledge. So akhanda anandam advayam - advayam means non -dual.

Then, satyam jianam anantam yat param Brahma- that param Brahma

which is defined in the Upanisadas satyam jianam anantam Brahma.
Satyam is which is trikale api tistati, which is ever existent. /Aanam means
the pure consciousness — not vrtti jianam but svardapa jaianam. And

anantam means limitless. So ‘I’ am limitless existence, limitless awareness

and therefore ‘I’ am param Brahma. This is the sample of nididhyasanam



188 Atma Bodhah -Pravacanams by Swami Paramarthananda

and like this we can add any more number of Brahma svartpam and this

has to be practiced. How long? Till the habitual reactions go away.

Therefore, he will say in the next s/oka évam nirantara abhyastha.
Whenever there is a worry about anything, immediately our tendency is to
exhaust that by scolding someone. At that time we should quietly go to the
room and we should not try to remove the worry. When you try to remove
the problem it means you are accepting the problem. Therefore, we should
not try to remove the problem. We should sit quietly and tell ourselves,
there is no problem at all. If the son is misbehaving, we want to change the
son’s attitude immediately, while the son is trying to change the father’s
attitude because the son is sure that the father doesn’t know anything!
That is what it seems. Once a father told his son that he wanted to discuss
facts of life. So they fixed up a particular date. And on that date both of
them met and son immediately asked the father “Yes father, which facts of
life did you want to know”! The father wanted to tell some facts to the son
but it turned out otherwise. Therefore, we should learn to be happy
whatever character the son has, the husband has, the wife as etc. This

acceptance is called nididhyasanam.

So, nididhyasanam is dropping the habitual reactions to the situations;
dropping habitual expectations; expectations of the future and expectations
of changes in situations; changes in people etc. because our ananda should
not be dependent on any of these conditions. As long as our ananda
depends upon our family members, their actions, their inactions, as long as
they determine our ananda, we will continue to be in samsara inspite of the

Védanta study.
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Then one may ask, “Should I not change the people if they commit
mistakes? Should we not change the people if the son misbehaves, the wife
misbehaves, the husband misbehaves etc?” The change can be attempted
but the motive of the change will make the difference. A samsari wants to
change others so that he will be happy. For example, a samsari wants to
change the attitudes of the son or wife or brother because unless they
behave the way he wants, he cannot be peaceful. And therefore, he wants

them to change. This is samsara.

Whereas a jAani may also advice others to change but whether they change
or not, the jAani’s anandais not disturbed. If they change, it is for their own
good. Even if they continue to behave like that he won’t be upset. He will be
happy if they continue in their mischevious way also. No more

expectations.

If one expects that the others should obey his commandments, then he will
be upset on disobedience. But if he says to the other that “for you it is a
discipline, if you follow I will be happy and if you don'’t follow also [ will be

happy”. If this is not the case, he will also become another samsari.

We all have expectations from our children. I have expectations from my
students. Expectation is samsara whether it is from Sisya, or from the son,
or from the wife or from the husband or from the father or from the
mother. Therefore, ananda s a state of no expectation. If at all changes are

advised for other’s good, it is for them to follow or not.

And if we know already that the others won’t listen, next time that advice

also will not be given. Words are very precious. So next time no advice.



190 Atma Bodhah -Pravacanams by Swami Paramarthananda

That is the jAani’s attitude. In short no expectation, no reaction. ‘I’ am

happy with whatever my prarabdham brings.

Now the next question is how long is this required to be practiced? Till the

reactions completely go. Just as reaction is natural to us, the

reactionlessness should become natural. SglcH JATAdd ATl GglcH ATl
Y (déhatma jiianavat jiianam déhatma jiiana badhakam). Peace should

be natural. Till then continue doing nirantara abhyasta. That is going to be

said in the next verse.

Verse 37

wq fAteareTEdr
seAarEAIfa arEeT |
gcafaeaiasiure
RenfAT WA 11 37

évam nirantarabhyastha
brahmaivasmiti vasana I
haratyavidhyaviksépan
roganiva rasayanam I/

Evam means q"\éf QAThIFd YhIRUT (piirva slokokta prakaréna) - that is
nirgunah aham asmi, asanigah aham asmi, kévalah aham asmi, nityah aham
asmi, nirmalah aham asmi, shantah aham asmi - 3cAT1¢, YHIRT (Gtyadi

prakaréna). Nirantara abhyastha - it has to be practiced constantly -
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antaram means gap. Niranratam means gaplessly which means

continuously, constantly, as often as possible.

One should not ask how we grhastas can do it. We should remember that
for grhastas alone nididhyasanam is more important. For sanyasis
nididhyasanam is not at all that much important because whatever he has

heard in sravanam, there is no vrttito contradict that. Aham bharta, aham
putrah, aham bharyah <31l TIT: o Aled (ityadi sangah na santi). So he

need not say aham asangahbecause his very sanyasa asramais asangah.
Therefore, more than a sanyasi, for the grhastaalone it is important
because for one hour he will say aham Brahma asmi and for the rest of the
time, for each person he comes across the opposite vr¢tiwill come. In front
of children he is going to become a parent. In front of the spouse he will
become the spouse - husband or wife. Therefore, the aharikara vrttiis
often there in grhasta. So the ahankara cancellation has to be constantly

practiced.

Whenever one expects something, instead of shouting at the children, he
should go to the pidjaroom. And then tell his self, “I should not shout,
shouting is actually done more for my happiness”. When one is advising the
child for the child’s benefit, he will tell softly. That is the difference between
advice and reaction. Advice is always soft. Reaction is always through
shouting. Soft and shout - there is a lot of difference. So whenever one
shouts he is trying to change others for his own happiness. And whenever
that tendency comes, we should withdraw and allow one or two days to
pass and again call that very same person with a balanced mind and say

softly - “That day you behaved in that fashion. That should not have been
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done. It is not good for you. If you follow it is fine. If they don’t follow also it
will be fine”. We have to remember that once the children are 18-20 years
old, we cannot command them; in fact even much earlier. As far as people
elder to us are concerned, we cannot even think of changing them. So,
therefore, when we cannot change others and if we feel that it would have
been nice if they were different but we are not able to change them, then
what to do? We have to take it as prarabdham. We are in the house. Our

elders are wrong. We cannot change them. We cannot leave the house. So

what to do? 9ReY fcag HSTATHY TS HTcHe] TAIATH (prarabdham

tviha bhujyatamatha parabrahmatmana sthiyatam). This body has come to
this life because of some prarabdha and it has to go through it. We have to
accept it as our prarabdham or [$vara prasadam. Normally we use the word
[$vara prasadam for a karmayogi and we do not normally use it for a jAdna
yogi. For a jaanrhe should say asangah aham asmi, aham akarta, aham
abhokta, karmamahyam na asti. Therefore, acceptance and

accommodation alone is the solution in choiceless situations. This is the

AT (abhyasam).

So nirantara abhyastha - continuous practice needs to be done.
Nididhyasanam should be done on Brahmaivasmi, that is not just aham
Brahma asmibut aham Brahma éva asmi - there is no doubt at all. And just

saying Brahma will be a meaningless word. It should be followed by aham
‘Z‘I'\U'fff@? (pirnosmi); aham e TH (Santosmi)because when there is
anger instead of saying Brahmaivasmi, one should say aham santosmi. -
Santih Santih Santih. Suppose we want something and the family is not

ready to buy it for us or the son is not going to get it for us. Then, Fl'cq-ﬂ‘f@?
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(trptosmi). If we get it, well and good; if not also it is fine. In all

circumstances aham trptosmi. So Brahmaivasmiis a general term.

According to situation we have to convert it. /ti vasana. In some books

vasandis said but bhavanais a better word than vasana. Bhavana means

nididhyasanam. sEd JIEIGFAEI T AGFATT HEAT | o ATHEI:

AMea AT e Dd: JUH (nasti buddhirayuktasya na cayuktasya

bhavana . Na cabhavayatah santirasantasya kutah sukham) says Lord Krsna

in the Gita .

So iti bhavana nididhydsanam. What will it do? gXfd 37faeaT faaqreT -

(harati avidhya viksépan). So this nididhyasanam removes the avidhya
viksépam. Avidhyais removed by sravanam. Nididhyasanam is not to

remove avidhyabut avidhya viksépa which means habitual reaction. It

means AT ATASAT (viparita bhavana). So it is for removing avidhya

viksépan, avidhya janya mohan, avidhya janya viparita pratyayan. We
should also include the pratyayathat “I will become liberated - when will
become liberated?” All these are avidhya viksépam only. “Will [ get at least

krama mukti?’ All these are viksépams.

So avidhya viksépan harati - completely removes. What is the example?

Roganiva rasayanam. Rasiyanam means 3196 (ausadam)i.e. medicine. So

yatha rogan rasayanam iva harati, évam. Rasayanam is to remove the Sarira
rogam. Nididhyasanam is to remove mano rogam. Rasayanam is meant to
remove vyadhi, nididhyasanam is meant to remove adhi. And here also

time is involved. Even after the medicine is taken and even after the illness
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is cured, it takes sometime like convalescence. The disease is gone but at
the same time one has not acquired his fullest capacity. Similarly this fellow

is also in an intermediary stage. He has understood Védantabut still he has

not become a f?rwaa'r;[ (nistavan) - established in that. That duration is

called nididhyasana duration because even during the convalenscence

period he cannot afford to be careless. He has to be careful. Because SITIdr
ICERIGH EID'FIT (jayato visayan pumsad) - he could get struck again. So Tdaet

THISTIET I T scdl IGERE] (rasavarjam raso pyasya param drstva

nivartaté). The persisting taste for the sense objects also disappears in the
case of the man of stable mind when he realizes the Supreme says Lord

Krsna in the Gita .

During that period also some of the disciplines should be followed. And

then jAana nistah means AT gaAEASTT Il AR add (sarvatha

vartamano pi sayogi mayi vartaté) — after that there will be no problem. He
will be completely healthy. So roganiva rasayanam is an example which we
should remember. We should note all the examples given in the s/okas
because it is very good for meditation. Pijya Svami Dayananda Sarasvati
always says that Atma bodhais good for meditation because we can take
one s/oka and with the example if we meditate on that, it will be very very

easily assimilated.
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Verse 38

fafeFacer smday
ICRLCIEGIG-R
HTTASHHATCHT
dAd-aAd=g: Il 38

viviktadésa asino

virago vijiténdriyah I
bhavayédékamatmanam
tamanantamananyadhih Il

Here he gives some instructions for nididhyasanam. What is that? Vivikta

désa asinah. We have seen that in the Gita and in Kaivalyopanisat -
fafasracer o guraeey: i FHANaR: R - Hacaafavg
(viviktadeéseé ca sukhasanasthah sucih samagrivasirah sarirah -
Kaivalyopanisat). Then in Chapter 13 of Gita

RfeFac@Rcamiassaale ¢ viviktadésasévitvamaratirjanasamsadi).

Vivikta désé means [dSieT UG (vijana pradésé)-in a secluded place, in a

quiet place; asinah - one cannot do meditation standing and therefore
asinah - sitting in a comfortable posture. And all other details we have to
take from the Gita and Kaivalyopanisat - how to sit, how to control the

breathing etc. And thereafterwards, vijita indriyah -restrain all the sense
organs; both jianéndriyam and karméndriyam - RAfSarfar gor sfegario
A G: (vijitani dasa indriyani yéna sah) - so body discipline, indriya

discipline etc must be followed.
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Next is virggah - mental discipline; without any raga - attachment. Because
once rdga comes, krodha and bhayam will always follow. Raga, bhaya and
krodha always go together. Once there is a rgga we will find that there will
be a worry. So worry about our children will be directly proportional to
our attachment. So the bhayam will always be there where there is raga, if

not forever, at least temporarily.

Then he says, ananya dhih iti buddhih - without fixing the buddhih on

anything else. Anya dhilh means thinking of others. Ananya dhih means not

thinking of anything else. So 3= EA Ay &ff: ITT T: 31T &f:, o

3T o AT €I (anyasmina visayé dhih yasya sah anya dhih, na anya

dhih ananya dhih).

And then what should be done? Ekam anantam tam atmanam bhavayét.
That is why earlier I said that bhavana was a better word. So the verb
bhavayétmeans nididhyasét. One should meditate upon that Atma - param
Atmanarm, nirgunam, niscalam, nityam nirmalamadi jagat adhisthana
bhutam bhavayeét. Aham purnah, aham trptah. “1 don’t worry about
anything. Let things happen according to prarabdha. 1 will accept
everything. | don’t know the future. But whatever is future [ will welcome
and accept. Wherever I can change [ will try to change but whether things
change or not either way it is OK. As Brahman, | am all accommodative.
Brahman accommodates all. [ am also ready to accommodate all.” So ékam

is non-dual. Anantamis limitless. Atmanam is the self - bhavayét.
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Verse 39

HTcAAAITR €2
qﬁwfﬁmg&ﬁzl
HITASHATHTA
fsresreracaer 11 39

atmanyévakhilam drsyam
pravilapya dhiya sudhih 1
bhavayédékamatmanam
nirmalakasavatsada Il

This is a continuation of nididhyasanam. In this s/oka, the jagan mithyatva
buddhiis emphasized. Previously aham satyam, aham brahma, drk
svarupah aham was emphasized. Now here the drsyam jagatis being
falsified. As long as reality is attributed to the universe, strong reactions
cannot be avoided. Reaction is directly proportional to one’s satyatva
buddhi. Reaction means both ragareaction as well as dvésareaction. On
the other hand if the whole drsya praparicais understood as nama ripa

superimposed on me, thereafterwards, the acceptance will be easy.

For example, imagine loss of something. If we take that something as nama
rupawe will see that something only as a change of nama ripa which is
natural. In fact we are all nothing but nama ripabundles only. As long as
we understand this, it is OK but once the nama rupais given more and
more reality then it becomes difficult to accept the disappearance of our
own body or another body. If we are absorbed in the wave nama ripa, the
destruction of the wave will disturb us but if we know that wave is mithya,
water is satyam, the arrival and that the departure of the wave is a natural

phenomenon - in fact it is a beauty to the ocean - we will not be disturbed
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when a wave goes away. Why are we able to enjoy the waves coming and
going? Because we are all wave jianis! Because we all know that waves
come and go. We are all water drsti sarvatra. But imagine if we get attached
to one particular wave. Then we will find that when that wave goes, we will

be upset.

Similarly in any nama ripawe give reality to, i.e we have satyatva buddhi,
that particular nama rapawill create a hell. We don’t require many nama

rupasto create sorrow. We require only one nama rupa. Even for a sanyasi

$hHUSA (kamandalu) is enough to disturb. Why kamandalu - a HidreT
(kaupinam) is enough - a rag is enough to disturb. Therefore, ad STt
T AcAlS T Ufde~T (sarvam jagat drsyam atmani éva pravilapya).

The whole creation should be resolved in ‘me’. This is a technical

expression. Resolution means the world does not exist different from ‘me’.
This understanding is called resolution. ¥ de&T0T T2 1fed sfa
HTaAT T YidelrasT (drk vilaksanam drsyam nasti iti bhavana éva

pravilapanam). All are technical words.

As I said the other day, what is the destruction of pot in Védanta?In the

case of other people the destruction of pot means breaking it. But a

Védantin destroys the pot with his eyes - 21eT #RYT (darsana matréna)

and what is that darsanam?There is no pot other than clay. Once one

understands this, the pot is resolved into clay. So &€ Yfdelidel =T e
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SATARSFATT ue: ARd 8fa & Ud (ghata pravilapanam nama mrd

vyatiriktataya ghatah nasti iti darsanam éva).

And this itself if we put in another language, it becomes mithyatva buddhi.
Just like a hall fitted fully with mirrors. What happens? We see our
reflections all over. But we very well know that except our own self, all
others are mere reflections - mithya éva. And when we come out what

happens? Pravilapanam. All reflections have resolved into us. So he says
3T 3T AT UF TTAlT (akhilam drsyam atmani éva

pravilapya). One should resolve the whole drsya praparicainto one’s own
self. And in this the most important word is dhiyah. It means wisdom. It all
rests in one’s understanding only. There is no mysticism. In ghata
pravilapanam what is the mysticism? There is no mysticism. It is only a
clear understanding. Wisdom alone is involved. Sudhih - means a vivéki, a
jAani. So a jaani should resolve the entire objective universe into him by
seeing that there is no objective universe other than him. Thus atmanam

bhavayét Thus he should mediate upon himself.

Once we know drsya praparncadoes not exist separate from us, how many
things are there now? Only one - Ekam-because the whole thing has been
resolved into ‘me’. Previously when we saw the waves, there was plurality

but when the waves have resolved into water, how many things are there.

Can we count the water, ocean, waves etc. separately? Certainly not.

Similarly the whole praparicais nama ripa and the content of the whole

prapaficais aham - {TAT ool SId (mayyéva sakalam jatam).

Therefore, in that s/0kahe said d¢_ SeH 3caIdH K> ip=2) (tad brahma
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advayam asmi). The world doesn’t exist separate from me. Therefore, he

says ékam atmanam bhavayét. And here what is the example?

Nirmalakasavat. Like the akasa which is ever nirmalam. Nirmalam means it
is free from everything. Even though clouds are there, they do not belong to
the gkasa - akasasya asangatvat. Similarly ‘I’ drkon the satyam and ‘I’ am

not connected to the drsya praparicabecause it is mithya. And when should

one meditate? He says sada - always.
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Jiana Phalam
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Verse 40
Fquitfes ad
faerr AT 1

gRuifRerees -
FaRurafasad 11 40

rupavarnadikam sarvam
vihaya paramarthavit |
paripurnacidananda -
svarupénava tisthate Il

With the previous s/oka nididhyasanam topic is over, which started from

nirgunoi.e slokas 34 to 39.

Now from s/oka 40 onwards we are getting the phalam that is Sravana

manana nidhidhyasana phalam or jiiana phalam. And what is the phalam?
fser (nista)- 3cafa faser seAfor Sser (Atmani nista Brahmani

nista). We can call U U3 (sthitha prajiia) as in 21 chapter of the Gita ,

we can call para bhaktias in 12t chapter, we can say gunatita as in 14t

chapter or we can say jivan muktah. This word is not used in Gita , but we
can say that also. So from s76k4 40 onwards till the end of Atma bodhawe
are getting jivana mukti mainly and here and there, vidéha mukti is also

talked about.

What does this jivan muktah do? He says rupa varnadikam sarvam vihaya
paramarthavit. So the subject of the slokais paramarthavit which means
Brahma vit. Paramarthah means paramah arthah - here arthah means

vastu. In some places paramarthah would refer to parama purusharthah -
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because arthah can also denote purusharthah. But here arthah means

vastu - reality. And paramah arthah means the absolute reality. Vit means
afea sfa faa (vetti iti vit) - Brahma vit ityarthah. So, paramarthavit

Brahma vit, jiiani sarvam riupa varnadikam vihaya - vihaya means tyaktva
- katham tyaktva? - Mithyatvat buddhya tyaktva. Giving up the mithyatva
buddhiis the sacrifice. Otherwise we cannot give up the body. If we give up
the body, it will mean death. And not only that we cannot give up anything.
Why we cannot give up can anyone guess? Because once we know aham
Brahma - everything exists in Braiman only. Therefore ‘I’ the Brahman
cannot give up anything. Sannyasa is impossible. In fact the one who
takes up sannyasais an ajaanireally speaking. This is a secret. Just think

about it. What can one really give up? Everything is in Brahman. Then what

is giving up? a9 fALATcT §fg: Ta F=ur . FeA ATARFITIT Id
fhi>dd aEq ATed sfa TfSc: va gurdy a9 (tatra mithyatva

buddhih éva sannyasah. Brahma vyatiriktataya yat kificit vastu nasti iti

drstih éva yathartha sannyasah). Therefore, a true sannyasi, a vidvat

sannyasi can never try to escape from the problems.

And therefore, sarvam vihaya - sarvam means rupa varnadikam. So form,
colour or varnam can be taken or varnasramamslike brahmana, ksatriya
etc. also can be taken because it is very difficult to give up the abhimanam.
Even among sannyasis, people ask whether you are brahmana sannyasi!!
The very purpose to taking up sannyasais to get rid of these problems and
then where is the question of special treatment for a brahmana sannyasi, a

ksatriya sannyasi etc. It is all not at all according to sastra. So varnam and

then jati kulam etc. - all those things vihaya. Then what does he do?
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Paripurna cidananda svarupéna - paripurna citand paripurna anandah-
avatisthaté means abides. We should understand every word clearly. This
should not be understood as sitting in one corner in nirvikalpaka samadhi
abiding in Brahman. There is no question of that because everybody is
always abiding in Brahman only. And Brahman is not confined to a corner.

If so, one can go and sit in one corner and become a jiAani/!!

So abiding in Brahman means that not forgetting the knowledge that ‘I am
Brahman’- 3Te1 mﬁ : Tg foser (Jiana avismrtih éva nista). Not

forgetting this alone is nista. When? When the problem comes because only
then Védantabecomes more relevant. And therefore, we should not forget
especially when there are problems - any kind of problem. So we get the

word nista from the word avatisthaté. Lord Krsna expounds this in the 2nd
chapter - UST STedT OUT: Y Sieli WIog faHedTd (ésa brahmi sthitah

partha nainam prapya vimuhyati). He says to Arjuna, such is the state of
the God-realized soul that is a person who has given up all desires, and
moves free from attachment, egoism and thirst for enjoyment; having

reached this state, he overcomes delusion.

This na vimuhyatiis what connotes jAana avismrti- hyati means forgotten

- na muhyatimeans he never forgets Védanta.

Verse 41

ATGATAIAC:

c

9 ATcAfe faead

aﬂ:ﬁmﬁa%ﬁm
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jAatrjnanajnéyabhédah
paré natmani vidhyateé I
cidanandaikarupatvat
dipyaté svayameéva hi Il

In the previous s/oka he said paramartha vit - i.e. paramartham veétti iti
paramartha vit. That means that a jAianiknows Brahman. It is like Brahma
vit. The moment Acarya uses the expression that the jAaniknows Brahman
it would mean that Brahman is the object and jriansis the subject, knowing
is the instrument pramatr, pramana, praméya triputi agatah. So what?
Immediately dvaitam will rush in. So if the word knowledge is used, it can
create problem. Therefore, here Sarikardcaryd says knowledge is only a
word used because we want to say that he does not have ignorance. So
when we say he knows Brahman, it only means that he does not have
ignorance about Brahman. That is all the meaning to it. It does not mean

that he knows Brahman as an object.

He doesn’t have ignorance of Brahman means that he doesn’t struggle to

know Brahman. He doesn’t know Brahman.slTg 3= {Jﬁ ofd (naham

anyé suvé déti ). And suppose we want to know Brahman?1f we ask a
samsari whether you know Brahman?He will say “I don’t know". But if we
ask him “do you want to know Brahman?’ He will say “yes yes [ want to
know Brahman; 1 am a seeker” he will say. If we ask a jAani, “whether you
know Brahman?” He will not say “I know Brahman’. But if we ask him “do
you want to know Brahman”. He will say “I don’t want to”. Why? Because
he will say “I am Brahman’. Therefore, the jAanidoesn’t say “I know

Brahman’. Jiiani doesn’t say “I don’t know Brahman’. His struggles stop.
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HIeHA A A 3eAT Toreman fAgfea: va (Aana jAanam nama Atma

P an A = ran A =

Here there is no question of knower, known, knowledge plurality.

That is what he says here jaAatr jiana jiéya bhédah. Jiatr means knower -

the pramata; [ianam means pramanam or instrument. Many people

translate as knowledge but better translation is ‘knowing instrument’;

then jAéyah - known object or knowable object. So pramatr, pramana,
praméya bhédah; vikalpah - triputi. Paré atmani na vidhyaté - these are

not there in the param Atma.

If the triputiis not there how can knowledge take place? | have already told
you that Atm4 jAanam is not an event. It is not an incident. It is not a
happening. So there is no question of Atma jAanam taking place because
Atmais sarvada prakasamanah vartaté. Therefore, he says cidananda éka

rupatvat.

Since it is in the form advaya - non-dual citand non-dual anandah, he uses
the word ékah is because here the vrtti jianam is not involved. Vrttiis
necessary to illumine an object. Vriitiis not necessary to illumine Atma, the
awareness itself. Therefore, when vrtti is, Atma shines and illumines the
vrtti and when vrttiis not, still Azma shines illumining the absence of vrtt/
also. It is svayam sphurati - shines on its own; self effulgent. That is what

he says cidananda éka rupatvat svayameéva tat sphurati.
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Verse 42

TIHATCHRUIT &TeT -
YA FAd Fl |
3faraerfasaten
HaTaeiete ged 11 42

évamatmaranau dhyana -
mathanée satatam krte [
uditavagatirjvala

—_— i~ -

Now here nididhyasanam and phalam are mentioned with an example. He
quotes the famous example of arani mathanam which comes in one of the

upanisads.

In the olden days the fire was produced by the churning of araniwood. A
lower araniwith a scoop would be there. And an upper araniwhich fits into
that will also be there and by churning both the fire was produced. This is

the example.

Similarly here what is the arani? Atma aranau. Atmahere means

antahkaranam and not sacchidananda Atma - the nididhyasaka’s

antahkaranam, the student’s antahkaranam. The upper araniis mentioned

here but we should understand it as the Védanta vakyas. So Védanta vakyas

should be fixed in the mind and the churning is nothing but A[dUT HeleT

fAfrear gt (Sravana manana nidhidhyasanani), because each of them

is centered on mahavakyams only. We listen to mahavakyam, we analyse

mahavakyam and we mediate also on the same mahavakyam alone and
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Sravana manana nidhidhyasanamis mathanam. Mahavakyam is the upper

rod.

Evam atmaranau dhyana mathané satatam krté sati- when is this to be
done? Satatam means constantly. How long? - Till the fire comes. By this
churning udita avagatih jvala - so here the fire is compared to the
knowledge. /Aanam is the agnih. And as Svamijisaid agnihhas got two jobs.

Itillumines and it destroys. Similarly Atma jAianam illumines Brahman and

also it destroys karma. 912l Ggld (pasam dahati). So it destroys all the
karmds - @A HATOT (sarvani karmani). SATATET T9 HATTOT HEHIATA

W ddUT (jrianagni sarva karmani bhasmasat kuruté tatha). Jianam

destroys all karmas also. And when we say all karmas, saficita karma is
destroyed, agami karma is destroyed, and prarabdha karma is falsified.
Prarabdha karmais not destroyed but he doesn’t have satyatva buddhiin

prarabdha karma.

Then avagatih means this G AT $a=1 IR AT (samsaya

viparita bhavana rahita jianam). Habitual reaction should have gone. Udita
means born. So the flames of Atma jiianam will burn down all the fuels

called ajianam -ajiana indhanam dahét. Just as agniburns the indhanam,

JjAanamburns ajAanam. And once ajianam is gone, fﬁ'c‘@ﬁ g Al
i?sa\a = TG AT (bhidyaté hrdaya granthih chidyanté sarva samsayah)

etc. SeHTAG, ANINAeq: (Brahmanandé yoganandah) all of them we have to

take.
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Verse 43

AT NG
qd ¥eadd g |
ad amfastagreaT
TagAaIATAT 11 43

arunénéva bodhéna
purvam santamasé hrté |
tata avirbhavédatma
svayamévamsumaniva Il

Here he clarifies the idea which he has already stated before. The Atma
JjAanam has got only one job which is destroying ajfianam and for that vrtti
vyaptialone is necessary. Atma jianam need not illumine the Atma
because Atmais svayam prakasa riapah. Phala vyaptiis not necessary. But
in the case of ghata jAianam, it has got both the jobs. Ghata jianam destroys

ignorance, it is called vrtti vyapti. Ghata jAianam illumines the pot. It is

called phala vyapti. Thus destruction and illumination - two jobs are there

in anatma jiianam. In Atma jianam there is only one job i.e. destruction of
ignorance. Mégha apayé amsuman iva. Once the cloud is gone Sirya shines

by itself. That is what he says here.

Puarvam santamasé hrté sati - once the tamas or the ajiianam is removed by
vrtti jianam — bodhéna refers to the vrtti jianam - aham Brahma asmi iti
vrtti jAianéna; Brahmakara vrtti jianéna; Atmakara vrtti jianéna;
santamasé - tamas means darkness. Santamas means dense darkness or
pitch darkness, as it is said; Arté means removed; nasté, nasité, nivarite etc.

Tatah - thereafterwards; the vrtti jianam is no more necessary to illumine
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the Atmabecause Atmais TaIAT AN (svayaméva avirbhavét) -

Atma comes to light by itself. So 4vih means prakasah. So avirbhavét means
prakasé bhaveét - sphurét. Atma svayaméva sphurét. Atma svayaméva

prakaséta. We don’t require any further effort on our part.

And for this, an example is given of the Sun rise. Arunéna santamasé hrté
sati - the word santamasis common for both the contexts. So arunais the
light of the Sun even before the arrival of the Sun itself; even before the
Sunrise i.e. the light of the dawn. So this aruna removes the darkness of the
night. And once the arunahas removed the darkness of the night, soon
thereafter svayaméva amsuman avirbhavati - the Sun comes to
manifestation by itself. Similarly,he says bodhéna ajiiané nasité sati Atma
svayaméva avirbhavati, Like what? Amsuman iva - like the Siryah. So the
idea is that all the effort involved on our part is only in removing the

covering, the veil of avarana saktih.

In Paricadasi another example is given. In a dark room there is a candle
light which is lit. And there is another candle which is not lit. And imagine
both of them are covered by a pot. So a dark room with a lighted candle and
a candle which is not lit and both of them are covered by a pot. Now when
we want to know the lighted candle we have to remove the pot, and as even

we remove, the lighted candle is recognized. We have only one job to do.

That is 3TaX0T ﬁlq%r AT (4varana nivrtti matram). The candle need not

be illumined because it is svayam prakasaté. But nearby there is another
candle and covered by the pot. To recognize that candle we have two jobs.
One we have to remove the pot. Even then we cannot see it because the

room is dark. Thereafter, either we have to light the candle or we have to
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have a torch light. Removing the pot is vrtti vyapti. Lighting the candle is
phala vyapti. In the case of a lighted candle, vrtti vyaptialone will do. The
torch light or phala vyaptiis not necessary. Similarly Atmais like the
lighted candle. Ajianam is like a pot. Bodham is like removing the pot. And

once the pot is removed Atma svayam prakasaté.

Verse 44

HTeHT J Held Treat
HCIYTCAAG [Aeg T

G IR R G CEA G
EIHUSTHIOT AT 11 44

atma tu satatam prapto
apyapraptavadavidhyaya I
tannasée praptavadbhati
svakanthabharanam yatha Il

Some times examples can create more problems because in the last verse

the surya udayah example was given. And in that example, there was a time

when the Sun was not visible and there is a time when the Sun arrives. qt\é

3YTCd:, UYRHId YUTCd: (piurvam apraptah, pascat praptah).

This may lead one to think that AtmJalso is an aprapta vastu before

sadhana. Thatis, itis deep like the Sun, under the ocean or on the other

side of the earth and Atma also is hiding behind parca kosas. And then he

may think that by doing sadhanas, he has to remove kosas one by one and
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slowly Atma will come up and at last the flash of the Atma will come like

the Sun. One is bound to make this imagery, if the example is taken literally.

And that is why here Sarikardcdrya says that there is no such thing called
Atma praptih. There is no question of Atma praptihi.e. attaining the Atma3,
meeting Atma3, merging into Atma- none of them happen because Atma tu
satatam praptah. And that is why we call Atmais siddha vastu. Siddha vastu
means ever available as aham. Aham aham iti ripéna sarvésam, sarvada,
sarvatra siddhah éva Atma, whereas the anatmais always sadhyah- i.e. to
be attained in time. And therefore, he says Atma tu satatam praptah - Atma

is available all the time.

Then he says api - which means yadhyapi - even though that is the fact.
Apraptavat bhati - it appears as though Atmais not attained. Sadhyavat

bhati -looks like something to be attained.

Then one may say that no body says that “I want to attain A¢mda. So how do
you say Atmad can become sadhyam?’ Atma can become sadhyam only if

people go in search of Atma.

Remember when we say Atmais siddhah, what is Atma svarapam?
Anandah. So anandahis siddhah. Atma siddhah means anandah siddhah -
already attained. And therefore, whenever one goes in search of anandah
he is actually going in search of Atma only. So one need not specifically go
in search of Atma. Whenever one goes in search of peace, whenever he asks

for security, you are he is seeking Atma alone. And Sarikardcarya says that

the very seeking is born out of avidhya. It is because of H{& Afd: (madha

matih). That is what he says Bhaja govindam. 15T Mideg T Mfdeg,
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Midee daT A HAA: (Bhaja govindam bhaja govindam, govindam bhaja
miidha maté). Here Sarikaracaryauses the word miidha matihin two

meanings.

He is addressing all of us as miidha maté. But someone can object. He may
ask what right Sarikaracaryahas got to call us mildha maté? If such an

objection is raised, Sarikardcarya will say “I am not calling you miidha

mateé; 1 am addressing my own mind muadha matif’. dd 9¥9 A (tat

purusa samasam). So the first is El'gf;ﬁ% (bahuvrihi) - miidha matih yasya

sah hé mudha maté. Now if we object, he will say “I am addressing my own
mind; hé midha maté; hey my mind”! So there is a double meaning to the

word.

Similarly avidhyaya aprapti iva midha matih cintayati. And therefore, the

distance between moksa and me is purely ignorance. There is no désa
distance i.e. distance in terms of space. There is no kala vyavadhanam -
vyavadhanam means distance or separation. There is no désa
vyavadhanam. There is only avidhya vyavadhanam. And therefore, there is
no question of “when will | get moksa?” - The question itself is wrong. And
“where will | get moksa?” - That is also wrong. Moksais here and now if
only we are ready to own it up. Therefore, he says tannasé - means avidhya
nasé sati - praptavat bhati - Atmais attained, moksais attained. Remember
Atma praptiand moksa prapti are synonymous. There are not two different
processes. Atma praptih éva moksa praptih. Moksa praptih éva ananda
praptih, pirnatva praptih, trpti praptih. And here also Sarikaracaryais very

careful, he uses the word praptavadbhati.
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After knowledge, Atma seems to be attained by me; moksa seems to be
attained by me. At that time moksais not really attained because what is
away from me alone can be attained. What is always my nature can never
be attained. Then why do we use the word praptih? The sense of loss is
gone. So here the attainment is the sense of loss of the feeling that “I don’t
have peace, [ don’t have ananda’. So now after knowledge, “I don’t miss

ananda anymore” - this bhranti nivrttih alone is praptih. Like what?

Example is given - famous example -svakanthabharanam yatha - like

getting back the 3TTROT (gbharanam) - ornaments, which was all the time

in one’s own neck.

Let’s take a contemporary example. These days’ spectacles are joined to
some malas. And when one is not wearing the specs the presence of malais
felt. And when the specs are put on the mala cannot be seen nor felt. It
would be at the back. Now suppose someone without realizing that the
specs was put on, starts searching for the ma/a. He or she would run
around all the places to search for the mal/a without realizing that the mala
was always in the neck only. Only after some running and searching, he or

she will realize the fact that the mal/awas always there in the neck.

So now the question is whether the running was necessary? Till he or she
ran around, there was this struggle for searching. The struggle stopped
only after he ran around in search. At the same time was this running
necessary? It can be said that it was not necessary because the mala was
always in the neck. So what do we say? Running was necessary to know

running was not necessary. Similarly sadhanais necessary to know that
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sadhanais not at all necessary. Atma siddhah. So T8gcd FATATY ATEIATT

add areqdy AT (siddhatva jianartham sadhandni na tu

sadhyartham sadhanani). So how long will the teacher ask the student to
do sadhana?Till the student asks “why should there be sadhana?’ The
moment that question comes; the answer will be “no more sadhanais
necessary’. So the ball is in the student’s court only. So as long as the
student asks “is sadhana necessary”, the teacher will say “it is necessary”.
But if the student asks “why it is necessary because | am nitya mukta

svarupd’ then the teacher will say “it is not necessary”.

Verse 45

o1 qevaesTeeaT
el TEATOT SAadT |
SAlaeg difecas &
afeseese faadd 11 45

sthanau purusavadbhrantya
krta brahmani jivata 1
jivasya tattvikeé rupé
tasmindrsté nivartatée I1

He uses another nice way of putting Brahma praptih. The word Brahma
praptih seems to be a confusing word, because when we say Brahma
praptif, it looks as though someone is attaining Srahman. And then
naturally there will be a triputi-there will be somebody who attains, there
is something which is attained, and if it is attained, it will be later lost also -

all these problems will arise if the word prdptihis used. Sarikaracarya

analyses this elaborately in dfcaIAIfANT (7aittiriyopanisat). The first
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sentence itself is SEATAA TCAITd IRH (Brahmavit 3pnéti param). What

is the meaning of apnoti? Because if you say moksam is attained, there will
be a problem. Therefore, to avoid this problem, Sarikardcaryaputs it in a
different language. Brahma praptih is equal to abrahmatva nivrttih. So
Brahma praptif is removing the thought or idea that “I am not Brahman’.
Brahma praptih nama abrahmatva nivrttih. That is aham abrahma asmi.
When we say aham manusyah, aham sthiilah - all these are abrahmatvam
only or to put it in a different language jivatva buddhih. /ivatva buddhih
nivrttih éva Brahmatva praptih. So therefore he says, brahmani jivata
bhrantya krtai.e “even though I am all the time Brahman, | have

superimposed jivatva buddhi. Aham paricchinnah’- which he had already

said before — paricchinna ivajiianat tannasé sati kévalah. So aham jivah,

aham karta, aham bhokta, aham jatah, aham marisyé etc. So jivah

brahmani krta. Krta means kalpita, adhyasta, adhyaropita. Then what will
happen? Tattviké tasmin rapé drsté sati - tattvikam ripamis Brahma
svarupam éva. Tasmin rupé drsté sati - when the original nature of the

jivais recognized. Here the word drsté should not be taken literally

because we don’t see the tattvikam ripam. So here drsté means 39Tar

lﬁ afd (aparoksi krté sati) - when it is owned up as me. What happens?

- nivartatée. Jivatva buddhi goes away. And that is called Brahma praptih.

And here another example is given sthanau purusavat. Just as the purusah.
Here purusah should be specially taken as a thief - sténa purusah. So there
is a sthanu - the trunk of a tree. And it has been cut off and there are only
two branches left. And some leaves or twigs are also there. And when one

looks at it in semi darkness, the trunk of a tree looks like a man standing
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and the two branches look like hands. The leaves and twigs which are there
look like fingers. And there is a breeze because of which the fingers seem to
be moving. This fellow, who is seeing the tree, has already read some ghost
book or some book regarding thieves, robbery etc. So he has those
terrifying thoughts only. He takes the tree for a thief and gets terrified first.
But when he picks up the courage and goes near the tree, then sthanau
purusa bhrantih udeti. And what happens,? He understands sthanuh as
thanuh. The sthanu purusa buddih nivartaté; Sténa buddih nivartaté. He

gets enlightened that the tree was not a thief he had imagined. And once
this sténa buddihis gone dd % 19 3T fadd (tat krtam bhayam api

nivartate).

Here also the Acaryauses the word Brahmanii.e.1 am Brahman and I have

got jivatva buddhih and once Brahman is known as Brahman, the jivatva

buddhih 3PS (apagacchati) — goes away. Alongwith the jivatva

buddhih bhayam also goes away.

We have a wonderful exposition in 7aittiriyopanisat -

AT sATcHAsAsaras AaTs 37T faser fGeea | 37T @sHT Irar Hafa

(adrsyé'natmyé nirukté nilayané'bhayam pratistham vindaté. Atha
so0'bhayam gato bhavati). This verse says that when the Atman attains

fearless oneness with the Brahman, who is invisible, incorporeal,

undefined, abodeless, then he comes free from fear. On the other hand, JcT

dyY k’dtl-{\-d-lo-o:lad\{—d-lo-di fl;bc\l | 37 dET 9T Hafd (yada hyévaisa

étasminnudara-mantaram kuruté. Atha tasya bhayam bhavati). When,

however, this Atman makes even the slightest distinction in Brahman; then
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there is a fear for him. That Frahman Himself becomes the source of fear
for him. That is, one will be fearless as long as ‘I’ am understood as ‘I’ am

but the very same ‘I’ become bhaya hetuh if ‘I' am understood wrongly.

Therefore, sthanau purusavat jivata nivartaté. And this jivatva nivrttihis

called Brahmatva praptih. There is no other Brahmatva praptih. So it is
more a viyogah rather than yogah. d faear QY T faarer aer afgd

(tam vidhya duhkha samyoga viyogam yoga samhitam). So we don’t attain
Brahman, we are just rejecting the jivabuddihbecause aham sarvada

Brahmaiva.
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Verse 46

3 el 1
3cUeel ATAHASAAT |
3 AATY I
T fewsrafead 1 46

tattvasvarupanubhavat
utpannam jaianamanjasa [
aham maméti cajnianam
badhaté digbhramadivat I1

Further phalam of ajiana nivrttiis given. For example, taking the rope
snake example, rajju jianam destroys rajju ajianam directly. It destroys

some other things also. Whatever is born out of ajAianam is also destroyed.

AA ST Id F>ad add, 3 S Iq fe>aq add, derf ae

et (ajiiana janyam yat kificit vartaté, ajiiana karyam yat kificit
vartate, tadapi jianam nasayati). And what is born out of rajju ajianaam?

Sarpa adhyasah, sarpa bhrantih, sarpa kalpana. All these are products of
ignorance. And once the ajianam is gone - ajianam being karanam and
sarpa bhramabeing karyam - karana nasé karya nasah. Once ajianam
goes, adhyasa also goes away. So therefore, jianam does not directly
destroy adhyasathe snake. /ianam only directly destroys ignorance. And
once ignorance is gone, the by- products are also gone which are the

adhyasa nivrttih or sarpa nivrttih.

Similarly Brahma jAanam destroys what? Brahma ajiianam .That alone is
the direct result. /ianam cannot do anything else. But jianam need not do

because Brahma ajiianam alone is the karanam for all our samsara. So
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ajaanam is the karanam and jivata or samsaritva adhyasah is the karyam.

And Brahma jAanam pulls the carpet. Similarly ajianam is the carpet over

which all the samsara are there - jivatvam, samsarah, sukham, duhkham,

kama, krodhah- all are on the ajAianam carpet. The Brahma jianam just

removes the karanam i.e. the carpet and thus the karyam nasyati. That is

what he says.

But instead of using the word jivatvam and samsdrah, Sarikaracaryauses
the word ahamkarah and mamakarah. So here samsarais referred to aham
or aham karah. Iti ajianam - here ajiianam means adhyasah. So aham,
mama iti adhyasah or bhranti, error, confusion etc.which is born out of

ignorance.

So therefore he says, tattva svaripa anubhavat utpannam jianam - the
knowledge that is born out of tattva svarapa anubhavah - anubhavahis a
word often used in Védanta and this word should not be translated as
experience. If we use the word experience without proper understanding,
one may be led to think that it is some mystical peculiar experience. So it is
better to translate as aparoksa jAanam. Anubhavah means aparoksa
jAanam i.e. knowing myself as Brahman and not coming through any new
experience but ‘I’ who am all the time experienced, that ever available

experience is Brahman.

If one says that aparoksa jAanam alone he calls as experience, then there is
no harm. But generally whenever we use the word experience, our vasana
is to imagine an unknown new experience. So since there is a wrong

connotation for the word experience, we should be careful. Otherwise if we
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give a technical connotation, the word experience is OK. But we should
understand, it is not a new experience because Atma anubhava is not an
event. Atma anubhava is available to everyone even now. Pratibodha
vidhitam matam. So therefore, tattva svaripa anubhavat utpannam jAianam
— the knowledge that is born; what does it do? - anjasa - straightaway,
immediately, without any gap; that is between jriana utpatti and ajiana
nivrttihthere is no gap. It is like eating and ksudh nivrtti - hunger remover.
Not that we have our lunch at 12 noon and slowly the hunger goes away
and by 1.30 all the hunger is completely gone. It doesn’t happen like that.

The moment we eat the hunger vanishes.

Whereas in certain cases the phalam is slow. If we sow a seed, it will
become a tree only much later. Thus there are two types of karana karyam.
In certain karana karyam there is a big gap, whereas in certain karana

karyam there is no gap at all. All these Sarikaracarya discusses in

FAANd TSI (Kénopanisat bhasyam). @ eledl Wl (Samanantara
phala) -that which gives immediate result. Similarly JTeT 9Tfed ATACT
Hel 3TalleT f?ﬁiﬁfi (JAana prapti matradéva phalam ajiana nivrttih). That

is why the use of the word anjasa, sakshat, sadyah. It removes what? Aham,
mama iti ca ajianam - the error, the adhyasain the form of aham, mama

etc.

Or we can give another interpretation also. AjAanam ca aham mama iti
adhyasam ca. We gave the meaning adhyasam for ajAianam itself. If we take
ajAanam as adhyasam then we will have to supply ajiianam afresh in the
verse. If we take ajrianam as ajiianam, then we have to supply adhyasam in

the verse. In short, both should be there. Therefore, aham mama iti



226 Atma Bodhah -Pravacanamsby Swami Paramarthananda

adhyasam ajiianam ca. Aham maméti adhyasam is karyam and ajianam is
karanam. [Aianam destroys both; one directly and another indirectly.
Ajiianam is destroyed directly and the adhyasamis destroyed indirectly.

And for this he gives an example.

Badhaté digbhramadivat. Digbhrama means confusion regarding direction.
Badhaté means destroys. For example, if a person doesn’t know which is
East? Itis a cloudy day. So he cannot spot the Sun. But this person wants to
know the East direction for some purpose. So he has got Eastern ajianam -
ajianam of the East. And he asks somebody which is the Eastern direction?
That person points to a direction and tells, “This is East”. And this vakyam
i.e. fyam pirva dik - this is East direction - the moment this statement is
given, it destroys the ignorance of the seeker of the direction. This is the
direct and immediate result. The indirect result is, once he has removed the
ignorance of the East, the ignorance of the West is gone. So therefore, when
one ignorance goes, it automatically destroys all other ignorance also which
is the by-product of the first knowledge. Similarly Brahma jlianam removes
only Atma ajiianam and as a by-product all other errors also go away.
Therefore, the example is by the destruction of one error, other errors are
also destroyed. So he says badhaté digbhramadivat. We can take any

number of examples.

Let us briefly recap the main discussions from $loka 40 onwards.

JAana phalam is being pointed out in all these s/0kasand when we say
jAana phalam it means the phalam of the knowledge which has been made
free from samsaya and viparyaya through mananam and nidhidhyasanam.

The idea is that jAanam is jianam only when it is free from all types of
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doubts. fT:@IT ATAT ATA ocd A (Nihsamsaya jianameéva jianam
ityuchyaté), because as long as samsayam is there, doubts are there,

jaanam will not be allowed to give liberation or fructify into moksa. Jianam

will be stultified by the doubt. And that is why samsayam is called Ifaa=sr:

(pratibandhah). Pratibandhah means obstacle. And as long as obstacles are
there, jianam will be there inside but the shAantiwill not be there because
at crucial momements we will begin to doubt Védantaitself. In the quiz,
answers will be correctly given. So one will be able to answer all questions
of Védantabut it would not have entered his heart because in one corner of
his intellect he would be questioning the whole thing. And therefore,
samsayais a pratibandha for knowledge and as long as the pratibandhais

there, knowledge will not be allowed to bless us.

And samsaya sahita jiianam s called SCITAHTYSR (sappratibhadhaka

jAanam) - jAanam with obstacles. And like samsayam there is another

obstacle also and that is our old habits which we call as viparyayah which is

also another obstacle. And as long as this obstacle is there, jAanam will

remain in one corner of our intellect and our behaviour like kama, krodha,
irritation, depression etc. will continue. It will be a peculiar combination
like sometimes we have the Sun and rain at the same time. So we have got a
peculiar stage where Védantahas been understood but still anger, desire,
jealousy, depression, sorrow, fear, anxiety etc. all continue. And this is
called the obstacle. And then also the jaanam is called sappratibhadhaka
jAaanam. Mananam is to remove the pratibandham called samsaya and
nidhidhyasanamis to remove the pratibandham called habitual reaction.

Consciously we have to remove anger; consciously we have to remove
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irritation when provocation comes. And once these two pratibandhams are
gone then alone the knowledge becomes complete. Sappratibandhaka

jAanambecomes appratibandhaka jianam.

And we should rememeber that whenever we use the word jAanam it
means appratibandhaka jianam. Jianam deserves the name jAanam only
when it is appritibandhaka jianam. So if one asks if the light is there, then
one need not ask if electricity is there because light can burn only if
electricity is there. A light will be light only when the power is there. As
long as the power is not there, the light will be useless. Similary here also
Jjaanamwill light up into moksa only when there is appratibandhah. And
therefore, whenever I say jAana phalam, it should be understandand that I

am referring to appratibandhaka jiana phalam.

Now what is the phalam?He has got 3-12[3?[ ¢S (advaita drsti). He has got

‘Zj'\USf eS¢ (pirna drsti). He has got ST9Te] fRLATca T8¢ (jagan mithyatva

drsti) etc.

Verse 47
T+ IF faaAetar anh
FacH-AaI @ STord |
TS T GAATCHTAH
ST ATIRINTII 47

samyak vijianavan yogi
svatmanyévakhilam jagat I
ékam ca sarvamatmanam
Iksaté jianacaksusa Il
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So here also the vision of a jAaniis being stated. How does he look at the
world? He says samyak vijianavan yogi. Vijianavan means a jaaniwho

has got vijiianam that means aparoksa jianam. Vistands for TaQISor
(viséséna). ¥ @ A (bhéda rahitam jiianam)is called vijianam. And
the word samyak indicates that it is free from samsayah- T¢H (drdham).

So vijianavan has completed sravanam. From the word samyak, we can

know that he has no more doubts left. So mananam is also over. And then

yogrindicates that he has done nididhyasanam also. Yogah means

nididhyasanam. Yogi means the one who has done nididhyasanam also.

Therefore, he doesn’t have viparita bhavana also. So samyak vijianavan

yogi is samsaya viparyaya rahita jAani.

Iksaté - he sees; akhilam jagat sva atmani éva iksaté - he sees the whole
universe as resting in himself. This is not a new idea. He has said that in one
of the previous s/okas - atmanyévakhilam drsyam pravilapya - in that sloka
we have already seen this idea. There he used the word drsyam and here he
uses the word jagatthat is the whole anatma prapancais a karyam of ‘me’,
the Atm3, and since it is karyam it doesn’t have an existence separate from

‘me’ the karanam. Therefore, it is nama riupa matram - vacarambhanam.

Since the jagatis nama rupa, since the jagatis mithya, it does not have an

independent existence. fa2d GUuT TIATA o-ldli\{glvéi IGEICSEIE) (visvam

darpana drsyamana nagaritulyam nijantargatham). The universe, like even

the city being seen in the mirror, is within oneself. So sva atmani éva

akhilam.In the 6% chapter of Gita , Lord Krsna says aéaaawmm?r
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Qle:(fﬁflT% ATCHATA (sarvabhiltasthamatmanam sarvabhiitani catmani).

That is what he says here sarvabhutani jagat svatmani.

Now the question is whether he is referring to jivatma or paramatma? As
long as he remains as jivatmahe will not say “the world is in me”, he will
say “I am in the world”. As long as “I am wave, I will say [ am born in the
ocean, [ am existing in the ocean, I will resolve into the ocean as a wave”.
But once “I know [ am the water the very content, | can say the very ocean
is existing in me” only. There is no wave or ocean without me. Therefore,
whether “I am in the ocean” or “whether ocean is in me” depends upon my
own vision only. As a wave “I am created but as water [ am the creator. As
anatmal am created. As Atmal am the creator. As object I am created but
as subject [ am the creator. As Sariram [ am created and as Sariril am the
creator”. Whether we want to be Sariram or saririis our choice. There is no
distance between the two. Only we have to have a small shift in the vision
to say aham Brahma asmi. What is the distance between wave and water?
There is no distance. Therefore, with a small shift in the vision, one can

become a jAani. So simple it is.

Then why do some people say that it is very difficult? When a person is
loose minded we will say it is difficult. And when a person becomes
frightenened we will say susukham kartum avyayam. Then what is the fact?

The fact is that it is neither difficult nor easy. If one is prepared it is easy
but if one is unprepared it is difficult. &{&T ¢RT fAferar q{caar E?‘f 9

(ksurasya dhara nisita duratyaya durgam pathah)- the path is difficult to

cross like the sharpened edge of the razor. Kathopanisat itself says it is
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very difficult. And when there is bhayam, it will say W ﬁo 37y
(susukham kartum avyayam) - very easy to practise and imperishable.

Not only that, now all the anatmasbeen resolved into A¢tma. So there is no
difference between andtmaand Atma - vijativa bhedahas gone. But now
one may then think that there are so many Atmas - so sajatiya bheda still

exists. One may think, here is one Atma, there is one Atmaetc. That bheda

also must go away. Because once the body is resolved then there is no

difference between Atmain this body and Atmain the other body. &=
ara AT fafg Hé&%?‘ir AR (ksétrajiam capi mam viddhi sarvaksétrésu
bharata) says Lord Krsndin the Gita . Therefore, what is the next job? Tehd

A4 A (ékaiica sarvam atmanai).

So every jivatmais none other than one paramatma only. So first, Atma

anatma bhedais negated. Then Atma Atma bhedais negated. Then what is
left - Th TG S Toldd e Taerd &g IRd sed (ekam

éva advitiyam sajatiya vijatiya svagata bhéda rahitam Brahma).

Does that mean he will no more see the world because iksatéis said? It
means he sees everything in himself. Does it literally mean that is
everything exists in his mind? NO. The idea is that the sense organs will
continue to see the world externally only. But even though the sense organs

see the world externally, his intelligence, and his wisdom tells him that

everything is in himself only. Therefore, Ushcd geleT (€katva darsanam) is
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not with the physical eyes. Ekatva darsanam is with the wisdom eye - JTeT

a81: seTd (JAana caksuh iksaté).

Like what? “I continue to see the waves and even as I see the waves, | say
there is no wave”. This is the greatness of advaitam and that is why
advaitam is difficult also. Because seeing the plurality, the advaitin says
there is no plurality. That is why visista advaitam is appealing because we
see the plurality and they say there is plurality - no problem. Dvaitin also
agrees with this perception and there is no problem. Whereas advaitain
says even when you see plurality there is no plurality. How? It is because of
the wisdom eye. That is what we call the third eye of wisdom - divya

caksuh - jiana caksuh pasyaté drsyate.

[t is like the Scientist saying that everything is nothing but the same proton,
neutron and electron alone. All different types of metals, gold or silver etc.
all of them are the same. The diamond is also a type of coal only. Coal
slightly changed becomes diamond. And we are even making artificial
diamond. Suppose a Chemistry professor lectures that coal and diamond
are one and the same and after the talk if we say to him, let us exchange

your diamond ring with a piece of coal. Will he agree? That means
cqragIiRe Ae O 3T 9IS (vyavaharika bhédam sah api pasyati). The

ékatvam is scientific knowledge. Similarly advaitin knows that differences

are superficial but the identity is a fact. So he says jiana caksuh iksateé.
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Verse 48

AHTeHag SeTcaaH
HTcHATs T oot faead |
&Y JgaeHerIe
TATCHT TAHAIETAII 48

atmaivédam jagatsarvam
atmano 'nyanna vidhyateé |
mrdo yadvadghatadini
svatmanam sarvameksate I/

Idam sarvam jagat Atma éva. This is called ST TTATATIG, 0T (badha

samanadi karanyam) - G4 @ ol 3¢ SIeH (sarvam khalu idam Brahma) -

siedde 999 8¢ aks¢ (Brahmaivédam visvam idam varistam) - the whole

world is nothing but A#ma. What does it mean? It is exactly like, taking the
rajju sarpah example, telling sarpah rajjuh éva. The snake is nothing but
rope. If said like this, anybody will think that it is an unintelligent
statement. Isn't it? Will any one accept such a statement? A snake is a snake

and a rope is a rope. How can one say snake is a rope?

But suppose someone tells a person that snake is rope, how should you

translate it? What you are falsely seeing as snake is really nothing but rope.

So one must be mithya and the other should be satyam. Id 37T €SCAI a9

37T ded faeT e & 3TEd (yat ajiia drstya sarpah asti tadéva vijiia

drstya rajjuh asti.). Similarly sastram says jagat Brahma. How can that be?
Jagatis savikalpam, Brahmanis nirvikalpam. Jagatis jadam, Brahmanis

cetanam. Jagatis anityam, Brahmanis nityam - so many viruddhams are
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there. So how can Srutisay jagatis Brahma? The idea is that what one is
falsely seeing as jagatis nothing but factually Brahman which means jagat
is an error, a superimposition, a kalpana, a svapnah. So sarvam idam jagat

Atma éva - anatma nasti.

If the jagatis not there, then how do we see the jagat, the world? And that is
why we do not say the jagatis not there because that will also be wrong. If a
person says the world is not there, then the question comes how do we see
it then? But at the same time we cannot say the world is there also. If the
world is there, sruti cannot negate it. What is there factually cannot be
negated. What is not there cannot be seen. Take the sarpam itself. We are
negating the sarpah the snake. The question is whether the snake is sator

asat? The Snake is there or not? If we say snake is there, one cannot negate,

if we say snake is not there, one cannot experience it. 9 iTF[ o aredd,

3T dd o IdRT (sat cét na badhyéta, asat cét na pratiyéta). If it is

there, it cannot be negated. If it is not there it cannot be seen. But the world
we are seeing also and also negating also. It is neither satnor asat. It is

called mithya.

So world is neither non-existent because we experience it nor it is existent

because it is negatable and therefore it is mithya, an error, a bhrama. Every

error is a mithyawhether it is TfQsTA® (pratibhatika) error or

SATAQIRG (vyavahdrika) ¥fed. @aT: Hedg: Azar & tg 31

(Sarvah bhrantayah mithya rapah éva api).
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Then 31TcHsT: 3edd Thsdd o [Q€Id (Atmanah anyat kificana na

vidhyaté) - there is nothing other than Azma. That means there is no
anatma at all. Then why should we talk about Atma anatma vivékah? We
do so because people are seeing anatma and from the standpoint of the
people, srutiuses the word anatma. From sruti’s standpoint there is no

such thing called anatma at all.

Suppose a person is seeing a snake upon the rope and there is another
person the guruwho sees the rope as a rope. Now guruis telling the Sisya
that the snake is nothing but rope. Now when the guru uses the word
snake, it does not mean that the guru accepts the snake. Then why at all
does the guruuse the word snake? He does so because the Sisyais seeing a
snake and so he temporarily comes down to the level of the sisyaand
temporarily accepts that there is a snake. In guru’s drsti there is no snake
at all. Even the word snake doesn’t exist for him. But since the sisyahas got
a false perception, temporarily accepting the false perception, he says that
the snake that you are seeing is nothing but rope. Similarly in sruti’s vision
there is no scope for Atma anatma vivéka at all. But since the samsardis
mistaking the andtmaas Atma, therefore, anya drstya anatma asti. Sruti

drstya anatma na asti.

And therefore, what does srutido? It comes down to the level of ajiianiand
temporarily accepts anatma. And thereafter, talks about Atma anatma
vivékah. But according to srutithere is no anatma at all. So he says
Atmanah anyanna kificana - therefore anatmais called anuvadah which

means temporary acceptance. Srutinever accepts andtmareally. All these

are stated in the HTUQW'Q'%NF[ (Mandikyopanisat). 391 :
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AETdRIT ATTed AG: U (updyah sodhvatiriya nasti bhédah

kathanjana). These are all upayams, just tricks just to accept the Sisya’s

contention and later negate it.

And therefore, the jAanrhas raised his vision to the level of sruti. So sruti
was in the first floor, later it came to the ground floor and thereafter the
srutihas to take the student to the same vision and once he also have the
same vision as the sruti what happens to him? Sva Atmanam sarvam iksaté

- he sees everything as himself.

RITE R Gl UG I EIE AEEIC O
a9 H Ag: F: Meh ThcaHAILT:

yasminsarvani bhitani atmaivabhiudvijanatah

tatra ko mohah kah soka ékatvamanupasyatah

says SATAEINITARIC (/Savasyopanisat).

When, to the knower, all beings become one with his own Atman,
how shall he be deluded, what grief is there when he sees everwhere

oneness?

So the Acdrya says sva Atmanam sarvam iksaté.

Like what? Yadvat ghatadini mrdah. 9cT ﬁ?{al?[ BEEIGE Ha: fearfer o

é&ﬁ (vada vidvan ghatadini mrdah anyani na iksaté). Just as a wise man

who has got sarvatra clay buddhif, who has got sarva clay darsanam, a



JAana Phalam, Jivan Muktah and Vidéha Muktah 237

A~ —

iksaté - sees only clay in all the pots, a jAdni sees nothing other than Atma.

Verse 49

NaeHAFdEd defacard
9 9 ~ ~ ~
cxl II ”i Ia FC E~ I
T Q[

§7dQ STAThICad 11 49

Jjivanmuktastu tadvidvan
purvopadhigunamstyajet |
saccidanandarupatvat
bhavéd bhramarakitavat I1

Here Sankaracaryauses a new term - jivan muktah. The very same jrianiis

now known by the name jivan muktah. Why is he called jivan muktah?

Because jivan means he is still alive because of YRe¥T AR (prarabdha

vasat). Whose prarabdham? Sisya’s prarabdham! Because remember that
from the guru’s drstithere is no prarabdham at all. That is why he is
compared to the Lord. Otherwise the guru- sisya paramparaitself will not
come. That is why this concept of jivan muktahis a very beautiful thing
which is also unique in advaita. In visista advaita, there cannot be jivan
muktah, in dvaita there cannot be jivan muktah. In all those systems a
person is liberated only after dropping the body, after going to Vaikunta. So
here jivan means he is still having the body. And muktah means he is free
from the bonds of anatmabecause he has got mithyatva budhdhiin anatma
and so it does not disturb him. Just as our reflection in the mirror does not
disturb us, just as our shadow does not disturb us, the whole world is our
shadow. In Bhagavatam the world is compared to the shadow of the Lord

or Brahman.
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Who is jivan muktah? He says tad vidvan - so tad brahma vidvan. What
does he do? Pirva upadhi gunan tyajét - upadhihere means sthiila,
suksma, karana sarirani. And gunan means their properties - sthiila
Sariram properties in the form of sthialatvam, krsatvam, vrddhatvam,
brahmanatvam, purusatvam, stritvam etc. Similarly siksma Sarira
properties like raga dvésa ityadi, similarly karana sarira property like

ajrianam - all these upadhi gunan tyajét - he gives up.

And here Sarikaracaryduses the word piirva upadhibecause they are
upadhionly as long as their attributes are taken by one. Once he has done
Atma anatma vivéka, thereafterwards he will not take their attributes as his
attributes. He will see fatness as Sarira dharma, raga dvésa as sarira
dharma and therefore, they no longer will become upadhifor him. So they
are upadhisonly as long as they are taken as one’s attributes. Now he has
shed the upadhi dharmas, because remember taking the upadhi dharmais
notional. Like the red crystal example, there is no red crystal at all.
Previously when we said red crystal, crystal never became red, the
visésanam was only our mental confusion. And therefore, giving up the
attributes means what? Crystal need not give up the attributes; we only
have to drop the notion. Therefore, removal of the attributes is nothing but
dropping the notion that one is attributed. And therefore, he says pirva
upadhi gunan tyajét. He no longer takes himself to be attributed. Therefore,
if one says he is limited, he will be limited. If he knows that he is limitless,
he will be limitless. So the whole change is not external. The change is only
a correction in the thought. And that is why he says purva upadhi gunan
tyajet. But how? Katham?He says vivékéna. And once he gives up the

upadhi attributes, what happens to him?
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Saccidananda rupatvat - since his original nature is saccidananda, till now

he had superimposed asat- mortality, acit- jadatvam and anananda -

duhkham- all these things he had superimposed. Then 3 gar AT ¢ ITHY,

EET A7 R 7T — AT, AR A 3 THI (asato ma sad

gamaya, tamaso ma cit gamaya - Jyotir gamaya, mrtyorama amrtam
gamaya) - once these things are dropped the original nature is attained -
Saccidananda rupatvat bhavet - Brahma bhavét. How? Here’s the drstanta -

Bhramara kitavat.

In this example, what he implies is that this dropping of anatma abhimana
and owning of Atma svaripa is little bit of a gradual process. Knowing is
not a gradual process. But dropping the abhimanam which is a viparita
bhavana goes only gradually because abhimanam has been there for anadi
avidhya vasanaya. The abhimanam has been there not for years but for
million of janmas. And therefore, deha abhimana going and Atma
abhimana - owning up or coming - it takes some time. As they say habits
die hard. And for this purpose Sarikardcarya gives the example of a
bhramara kita. This is known as bhramara kita nyaya which is widely used

in the scriptures.

The bhramara kita nyaya is like this. It seems that a fullfledged bhramaram
— a wasp or a bee or any such stinging insect - let us take it as wasp. What it
does it seems is it takes a worm and puts it inside its hive. And that this
particular worm does not have any other darshanam other than the wasp
because that hive has got only one opening and in that opening the wasp
sits not allowing the worm to do anything. And the worm, whenever it

opens its eyes, sees only the wasp. And therefore, constantly seeing the
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wasp, the worm has got only one darshanam, one buddhithat is wasp
buddhi. Suppose it doses off, the wasp would give it a sting to tell the worm,
don’t look here or there or doze off but constantly look at me only. And
thus this worm constantly looking at the wasp and thinking of the wasp,
sooner or later becomes a wasp. This is the concept of bhramara kita nyaya.
The worm may not be any other worm. The worm may be one of the stages
of the wasp itself. But it has the potentiality to become a flying wasp. As a
worm it has got a wormy existence- samsara. It was not free like a bird that

it could fly anywhere. Similarly we are all in wormly samsara. And bird

means a free bird - muktah. Therefore, yathabhramara kitaby Gdd €Tl

HAY: §7dd, U9 Sfia: I’ Hoad sed A seq faser #dq

(satata dhyanéna bhramarah bhavet, évam jivah api satata brahma
nidhidhyaséna brahma nisto bhavét). That nisttais indicated by the

bhramara kita nyaya.

Verse 50

dcat agrota gear
MG ANTTEITETHT |
m%m:
HTeARTAT faTST A 11 50

tirtva moharnavam hatva
ragadvesadiraksasan |
yogi santisamayuktah
atmaramo virgjaté Il

So here he beautifully illustrates how the jiva attains moksais through the

well known Ramayana story. And in this story Ramais originally the
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paramatma and when Sita asked for the golden deer and Rama went after
the golden deer, this action on the part of Rama is supposed to be the fall of
Rama from paramatma avastha to jivatma avastha. The golden deer stands
for the anatma abhimanam because gold is material, matter. So thus when
Ramathe paramatma goes in pursuit of matter he loses Sitathe santi.
Those who have knowledge of music will recall these lines from the

popular song composed by Sadasiva Brahméndra “Khélati mama hrdayé” -
eMfed ﬁ?\_&' {:lff Hﬁﬁ Tofd JAF é‘d’ﬂ' {H (Santi vidéha suta sahacari

khélati mama hrdayé Rama) - santiis Sita. So Sita, the svarapa santihis lost

once Ramathe paramatma comes down to jivatmalevel getting lost in

golden deer. And the $antiis so far away separated by moha arnavam - AIg

HEUTT dReh RY (moha maharnava taraka kari). So there is a very big

arnavam - samudram called mohah. And therefore, what is the first job -
moha maharnavam tirtva - tirtva means having crossed. So as Rama
crossed the arnava through the sétu, similarly the jivatmahas to cross the
moha arnava through vivéka - vivéka sétu. So this dustara moha
maharnava has to be crossed by vivéka sétu. And thereafterwards, raga
dvésadi raksasan hatva - hatva mean having killed. So many raksasasand

raksasas came. All the raksasasare in the form of raga, dvésa, kama,
krodha, lobha moha etc. all of them were Kkilled and then Sita samétah -

santiwas regained. Similarly the jivatma should get associated with santi

sametah.

The word yogi, means the seeker who does all these jobs and becomes
united with the santi - the santi which was originally belonging to the

jivatmaitself. So Sita originally belonged to Ramabut because of Rama’s
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own foolishness, Sita was lost and once that foolishness was destroyed, Sita

was got back. Similarly every jivais Atma Ramahand once he crosses the

moha arnava and destroys raga dvésa, he gets associated with santi.

And for this purpose a guruis necessary. Remember Rama also gets united
with Sita only with the help of a guru. Afjanéyahis the one who unites
these two together. So here in the place of arjanéyah is the guru. Every
guru conducts this ‘wedding’. His job is to conduct the vivahabetween
jivatma and santi- moksah. And this wedding will never have a divorce
because moksah once got will never be lost. And that is why there is a

sloka also.

Hed AT T AT A HTeT &I @, AT Yeall &7AT I: 93 HA
dIe¥dT: (satyam mata pita jianam dharmo bhrata daya sakha santih patni

ksama putrah sadété mama bandhavah) - these are the real bandhis.

These are the liberating bandhiis. So Sankaracarya says Atma Ramah

virajate.

Verse 51
SEafAcagETiEd
Rearegafada: |
YCEASIqacETE:
FATeed Yah1era 11 51
bahyanityasukhasakti

hitvatmasukhanirvrtah I
ghatasthadipavatsvasthah
svantaréva prakasaté Il
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The previous s/okahe concluded with Atma Ramah virajaté. So Atma éva
Ramah. Ramais called Ramahbecause ramanté sarvé asmin iti Ramah.

Atmais called Ramabecause everyone revels in Atmaalone.

So every jAaniis called Atma Ramah. Every ajianiis called anatma Ramabh.

Virajaté means he shines.

This very thought is clarified here. Atma Ramahword is explained here in
this s/oka. He gives up all his anatma rati. So bahya anitya sukha sati means

anatma ratih- revelry in anatmahe gives up. And he always revels in Atma.

One should recall s/lokams fom the Gitahere. STedTd fsaaerarcan

fAegcarcafa qUH_ (bahyasparsésvasaktatma vindatyatmani

yatsukham). - He whose mind remains unattached to sense objects, derives

through meditation, the Sattvika joy which dwells in the mind. Then

TEAIcH ARG TEIcH JoaRd AlTd: [ 3TcHdd T Todserdsd Hrd

o1 fdeTd (yastvatma ratiréva syadatma trptasca manavah. Atmanyéva ca

santustastasya karyam na vidyaté) - He who takes delight in the Self alone

and is gratified with the Self, and is contented in the Self, has no duty.

So the essence is that he no longer revels in anatma, therefore he no longer
depends on anatma and therefore their arrival and departure never makes
any difference for him. Since Atmais ever available his dnandiis also all

the time there. Things are there - he is happy. Things are not there -he is
happy.
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In so saying, he is pointing out the difference between a samsariand jivan

muktah. Samsariis one who is STed 1A 310 (bahya visaya dsaktah).

WIf>a QIfel SJUIT FaHFATATCRISIRITA ATecRTcHe — FoTI AT —

(pararici khani vyatrnat svayambhustasmatparanpasyati nantaratman -
Kathopanisat). The Lord created the senses with outgoing tendencies;
therefore man beholds the external universe and not the internal Self

(Atman).

In the s/loka bahyam refers to anatma. And he says Bahya anitya sukha
asaktih. Asaktih means attachment. Sukham means pleasures. What
pleasures? - Anitya sukham - impermanent happiness - coming from bahya

visayah- external objects. Bahya visaya janya anitya sukha asaktih.

Why the external pleasure is anityam? Once again recalling the s/okams

from the Gita

AT FEILTST N @ AT Tad |
MeGrdded: Bledd o AY IHT e

yehi samsparsaja bhoga duhkhayonaya éva te.

Adhyantavantah kauntéya na tésu ramaté budhah

The pleasures which are born of sense-contacts, are verily a source of
suffering only (though appearing as enjoyable to worldly-minded
people). They have a beginning and an end (they come and go);

Arjuna, it is for this reason that a wise man does not indulge in them.

AEEIRIE] Slead MesugEe:Ter: |
AT RS fcarediedfasea
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matrasparsastu kaunteya sitosnasukhaduhkhadah I
agamapayino'nityastamstitiksasva
0 son of Kunti, the contacts between senses and their objects, which

give rise to the feelings of heat and cold, pleasure and pain etc., are

transitory and fleeting; therefore, Arjuna, endure them.

This is the definition of a samsara. The more he is turned extrovert, he

misses Atmanandabecause a person cannot be interested in both anatma

and Atmabecause again quoting from Kathopanisat Z‘Bﬁﬁ Wﬁ'ﬂ'\iﬁ
nfaear a1 T [9QAfT ATTT (didramété viparité visici avidhya ya ca

vidhyéti jaata). These two, ignorance and knowledge, are wide apart and

lead to different points or goals.

So the one who goes after anatma sukham cannot go for Atma sukham
because paraspara viruddhatvat. And therefore, the samsarimisses the

Atma sukham.

Jivan muktahis one who has sacrificed the anatma sukham for the sake of
Atma sukham. So bahya anitya sukha asaktim hitva. Hitva means tyaktva-
having given up, having sacrificed, not a painful sacrifice but a happy
sacrifice as Pujya Svamiji says once we know it as a rubbish and throw it in
the waste paper basket we don’t go telling everybody “I am a great sanyasi
— arubbish sanyasi”/ Nobody claims credit for renouncing a banana peel.
Similarly here also he happily renounces. For what purpose? Atma sukha
nirvrtah - for getting the nivrtti - contentment, fulfilment, &rpti, tusti In

what? Atma sukhé. So anatma sukhé asaktim tyaktva, atma sukhe nistah,
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nirvrtah. That is why in Lalita Sahasranama sloka we chant 3-1074%@

HHNTET, a%ui'@r WSJT (antarmukha samaradhya, bahirmukha

sudurlabha). For the bahirmukhapeople - for the extrovert people - Dévi
who is sacchidananda ripini - el 9l ATTcH] F:l}l‘f garger-faaterdr

(supta prajaiatmika turya sarvavastha-vivarjita )- so sarva avastha-
vivarjitd - turiya ripa - sacchidananda rapini - Atma - she is sudurlabha
for the one who is an extrovert. So jivan muktais one who has renounced

anatma sukham.

Then one may wonder, so both are equal now. Samsari gets anatma sukham

and he misses Atma sukham. And a jivan mukta gets Atma sukham and

misses andtma sukham. JTaTT 5qq|a?| {-Icck-lt {-ibcjd\lqgh | dldlr{-lélr%a?g

STEAUTEY QST || (ydavanartha udapané sarvatah samplutodake.

Tavansarveésu védeésu brahmanasya vijanatah) - A brahmana, who has
obtained enlightenment, has as much use for all the Védasas one who
stands at the brink of a sheet of water overflowing on all sides has for a

small reservoir of water says Lord Krsnain the Gita .

Anatma sukham does not include Atma sukham whereas Atma sukham
includes anatma sukham. Because anatma sukham s finite and Atma
sukham is infinite. Infinite is not included in the finite where as finite is

included in the infinite. Therefore jivan mukta does not miss any anandah.

TR AIRICIRIT $H Ushrea fAddT: - Hellwrs=<e

(vatsaukhyambudhilésalésata imé Sakradayo nirvrtah - Manisapaficakam).
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All the 3TTe¥eeT (ananda) like $egleleal:, FEEIRIToET:, FATIRTAwCT:

(indranandah, brhaspatéranandah, prajapatéranandah) - all the anandah
are Atma ananda’s lava lésa matram. And therefore, jivan mukta enjoys

purna anandam.

And an example is given here. Ghatastha dipavat svasthah. Svasthah means

LA Taey TUd: (svasmin svaripé sthitah). His mind is ever

established in his svaripam. TUT AT fAaraqea ?I?TQWIF&'FIT (yatha

dipo nivatastho néngaté sopamasmrta). Even for a second he doesn’t lose

sight of his inner self. TdTedd YhIAA (svantaréva prakasaté) - sva

antaréva . T 3o -FW: HeeRkT TH: TAT oot T: (y0 antahsukhal

antard ramah tatha antarjyotiréva yah). Antara here means antar Atma.
Antaratmani sthitah san. So antaréva sthitah san prakasaté. Like ghatastha
dipavat. Just as a dipa which is within the pot, shines within alone. It is not
extrovert. It doesn’t go outside. Similarly a jAaani’s mind also doesn’t go

extrovert. It ever abides in the self.

Now this may create a doubt. If a jAani’s mind doesn’t go outside and it is
always is shining within only, that could mean that a jAanrsis always sitting

in samadhi with eyes closed. Pijya Svamiji, in a light vein used to say in

Hindi “feeaAT S17@” (hilna nahi) - ‘don’t move’. Like one has to sit absolutely

motionless. The moment a small motion takes place, he will become an

extrovert!!! NO. Remember jianisees the world very much outside but

there also in the Gita it is said - TIEAT AT Yoot SITEHTT 31T glEAT |
%ﬁ g UG QqUTohd UT0ST: HHGRI: (vidhya vinaya sampanné brahmané
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gavi hastini. Suni ca éva svapakéca panditah samadarsinah). Even in the
external world what does he see? That the very adhisthanam is his own
self. That antarAtmahe doesn’t lose sight of. They are all nothing but nama

rupa. The satin the external world is ‘I’ the citalone.

Therefore, not that the jAanidoesn’t see the outside world, but he always

remembers 9 ﬂ@?ﬁ AT (sarva bhitastham Atmanam). Not that he
closes the eyes all the time. Therefore, antaréva prakasaté means 3o

3TcHAT ¢ Fel of Folld - antar Atma drsti kadapi na tyajati - never

gives up the vision of the innerself, Atma.

Verse 52
3griarEn s agf:
rfercal sSAHTH (= |
gafaeHgafcdsod
IHFAY AT 11 52

upadhistho pi taddharmaih
alipto vyvomavanmunih [
sarvavinmudhavattisthéet
asakto vayuvaccaret Il

We had said earlier that even after jiianam, a jianihas got prarabdha

because jAdnam can destroy only sancitaand dgami karmas. SRSUAT ATAT

Aol of Hald (prarabdhaya naséna jiianéna na sambhavati). And as

long as prarabdhais there, Sariram will also continue. And as long as
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sariram continues, sukha duhkha anubhavah, dvanda anubhavah like

manam, apamanam, sukham duhkham, arogyam, anarogyam - all these

oppsites will continue. So therefore, jianrhas got sariram. He has got
opposite experiences. Naturally the question will be how a person be
liberated as long as he has Sariram and sukha duhkha anubhavah? This is

the question which Visista advaitins and Dvaitins always ask. Their

contention is ITd HTel AN HE-E: T, dldd Hel W T 3T
343?—[ Ud (yavat kalam Sarira sambandhah vartaté, tavat kalam duhkha

sambandhé api bhavét éva). And that is why they say only if you drop the
body, you are free from all pleasures and pain. And therefore, they say jivan
muktihis impossible, because as long as you have body, hungerand thirst
will be there. Food may be available or may not be available. Especially if
you are a sanyasi you may not always get the food you like. And you may
not even get food always. So these experiences you cannot avoid. This is

what they say. For this the answer is given in this s/oka.

JAaniwill have the upadhi sambandhah. Jianiwill continue to be in the
upadhibut at the same time he knows that these upadhisare mithyaand

therefore, sambandhah is also falsified. That is what is said here.

Upadhisthah api - even though the jAani continues to hold the upadhisthat
is sthiila, stiksma, karana sarirambecause of prarabdhavashat - tat
dharmaih - Upadhi dharmaih - aliptah-he is not affected. So even though
jrAani continues to be in the upadhihe is not affected by that. Does it mean
that if he is pricked with a needle he will not feel the pain? If so, it will be

very easy to detect a jAani!!! We just have to call him and prick him with a
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needle. If he shouts in pain that he is an ajfiani. On the contrary, he smiles at
you and seems to be unaffected then he is a jAani. But if someone has got a
skin disease and he doesn'’t feel the pain, we will say he is a jAani’/! So for

becoming jianiwhat is required is only skin disease!!!

So what do we mean by painlessness? Remember there are two types of

pain. One is biological pain which is common to all jiva rasis. Animals have

got biological pain. Humans have got biological pain, which is purely

prarabdha janyam. And nobody can stop it. But human beings have got an
additional pain, in addition to the biological pain and that is sorrow caused
by the biological pain - our reaction towards the biological pain. Often
when we are sick, more than the physical pain our worry is, “if [ fall sick,
other people will have difficulty, or who will do this particular job, or how
much will be the expenditure etc.” - so all these things are not biological
but psychological pain. Biological pain is also felt in the mind. Psychological
pain is also felt in the mind. The animals also have biological pain but
animals do not have sorrow. They don’t worry. Or children have got
biological pain and they will also cry but they do not know that the mother
is suffering because of that and she doesn’t get sleep at all or so much

expenditure will come etc. This psychological pain is called samsara.

Biological pain is not called samsara. Our psychological reaction to the
biological pain is called samsara. And the psychological sorrow which we
call worry, anxiety, concern for others is born of ignorance which we can
take care through Védanta.These are all caused by judgement, looking into
the future, looking at the bank balance etc. - all those things we take into

account and react and this reaction is caused by ajianam . But a jaani will
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not have this reaction. He will also have biological pain and in extreme pain
he may also scream but that is the end of it. There will be no question of
worrying over it. This is the Sarira dharma. Pain will come. Pain will go.
Even death may come. But he won’t worry about what will happen when he
dies, who will take care of the next generation, what will happen to this
what will happen to that etc. All these worries are called samsara.
Therefore, remember tat dharmaih aliptah - he doesn’t worry about

upadhi’s problem. So aliptah kah? Munih - means jAani.

And the example is vyomavat - akasa. Just as akasais unaffected by

anything that happens; because of the Sun akasa doesn’t get heated up;

because of the rain gkasa does not get wet; similarly pleasure and pain does
not give rise to any worry in the mind of a jAani. So, if because of his disease
some people have to suffer, let them suffer. Most people worry about that
only. “What if | become bed ridden and give trouble to others?” What can
be done about it? What is the point in worrying about it? Suppose one is hit
by paralysis then the worry is, “I will give trouble to all others.” If that
happens so be it. If trouble is given so be it. It is their prarabdha. They
became our children. On the contrary if they don’t take care, then a
different kind of worry. “We gave birth to him or her and gave all love and
affection and brought him up. But see now he does not even bother to ask if
we are alive or dead”. If so, what can be done about it? It is our prarabdha.
So if they take care of we worry. If they don’t take care of we worry. So
remember, if they have to undergo difficulty because of us it is paraspara
prarabdham only. We don’t want to cause difficulty to our wife, our
husband, to our children. But inspite of that if they have difficulty let us not

worry about our difficulty nor let us worry about their difficulty. Worry is
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samsara. Biological pain is not samsara at all. Therefore, he gives the

example of vyomavat aliptah.

Then sarvavit mudhavat tisthét. Even though he, that is the jAanij, is
admidst the people, how does he behave? Be a Roman when you are in
Rome. That means amidst ajiianis he also will be exactly like that. So, if
there are bhaktasvery much interested in pujas, punaskarams and all, he
will join them also and do pija punaskaram. And if there are people
interested in knowledge, he will discuss knowledge. If there are people
interested in karma, he will join them. Amongst Visnu bhaktas he will be be
a Visnu bhakta and happily eat puli hora (puliogarai). And amongst Siva
bhaktashe will be be a Siva bhakta.

Sankardcarydhas written about 28 s/okds called Jivan muktananda lahiri. It
is wonderful. A jAanrjoins everyone because he does not have a

personality of his own. Like the Dalda - that which doesn’t have colour,

odour, asparsam, arupam etc. When it doesn’t have any specific property of

its own, it can mix with anyone. A jaaniis like that.

So sarva vit - sarvajiiah midhavat tisthét - because everybody is

miidhavat - amidst middhas. Why? ﬂﬁa’ S STAAd AT FH GO

(na buddhi bhédam janayét ajianam karma sanghinam)- if one wants to
do pija- let him do a lot of it. If he wants to study Védanta- 1t him do it.

But when some student comes - 3Teifg $191aT §&H Tdeam aRscl (adhihi

bhagavo brahma vidyam varistam), then comes out the real knowledge
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that he has got within. As Lord Krsnataught the whole Gita the moment

Arjuna asked the question.

And let him move amidst people, but when he moves amidst people, he
doesn’t get attached to anyone, which is our weakness. We immediately
form pairs. If there is a group with whom we have moved with and are

friendly, immediately, we develop an attachment. We want to share our

room only with those people. So we have got Gf&d (sakti). /Aianimoves

AdFd: argdd WA (asaktah vayuvat carét). Any room it is OK with a

jAani. Just as vayu moves from place to place without getting attached to

anyone similarly sah carati.

Verse 53

Furfafaerag asort
ﬁlﬁ&ﬁﬁ'&)ﬁﬁ:l
Stel el faageafdar
A ar gyl 53

upadhivilayadvisnau
nirvisésam viséenmunih [
jalé jalam viyadvyomni
téjastéjasi va yatha Il

This is a vidéha mukti slokah. We know what vidéha muktihis. As long as
prarabdhais there sthiila sariram continues, stksma sariram continues,
karana sariram also continues - that is miila avidhyabecause mula avidhya
is not destroyed, it is only falsified. Because if miila avidhyai.e. karana

Sariram is not there, the jAani cannot sleep. So karana sariram also
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continues, till the prarabdhais exhausted. But when the prarabdhais
exhausted sthiila Sariram is gone, stuksma sariram is gone and karana
Sariram also gets destroyed for a jAani. Previously it was badhitam now it is
nastam. Badhitam means it continues but it doesn’t have reality. Nastam
means it does not even appear. Therefore, marana kalé sthiila siksma

karana sarirani sarvanyapi nasyanti.

This is what is stated in a ﬁﬁgﬁqﬁﬂ?[ (Mundakopanisat) sloka as

Wlodehlel (pardntakalé). For the rest of the people, it is antakalam because

in antakalam only sthiila Sariramis destroyed. During pralaya kalam
suksma sariram also gets resolved. But in pralayam karana sariram
continues. But in jAanam - maha pralayam - even karana sariram is

destroyed.

Then what happens? The caitanyam which was till now confined to the
three Sariramsthat is SRR Aol Jded (Sarira avacchinna caitanyar)
gets merged into 3eIdGeol dded SEH (anavacchinna caitanyam

Brahma). Avicchinnam means contained within, circumscribed,

conditioned, delimited. That is what is said here.

Upadhi vilayat - when? YReY 31aHTe] hTel (prarabdha avasana kalé);
upadhi vilayat - sthula, suksma, karana upadhi traya vilayat; munih visnau
visét; Visnuh means not /As<h dsh ISTERY ﬁwgz (Sanka cakra gadadharr
visnuh)but it refers to the all pervading Atma or Brahman, visét means

merges, enters, becomes one. This is what is called Sl¢H IGEIY + =G —
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(Brahma nirvanam rcchati) in the Gita - nirvana means merger,

resolution.

And how does he merge? Is it that he is sitting on one part of Brahman, on
the head or leg etc? No. Nirvisésam means indistinguishably that means
totally, completely. So nirvisésam visét. So here also we should remember
that merging is only a verb used but there is no question of any activity or
process involved. That is why we give the example of ghatakasa merging
into mahakasawhen pot is broken. I use the the word ghatakasa merges
but what happens to ghatakasa? Does it gradually move and merge? No. So
merging means the word ghatakasais taken away, it is no more there.
Similarly here also the word jrianiis taken away, the word Brahma vitis

taken away and instead of the word Brahma vitthe word Brahman is

replaced. SEHT o EI?TI'%T-[ (Brahmaiva na brahmavit) as it appears in the

following slokam from Manisaparicakam.

IcHIEITG eI $H shreal fadar:
Iieded AT geledshea deedl AR |
ATt fatseda o FEAfad
T: HRIH Plegdleadual el HAST FA I

yatsaukhyambudhilésalésata imé Sakradayo nirvrtah
yaccitté nitara prasantakalané labdva munirnirvrtah [
yasminnityasukhambudhau galitadhirbrahmaiva na brahmavit

yah kascitsa suréndravanditapado niunam manisa mama I1

An individual who has overcome every kind of conditional thinking is
free from all kinds of desires. Such a person need not worry about
anyone and anything in life. Such a person is full of Love, kindness

and joy. Such a person responds to everyone and everything
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happening around him, but will not react to anyone or anything. Such
a person is always in that eternal self effulgent bliss. Such a person is
completely fulfilled and self-contented. Even if a minutest portion of
that bliss is tasted, then it will satisfy king of gods, Indra himself. That
means that joy is far more than billions of billions of happiness
experienced together. Such a person who is always in that ocean of

eternal bliss is not a mere knower of Brahman, but Brahman itself.

Therefore sah na Brahmavit parantu Brahmaiva. This is the fact.

Now what is the example? Jal/é jalam. Here we have to imagine that there is

a pot submerged in a well or a pond or in any water body. When the pot is
submerged in water, water is there both inside the pot and outside the pot.
We can give special name say ‘pot water’ for the water inside the pot. The
outside water let us assume is called ‘well water’ because in a well only we

can have this experience. When we tie a rope to a pot and put it in the well
- 3o d: tl(;UTf afg: tI;Uﬁ': tI;Uﬁ' SWWSJQ' (antah purno bahih purnah pirna

kumbhaivambharé) - there is beautiful s/oka.

Now imagine suppose the pot is broken. We use the expression the pot
water merges into well water. But we know that there is no question of
merger because there is only well water all over. What has happened is that
the word pot water is removed and we use the word well water only. This

is the Jale jalam. This is what is said in Kathopanisat
e e e AT ATedd Hafd — (yathodakar suddhé suddhar

asiktam tadrgéva bhavati). The same example he uses here.
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Then viyat vyomni. Viyat means akasah. The first akasarefers to ghatakasa.
Vyomnirefers to the second akasahi.e mahakasa. Similarly earlier also the
first jalam refers to ghata jalam, the second jalamto kupa jalam or tataka

jalam. So ghatakasah yatha mahakaséwe have to supply the verb visét.

Similarly téjah téjasi - just as the light merges into the light. Suppose there

is a tube light there and a tube light here. And suppose there is a partition
in between - some screen. And we remove the screen and then talk about
the light of that tube light and this tube light has merged. Can anyone tell
which light belongs to that one and which light belong to this one? Suppose
two children quarrel and one says to the other “you should not read in my

light, you should read only in your light”! It is not possible because both are

merged inseparably. Therefore, IUT Teh &9 dol: 31T &9 dorar faQd,
REIECICE HFd: e faTor areAifa (yatha éka dipa téjah anya dipa

téjasi viset, tatha jivana muktah brahma nirvanam prapnoti).

Which means once the karana sariramis gone; karana sariram cannot have
re-appearance. Once sthiila Sariram goes another sthila sariram can come
because the karana sariram is there. Similarly one suksma Sariram is
destroyed another sizksma Sariram can be produced because karana
Sariramis existing. But once karana sariramis destroyed there cannot be
another karana sariram. Therefore, there cannot be another sthii/a Sariram;

there cannot be another siiksma sariram. That means, as said in

Daksinamuirti stotram A& gdee] JoRigfcasiarenioret

(vatsaksatkaranadbhavénna punaravrttirbhavambhonidhau). The meaning

of this part of the verse is that whosoever realizes this truth (that Brahman

is indeed you) will not return to the ocean of repeated births and deaths.
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There is no question of punarjanma for him. He is ever one with Brahman
who is in all bodies. He is not in any particular body. He is in all bodies and
if he is in all bodies we can give him what name? Caitanyam associated with
all bodies is /svarah and therefore jAdniis no more associated with an

individual body. He is /svarah who is associated with all bodies.
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Brahma svaripam
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Verse 54

ToaTHTe=TIRT ST
TG GEH |
TS ATATATIR, AT
deeeATaURA 11 54

yallabhannaparo labho
yatsukhannaparam sukhaml

s A =

tadbrahmétyavadharayet I1

In the previous s/6kd Sankaracarya said that jivan muktabecomes one with
Brahman - brahma nirvanam rcchati. Now in the following four slokas, 54,

55,56 and 57 Brahma svarapam is mentioned.

Why is it mentioned? Because if we say that jivan mukta attains oneness
with Brahman the student will ask so what? A person gets a house,
another person has got land, and another person gets some money. This
person has got Brahman. So what? So he may take that gain like one of the
other gains in the world. So Frahma prapti can be compared to putra
prapti, vitta prapti, vrsti praptietc. Because when Sage Vismamitra goes to
Rama’spalace, Rama gives various examples how much happy he was.
Yatha vrstih - if rain comes or a person who did not have a child for a long
time has a child or a person who did not have a house buys one - there are
so many such praptis. So is Brahma prapti also one of such praptis?Or is it

something else?

Here the Acarya wants to say that Brahma prapti cannot be compared to

any other prapti, because in every other gain the satisfaction is momentary.
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Happiness on getting a new house will last for a few days. And thereafter,
one will start looking what all are missing in the house. Previously, he did
not have a house. Now he doesn’t remember that he has a house but he
starts looking for what all he doesn’t have in the house. And once that is
got, something else will be remembered. That means they all give a false
sense of satisfaction. Only a fake fulfilment. When the child sucks the
thumb, it does not get real milk but gets some sense of false satisfaction. Or
they give something like some nipple etc. It sucks it and goes too sleep.
What type of satisfaction it has got? It is never equal to the real one.
Similarly they do not know what the real one is. Just like a child sucking the
thumb and getting a false sense of satisfaction, these people are getting
false satisfaction. Whereas, Brahman gives real satisfaction. That is what he

says.

Yallabhat na aparah labhah- gaining which there is no other further gain in
life; there is nothing else to be gained; means total satisfaction; utter
satisfaction. Even though thereafter, he may go after something but they
are all pursuits with satisfaction. Like a jAanisetting up a asrama. There is a
lot of difference between a samsari grhasta setting up a family and a jaanr
setting up a asrama. Both are pursuits. Perhaps the jAanihas a bigger
budget. Then what is the difference? In one that is grhasta seeks
satisfaction through his pursuit. In the other i.e. the jAaniengages in the
pursuit with satisfaction out of satisfaction. Life becomes a game.

Sampurna jagadéva nandavanam. A play, a lila.

Then yat sukhat na aparam sukham. After gaining which ananda there is
no other greater ananda? Then yat jianat na aparam jAianam. After gaining

which knowledge there is no further craving for more knowledge? Because
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remember craving for knowledge is as much a greed as a craving for money
or land or anything else. There are people who want to study a lot of books.
They want to see the end of a particular field before they die. And when
they are not able to solve that particular thing, they are utterly dissatisfied.
But here is a knowledge in which a person gets complete intellectual
satisfaction. Therefore, by attaing which one can get physical satisfaction,

emotional satisfaction and intellectual satisfaction?

Tat Brahma. So by attaining which BraAima all these satisfactions will be

obtained, that Brahmais the one which is attained by the jivan muktah. So

Brahmanis ToRTaeT orer:, Rfae ﬂ'@, GG RGIGRELE]
(niratisaya labhah, niratisaya sukham and niratisaya jiana visayam). Iti

avadharayét- iti oo 5?&‘!?—[ (nirnayam kuryat).

Verse 55

IS AT T
Wﬁgﬂ'ﬁ?zl
IsATedl AT AL
deeeATIURAA 11 55

yaddrstva naparam drs§yam
yadbhutva na punarbhavah I
yajjiiatva naparam jiéyam
tadbrahmetyavadharayet I1

This is a continuation of the thought process from the previous s/oka,
which is easy to understand. Yat drstva na aparam drsyam asti. Having

seeing which - it is almost similar to yat jAanat- the only difference is the
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previous s/okais in terms of jAianami.e. the pursuit itself. In this s/okait is
in terms of the end of pursuit. /Aanam was uttamam in the previous s/oka.

In this S/oka jiéyamis uttamam. That is the subtle difference.

Yat drstva na aparam drsyam vartaté. There is no superior jAéya vastu.
Then again yat bhiitva, having become which Brahman, na punarbhavah -

there is no further becoming, because in every other becoming it is only an

intermediary stage. Man first becomes &d: (dévah), then FsTdfal
(prajapati), then ag'\rcri?r (brhaspati) and afterwards again becomes ¥4T0T
AT aﬂmﬁr JAT HAT JAT %IQH (sthanu manyé anusamyyanti yatha
karma yatha srutam). This process goes on. That is why it is said T&RTd

sfd TOR: (samsarati iti samsarah). That is why samsarais called bhavah.

Bhavah means we become so many things. In fact in every other pursuit,
our aim is that we want to become someone else. It is a very very subtle
thing to be noted. We are never satisfied. We want to convert the bachelor
T’ into a husband . So superficially putting, we want a wife but
Védantically putting the bachelor ‘I’ is not satisfied, so wants to become
husband ‘T’. After that the married ‘I’ wants to become father ‘I". After that
the father ‘I’ wants to become householder ‘I’ - buy a house and thereafter
this ‘I' wants to become a father-in-law ‘I’ and therafter wants to become a
grand father ‘I'. Thus remember in and through all the pursuits " am
converting the ‘I’ into so many things and every ‘I’ is not satisfied. This is
called bhavah - constantly transforming the ‘I’ into varieties of things. And
this transformation will culminate where? Any relative ‘I’ will not be

satisfied. The relative ‘I’ should be converted into Brahman. That is why it
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is said krtatmanah - krt atmanah - pirnatvéna krtah  Atma -

ol NAANA IRIecAHAAYTH | el STSATCHTAT alel
UeTecdAdy; (yatanto yoginascainam pasyantyatmanyavasthitam .

yatanto 'pyakrtatmano nainam pasyantyacétasah)says Bhagawan Krsnain

the Gita . The striving yogistoo are able to realize this Self enshrined in
their heart. The ignorant, however, whose heart has not been purified,

know not this Self in spite of their best endeavours.

So & ATcHeA: (krt atmanah) means the one who has converted the

relative ‘I' into Brahman ‘I’ - it is only after that, this journey of bhavah will
stop. Otherwise, there will be constant struggle.Therefore, the culmination

is becoming the absolute ‘I'. And this becoming happens not by any process

but by jignarm. So ATl T SEH cdl, o Yol HA: (jianéna yat brahma

bhutva, na punar bhavah).

Then yat jaatva na aparam jiéyam. Having known which, there is no
further thing to be known. One can give many reasons. One reason is ‘I’
become pirna- thatis ‘I’ has got fulfilment. Second reason is everything
else is mithya. So what is the use of knowing mithya vastu? So tat brahma.
It is this fulfilment giver, it is this stopper of the journey, that which puts an
end to the struggle. We can recall the example of the piiri- as long as the
puriis flat it runs around in the oil but when it becomes purnah, it stays in
one place - that is why perhaps it is called pudri! Tat parnatvam éva iti

avadharayeét. Itis this Brahman which the jivan muktahbecomes.
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Before we proceed further, it would be useful to recapitulate the essence of

the last two s/okas.

In the 53 $loka Acarya talked about vidéha mukti which is nothing but the
merger of the jivatmainto Brahman or the seeming merger of jivatma into

Brahman, when the conditioning equipment i.e. the upadhis are gone

because of IReY & (prarabdha ksaya). So IRsY &4 Ifd, 3urfer faerx

afd Sharcae: SEAoT T Ha: faceg agf?a: (prarabdha ksayeé sati,
upadhi vilayé sati jivatmanah brahmana éeki bhavah videha muktih)

And having talking about merger into Brahman in the 53 §/0ka, from the
54t §loka onwards Brahma svarupam is being pointed out in the following
4 slokasi.e. from 54 to 57. Of them, we have seen 2 s/okas, the essence of
which is that Brahmanis niratisayam, Brahman is superlative in
everything. So in bigness it is superlative, in happiness it is superlative, in

beauty it is superlative, and in love it is superlative. Whatever we know as

superlative - the greatest is Brahman. Sarva niratisayam - e sfaem:

JEATA G: (nirgatah atisayah yasmat sah) be it physically or emotionally

or intellectually - in any field. That is why Brahman is capable of giving trpti
at all levels. Mathematics may give intellectual ¢rptibut a mathematician
can be emotionally dissatisfied, if there is a problem with his wife or
children. He could be a great but unhappy mathematician. There are people
who are emotionally fine and secure but they may have intellectual
problem or physical problem. But Védantais a unique field where a person

finds fullness emotionally and intellectually at all levels.
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Verse 56

forderedarer: qot
CIPECCCEEECRE
Heled AcaAF I
deeeATaURAA 11 56

tiryagurdhvamadhah parnam
saccidanandamadvayam [
anantam nityameékam yat
tadbrahmeétyavadharayét I1

So the 4t line is similar to that of the previous two slokas. Tat brahma iti
avadharayét - that is Brahman. What is Brahman?- Tiryag urdhvam adhah
purnam - that is which is full at all levels. 7iryagmeans at our level, middle
level or horizontal level. Urdhvam means upper level. Adhah means lower
level. So lower level, middle level, upper level - tiryagcan be taken as
middle level also. In short, the idea is that at all levels Brahmanis parnam.
And sacchidanandam and advayam - we have already seen these words

and therefore, no explanation is necessary. It is of the nature of existence,

awareness and anandah. At the level of Brahman, the purnatvamwe call as

anantah. But when we discover that parnatvam in our mind it expresses as
anandah. So anantah éva antahkarana paré- at the level of antah karanam
is the expression of anandah. Pirnatvam in mind is anandah. Minus mind
the same anandah is anantah. Satyam jianam anantam. They correspond to

sat, citand ananda at the individual level. And therefore, advayam — non
dual - G AT Taard Ae IRA (sajatiya vijatiya svagata bhéda

rahitam) - free from all types of differences.
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This can be understood only if we know jagatis mithya. If jagatalso is
satyam there will be vijatiya bhédam because one is cétanam and the other
is jadam. That is why in all other philosophies, vijatiya bhédam cannot be

negated. In viSista advaitam they say sajatiya bhédam is not there because

there are no two /svarah and therefore, there is no sajatiyva bhédah. But

vijatiya bhédam they will have to accept because one is cétanam and other

is jadam. But in advaita alone vijatiya bhédam is negated.

Now if one says world is visible, we say that we don’t negate the visibility -

gfafd o faerE: o] gcdcd Ud TANGIA: (pratitim na nisédamah

parantu satyatvam éva nisédamafr). We are not negating the experience of
the world. We are only negating the existence of the world. We are not
negating the experience of blue sky. We are only negating the existence of

the blue sky.

Then anantam - means antah rahitam - all these words we have already
seen. Anantamindicates GId: 3ARTSeol (désatah aparicchinnam).
Nityamindicates kalatah aparicchinnam. In English anantam can be taken

to mean all pervading; nityamis eternal. Ekam vastutah aparicchinnam.,

There is no second thing at all. We can take this as explanation for advayam

which means 3feled, e, T, SUT: Hleld: aE&IT: IRTBE LI I

(anantam, nityam, ékam, ésatah, kalatah, vastutah paricchéda sunyam yat).

The thing which is like this, that is Frahman. It is this Brahman that jivan

muktah merges with.
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Verse 57

leearg fedwaor

T adseay |
IGUSHACHF I
degeAcgaurRAd Il 57

atadvyavrttirapéna
veédantairlaksyate'dvayam I
akhandanandameékam yat
tadbrahmetyavadharayet II

Now one may wonder how can there be such a Brahman at all. That is
anantam, nityam, ékam, sacchidanandam, advayam - é?'%l" SEA Y gaara
— (idrsam Brahma katham sambhavati) because whatever we experience
happens to be paricchinnam - 3eddd, aﬁ?&, 3-1?7%', 314d, 3-1‘%?[, g:@
(antavat, anityam, anékam, asat, acit, duhkham) and all these are
opposites. So how can such a Frahmanbe there is the question? What is

the pramanam for such a Brahman - JegayoT a1 H?:I’ﬁf T AT dTe el §eH
FITFQT QI b I YHTUT — SI&T0T 3 THTIT b (pratyakséna va anumithya

va tadrsam brahma naiva jiatum sakyaté kim tatra pramanam- laksanam

uktam pramanam kim)?

For that we say say Védantaih - Védantareveals that Brahman. Védanta
alone is the pramanam. If we use pratyaksam or tarkam or science - they

all function in the objective field - they can never reveal Brahman.
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Then the next question will be how even Védanta can reveal Brahman
because if Védantareveals Brahmanthere also limitation will be there.

Vedanta will be the revealer and Brahman will be the revealed and we

would be sitting here looking at that Brahman. So pramatr, pramana,

praméya division will come. Therefore, Sarikardcarya says, Védanta does

not reveal Brahmandirectly - =1 @ areardaar awlr Sfa e eTd

(na tu vacyarthataya visayi karoti parantu laksyateé).

What does Védanta do? It uses a negative method in which it negates
everything. So it goes on negating everything we know. Because everything
we know is anityam, paricchinnam, and dvaitam. Therefore, the upanisad
keeps on negating. Once everything else is negated, only one will remain
unnegated. That is the negator alone will remain unnegated because if the
negator is to be negated, we will require another negator and for him
another negator. And therefore ‘I’ alone will remain and that ‘T’ is never a
limited thing because whatever is experienced is limited and we can never

say ‘I’ am limited at all because if [ have to say ‘I" am limited, ‘I’ should be an
object of experience. Id Id T, dd URTTSed (yat yat drsyam, tat

paricchinnam). Therefore, drk aparicchinnam adrsyatvat vyatiréekhéna
ghatavat. And therefore, Védanta does not reveal positively, it makes

Brahmanremain as ‘I’ after negating everything else.

That is what Sarikardcaryasays, atad vyavrtti ripéna- here tad means
Brahman. So atad vyavrtti rupena means by negating everying which is

other than Brahman. And what is that? - Sarva drsyam. So by negating all
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drsya vastus - whatever is left out i.e. T is indirectly revealed as Brahman.
So Védantaih advayam Brahma, pramana avisayam Brahma laksyate.

Because we should remember, once Védanta negates everything that is
required to be negated, Védanta also gets negated because that is also a
visayam. So once Védantanegates everything that is drsyam finally the
Védantaitself gets negated, praméyam gone, pramanam gone and what is

left is only pramata.

And once pramatais left out that is ‘T, ‘I’ cannot be called even pramata

because ‘I’ can be pramata only as long as praméyam or pramanai are

there. Once Védantanegates praméyam, objects of knowledge and itself the

pramanam - ‘I’ the pramata will be left out without pramatrtvam. Just as |

am the teacher here and you are all the students there. Suppose you all go
away and | am left alone. So I am here with my teacher-hood because my
teacher status depends upon your grace and by your anugraha alone I am a
teacher. Similarly, once Védantanegates praméyam and pramanam, ‘I, the
pramata, without pramatrtvam, am left out. And this is what is known as
pramatrtva nivrttih. What Védanta does is, it leaves me as the balance, the

only remaining entity minus the knower-hood. ‘I’ am pure knowledge,

awareness, apramatr Brahma aham asmi. This is what is called oT&T0T GIC R

Afa Afa sfa v ad, F 3ea: v a §fg: 9= 5 39ae aey

(laksana vakyam, néti néti iti niséda vakyam, na antah prajiam na bahih

prajiam iti apavada vakyam)- all these are said.
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So atad vyavrtti ripéna and the famous vakyam for that is ‘neti neti’ -

YT 3cen Afa Afa 7 Saeafefa afa, 3eaq WAk -
EI‘:E'E\TTUWCIﬁWF[ (athata adéso 'néti néti' na hyétasmaditi néti, anyat
paramasti. - Brhadaranyakopanisat). This is a very famous Brhadaranyaka

vakyam.

So here atad vyavrttimeans néti néti iti vakya pramanéna, Védantaih
advayam laksyaté. Advayam means pramatr, pramana, prameéya rahitam,

turlyam laksyaté. And what is the nature of that turiyam? 1t is akhanda
anandam ékam- which is the non-dual and undivided ananda- pirna

ananda. It is not pratibimba ananda obtaining in anandamaya kosabut it
is bimbananda the original T - 3Teleq 3TcAT | SIEH qoz,g' FIGLG

(ananda atma I brahma puccham pratistha). And tat - this paripiurna
ananda, nirvikalpaka svarupam alone is called Brahman and it is this

Brahman which the jivan mukta merges into.

Verse 58

AdecTTedfecars @ | 58
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akhandanandariapasya
tasyanandalavasritah 1
brahmadhyastaratamyéna
bhavantyanandino'khilah I1

So in the previous s/lokahe said Brahmanis akhandam eékam anandam. So
naturally we would like to know how big is Brahmananda? Some of you
might have heard the story of the frog in the well. When the frog from the
ocean came into the well, this ocean frog told the well frog that ocean was
very big. And that well frog with its froggy hand asked “is it this big, or this
big or this big” by keeping on stretching both its hands. ‘No’ said the ocean
frog “it is very big”. Then the well frog jumped from one corner of the well
to the other and asked “is it this big”? The ocean frog said “mauna

vavyakya” - what can it say?

Similarly we also cannot conceive that anandaand therefore, the upanisad
wants to give a comparison which has already been given in 7aittiriya
Upanisadin Ananda mimamsa. What is that one unit of 2nanda? Suppose
there is perfect human being - even this is highly doubtful - but let us

assume so - who is young, who is very learned and who is very moral and

who possesess the whole world including the diamond fields of Africa.

What would be his ananda?1t is equated to one unit that is ékah manusa
anandah. And 100 units of this manusa anandah amounts of one manusya
gandharva ananda and 100 units of manusya gandharva ananda adds up to
one déva gandharvaand so it goes on to pitrnam, ajanajanam dévanam,
karma dévanam, dévanam, indrasya, brhastéeh, prajapatéh, brahmana each
succeeding one a multiple of 100 of the previous one. Just imagine how
many zeros will be there. Each level is multiplied by 100 of the previous

level. So all these ananda are included in this brahmananda.
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Now if we say all these anandas are included in the brahmananda then one

will start to add all of them! So the Upanisad says - d&T 3Tl td o2l

oIeTd: (tasya anandasya lésa lésatah) - a small fraction of the fraction of

that infinite ananda alone is the total sum of all the anandas mentioned
earlier. That means that this ananda doesn’t have even a trace of duhkham.
That is the difference. Even the person who is maximum happy, if you
interview him, after talking for a long time, he will say “but there is just one
small thing”. He will come up with some problem or issue. So everybody
irrespective of how happy he is will have a trace of duhkham but this

ananda doesn’t have even a dot of duhkham. That is the essence.

So lavasritah tasya anandasya lava asritah brahmadhyah - brahmadhyah
means Brahmawhich is hiranyagarbhah who has got the highest anandain
the relative world. Adi padatis used and so we should include all from
prajapatéh anandah etc. upto manusa anandah. In short all varieties of jiva
rasis are depending on what? 7asya anandasya lava asritah. Tasya means
brahmanah - ananda lava asritah. So one drop of Brahmananda is taken

and that is divided and given to all these people - /ava asritah.

And what type of ananda it is? It is akhandananda ripasya brahmanah. So
it is the drop of that Brahman which is of the nature of akhanda ananda
rupa. Then he says akhilah- all those people. So what happens to them? -
Taratamyéna anandinah bhavanti. - So all these people become happy, not
uniformly, but in gradation, because even here for the same joke, everyone
does not laugh in the same vein. Some will have a hearty laughter, some
people you can see the teeth, some people you can see a smile but some

people will not laugh at all. So we have got all graded anandah and all these
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are nothing but brahmanandasya lavah éva. What is the purpose here? If all
these are only /avah of Brahman, you can imagine what the level of Brahma

anandawould be?

But when I say can you imagine what the level of Brahmanandait would be,
one should be extremely careful. One should not think that Brahmanandais
going to be another extremely happy experience because if Brahmanandais
going to be another extremely happy experience, it will have to be limited.
The moment we say experience it would means limited only. It is a mental
state. It may come in samadhi, it may come in bhava samadhi or it may
come in some other state. So here the infinite anandais not in the form of
an experience but infinite ananda is in the form of understanding that this
ananda or puarnatvam is my svarupam. Understanding this is infinite
ananda. Than how do we call it ananda?Once we know this, any anandawe
experience we will understand it as our svarapam only. It is like a mirror.
Any anandais like a mirror. It is our anandathat is experienced there.
Therefore, we need not go after any ananda. That is what we should
remember. Whenever we enjoy, we should remember that it is our joy. This

is jAani’s ananda. Understanding this is parnatvam.

So, anandinah akhilah brahmadhyah brahma anandéna éva anandinah

bhavanti.

Verse 59
dEYFAATE S 9
SagREdG edd: |
JEATHAIT 5ed

& giRar@er 11 59
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tadhyuktamakhilam vastu

vyavaharastadanvitah I

tasmatsarvagatam brahma

ksiré sarpirivakhile Il
Here Sarnkardcdryasays that all the people, jidnis or ajidnis, are all the
time in Brahman alone and they are all the time seeing Brahman alone and
they are all the time handling Frahman alone. Therefore, they are in

Brahman, they are experiencing Brahman, they are transacting with

Brahman alone.

Then what is the difference between a jianrand an ajiani? Ajiianidoesn’t
know this. /ianiknows this. That is what Pujya Svamiji quotes as an
example. One fellow was eating rasagulla without knowing it was rasagulla.
And while eating he was asking “please get me some rasagulla, [ have never
tasted it”. Then the guru came and said that “what you are eating is that

only”. Similarly everybody is experiencing Brahman alone. How?

Imagine when a person is handling a pot seeing a pot and if he is asked
what he was handling he would say that he was handling a pot. But the
wise man will tell him that “you are calling it a pot and you say that you are
handling a pot. There is no such thing called pot at all. Potis a word you
are using, pot is a form that is there. What you are actually seeing and
handling is only clay”. So he was all the time handling clay, thinking that it
was a pot. Now suppose this person closes his eyes for realising the clay. He
says “l have experienced the pot plenty of times. What | have not
experienced is only clay. And they say clay is the satyam, clay is the pot
karanam, etc.” and he goes into nirvikalpa samadhi. What for? - For clay

realization. He is looking for clay in his mind but will he get it? So why
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should one go at all in search of clay by closing the eyes, when all time he
was handling clay only. Similarly people are trying to realize Brahman
somewhere all the time. The sat of the pot is clay. The very satta of the pot

is clay.

Similarly whatever is there in the world is that very satta. It is nothing but

Brahman. Nima riipabelongs to the world. ATH ®9&T 3fasareT A

Hcdl (nama rapasya adhisthana bhiit satta). It is nothing but Brahman

alone. A verse in Daksinamuirti stotram says

TEIT TINOT HelcHhACheurdal $Ted

(vasyaiva sphuranam sadatmakamasatkalparthagam bhasaté).

The Brahman, which is Existence-Awareness Absolute, alone
pervades all the objects of the world making them shine (making
them evident), and imparting its own reality to them, which are

themselves unreal.

In every nama ripa, whenwe say ‘IS’, that is nothing but Brahman. And
when we say ‘I AM’ that is nothing but the sat Brahman and it includes cit
also. Outside we experience sat Brahman and inside that is in our
antahkaranawe experience satas well as cit. And whenever we are happy
we are experiencing sat, citand ananda. Therefore, the world has got sad
amsam of Brahman, ajianis have got sad amsam and cid amsam and jAani
has got sad amsam, cid amsam and ananda amsam. That is why he is called
so and so ananda. Sat, citand ananda are there all the time in the world.
Therefore, he says akhilam vastu tad yuktam - every object in the creation

is associated with tad means tad Brahman - associated here refers to
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TSI FIOT TAATA (adhisthana rapéna vartamanam) and not AT
el (samyoga sambandha).

Tad yuktam is associated with Brahman as if adhisthanam, just as pot is tad
yuktam with clay. If we remember the example it will be easy to
understand. Just as every pot is associated with clay, everything is
associated with Brahman. Similarly vyavaharah tadanvitah- all our
transactions are with Brahman only. Just as whether we handle the plate or
whether we handle jug or whether we handle a pot, all are vyavaharah with
clay alone. That is why we say Brahma arpanam, Brahma havih, Brahma
agnau Brahmana hutam. Brahmani éva sarvé vyavaharah adhyastah, na tu

vastavikah.

So where is Brahman? After all this teaching, one will, by force of habit
say, 39a%: T4 H@HT ELA 3-1351,?{ fasefa (isvarah sarva bhitanam
hrddeésé Arjuna tistati) - but this is all LKG stuff. One has to start like that

only. But thereafterwards, as Pijya Svamijisaid, I3 I Hel AMfd dF odF

THATYY: - Tb T [ddeh: (yatra yatra mano yati tatra tatra samadhayah -

drk drsya vivekah). He says that for a jAianiwherever the mind goes, there

he sees Brahman. Therefore, tasmat sarvagatam Brahma.

Now the example - ksiréh sarpih iva. Sarpih means ghee. Just as ghee is in
the milk; where, in which part? - Everywhere, sarvagatam. Can you see it? -
No. So can you say it is not there? No. So even though you don’t see it, it is

there very much. Similarly, here also it is there very much. But by proper
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operation, we can take the kaivalya navanitam. Similarly, here also by

proper sadhana, through recognition, Brahman can be realized.

How? We have already seen in $16ka 42 — 31OfI HAYA (arani mathanam) -

3TcARTT €T HUS Tdd lﬁ (atmaranau dhyana mathané satatam krté)

There it is original mathanam for kaivalya grahanam. Here it is jiana

mathanam. That is the only difference. So akhilé ksiréh sarpih iva.

Now the question is should these verses be taken as the Brahma svarupam
or the jivan muktavision? We can take it in both ways. It is this Brahman
that jivan mukta merges into. Else jivan muktais aware all the time in and
through all of them that Brahman alone ‘IS’. We can take it both ways. So
Jivan muktais aware that akhilam vastu Brahma yuktam or you can say

that jivan mukta merges into such a Brahman at the time of vidéha mukti.

Verse 60

AV AHEE -
I THASTHIIH |
I OTIUITETH
9 ~
A AITURAA 11 60

ananvasthilamahrsvam-
adirghamajamavyayam |
arupagunavarnakhyam
tadbrahmétyavadharayet I1
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Again Brahma svarupam is being talking about, into which Brahman the
jivan mukta will merge. The meaning is simple.The essence of this s/okais

that Brahman s free from all attributes.

343131 : 3-1?32]3', 3-1'6'\'-7:[ , e . 37T , k> rups) (ananuh, asthiilam, ahrasvam,

adirgham, ajam, avyayam). So Brahmanis devoid of these attributes. Anuh
means small. So ananuh means not a small thing. So Brahman is not a small
thing. Now one will immediately think that it is big. Immediately he says

asthiilam - sthulam means big. So asthilam means it is not big also. What is

the corresponding mantra?

3TUIRONTS] Al HEITe] ... HeARIAUNITAN (andraniyan mahato
mahiyan..... Mahanarayanopanisat).

There it is said that Brahman is both small and big. Which means it is
neither small nor big. Then he says aArasvam. It is not short. Immediately
one will think that it is long. So he says adirgham. It is not long. So what is
the purpose of these contradictions? Our intellect must stop the search
because intellectual search is in a relative field. Intellectual operation,

intellectual functioning, intellectual seeking, they are in the relative field,

where everything is either this way é’%ﬁg‘ (idrk) or that way dTe< (tadrk).

So it is neither this nor that. Now if the intellect stops its seeking, what will
happen to the intellect? It will abide in the seeker. So the sought is not
outside but it is the very seeker himself. That is the whole purpose of the

negation. The seeker is the sought.



Brahma svaripam 281

Then ajam - unborn; avyayam - inexhaustible, ST Qig?-l', oITRT Ii??—i (Jara

rahitam, nasa rahitam) etc. So ajam avyayam means

o Sd AT arhar™- &I dcar didar a1 7 9T |
3l flea: emeadlsy QoM & §odd g=gdll WK

na jayaté mriyate va kadaci- nnayam bhutva bhavita va na bhuyah .

ajo nityah $asvato'yam purano na hanyaté hanyamaneé $arirée

This is how Gita describes it.

Then 3T I, 994, AURUTHT 37T (asti, jayaté, vardhate,

viparinamaté) etc. We have to consider all these. So g9 faeRr f@ve:

(sarva vikara nisédah).

Then arupam - free from forms or a better meaning is colourless; aguna -
nirgunam, free from all attributes - both good and bad attributes. So visista
advaitins say Brahman is free from only bad attributes. It has got good

attributes, they say. We say it is not true because even good attributes
make Brahman relative. Because Brahmanis =g AT 3Hd AT
(anyatra dharmat anyatra adharmat) - it is beyond adharma and beyond

dharma also. So when we say agunam it means it is free from sagunam and

durgunam.

Then avarna - varna can be taken as jati or any varna classification. We can

take the caturvarnyamitself. For varnawe don’t take the meaning of colour
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here because generally in Sanskrit and especially in Védantathe word
rupam is taken to mean colour not form. For form they use the word akarah
and the word ridpam is used for colour. So aripam means colourless. And

so when we say avarnam, it refers to brahmana, ksatriya etc. varnas.

Then anakhyam -akhyam means namai.e. name. So anakhyam means it

does not have a name also. 3-]?:I'I'=|'Q?a|§f?fl':, 3Tag:, Y9dIaiH:, ed:,
fera:, 3-1?@)?[ ;, A:  (amatrascaturthah, avyavaharyabh,

prapancopasimah, santah, sivah, advaitah amatrah). So name is silence. It is
nama rahitam. Then why do we call it Brahman? 1t is also adhyasam. So
sed 7T 1 3fa CA: UG (Brahma api nama iti adhyasah éva.

Remember Brahman, the name itself is mithya. Brahmanis not mithya. But

Brahman the name is mithya. Then is it adhisthanam? Adhisthanam the

name itself also is mithya. Then what is satyam? Hl<TcaTEAT Jehicd

ReeHdccd EL o.... (maunavyakhya prakatita parabrahmatattvam

yuvanam ----.) A verse from Daksinamurti stotram, which means that the

essential nature of Para Brahmanis explained by silent exposition. And it is

this Brahman in which the jivan mukta merges into.

Verse 61

TETHT AT IS HITS
TR o AT |
A7 wafag s
deseATaURAA 11 61
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yadbhasa bhasyaté rkadi
bhasyairyattu na bhasyate |
yéna sarvamidam bhati
tadbrahmeétyavadharayét I1

So the topic of Brahma svardpam itself is continuing. Earlier I had said 4
Slokas. But now after two verses, the same topic continues. All these are
Brahma svardpam or Brahma laksanam. And here Brahmais defined as

svayam prakasa rapah.
And what is the definition of svayam prakasa?1It is that, because of which

everything shines and that which does not shine because of anything else.

Because of Brahman the world shines and Brahman shines not because of

anything else. ¥ 31eg Yahlelehed ATd TT e HYHRITcd (sva anya

prakasakatvé sati sva anya aprakasyatvam) . That which makes everything

shine but that which does not shine because of anything else.
Kathopanisat says o d¥ H}’ff aifa o degdRep AT ﬁﬁfﬁ HATfed i’?ﬁ
JATT: | dAg Wﬂlﬁf g4 €T A1aT "atAe QA (na tatra siryo

bhati na candratarakam néma vidhyuto bhanti kuto yamagnih. taméva
bhatamanubhati sarvam tasya bhasa sarvamidam vibhati). The Sun does
not shine there, nor do the moon and the stars, nor do lightnings shine and
much less the fire. When He shines, everything shines after Him; by His

light, all these shine. This is the essence of this s/oka.

So yad bhasa - yad Brahma bhasa - because of whose light; arkadi - means

saryah, candrah, naksatrani, vidyuta, agnih adi padat; <31 GAIRKIE] dd

ST Iq dd= AV IHife AN aea sca2: (jyotisam api tat
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Jyotih; yat caitanya jyotisa arkadi jyotisi vasanté ityarthah). Here also one
should be careful. When we say because of the light of Brahman everything
shines, we should not think that BraAiman has got a peculiar light and all. It
means that because of which awareness everything is known. Light means
awareness. Shines means known. It is because of the awareness only the

Sun itself is known.

And T8 Iq F HIEIA (bhasyaih yat na bhasyaté). So by these
illumined objects — bhdsyam - the illuminator Atm4is not illumined. This is

the beauty of Sanskrit. Bhasyaih na bhasyate. sh¥HAIA? Kasmat? ATEIcAId,

HAHATHS AT (bhasyatvat, abhasakatvat). So by these illumined objects

Atma3is never illumined. That means they are ever the object. Atmdis ever

the subject. The do not become subject and Atmanever becomes object.

And yéna sarvam idam bhati - yéna means Brahma prakaséna, Brahma

caitanyéna; idam sarvam bhati - all these are illumined.

So the idea is this. The caitanyam illumines the sense organs. So we can say
that caitanyam is the illuminator of sense organs. Now the sense organs
illumine the world because through the sense organs only the world is
illumined. But there Sarikaracaryasays, in fact the world is also illumined
by caitanyam only because caitanyam gives light to the sense organs and
the sense organs illumine the world and therefore, in the final analysis the
ultimate illuminator of the world is caitanyam only. The difference is that
caitanyam illumines sense organs directly but it illumines the world
indirectly, that is through the sense organs. That is why it is repeated twice

— arkadi bhasyaté and yéna sarvam idam bhati- so one should be taken as
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direct illumination and another indirect illumination. So caitanyam directly
illumines the mind and sense organs and caitanyam indirectly illumines the

world. So ultimately everything is illumined by caitanyam only.

This svayam prakasa caitanyamis Brahma which the jivan muktah merges

into.

Verse 62

TagA-da [gearcy
HTHT e f& o STaTe] |
FEH Y1 afeeT -
YA vsad 11 62

svayamantarbahirvyapya
bhasayannakhilam jagat |
brahma prakasateé vahni -
prataptayasapindavat Il

So the idea he stated in the previous s/0ka he is putting in a different form.
That is caitanyam alone illumines everything, either directly or indirectly.
And how do we know that caitanyam pervades? Whenever we say that
something is known, it indicates the pervasion of caitanyam. Like what?
Whenever we say the wall is seen, it means that it is pervaded by light. Do

we need to say it in so many words, because if it is not pervaded by light,

wall would not have been seen? If¢; sared o 3rfasaq afg g2 o

IHTASTT (yadi vyaptam na abhavisyat tarhi darsanam na abhavisyat). So

the moment we say we see the wall, it indicates the pervasion of the light.



286 Atma Bodhah -Pravacanamsby Swami Paramarthananda

Similarly the moment we say we know an object, it indicates the pervasion

of consciousness.

But the consciousness pervades in two ways. In the case of mind and sense

organs, it pervades directly. TT&T ddedeT TG TTCd, Hel: STegdTo]
U (saksi caitanyéna saksata vyaptam, manah indriyani ca). That is why

mind is always known whereas the external world is saksi caitanyéna
saksata vyaptam. The saksi caitanyambecomes antahkarana caitanyam and

that which is called cidabhasa. Again quoting from Daksinamurti stotram

Al IET J TERIEHOTCaRT §fg: Toed

jAanam yasya tu caksuradikaranadvara bahih spandaté

The awareness of Brahman is spilling out in the individual through

the sense organs like eyes etc.

When the mind goes to that object - through the mind the caitanyam
pervades the world. And therefore, caitanyam pervades the world
indirectly. Thus everything is pervaded by saksi caitanyam or pramatr
caitanyam. Saksi caitanyam is directly. When we say pramatr caitanyam, it

is indirectly.

So, svayam antah bahih ca vyapnoti. Antah refers to the mind and the vrttis
of the mind. And the caitanyam illumines the mind and the vrttis directly
and this caitanyamis called saksi caitanyam which illumines the mind

which illumines the vrttis of the mind, which illumines even the resolution
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of the mind during the susupti avastha. TT&Y dded ®UUT, SEH e

3fed: 0T SATCATT (saksi caitanya rupéna, brahma atma antahkaranam

vyapnoti). And once the antahkaranam gets the caitanyam, this particular
caitanyam is capable of going out through the sense organs and capable of
illumining the external world. And when the caitanyam in the
antahkaranam goes out through the pramanams and illumines the external

world, the very same caitanyam gets the name pramatr caitanyam.

So saksi caitanyam directly illumines the antahkaranam and that is why it
is ever illumined in all the three avasthas. So saksi caitanyam pervades the
mind directly and through the mind it pervades the external world
indirectly, and therefore, he says antarbahirvyapya - pervading both within
and without; akhilam jagat bhasayan - it illumines the whole universe - the
internal subjective universe as well as the external objective universe.

Brahma prakasaté - thus Brahman shines both within and without.

And how do we know Brahman shines? The very fact that the mind is
known indicates pervasion of caitanyam. Remember the example,
whenever we say the world is seen, it indicates the pervasion of light.
Similarly when we say mind is known it indicates pervasion of caitanyam.

And therefore, Brahma prakasaté antah bahih ca.

He gives an example pratapta ayasa pindavat - like the red hot iron ball.
Suppose in a dark room there is a red hot iron ball. Normally in a dark
room one cannot see an ordinary iron ball. Now if we are able to see the red
hot iron ball it is because of the pervasion of the fire principle. When agnih

pervades the iron or when the fire principle pervades the iron ball, the
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invisible iron ball becomes the visible ironball. It not only becomes visible
because of agni vyaptibut if we touch the iron ball, the heat will burn us. So

the existence of dahaka sakti is also because of the pervasion of the Agni.

But do we see the agniseparately? No. Agniseems to be the instrisic
nature of the iron ball. But even though it appears to be the intrinsic
nature; that is, the light and heat seems to belong to the iron ball; it is only
because of the agni tattwam. Similarly the mind is known because of the

pervasion of the caitanyam, the world is also known because of the

caitanyam alone. 31Ted AT T TIATH IcTAISARH  (asti bhati

privam ripam nama cétyamsa pancakam). Everywhere Brahman is there.
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Jiana Phalam and Jiiana Drsti
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Verse 63

ST AeT&oT A
TEAM e fohoael [
TEATIRIT dfeaear

JYT AFANRSTI 63

jagadvilaksnam brahma
brahmano’nyanna kificana |
brahmanyadbhati cenmithya
yatha marumaricika Il

Here Sarikardacdryapoints out the peculiar relationship between satyam
and mithya, for example, the relationship between the rope and the snake.
And what is the peculiar relationship? When we want to reveal the rope, we
say the rope is different from the snake. That is, the snake is temporary,
rope is permanent, snake is karyam, and rope is karanam. So thus rope, the
satyam is different from snake, the mithya. But once the rope has been
revealed, we say rope is different from snake alright whereas snake is non-
different from the rope. Snake the mithya vastuis not different from

satyam. Why do we say so? Snake is not different from rope because snake

does not have an existence different from rope. ffeed Tcdr 3rHTaTd

(bhinna satta abhavat). Whereas rope is different from snake. Why? -
Because rope has got a separate existence. Even without the snake the rope
will exist and so we say rope is different from snake whereas snake is not

different from rope.

This is a peculiar relationship possible between rope and snake only;

Satyam and mithya only. Between two satya vastus, this will not hold good.
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Book is different from the tape recorder. Tape recorder is different from

book or not? Is there any doubt? No, because both have same degree of

reality. Ol Hcdlehdl: ACY (samdana sattakayoh madhyé). Whereas

when one is satyam and other is mithya, we should say satyam is different
from mithya whereas mithyais not different from satyam because mithya
doesn’t have a separate existence. The same is true between karanam and
karyambecause karanam is satyam and karyamis mithya. Therefore, we
say karanam is different from karyam but karyamis not different from
karanam. That means what? Clay is different from pot because even after
the destruction of pot, clay continues. But pot is not different from clay.
That is what he says here, jagat vilaksnam Brahma - Brahman is different
from the world. Whereas brahmanah anyat kificana na asti- whereas there
is no world existing different from Brahman. Even in the resolution of the
world, Brahman continues but there is no world existing different from

Brahman.

How do we say so? | am seeing the world which is different from Brahman.
He says Brahma anyat bhati cét. If we experience something different from
Brahman, it is mithya. So the idea is that other than rope there is no snake

at all. But if we experience a snake, it is only a mithya snake.

Like - IUT #% AQRFT (yatha maru maricika) - in place of mirage water

in a desert what is there? Only dry land or dry sand is there. In that dry
land there is not even a drop of water. And if we see some water, it is

indrajalam, it is mayajalam, it is maru maricika mithya.
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Verse 64

TRIA I IeIG,
TEANsTdodd dgad |
decaAleiTed deseAT
AiaeeaAcaad Il 64

drSyate Sruyate yadyad
brahmano'nyanna tadbhavet |
tattvajianacca tadbrahma
saccidanandamadvayam II

In the previous $loka he said anything else experienced different from
Brahmanis mithya. That mithyatvam he is clarifying here. Yad yad drsyaté
- whatever is seen, yad yad sruyaté - whatever is heard ; he has referred to
two and we have to supply whatever is smelt, whatever is tasted and
whatever is touched, in short whatever is experienced- all of them tat
Brahmanah anyat na bhavét - it does not exist separate from Brahman.

Why? - Because the existence in every one of them belongs to Brahman. So

SEH HcddT o Ucdided: (Brahma sattaya té sattavantah). sl qd ¥

HcdAT Hcdlded: (na tu sva sattaya sattavantah).

Like what? 4T #§c_ HcddT ¥C Hcdldlel - (yatha mrd sattaya ghata

sattavan). So the ghatasya satta - the existence of the pot is borrowed from
the existence of the clay. Similarly whatever we see doesn’t have an

existence of its own.
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How do we say that? Why can’t we say they have the existence of their

own? Why can’t we say pot has got existence of its own? If pot has an

existence of its own, if it has got ¥adEHcdT (svatassatta), then we have to

rely on the verse of Gita ATEAr AT dArar: o HEr AvIa 9a:

(nasato vidhyaté bhavah na abhavo vidhyaté satah) - if the pot had its own
existence, it will never lose its existence. It will be eternally existent. The
very fact that the pot appears and disappears itself shows that it doesn’t

have existence of its own. And therefore, Brahmanah anyat na bhavet.

One may say that “But I see them as though different from Brahman”. The

Acarya says that “if you see it is your ajAdnam’. I3 3731 dF gc Tec:,

9 A T e Tiee:. JAfd gdd 9 #afd dF S SR $ol uRIfd,

Sl sl Q‘[U'ﬂﬁf (vatra ajianam tatra ghata drstih yatra jianam tatra mrd

drstih. Yatrahit dvaitam iva bhavati tatra itara itara itaram pasyati, itara

itara $rnoti). Similarly I3 3T3lel dF ST gfee:, I3 AT dF A

eiSC: (yatra ajianam tatra jagat drstih, yatra jiidnam tatra Brahma drstih).

That is what he says. Tattva jiianat- so once the tattva jianam comes,
AfeAeT TSIy 3T 3 Roorel; Sediad Ried 3¢ aRse
Y Uq 3?.'\?;[ Td; SEAIUT §EH gha: etc. (yasmin sarvani bhatani
atmaiva abhut vijanatah; Brahmaivédam visvam idam varistam,; Purusa éva

idagiim sarvam, brahmarpanam brahma havih) - all of them. #AfY

delfcdd 8¢ TA (mayi tadatmiyam idam sarvam). All these indicate that
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for a jAdni, Atma éva asti. So tattva jAanat tat Brahma - tatis emphasized -

tatmeans I q«é' ST, AT (vat pirvam jagat dsit) - what was earlier

in the form of the world - the same world is now Brahman. Yat piarvam

sarpah asit, tadéva vastuh idanim rajjul. Id ‘Zl;éf eiee ATadt edl

A §&H HI ST (vat pirvam drstim jAianamayim krtva pasyét

Brahma mayam jagat).

Then one should not ask, did the world change into Brahman?The counter
question is did the snake change into rope? The change was not outside.
The sarpa buddhi, bhrama buddhiwas replaced by prama buddhi.
Similarly jagat buddhihas been replaced by Brahma buddhi. The effect of

bhrantiis gone.

What is the nature of this Brahman? Saccidanandamadvayam - that which

is sachchidananda advaya svariapam.

Verse 65
a9 giedgicATs
FTeTag i aTd 1
AT AT
HIEded HITHAad 1165

sarvagam saccidatmanam
jAanacaksurniriksate |
ajAanacaksurnékseta
bhasvantam bhanumandhavat I1
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So here Sarikardcdrya clarifies the idea that the difference is not in the
external world. The difference is only in the outlook. There is a correction
in the antahkaranam, exactly as in any error. From sarpam to rajju, the
change is not external but it is internal. And what type of change? - The

change from wrong vision to right vision.

But the change can also be from a wrong vision to another wrong vision.
First he saw a sarpahbut later he may say “no no it is not sarpahbutitis a
mala”. So here the change has come from one error to another error.
Similarly previously we said praparficah and now we say parica bhutam -
another error. Then we say world is atoms - another error. Then we say
world is energy — another error. Thus we may shift from one error to
another but here what is emphasized is the shift is from error to
knowledge. So Sarikaracarya says that the world remaining the same, two

people have two different visions. That is why we have in Taittiriya

Upanisad 35saATcrsiasFdsiaeaasdd ufaser faegd | 377 sy
I $7afd | Tocdd o1 faqMIsHeaeTe

(adrsyé’natmyé’nirukté’nilayané’bhayam pratistham vindaté. Tattvéva

bhayam viduso’'manvanasya).

So world is sukham for jiiani, world is duhkham for ajAani. For a jAani,

Brahma rupénaworld is ananda svarupah, world ripénaworld is duhkha
svarupah, Jagat ruipéna dukham, Brahma rupéna anandah, Sarpa rupéna

duhkham, rajju rupéna anandah.
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Therefore, he says there are two varieties of people. Ajfianacaksuh - ajiana
mayam caksuh yasya and jAianacaksul -jiana mayam caksuh yasya—
bahuvrihi. Ajiana mayam caksuh means an eye which is backed by ajaanr
mind or ignorant mind. /fiana caksuh means an eye which is backed by a

wise mind.

So jiAana caksuh sarvagam saccidatmanam iksaté. The wise person sees the

all pervading sacchidatma. So jiana cakshuh is the name of jiAani. Sacchid

atmanam- sarvagam means all pervading; iksaté - niriksaté - fo1aeT,

T faudy Ifgd s81d, ¥ (niscayéna, samsaya viparyaya rahitam
tksaté, samyak); whereas ajianacaksull - the ignorant person keeps the
eyes open very much - U2TeAT o YATA (pasyannapi na pasyati). So even
though his eyes are open, na ikséta- he will not see. He will say there is only
pot. “I am all the time handling what?” Pot. And “I am fetching water in
what?”- Pot. So “when solidly pot is available, how dare you say there is no

pot at all?” That is called ajAanacaksuh. He doesn’t understand what we are

trying to say. Na ikséta - he does not see.

He gives an example. Bhasvantam bhanum andhavat. Just as andhah- a

blind man never sees the Sun during day time. Or we can take another

meaning also for andhah - owl. TR (nisacarah) - owl. IT

forem Fesqre a&an SeTfd ST | IEr St e | faem geadr

31?[: (va nisa sarvabhutana tasya jagarti samyami [ yasya jagrati bhiatani sa

nisa pasyato munéh). That which is night to all beings, the jAanikeeps
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awake, and that in which all beings keep awake, is night to the seer says

Lord Krsnain the Gita .

Similarly for this person also Atmais always nisa iva only. It is not known

to him. So andhavat, we have to complete the sentence - na rkséta.

Verse 66

FATATRAIRAT T 1
dﬁqwéﬂdlraicrcdl

FquTfdgEaldd EagH 11 66

Sravanadibhiruddipta
jianagniparitapitah I
jivassarvamalanmuktva
svarnaviddhyotate svayam II

So in all these s/okas we can take them in two ways. It is all a description of
Brahman in which the jivan mukta merges. Or we can say this is the vision

of the jivan mukta.

What is the vision? When everybody sees asat, jivan mukta sees sat, when

everybody seems duhkham, jivan mukta sees sukham - slegid, slegid,
deelad Tg (nandati, nandati, nandati éva).For an ajianrit is '\flai?l,

Aefa, Jefa g (rodati, rodati, rodati éva). Both are seeing the same

thing. Both have got body. Both have got the world. But their reactions are

different. They are dignonally opposite living in the same world. And that is
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why Lord Krsnasaid in the Gita It ﬁ%l’l’ﬂé’ﬁfl’l?ﬁ ... (va nisa

sarvabhitanam....). We have seen this verse in the previous s/oka.

We can also say that this is the jivan mukta’s vision. And in this s/oka also
JjIvan mukta’s nature is being pointed out. He is effulgent like gold. He
shines like gold. So jivan muktais compared to the shining gold. What
about samsaris? They are also gold but dull. So dull gold because there are
lot of impurities, encrustations etc., and therefore, they don’t shine that

much.

Similarly every jivais none other than Brahman - ananda svarupah. But
everybody has got a dull look because there is an encrustation. The
fundamental excrustation is ajianam. Then on that is raga dvésam. On that

is punya papam. And on that is sukha duhkham. All these are there.

Now what we have to do to get to the original gold? We have to remove all
these raga dvésaimpurities and finally the ajAanam impurity should also
go. Karmayogais to remove rdga dvésaimpurities. Upasanais to remove
the viksépaimpurities. We have already seen all these. Just as gold
processing also involves lot of steps. So to get 1 Kg of gold, how much of
mineral has to be mined. Then the external rocks have to be removed along
with mud and other things and thereafter they have so many processes.
And then the pure gold is taken out by the electrolytic method. After all this
they get 99.9999% purity only. But suppose if we take the big mine ore and
straight away use the electrolytic process, nothing will come. It is like
taking our duster cloth which has become very dirty. If we want to clean it,

it is a very tedious process. First we will have to dip it in ordinary water a
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number of times to remove the outer dirt. And thereafter we have use soap,
washing soda or some powder etc. to clean it. If we directly use soap and
washing soda right in the beginning, it will not get cleaned at all. In fact the
soap etc. instead of cleaning the dirt, the dirt will absorb the powder and

remain there.

So therefore, here also straight away jiana method cannot be used straight
away. First karmayoga, then upasana and thereafter cleansing process
should take place. They call it sphutikaranam of gold. So they have to boil it
and therafterwards, they use some processes and then the impurities have
to be removed as a scum. Similarly here also the impure jivais sphuti

krtam. How?

He says sravanadibhih uddiptajiiana agni paritapitah. Paritapitah means
paritah tapitah - totally heated. Through what - jAana agni. And this agni
has to be kindled and constantly fanned which is Sravanadibhih - adi padat

- Sravanam, mananam, nidhidhyasanam.

So by this fanning the jAana fire is kindled and in that jAana fire the impure
jivais roasted and then he melts, the impurities come out and they are
removed. And after that the very same jiva shines - jivah sarvamalan
muktva -having dropped all the impurities, ajianam, Samsaya, viparyaya,
raga dvésa, all of them; svarnavat svayam dhyotaté -he shines like a
svarna - gold. The beauty of the example is that we don’t add shining to
svarnabecause shining is svarnasya svabhava. All these processes are not
to brighten the svarna, even though we use the word brighten but these are

all to remove the pratibandhas for shining. We never add anything.
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Similaly by sravanam, mananam, nidhidhyasanam the teacher does not give
ananda to the student. But the teacher only removes the ananda
pratibandhas and so the shining bright face of the student is revealed.
Bright face is joy — nanadati nandati sampiirna jagadéva nandanam. So

svarpavat svayam dhyotate.

Verse 67

garRTAiedr EITcAT
STETSTIETATS TR |
AT JIURY

i sTEaasTae# 11 67

hrdakasodito hyatma
bodhabhanustamo pahrt [
sarvavyapi sarvadharr
bhati bhasayateé'khilam I1

Here he says that the Atma siryah has risen in the heart of jivan mukt3, The
Atma bhanuh - Stryah; not that till now the Siryawas absent, but Atma
Suryah was there but still we missed it. Like during night the Sun is still
there but for us it is obstructed by our own earth only. Then what is Sirya
udayam. It is not that Suryais rising but the obstruction is gone and
therefore, we recognize the Surya. Similarly in the Ardaya akasa, Atmawas

very much there till now but because of the night of ignorance, the Suryah

was not available. But once the night of ignorance is gone, it is the sign of

Suryodayam.
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Therefore he says Ardakasa uditah Atma - Atmahas risen in the Ardaya
akasah. Of whom? - The jAani, because in him only, the night of ignorance
is gone. Night is also dark and ignorance also is dark. Therefore, only in him
the Siryodayam has come. And what type of Suryahitis? Bodha bhanuh- it
is the Sun of awareness, svarupa caitanyam - bodha éva bhanuh or bodha
rupah bhanuh. That is why a jAanisays that in his antahkaranam the Surya

has risen and it is a Surya which never sets and therefore he does not have

udaya astamanam after jianam. Therefore, &Y TEAT 3UTEHg (katham

sandhyam upasmahé?) - He asks. Therefore, he takes sanyasa. He wants to
give up sandhya vandanabecause the Atma Stryahhas permanently come

into his heart and therefore he doesn’t have udayastamanam.

What type of Siryahis it? Tamo apahrt- the destroyer of all darkeness.
But we have to carefully note that Atma does not directly destroy
ignorance. 7amahhere means darkness and darkness stands for ignorance.
So here he says Atmais the destroyer of ignorance but logically speaking
Atma cannot destroy ignorance. Because if Atma can destroy ignorance,
everybody has got Atma and therefore nobody will have ignorance. So
when he says Atma destroys ignorance, it means that Atmareflected in

akhandakara vrtti, destroys ignorance. So vrtti pratibimbitam sat. So not
directly but indirectly, HeTaTFI Sffad gicd SaRT ARMA & J A&

(mahavakya janita vrtti dvara nasayati na tu saksat).

TI®Y A ghed AT F0T A AR (svardpa jaanam vrtti jiana
rapéna ajianam nasayati). How is it possible? It is like the Sun does not

directly burn a piece of cotton, but when the same Sunlight comes through
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a lens, it can burn a piece of cotton. Similarly svaridpa caitanyam does not
directly burn ignorance but svarupa caitanyam coming through the lens -

vrttilens- destroys ignorance. What a wonderful example? The credit goes

to Vidyaranya Svami.

So tamo apahrtand what is the nature of the bodhah -sarva vyapi - all
pervasive; sarva dhari - means visva dharam - sustaniner of all, satta,
pradata, adhisthanam. And this Atm3, bhati - shines by itself and not only it

shines by itself — akhilam bhasayaté ca. It illumines everything else also. As

Lord Krsnasays in the Gitd - TAT FhIATUh: clgc{-o-i ApfAA T | a7

SEIGRII EIFW UhIRIITd AR (yatha prakasayatyékah krtsnam
lokamimam ravih. ksétram ksétri tatha krtsnam prakasayati bharata). As
one Sun illumines this entire universe, so the one Atmaillumines the whole

ksétrai.e field or in this context the entire universe. There also Q:Efl' TSClod

(surya drstantam) only.

Therefore, TUT & FehIRIATT Td AT G4: T4 U0 ThRIATT (yatha

suryam prakasayati évam atma suryah sarvam praparicam prakasayati).

And who is this Atma stryah? It is this jAani.

So with this the jivan muktah's vision is also completed. Vidéha muktihas
also been talked about and with this jAana phalam topic is also over. So jiva
Brahma aikyan has been pointed out. Sravanam, mananam and

nidhidhyasanamhave been pointed out. /Aana phalam has also been

pointed out. Now what is left out is only Wﬂoﬁf (phalasruti).
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Phalasruti
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Last sloka.
Verse 68

CICAPTATETANET T
Marfeelcacagqe  Aera 1
TJEEacAGY dera fafafema:
¥ FAdcHATAlSHAT $1ac 11 68

dégdésakaladhyanapéksya sarvagam
sitadihrnnityasukham nirafjanam [
yassvatmatirtham bhajaté viniskriyah
sa sarvavitsarvagato mrto bhavet I/

So here Atmais compared to a 'y (tirtham). Tirtham means ardafa

‘flfﬂﬁf HEI‘F[ sfa Y (tirthayati punati sarvan iti tirtham) - that, which

purifies, sanctifies, cleanses. When we take dip in any holy tirtham like
Ganges or various tirthamslike Prayag, Sangam etc. they are called
tirthams. When we merge or dip into those tirthams - our punya papam
etc. will go away. Here Sarikardcarya says that Atmais the greatest tirtham.
And if we dip into that AtmaJ tirtham - dipping means merging - it is the
final dip. Once we dip we should not come out and all impurities will go
away because this Atma3 tirtham is superior to all other tirthamsin so many

respects.

All other tirthams can remove our punya papam etc. but they cannot
remove our gjaanam. And since they cannot remove our ajAaanam, even
though we get purified, again we become impure and again we will have to
go to the same tirtham or another tirtham. They cleanse only temporarily.

This is the second limitation. Going to other tirthamsinvolves travel,



308 Atma Bodhah -Pravacanams by Swami Paramarthananda

overcoming lot of troubles, and if it is on a festival day, there will be lacs
and lacs of people and we may not get an opportunity to there as there will

be a lot of competiton.

But in Atma tirtham, what are the advantages? First of all it is individually
with us only. It is sarvagatam and we need not go anywhere. So anywhere
we can dip, we need not travel. The second advantage is that it removes
papam, it removes punyam and it removes ajianam also. And final
advantage is that once the impurities are gone thereafter we need not take

any further dip. That will be the last dip.

So what type of Atmait is? Sarvagam - all pervading; f¢acererenie

3AVSAT (digdésakaladi anapéksya) - which is unrelated to, untouched by

space, time and direction; sitadihrt- it is a destroyer of Sitam, usnam;
dvanda nivrtti karah - destroys pairs; nitya sukham- it is eternal
happiness; nirafjanam - ever pure; it will not get polluted like Ganges - sva
Atma tirtham - the holy place called Atma - yah bhajaté - the one who

resorts to or dips.

And what is his qualification? Viniskriyah - literally means sanyasi,
sarvakarma tyagibut we will dilute it for our purpose and take it as a

seeker who has got internal detachment, vairagi, sadhana catustaya
sampannah, sah sarvavit bhavét - he will become sarvajiah - ?Tﬁ-‘cFl?-[
e §a s¢ ard 9afa (yasmin vijiaté sarvam idam vijiiatam
bhavati). He he does not know all the details but he knows that the essence

of everything is Brahman - sarvavit, sarvagatah - he is all pervading and
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amrtah bhavét- he will become immortal, he will become muktah, mukto

bhavati.

And therefore, he is indirectly advising all of us that instead of running
after from tirthamto tirtham, from temple to temple, from places to places,
the best and the last type dip is Atma praptih. And therefore, all of us have
to take this dip and be liberated.

So with this the Atma bodha text also is over.

quUiAE;: qOIAE quitd, quise=ad |
QU qUIATGR quiAaTafrsTd i

Parnamadah purnamidam purnat purnamudacyaté /

Parnasya purnamadaya purnameévavasisyate Il

Om santih santih santih

gR: 3 A I[BeA AH: gR 34

Harih Om Sri Gurubhyo Namah Hari Om
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Atma Bodhah- The Verses as explained in this book

TR afrorararaT
QATeeATeAT AATTNOTT 1

AAEOTATE AN STH,
TeAaTe faeia 11

AesFIaTSA R
TATTcAYHaTEH |
€Y diedaeate
= Aty o7 Rt 11

T w
arsfeat Rfaaddql
fremfaea el
darfeafAragaad Il

TR garaeT
dearer gfa e 1
T YT ETCHAT
AETIRATTAT 11

FAAFRY A
FATATSAT ATE A ferste |
Fedl ATl ¥ TAT
STel HeAhoLad 11

HAR: FCAJeAT
IETEANTTE HEFer: |
FaHTS HedagIta
vare gegagad Il
ey JRT
YfFdhReTd TUT ]
qTdesl AT TEH
FATOSaAAEaaH 11

Tapobhih ksinapapanarm
Santanam vitaraginar I
Mumukstunamapéksyo’yam
Atmabodho vidhiyate 11

bodho'nyasadhanebhyo hi
saksatmoksaikasadhanam I
pakasya vahnivajjfianam
vina mokso na sidhyati II

avirodhitayakarma
na'vidhyam vinivartayet I
vidhyavidhyam nihantyéva
téjastimirasanghavat Il

paricchinna ivajianat
tannase sati kévalah I
svayar prakasate hyatma
méghapaye'm$umaniva Il

ajianakalusam jivarh
jianabhya sadvinirmalam I
krtva jianam svayam nasyét
jalam katakarénuvat II

samsarah svapnatulyo hi
ragadvesadi sankulah I
svakale satyavadbhati
prabodhe satyasadbhavet Il

tavatsatyam jagadbhati
Suktikarajatam yatha |
yavanna jiiayaté brahma
sarvadhisthanamadvayam II
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10.

11.

12.

13.

14.

3UTgras @
SaTfed qIAEN |
e faaa=ared
gegaria amRfor 11

eI aTe g
A fasut g feadr: 1
gaa) Rfearegar
gIecH Healiead Il

J2ThTRIT TR
;n:ﬂqﬁwa’rﬁag: I
daaligeeTagid
doetT Faall ST 1

CICICNBERICC]

upadane'khiladhare

jaganti parameésvare I
sargasthitilayanyanti
budbudaniva varini II

saccidatmanyanusyute
nityeé visnau prakalpitah [
vyaktayo vividhassarva
hatake katakadivat Il

yathakaso hrsikéeso
nanopadhigato vibhuh I
tadbhedadbhinnavadbhati
tannase kévalo bhavet II

nanopadhivasadéva
jativarnasramadayah I
atmanyaropitastoye
rasavarnadi bhédavat I

pancikrtamahabhuta -
sambhavarh karmasaficitam I
Sariram sukhaduhkhana
bhogayatanamucyate I1

pafncapranamanobuddhi -
daséndriyasamanvitam I
apaficikrtabhutottharm
suksmangam bhogasadhanam II

anadhyavidhyanirvacya
karanopadhirucyate I
upadhitritayadanyam
atmanamavadharayeét I1




Atma Bodhah- The Verses 313

15.

16.

17.

18.

19.

20.

21.

g TeeTd T QrefY 11

9
AT T2 S 11

A egercAfa |
FEqTgecg fAddeT
9T sArerarnedd 11

paficakosadiyogéna
tattanmaya iva sthitah I
Suddhatma nilavastradi -
yogena sphatiko yatha I1

vapustusadibhih kosaih
yuktam yuktyavaghatatah I
atmanamantararn Suddham
vivicyattandulam yatha II

sada sarvagato'pyatma
na sarvatravabhasate |
buddhavevavabhaseta
svecchésu pratibimbavat II

déhendriyamanobuddhi -

prakrtibhyo vilaksanam I

tad - vrttisaksinam vidhya
atmanar rajavatsada Il

vyaprtésvindriyésvatma
drsyaté'bhresu dhavatsu
dhavanniva yatha $asi I

atmacaitanyamasritya
déhendriyamanodhiyah I
svakriyarthésu vartante
suryalokam yatha janah II

dehéendriyagunankarmani
amalé saccidatmani I
adhyasyantya vivékéna
gaganeé nilatadivat Il
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22.

23.

24.

25.

26.

27.

28.

HAATHATAITY:

Focarariel aicafe |
FeTed ST Toiy
TAATS, TATFHE: I

TeBREg Ee
gt yada |
gyt A deerer
dEATE §ET ATcA: 1

TRIAMs HTT AITT
SegATF Y SoTar [

ajiananmanasopadheh
kartrtvadini catmani I
kalpyanté'mbugate candre
calanadi yathambhasah II

rageécchasukhaduhkhadi
buddhau satyam pravartate [
susuptau nasti tannase

tasmad buddhestu natmanah II

prakaso'rkasya toyasya
$aityamagneéryathosnata I
svabhavah saccidananda -
nityanirmalatatmanabh II

atmanah saccidams$asca
buddhervrttiriti dvayam I
samyojya cavivekeéna
janamiti pravartate Il

atmano vikriya nasti
buddherbodho na jatviti |
jivah sarvamalam jiatva
jiiata drasteti muhyati I1

rajjusarpavadatmanarn
jivamh jhatva bhayam vahet |
naharn jivah paratmeéti
jiiatasaceénnirbhayo bhavet I1

atmavabhasayatyéeko
buddhyadinindriyanyapi [
dipo ghatadivatsvatma
jadaistairnavabhasyate I1
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29.

30.

31.

32.

33.

34.

35.

QYT AgagTor
UFTATCH: |

a1 daEaTadaTsT
TYT FACATHIA

fafRey @i
Afa adifa arFaa: |
fRreardes Agrar:
SacARATHAT: 11

snfaeas arfife v
JagadcaTA |
Tegfaeator far
3¢ sEAfa AseA I

e cdledd A ST H -
SRISTRAFIET: [
regiiefawd: wgan
faRfeggaara=

HATEAleT A

q TR |
3TYTOT g HAT: _L3T:
g A= 11

fasion fafsseat faca
(GICE TR IIGEET G
AfdeRY ARy

fArcaaFalsa faster: I

NEATHIRIEHS
ﬂﬁﬁﬂﬁs?g?r: I

e gaaHeel
ez AdesTe: I

svabodho nanyabodhéccha
bodharupatayatmanah I
na dipasyanyadipéccha
yatha svatmaprakasane II

nisidhya nikhilopadhin

neéti netiti vakyatah I
vidhyadaikyarmh mahavakyaih
jivatmaparamatmanoh II

avidhyakarm $ariradi drSyam
budbudavatksaram I
etadvilaksanam vidhyat
aham brahmeéti nirmalam II

déhanyatvanna meé janma -
jarakarsyalayadayah I
$abdadivisayaih sango
nirindriyataya na ca Il

amanastvanna meé
duhkharagadvésabhayadayah I
aprano hyamanah subhrah
ityadi Srutisasanat I1

nirguno niskriyo nityo
nirvikalpo nirafijanah |
nirvikaro nirakaro
nityamukto'smi nirmalah II

ahar akasavatsarvarn
bahirantargato'cyutah I
sada sarvasamassuddho
nissango nirmalo'calah 11
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36.

37.

38.

39.

40.

41.

42.

DU NHED CRE T
HGUSTHGHETTH |
Td AAAT T
Jeo] FEATEAT ad I

Tq oReasgEgT
FEAaEAT arEaT |
FOUIEPUHE LT
Ienfaa THRAH 11

~

fafaeFacer smdiay
R fIfeafeea: |
HITASHATHTA
dAdedHA-THY: I

HTcAFATE T
qﬁwfﬁmgﬁﬂzl
HITASHATHTA
eI C AR

QUi Td
e waATRa |
TRquifRemrs -
TN fasad 11

AGATATNG:

W ATcAT {eaa
REgrdHwIcand
A TaaAa iRl

TIHATCARUI €T -
YA FAd Fd |
sfeamaerfasdardr
Haraeieta ged 11

nityasuddhavimuktaikam
akhandanandamadvayam I
satyarh jianamanantam

yatparam brahmahameéva tat I1

évar nirantarabhyastha
brahmaivasmiti vasana |
haratyavidhyaviksépan
roganiva rasayanam Il

viviktadesa asino

virago vijitendriyah I
bhavayedekamatmanam
tamanantamananyadhih II

atmanyevakhilam drsyam
pravilapya dhiya sudhih I
bhavayedekamatmanam
nirmalakasavatsada Il

rupavarnadikam sarvam
vihaya paramarthavit I
paripurnacidananda -
svarupenava tisthate II

jiatrjianajinéyabhéedah
paré natmani vidhyate |
cidanandaikartupatvat

dipyaté svayameva hi Il

évamatmaranau dhyana -
mathane satatam krte |
uditavagatijvala
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43,

44,

45.

46.

47.

48.

49.

arunénéva bodhéna
purvam santamasé hrte |
tata avirbhavedatma
svayameévasumaniva Il

atma tu satatarn prapto
apyapraptavadavidhyaya I
tannasé praptavadbhati
svakanthabharanam yatha Il

sthanau purusavadbhrantya
krta brahmani jivata I
jivasya tattvike rupe
tasmindrsté nivartate II

tattvasvarupanubhavat
utpannarh jianamaijasa |
aham mameti cajfianam
badhate digbhramadivat II

samyak vijianavan yogi
svatmanyévakhilam jagat I
ekam ca sarvamatmanam
iksate jhanacaksusa Il

atmaivedam jagatsarvarn
atmano'nyanna vidhyaté [
mrdo yadvadghatadini
svatmanam sarvameksate Il

jivanmuktastu tadvidvan
purvopadhigunamstyajet I
saccidanandarupatvat
bhaved bhramarakitavat II
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50.

51.

52.

53.

54,

55.

56.

reat Agrota gear
T ANTEIT&THTH |
Ah anfeaaATgd:
HTeARTAT faRTa 11

alEﬂiﬁcﬂﬁﬁlﬂiaa’
Reareargafada: 1
YEFYEIIacEdEY:
FATedd Jahrerd 11

g agf:
Frfercal sAHATH = |

AEFEACITURAA [1

Jgseal ATR T
Fgear o GaAsia: |
I ATl AT AL
deFEAcIaURAA 11

mﬂﬂﬁqﬁ
aiaeereaeEa I
desEACIaURAA I

tirtva moharnavar hatva
ragadvesadiraksasan I
yogi $antisamayuktah
atmaramo virajate Il

bahyanityasukhasakti
hitvatmasukhanirvrtah I
ghatasthadipavatsvasthah
svantareva prakasate Il

upadhistho'pi taddharmaih
alipto vyomavanmunih I
sarvavinmudhavattisthéet
asakto vayuvaccareét I1

upadhivilayadvisnau
nirvisésam visénmunih I
jalé jalam viyadvyomni
téjastejasi va yatha Il

yallabhannaparo labho
yatsukhannaparam sukhaml

tadbrahmetyavadharayet I1

yaddrstva naparam dr$yam
yadbhuitva na punarbhavah I
yajjiiatva naparam jiéyam
tadbrahmetyavadharayet I

tiryagurdhvamadhah piirnam
saccidanandamadvayam [
anantam nityamékarn yat
tadbrahmetyavadharayet I
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57.

58.

59.

60.

61.

62.

63.

Sgfeaw

T ddsead |
HGUSTHAGHE T
AeFEAIaURA I

HYUSACTIET
dEATegAanAdr: [
TEATEARF AR A+ AT
HaecaTeTTegeils fae: II

dEgFIATE TG
SIAgREAG fead: |
ATHATCHAINT JEH
et sfiRaf@an

MG fATEVT TEH
TEAM s god fhodet |
TEATTIRIT Afeaear
TYT AFAIRFT I

atadvyavrttiripéna
vedantairlaksyaté'dvayam I
akhandanandameékarm yat
tadbrahmetyavadharayet I1

akhandanandarupasya
tasyanandalavasritah I
brahmadhyastaratamyeéna
bhavantyanandino'khilah I1

tadhyuktamakhilam vastu
vyavaharastadanvitah |
tasmatsarvagatam brahma
ksire sarpirivakhile II

ananvasthilamahrsvam
adirghamajamavyayam I
arupagunavarnakhyam
tadbrahmeétyavadharayet I1

yadbhasa bhasyate'rkadi
bhasyairyattu na bhasyate I
yéna sarvamidarm bhati
tadbrahmeétyavadharayet I1

svayamantarbahirvyapya
bhasayannakhilam jagat [
brahma prakasaté vahni -
prataptayasapindavat Il

jagadvilaksnam brahma
brahmano'nyanna kificana I
brahmanyadbhati céenmithya
yatha marumaricika II
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64. TIUY MUY SIS drsyate Sruyate yadyad
° T brahmano'nyanna tadbhavét I

TEAUNIsTIeo dFdd | tattvajiianacca tadbrahma
GEEIGIEEIGECEGH saccidanandamadvayam II
qRaereHeaa II

65. gdr FiRaeTHTT sarvagam saccidatmanam

jianacaksurniriksate I

W&jﬁﬁﬂﬁ‘ I ajiianacaksurnekséeta
rATTasI &I bhasvantarh bhanumandhavat II

HEded STeetad Il

~

66. sgunfefAsdca Sravanadibhiruddipta
jiianagniparitapitah [
AR RaT: | jivassarvamalanmuktva
Gﬁawﬂﬂw svarnaviddhyotaté svayam Il
Tavifaqeatad @ |l
67. mm TIATAT hrdakasodito hyatma

bodhabhanustamo'pahrt [

WS e | sarvavyapi sarvadhari
Fa<aiia gaamd bhati bhasayaté'khilam II
s HrEIas i@ I
68. ATEIUFTATETAIEGT T degdésakaladhyanapéksya sarvagam

$itadihrnnityasukham nirafijanam I

Afrenfezfeaca g8 ﬁlla-slilil\ I yassvatmatirtharm bhajate viniskriyah
JEEAIHAIY sora fAfafew: sa sarvavitsarvagato'mrto bhavet I
¥ Fafdcaaardisadr srad I
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