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tattvavivekah
oTH: %ﬁ%lschudo—ngbq|q|a—go1o-ﬂoi I

AT EHETHIEITE A hehaToT || ¢ ||

prathamah paricchedah|
namah srisankaranandagurupadambujanmane |
savilasamahamohagrahagrasaikakarmane || 1||

1. Salutation to the lotus feet of my Guru Sri Sankarananda
whose only work is to destroy the monster of primal
nescience together with its effect, the phenomenal universe.

dcUTGIFegedred il H el aTH |

U decady faaslsd faefad |l 2l

tatpadamburuhadvandvasevanirmalacetasam |

sukhabodhaya tattvasya viveko'yam vidhiyate || 2|

2. This discussion about the discrimination of Truth
(Brahman) (from untruth) is being initiated for the easy
understanding of those whose hearts have been purified by
service to the pair of lotus feet of the Teacher.

TeeETRITEaY AeT dfer=aTealiN JU |

dAITaHFT dcafdeaFascdles AeTd |l 3l
sabdasparsadayo vedya vaicitryajjagare prthak |
tatovibhakta tatsamvidaikyariipyanna bhidyate || 3||

3. The objects of knowledge, viz., sound, touch, etc., which
are perceived in the waking state, are different from each
other because of their peculiarities; but the consciousness of
these, which is different from them, does not differ because
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of its homogeneity.

TUT TICAST dege] o FUX SR FEea |
TSalSTETAT: Fidgeh®r o fHeTd |l 8|

tatha svapne'tra vedyantu na sthiram jagare sthiram |
tadbhedo'tastayoh samvidekariipa na bhidyate || 4||

4. Similar is the case in the dream state. Here the perceived
objects are transient and in the waking state they seem
permanent. So there is difference between them. But the

(perceiving) consciousness in both the states does not differ.
It is homogeneous.
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gedifccdd® g HiqeadHssT HaceA d: |
T ATaqE [AYITaeg dectal da: 1l Sl

suptottthitasya sausuptatamobodho bhavetsmrtih |

sa cavabuddhavisayavabuddham tattada tatah || 5||

5. A person awaking from deep sleep consciously
remembers his lack of perception during that state.
Remembrance consists of objects experienced earlier. It is
therefore clear that even in deep sleep ‘want of knowledge’
is perceived.

e favaTigeail o driceataIardd|

Td EYTTTAHT Hidededigallear |l &

sabodhovisayadbhinno na bodhatsvapnabodhavat |

evam sthanatraye'pyeka samvittadvaddinantare || 6||

6. This consciousness (in the deep sleep state) is indeed
distinct from the object (here, ignorance), but not from itself,
as is the consciousness in the state of dream. Thus in all the
three states the consciousness (being homogeneous) is the
same. It is so in other days too.
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J-ll{-llsc\leidlch(vqﬁla ITATRTFISIARHT|
AeTa ATEdA AT HIACHT TTIATHTI |

masabdayugakalpesu gatagamyesvanekadha |

nodeti nastametyeka samvidesa svayamprabha || 7||

6. This consciousness (in the deep sleep state) is indeed
distinct from the object (here, ignorance), but not from itself,
as is the consciousness in the state of dream. Thus in all the
three states the consciousness (being homogeneous) is the
same. It is so in other days too.

SYHATHT TIelog;: IIHTEIE Id: |
AT o1 879 g $rafAfa dATcA I || < |

iyamatma paranandah parapremaspadam Yyatah |

ma na bhuvam hi bhiiyasamiti prematmaniksyate || 8|

6. This consciousness (in the deep sleep state) is indeed
distinct from the object (here, ignorance), but not from itself,
as is the consciousness in the state of dream. Thus in all the
three states the consciousness (being homogeneous) is the
same. It is so in other days too.
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JOATHTIH T T AdHITIHICHTT |

HATAIHedeT Y HTTeedTcHT: || R ||

tatprematmarthamanyatra naivamanyarthamatmant |

atastatparamantena paramanandatatmanah || 9||

9. Others are loved for the sake of the Self, but the Self is
loved for none other. Therefore the love for the Self is the
highest. Hence the Self is of the nature of the highest bliss.

5y AleacRTadee 3TcAT JFcdT dUTILH|
W FEH dAYFT Hcedyaieedd |l 2ol

ittham saccitparananda atma yuktya tathavidham |

param brahma tayoscaikyam Srutyantestipadisyate || 10||
10. In this way, it is established by reasoning that the
individual Self is of the nature of existence, consciousness

and bliss. Similar is the supreme Brahman. The identity of
the two is taught in the Upanishads.
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AT o I VA AT o TAwIEger|

ITANATASTTHTATS T GHATACdTcHT: || 22 I

abhane na param prema bhane na visayasprha |

atobhane'pyabhata'sau paramanandatatmanah || 11||

11. If the supreme bliss of the Self is not known, there
cannot be the highest love for it. (But it is there). If it is
known, there cannot be attraction for worldly objects. (That
too is there). So we say, this blissful nature of the Self,
though revealed, is not (strictly speaking) revealed.

AT HCIEY JATET I AsGac|
HTASTIHTT HATT FiddeeeT JoTd || ¢RI

adhyetrvargamadhyastha putradhyayana $abdavat |

bhane'pyabhanam bhanasya pratibandhena yujyate || 12||

12. A father may distinguish the voice of his son chanting
(the Vedas) in chorus with a number of pupils but may fail to
note its peculiarities, due to an obstruction viz., its having
been mingled with other voices. Similar is the case with bliss.
Because of observation, it is proper to say that the bliss ‘is
known yet unknown’.
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gfde=ens & i caagRIeaEd = |

RBGEC D RCETR S d{-i-l\lc‘-llc\o-ldjb&lc\l Il e3l

pratibandho'sti bhatiti vyavahararhavastuni |

tam nirasya viruddhasya tasyotpadanamucyate || 13||

13. Our experience of the articles of everyday use is that
they ‘exist’, they ‘reveal’. Now an obstruction is that which
stultifies this experience of existence and revelation and
produces the counter-experience that they are not existing,
they are not revealing.

T & FAITAGN: eIl |
SelelicIdcdd caTAlghiddetTH | 2%l

tasya hetuh samanabhiharah putradhvanisrutau |

thanadiravidyaiva vyamohaikanibandhanam || 14||

14. In the above illustration the cause of the obstruction to
the voice of the son being fully recognized is the chorus of
voices of all the boys. Hence the one cause of all contrary
experiences is indeed the beginningless Avidya.
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EMGELEERECIGIELS R IGERI

TARST - Hecdd[oT Yehfdcfafaer @ |l ¢l

cidanandamayabrahmapratibimbasamanvita |

tamorajahsattvaguna prakrtirdvividha ca sa || 15]]

15. Prakriti (i.e. primordial substance) is that in which there
is the reflection of Brahman, that is pure consciousness and
bliss and is composed of sattva, rajas and tamas (in a state
of homogeneity). It is of two kinds.

HecaGraligsam ArTsiaed o a #d|
ATSFSIaehed T FAIcqd o 52aX: || &

sattvasuddhavisuddhibhyam maya'vidye ca te mate |
mayabimbovasikrtya tam syatsarvajiia 1$varah || 16||
16. When the element of sattva is pure, Prakriti is known as
Maya; when impure (being mixed up with rajas and tamas)

it is called Avidya. Brahman, reflected in Maya, is known as
the omniscient Isvara, who controls Maya.
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HIACATTIIE eI EAGA A>T A hET |

AT HRUTIRR TAcATALTANRATAATA | S |

avidyavasagastvanyastadvaicitryadanekadha |

sa karanasariram syatprajnastatrabhimanavan || 17||

17. But the other (i.e. the Jiva, which is Brahman reflected
in Avidya) is subjected to Avidya (impure sattva). The Jiva is
of different grades due to (degrees of) admixture (of rajas
and tamas with sattva). The Avidya (nescience) is the causal

body. When the Jiva identifies himself with this causal body
he is called Prajna.

aH: qalo-lHGIga{-dog\ldllile{qul I

Taucqqdd‘d‘lsa—g Sia’raq‘\?lﬁaﬁl?ll 4|

tamah pradhanaprakrtestadbhogayesvarajfiaya |
viyatpavanatejo'mbu bhuvobhiitani jajiire || 18||

18. At the command of Isvara (and) for the experience of
Prajna the five subtle elements, ether, air, fire, water and
earth, arose from the part of Prakriti in which tamas
predominates.
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HecdTdl: TSafHATaNT hATg  leg I |

W@I{Hdwull{swﬁ‘—ldlqa" 2Rl

sattvamsaih pancabhistesam kramaddhindriyapaficakam |
srotratvagaksirasanaghranakhyamupajayate || 19||
19. From the sattva part of the five subtle elements of

Prakriti arose in turn the five subtle sensory organs of
hearing, touch, sight, taste and smell.

el : a0 HAd Ted AT deg aeT|
HATIHIET FATC TG FToeT e ATIcHbI | R0l

tairantahkaranarh sarvairvrttibhedena taddvidha |
manovimarsartpam syadbuddhih syanni§cayatmika || 20||
20. From a combination of them all (i.e. sattva portions of
the five subtle elements) arose the organ of inner
conception called antahkarana. Due to difference of function
it is divided into two. Manas (mind) is that aspect whose
function is doubting and buddhi (intellect) is that whose
functions are discrimination and determination.
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ToATsQY: T=ATHEANT ShATchd =g ITToT |
IO uEATIA LTI ST 22 |

rajom'saih pancabhistesam kramatkarmendriyani tu |
vakpanipadapayupasthabhidhanani jajiiire || 21|
21. From the rajas portion of the five elements arose in turn

the organs of actions known as the organ of speech, the
hands, the feet, and the organs of excretion and generation.

d: ad: gfga: mvﬁq%rﬁawq}—crml
TN ITeT: HATALTICTASTTA T T IeA: || Rl

taih sarvaih sahitaih pranovrttibhedatsa paficadha |
prano'panah samanascodanavyanau ca te punah || 22||

22. From a combination of them all (i.e. the rajas portions of
the five subtle elements) arose the vital air (Prana). Again,
due to difference of function it is divided into five. They are
Prana, Apana, Samana, Udana and Vyana.
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gigehATeeauTTahaeTar fora|

IR FeAeRITa: A dleargaraead|l 3|

buddhikarmendriyapranapaficakairmanasa dhiya |

sartramn saptadasabhih stk$mar tallingamucyate || 23|

23. The five sensory organs, the five organs of action, the
five vital airs, mind and intellect, all the seventeen together

from the subtle body, which is called the Suksma or linga
sarira.

IIAEAATHAATAA doffed J9edd |
ERogaarE g A S caA el Wi

prajiastatrabhimanena taijasatvarm prapadyate |
hiranyagarbhatamisastayorvyastisamastita || 24||

24. By identifying himself with the subtle body (and thinking
it to be his own), Prajna becomes known as Taijasa, and
Isvara as Hiranyagarbha. Their difference is the one
between the individual and the collective (i.e. one is
identified with a single subtle body and the other with the
totality of subtle bodies).
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ATSEN: AN TalcAdIGIcFTdGeTd |
deHTaTedse o HLed =Tl 9

samastirisah sarvesam svatmatadatmyavedanat |
tadabhavattato'nye tu kathyante vyastisamjnaya || 25||

25. Isvara (as Hiranyagarbha) is called totality because of
his sense of identification with all the subtle bodies (of the
universe). The other (the Taijasa) is called ‘individual”
because it lacks this knowledge (and is conscious only of his
self, being identified with his own subtle body).

TG qAH AN ToTofoHer |
g A cdeh [adeliGaha |l Q€ I

tadbhogaya punarbhogyabhogayatanajanmane |

paficikaroti bhagavanpratyekam viyadadikam || 26|

26. To provide the Jivas with objects of enjoyment and make
the bodies fit for such enjoyment, the all-powerful Isvara

has made each of the (subtle) elements partake of the
nature of all others.
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cfaer faumy eneh Tl UH o |
FaEadiead ST s J1) |l

dvidha vidhaya caikaikam caturdha prathamam punabh |
svasvetaradvitiyamsairyojanatpaiica pafica te || 27||

27. Dividing each element into two equal halves and one half
of each again into four (equal parts) the Lord mixed the
subtle elements so that each gross element thus formed

should contain one half of its own peculiar nature and one
eighth of that of each of the other four.

RUSEIT YaTHITHEIHA G |
fEugeTe): TYIsT A d2aeRY |
coraT faRadr Irar ¢a fadseaRea: || ¢

tairandastatra bhuvanabhogyabhogasrayodbhavah |
hiranyagarbhah sthiile'smindehe vai§vanaro bhavet |
taijasa vi§vatam yata deva tiryannaradayah || 28|

28. From these composite elements the cosmic egg arose,
and from it evolved all the worlds as well as all the objects
of experience and the bodies in which the experience take
place. When Hiranyagarbha identifies himself with the
totality of gross bodies he is known as Vaisvanara; when
Taijasas do so with individual gross bodies (e.g.) of the
devas, men or lower animals, they are known as Visvas.
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d WEERIT: Ycdaddecaaraiadaiorar: || R |

te paragdarsinah pratyaktattvabodhavivarjitah || 29|

29. They see only external things and are devoid of the
knowledge of their true inner nature. They perform actions
for enjoyment, and again they enjoy for performing action.

Hdd A MY HH ] T ¢>old |
AT Il SaTddigracecRATe |

ToTedl STedel Sled oTsfed id g sl 3ol

kurvate karma bhogaya karma kartumm ca bhunjate |
nadyam kita ivavartadavartantaramasu te |
vrajanto janmano janma labhante naiva nirvrtim || 30||

30. They go from birth to birth, as worms that have slipped
into a river are swept from one whirlpool to another and
never attain peace.
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AchHIRUTRIc HUT T ARG AT: |
W Ao [asmeafed aurgaEA |l 3¢ |

satkarmaparipakatte karunanidhinoddhrtah |

prapya tiratarucchayam visramyanti yathasukham || 31||

31. When the good deeds performed by them in past births
bear fruit, the worms enjoy rest being lifted from the river
by a compassionate person and placed under the shade of a
tree on the bank.

3YCHATSdAT A Tcdccde 1 2Te: |
UsTehIviddens] ofdfed foidicl TR 3Rl

upadesamavapyaivamacaryattattvadarsinah |

pancakosavivekena labhante nirvrtim param || 32|

32. Similarly, the Jivas (finding themselves in the whirlpool
of samsara), receive the appropriate initiation from a
teacher who himself has realised Brahman, and
differentiating the Self from its five sheaths attain the
supreme bliss of release.

Page 16 of 33



3o 1O HaAT §fETeToe AT T |
PISTECRTI: TATCHT faEacar AT Foicll 331l

annarm prano mano buddhiranandasceti pafica te |
kosastairavrtah svatma vismrtya samsrtir vrajet || 33||

33. The five sheaths of the Self are those of the food, the
vital air, the mind, the intellect and bliss. Enveloped in them,
it forgets its real nature and becomes subject to
transmigration.

AT AR 3 Il ¢8: TYellsee] Tieh: |

fergar q T wrot: wroT: S wgll 3yl
syatpaficikrtabhiitottho dehah sthiilo'nna samjfiakah |

linge tu rajasaih pranaih pranah karmendriyaih saha || 34||
34. The gross body which is the product of the
quintuplicated elements is known as the food sheath. That
portion of the subtle body which is composed of the five vital

airs and the five organs of action, and which is the effect of
the rajas aspect of Prakriti is called the vital sheath.
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TifccahddiiTed: are fAYTcAT #AHT: |
R RERIGEEIBIG EERIREC I RS

sattvikairdhindriyaih sakam vimarsatma manomayabh |
taireva sakam Vijiianamayodhirniscayatmika || 35|

35. The doubting mind and the five sensory organs, which
are the effect of Sattva, make up the mind sheath. The

determining intellect and the sensory organs make up the
intellect sheath.

$HROT HecdHAT oG AAIAGT G el 3 |

e cehINE] dTGTeHATETcHT dedeadT $adll 3€

karane sattvamanandamayomodadivrttibhih |

tattatkosaistu tadatmyadatma tattanmayo bhavet || 36||
36. The impure Sattva which is in the causal body, along
with joy and other Vrittis (mental modifications), is called
the bliss sheath. Due to identification with the different
sheaths, the Self assumes their respective natures.
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e dIATAFRTHAT TRy [adehd: |

EATcATS Jd 3gcd W §eH Taead |l 30l

anvayavyatirekabhyam paficakosa vivekatah |

svatmanar tata uddhrtya pararm brahma prapadyate || 37||
37. By differentiating the Self from the five sheaths through
the method of distinguishing between the variable and the
invariable, one can draw out one’s own Self from the five
sheaths and attain the supreme Brahman.

AT TYIGEET T TGIAHTCHS: |

Alseadl SATARRFETGTASTATATHTHAFA | 3¢ |

abhane sthiiladehasya svapne yadbhanamatmanabh |

so'nvayo vyatirekastadbhane'nyanavabhasanam || 38||

38. The physical body present in one’s consciousness is
absent in the dreaming state, but the witnessing element,
pure consciousness, persists (in both the waking and
dreaming states). This is the invariable presence (anvaya) of
the Self. Though the self is perceived, the physical body is
not; so the latter is a variable factor.
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fergarsis! gyeal EeIcAT eTH=a: |

IR E] dgTa fgarEame=qeadil 3|

lingabhane susuptau syadatmano bhanamanvayah |

vyatirekastu tadbhane lingasyabhanamucyate || 39|

39. Similarly, in the state of deep sleep, the subtle body is
not perceived, but the Self invariably witnesses that state.
While the self persists in all states the subtle body is not
perceived in deep sleep and so it is called a variable factor.

defaashiefafaerdr: T: INT: oA |

d & T JUIaEATACATICI LT || Yol

tadvivekadviviktah syuh kosah pranamanodhiyah |

te hi tatra gunavasthabhedamatratprthakkrtah || 40||

40. By discrimination of the subtle body (and recognition of
its variable, transient character), the sheaths of the mind,
intellect, and vital airs are understood to be different from
the Self, for the sheaths are conditions of the three gunas,
and differ from each other (qualitatively and quantitatively).
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mem|q|cadisrqqzl

I TRBEATCHAT GYCAATHEAHA || Y2 |

susuptyabhane bhanantu samadhavatmano'nvayabh |

vyatirekastvatmabhane susuptyanavabhasanam || 41||

41. Avidya (manifested as the causal body of bliss sheath) is
negated in the state of deep meditation (in which neither
subject nor object is experienced), but the Self persists in
that state; so it is the invariable factor. But the causal body
is a variable factor, for though the Self persists, it does not.

ATHSSATICHTh T HTCHT :
PRI E HT T FHG: |
RRPATATEIN: T FTEHdT I |l 8

yathamunjadisikaivamatma yuktya samuddhrtah |
sariratritayaddhiraih param brahmaiva jayate || 42|

42. As the slender, internal pith of munja grass can be
detached from its coarse external covering, so the Self can
be distinguished through reasoning from the three bodies
(or the five sheaths). Then the Self is recognised as the
supreme consciousness.
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RI9TcHARG TR TFATTAIRAT|

JecadA AT arer: AT AT T&aa |l ¥3 ]

paraparatmanorevam yuktya sambhavitaikata |
tattvamasyadivakyaih sa bhagatyagena laksyate || 43|

43. In this way the identity of Brahman and Jiva is
demonstrated through reasoning. This identity is taught in
the sacred texts in sentences such as ‘That thou art’. Their
method of explaining the truth is through the elimination of
incongruous attributes.

ST TgUTE T HITHTCTY ATHEH|
fAffcd rgdecar arTead SiEd deanTll ¥y

jagato yadupadanam mayamadaya tamasim |

nimittam Suddhasattvam tamucyate brahma tadgira || 44||
44. Brahman becomes the material and efficient cause of the
world when associated with those aspects of Maya in which
there is a predominance of tamas and sattva respectively.
This Brahman is referred to as ‘That ' in the text ‘That thou

4

art’.
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FeT ATl ¥Hcedl ol hIHSAT G YT

3Tecd Aol SIEH o UceT daredd |l ¥l
yada malinasattvam tam kamakarmadidasitam |
adatte tatpararm brahma tvam padena tadocyate || 45||

45. When the supreme Brahman superimposes on Itself
Avidya, that is, sattva mixed with rajas and tamas, creating
desires and activities in It, then it is referred to as ‘thou’.

AR a1 Fercar RERAAEHA]

31@Us iodelelee, Agrarade aedd |l K& |l

tritayimapi tam muktva parasparavirodhinim |

akhandam saccidanandam mahavakyena laksyate || 46||
46. When the three mutually contradictory aspects of Maya
are rejected, there remains the one individual Brahman

whose nature is existence, consciousness and bliss. This is
pointed out by the great saying 'That thou art’.
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ArsTACATEATeRYy fautedicescaar: |
ST AT, TR T8I T2ATI Yol

so'yamityadivakyesu virodhattadidantvayoh |
tyagena bhagayoreka asrayo laksyate yatha || 47||
47. In the sentence 'This is that Devadatta’, ‘this’ and ‘that’
refer to different time, place and circumstances. When the

particular connotations of ‘this’ and ‘that’ are rejected,
Devadatta remains as their common basis.

ARfdcy fagraaare gTeiaar: |
3GUs Alcdgledeq W SEHa da8ad |l ¥ |l
mayavidye vihayaivamupadht parajivayoh |

akhandam saccidanandam pararm brahmaiva laksyate || 48||

48. Similarly, when the adjuncts, Maya and Avidya (the
conflicting connotations in the proposition "That thou art') of
Brahman, and Jiva, are negated, there remains the
indivisible supreme Brahman, whose nature is existence,
consciousness and bliss.

Page 24 of 33



AIAFIEY &I eI TICE]AT|
A edrT d8Tca T Tv¢ T T GFEATT|| ¥R ||

savikalpasya laksyatve laksyasya syadavastuta |

nirvikalpasya laksyatvam na drstarh na ca sambhavi || 49||

49. (Objection): If the denoted object (of 'That thou art' i.e.,
Brahman) is with attributes, then it becomes unreal.
Secondly, an object without attributes is neither seen nor is
possible to conceive.

el Afdeeuea afdseusy ar sad|

A AR TRIAAATEATHTHIGT: || Yo ||

vikalpo nirvikalpasya savikalpasya va bhavet |

adye vyahatiranyatranavasthatmasrayadayah || 50||

50. (Reply with a counter question): Does the objection you
have raise relate to Brahman without attributes or with
attributes? If the first, you are caught in your own trap; if
the second, it involves logical fallacies of infinite regress,
resting on oneself, etc.
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s_d- o) © T OOI
THedol TARIET FaAdiearsada T |l $2 ||

idarh gunakriyajatidravyasambandhavastusu |

samantena svariipasya sarvametaditisyatam || 51||

51. The same logical fallacies may be shown in any object
having substance, species, quality, action, or relationship.
So accept all these attributes as existing (superimposed on)
by the very nature of things.

[ e

FIAGHTATSITHAET eI HIE ] (o7 |

o)

a)

)

[ eTdcaele TcaHFa-LIe ] Hieddr: || S

vikalpatadabhavabhyamasamsprstatmavastuni |
vikalpitatvalaksyatvasambandhadyastu kalpitah || 52||

52. The Self is untouched by doubts about the presence or
absence of associates, connotations and other adventitious
relationships, because they are superimposed on it
phenomenally.
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S ATRIECUTTH e Aa0T 87d |
el FFATTAcd o] @ 8lTed Helolee] el 93l

ittham vakyaistadarthanusandhanam Sravanam bhavet |

yuktya sambhavitatvanusandhanam mananantu tat || 53||
53. The finding out or discovery of the true significance of
the identity of the individual self and the Supreme with the
aid of the great sayings (like Tattvamasi) is what is known
as sravana. And to arrive at the possibility of its validity
through logical reasoning is what is called manana.

arsar fAfdRfRca s Iaa:cenfasy aq|

Tehdllcadd g A fGeamaTg=adll syl
tabhyam nirvicikitse'rthe cetasahsthapitasya yat |
ckatanatvametaddhi nididhyasanamucyate || 54|

54. And, when by sravana and manana the mind develops a
firm and undoubted conviction, and dwells constantly on the
thus ascertained Self alone, it is called unbroken meditation
(nididhyasana).
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AT RIS FHTCEAYHINTIH|

Aaradvaraca aeRTA=IT | $9||

dhyatrdhyane parityajya kramaddhyeyaikagocaram |
nirvatadipavaccittam samadhirabhidhiyate || 55|

55. When the mind gradually leaves off the ideas of the
meditator and the act of meditation and is merged in the
sole object of meditation. (viz., the Self), and is steady like
the flame of a lamp in a breezeless spot, it is called the
super-conscious state (samadhi).

JedaEd JeTATHATAT 3TCATCHINERT: |

TARUTIC T H el g ic e TocddTel |l SE

vrttayastu tadanimajfiata apyatmagocarah |
smaranadanumiyante vyutthitasya samutthitat || 56||

56. Though in samadhi there is no subjective cognition of
the mental function having the Self as its object, its

continued existence in that state is inferred from the
recollection after coming out of samadhi.
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JedATHA fecd e T AT IHATG [T |

IESCHPEIATHATHN: HRRTgA N 9ol
vrttinamanuvrttistu prayatnatprathamadapi |

adrstasakrdabhyasasamskarah saciradbhavet || 57||

57. The mind continues to be fixed in Paramatman in the
state of samadhi as a result of the effort of will made prior
to its achievement and helped by the merits of previous
births and the strong impression created through constant
efforts (at getting into samadhi).

JAT &9 ATy ST faaher|
HITATAHAATIHAATT ~IETT || 5 |

yatha dipo nivatastha ityadibhiranekadha |
bhagavanimamevarthamarjunaya nyartpayat || 58]|
58. The same idea Sri Krishna pointed out to Arjuna in

various ways e.g., when he compares the steady mind to
the flame of a lamp in a breezeless spot.

Page 29 of 33



3eATeTiag IR Gadr: sHsed: |
3ie o arfed et At faaedall ol

anadaviha samsare sancitah karmakotayabh |

anena vilayam yanti Suddho dharmo vivardhate || 59||

59. As a result of this (nirvikalpa) samadhi millions of results
of actions, accumulated in this beginningless world over past
and present births, are destroyed, and pure dharma (helpful
to the realisation of Truth) grows.

wﬂm%:mmzl
YA il UHTHTURT: FEH: || €0l

dharmameghamimam prahuh samadhim yogavittamabh |

varsatyesa yato dharmamrtadharah sahasrasah || 60|

60. The experts in Yoga call this samadhi ‘a rain cloud of
dharma’ because it pours forth countless showers of the
bliss of dharma.
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3HAT arETToTTel fol: QW giaenfaa|
FHAHI AT JUIUTIREY A Had || &2 ]

amuna vasanajale nih§esam pravilapite |

samulonmiulite punyapapakhye karma saficaye || 61||

61. The entire network of desires is fully destroyed and the

accumulated actions known as merits and demerits are fully
rooted out by this samadhi.

JFTHAYTASE TcITFIRIFATTHIIAT |
HHCThAGSTHAIIET T Il €21

vakyamapratibaddham satprakparoksavabhasite |
karamalakavadbodhamaparoksam prastyate || 62|

62. Then the great dictum, freed from the obstacles (of
doubt and ambiguity), gives rise to a direct realisation of the

Truth, as a fruit in one’s palm - Truth which was earlier
comprehended indirectly.
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RIS SEATI AT ATSG, & FRAFYAhH|
Jr&qdehd 919 ekl Ggid afeaAad |l €31
paroksam brahmavijiianam sabdam desikapiirvakam

buddhiptrvakrtam papam Krtsnar dahati vahnivat || 63|

63. The knowledge of Brahman obtained indirectly from the
Guru, teaching the meaning of the great dictum, burns up
like fire all sins, committed upto that attainment of
knowledge.

HINFRRATCHTI AT QATeg, SFAFYAHH|

HHRBRUTMATATHALIUSHTER: || €Y |
aparoksatmavijiianam sabdam desikaptrvakam |
sarmsarakaranajnanatamasascandabhaskarah || 64||

64. The direct realisation of the knowledge of the Self
obtained from the Guru’s teaching of the great dictum, is

like the scorching sun, that dispels the very darkness of
Avidya, the root of all transmigratory existence.
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3c decdiddeh QYT AT deHeT: JATI |
faaTferaegiaeser: g ar ug &’ &« feRrelll sl

itthamm tattvavivekam vidhaya vidhivanmanah samadhaya |
vigalitasamsrtibandhah prapnoti param padarh naro na hirat
| 65]]

65. Thus a man distinguishes the Self from the five sheaths,
concentrates the mind on It according to the scriptural
injunctions, becomes free from the bonds of repeated births
and deaths and immediately attains the supreme bliss.

sf decatadeh: FATCT: || ¢ ||
iti tattvavivekah samaptah || 1||
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