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PUBLISHER’S NOTE 

Why yet another edition of the Avadhuta Gita? The 
answer is: the more editions of such treatises see the 
light of day the better for humanity for its. spiritual 
edification. Scriptures such as these are not bound by 
copyright laws and rules which are purely mundane. 
These scriptures are meant to free man from all kinds of 
bondage. 

The translator of this edition of the Avadhuta Gita has 
provided a meaningful subtitle The Song of the Ever-Free, 
which is the timeless message of Vedanta. The author¬ 
ship of the original text is ascribed to Dattatreya 
Avadhuta. There are several editions of the book with 
translation in various languages readily available. 
Swami Chetanananda, the translator of this edition, in 
his ‘Preface’ and ‘Introduction’, and Swami Harsh- 
ananda, in his scholarly and thoughtful ‘Foreword’, 
have dilated upon the Avadhuta and his teachings 
contained in this book. We refrain from repeating them 
here. 

It is our proud privilege to publish this translation of 
the Avadhuta Gita by Swami Chetanananda, now Head 
of the Vedanta Society of St. Louis, U.S.A., as he was 
formerly very intimately associated with the Publi¬ 
cation Department of the Advaita Ashrama for many 
years before he was sent abroad. We earnestly hope that 
this edition of the book too will be widely received by 
interested students of Vedanta, as it deserves to be. 

4 March 1984 

Advaita Ashrama, Mayavati publisher 

Pithoragarh, Himalayas 





PREFACE 

“Why do you weep, my friend? In you is all power. 
Summon up your all-powerful nature, O mighty one, 
and this whole universe will lie at your feet. It is the Self 
alone that predominates, and not matter.” When I was 
a boy of fifteen, I read this beautiful message ofVedanta 
in one of Swami Vivekananda’s letters. “Why do you 
weep, my friend?”—this line struck my mind so force¬ 
fully that even today I remember it vividly. And it is 
that same timeless message of Vedanta which is 
restated throughout the Avadhuta Gita, or The Song of 
the Ever-Free. That is what inspired me to translate 
this ancient scripture from the original Sanskrit into 
English. 

Men like Dattatreya Avadhuta, who wrote this song, 
keep religion alive. They actually transcend the body 
idea and live unaffected by the pairs of opposites—heat 
and cold, praise and blame, happiness and misery, 
birth and death. They remain perfectly calm wherever 
they are and whatever they do, enjoying the bliss of the 
Atman. We, on the other hand, spend our lives in 
craving and pursuing the transient things of the world, 
and when we do not get them we complain, we cry and 
bewail our bad luck. And all the while the great 
Avadhuta, like a friend, philosopher, and guide, is 
calling to us: “Why do you weep, my friend?” He is 
reassuring us that he has discovered a technique to 
break the shackles of bondage and he is ready to help 
others attain freedom—the goal of human life. 
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According to Vedantic tradition, one must reach an 
understanding of its philosophy with the help of scrip¬ 
tures, reason, and experience. It is interesting to note 
that manmade scriptures can be nullified by revealed 
scriptures, ordinary reason can be nullified by higher 
reason, but the experience itself cannot be nullified. 
Sugar tastes sweet. This is an irrefutable experience 
which cannot be affected by quoting scriptures or by 
means of the subtlest argumentation. The teachings of 
the Avadhuta Gita are based on the experience of 
Dattatreya Avadhuta. As he himself declared, “The 
great Avadhuta, after purifying himself through 
meditation and becoming absorbed in the uninter¬ 
rupted bliss of Brahman, has sung this Gita 
spontaneously.” 

Freedom is the song of the soul, and the Avadhuta 
sang that song throughout his Gita. His philosophy is 
purely nondualistic and can be summed up in a few 
sentences: Brahman is the Supreme Reality. The world 
is apparent, like water in a mirage. The real nature of 
the individual soul is divine, but that divinity is covered 
by ignorance. It is due to ignorance that human beings 
limit themselves and think that they are men or women, 
Americans or Africans, healthy or sick, beautiful or 
ugly, rich or poor, learned or illiterate, happy or un¬ 
happy. Actually they are the infinite, eternal, blissful 
Self. Human beings are hypnotized by maya; one has to 
dehypnotize oneself in order to be free. 

The eternal and universal teachings of Vedanta are 
full of hope and strength, joy and freedom; there is no 
place in them for the concept of sin and sinner. Since the 
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all-pervading Sat-Chit-Ananda (Existence-Conscious¬ 
ness-Bliss) dwells in all, every human being is poten¬ 
tially divine. 

Some readers of the Avadhuta Gita may feel that the 
repetition of certain ideas is monotonous. But one 
should know that this is a special technique of Vedanta, 
to continuously remind the spiritual seeker that in 
reality he is the eternal, pure, illumined, free, and 
blissful Self. In this way the Avadhuta beat the drum of 
Vedanta in order to dehypnotize us, to awaken us from 
our deep sleep of ignorance. 

I express my deep gratitude to Jay Michael Barrie 
and Pravrajika Anandaprana of the Vedanta Society of 
Southern California, and Irene Bergman and Cecile 
Guenther of the Vedanta Society of St. Louis, who have 
kindly edited the manuscript, and to Swami Harsh- 
ananda, Principal, Ramakrishna Institute of Moral and 
Spiritual Education, Mysore, India, who not only 
checked the translation with the Sanskrit original, but 
also contributed a thoughtful foreword. My special 
appreciation to Christopher Isherwood, who read the 
manuscript, gave me many valuable suggestions, and 
edited some verses of the first chapter and the entire 
eighth chapter. I sincerely thank Eleanor Grzeskowiak 
and Linda Prugh for typing the manuscript. And 
finally, I am extremely grateful for the generous contri¬ 
bution from some staunch devotees of Vedanta, which 
has made this publication possible. 

Vedanta Society of St. Louis 
January 1, 1984 

CHETANANANDA 





FOREWORD 

Hinduism stands on a tripod, as it were—the Gita, the 
Ganga, and the Gayatri being its three legs. The Gita 
stands for philosophy, the Ganga for rituals, and the 
Gayatri for spiritual practices like meditation. Among 
these the Gita, or the Bhagavad Gita (The Song of God), 
occupies a pre-eminent position. It is said to contain the 
quintessence of the Upanishads. That is why scores of 
commentaries have been written upon it during the last 
thirteen hundred years. Not only that, several Gitas, in 
imitation of the great original, have come into being 
either as part of important scriptures or as independent 
works. Among such treatises, which are as many as 
thirty-six, the “Uddhava Gita” (Shrimad Bhagavatam, 
XI. 6-29), the “Rama Gita” (Adhyatma Ramayana, VII. 
5), the Ashtavakra Gita, and the Avadhuta Gita are better 
known. 

The Avadhuta Gita is an independent treatise on 
Advaita Vedanta and preaches an uncompromising 
nondualism. Its authorship is attributed to the 
Avadhuta Dattatreya. That is why this work is also 
called Datta Gita, or Datta-Gita-Yoga-Shastra. It is also 
titled, though rarely, Vedanta-sara. 

This little book of two hundred seventy-one verses is 
divided into eight chapters. The first chapter deals with 
the nature of the Atman, which is omniscient, omnip¬ 
otent, and omnipresent; which has no birth, no death, 
no bondage, and no liberation either. The second deals 
with the proofs for the same. Duality is born out of 
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ignorance of the real nature of the One. Incidentally, 
even the great Avadhuta has hinted at the need for a 
guru (II. 23) in spiritual life. The next two chapters 
deal with the inner nature of the Atman in a highly 
poetical tone. The fifth chapter advises a man to avoid 
all lamentations, as the Atman is the same in all 
conditions. The sixth chapter negates all kinds of 
distinctions—whether of caste or family, of senses or 
their objects, of the mind or the intellect or their 
activities—because none of these exists when looked at 
from the standpoint of the Atman. The seventh 
describes the state of the Avadhuta. The eighth gives a 
definition of the word Avadhuta by interpreting each of 
the syllables of that word. 

Who is this Avadhuta Dattatreya to whom the 
authorship of this work is ascribed? He is Lord Vishnu, 
born as the son of the great sage Atri and his chaste wife 
Anasuya. Very often he is described as the incarnation 
of the Hindu Trinity, Brahma-Vishnu-Shiva, born of 
the same parents. Sometimes he is stated to be one of 
the Seven Sages. It was he who taught knowledge of the 
Self to Prahlada, Alarka, Yadu, and Kartavirya. He 
managed to destroy a host of demons just by the power 
of his austerity. He has been spoken of very highly even 
in some of the Upanishads such as the Jabala Upanishad, 
Narada-parivrajaka Upanishad, Yajnavalkya Upanishad, 
and the Bhikshu Upanishad. The Shandilya Upanishad 
gives an explanation of the term Dattatreya and also 
narrates his story briefly. From all these we can surmise 
that Dattatreya is a very ancient spiritual personality, 
be he a sage or an avatara, highly venerated through the 
ages. 
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It may not he out of place here to make a brief 
mention of the Dattatreya symbology. Dattatreya is 
usually pictured as having three heads and six hands. 
He is surrounded by four dogs and a cow. The three 
heads are those of Brahma, Vishnu, and Shiva. The six 
hands, which signify six supernatural qualities (bhaga), 
hold the conch (shankha), the disc (cakra), the drum 
(damaru), the trident (trishula), the rosary 
(akshamala), and the water-pot (kamandalu)—these 
being the typical emblems of the three deities Vishnu, 
Shiva, and Brahma. He wears wooden sandals on his' 
feet, which bespeak his austerity. That is why he is 
worshipped as an ideal monk. The garland of rudraksha 
beads round his neck represents the series of universes 
created by him. The matted hair is symbolic of the fire 
of knowledge. The-four dogs are the four Vedas. Even 
the Vedas, which give us knowledge leading to en¬ 
lightenment, follow him like dogs. Just as a dog tries to 
protect his master but in reality is protected by him, 
even so the Vedas try to protect God, the personi¬ 
fication of righteousness, though in reality it is God who 
protects them. The cow represents the goddess earth or 
nature. 

The Avadhuta Gita, though apparently simple, is a 
difficult text to translate intelligibly. The difficulty is 
further enhanced by the ambiguous words and 
irregular grammatical constructions. Added to this, 
there are highly poetical verses and several repetitions. 
There is no Sanskrit commentary available, which 
might have helped to solve some of the riddles at least. 
In spite of all these handicaps, Swami Chetanananda 
has made a fine and highly readable translation which, 
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I believe, will help the spiritual aspirants in better 
comprehending the text. 

SWAMI HARSHANANDA 

Mysore, India 
March 31, 1976 



INTRODUCTION 

Life and Teachings of Dattatreya Avadhuta 

His Life 

Every religion has three parts: philosophy, ritual, and 
mythology. Philosophy is the foundation on which 
ritual builds the superstructure, and this in turn is 
decorated by mythology. In ancient times mythology 
was highly valued by men, because these collections of 
stories embodied their traditional, cultural, and relig¬ 
ious views. Modern men, on the other hand, view 
mythology with scepticism. They feel myths are fables, 
concocted stories, unhistorical traditions, and, above 
all, they have no practical application in human life. 
But, in fact, the fascinating power of mythology holds 
the spirit of religion for the masses of the world. The 
seeker of Truth, however, must possess an alert mind 
and clear judgment; otherwise he might simply enjoy 
these myths as charming tales and miss their teachings. 

Innumerable stories are found in the Vedas, 
Puranas, and epics, most of which illustrate the eternal 
teachings of Vedanta. But it is the teachings rather than 
the stories—fascinating and entertaining though they 
may be—that are the raison d’etre of these scriptures. 
For example: Although the Mahabharata is composed of 
one hundred thousand verses containing innumerable 
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stories and hosts of characters, it is the teachings 
contained in the seven hundred verses of the Bhagavad 
Gita that are the quintessence of that great epic. 

The Avadhuta Gita, one of the most celebrated and 
important books of Vedanta, is reported to have been 
written by the sage Dattatreya. There are several 
anecdotes concerning Dattatreya in the Mahabharata, 
Bhagavatam, and Vishnu Purana, as well as the Markandeya 
Parana which contains a short biographical sketch. The 
story goes like this- 

There once lived an old brahmin who was a leper. His 
wife, known far and wide for her wonderful chastity, was very 
dutiful and loving to her husband, nursing him with great 
devotion and steadfastness. 

One night, while carrying her invalid husband along a 
road, she passed by a tree under which a hermit was 
meditating. Since it was a very dark night, the wife did not 
see the hermit and, as she walked by, the feet of her husband 
accidentally brushed against the body of the meditating 
hermit. The hermit was furious and cursed her husband, 
saying, “He who has kicked me and disturbed my meditation 
shall die at sunrise tomorrow.” 

Naturally the wife was very upset. But calming herself, she 
replied, “From tomorrow there will be no sunrise.” Since 
what is uttered by a chaste woman must come true, the sun 
did not rise the next day; the world was filled with darkness, 
and chaos prevailed. 

The gods went to Brahma, the creator, for a solution. He 
said: “Only power can overwhelm power, and only tapasya 
[spiritual practice] can surmount tapasya. The power of a 
chaste woman has stopped the sunrise, so we must seek the 
help of another chaste woman who can counteract her power 
and restore the sunrise.” 

At Brahma’s suggestion the gods sought out Anasuya, the 
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pure and virtuous wife of the sage Atri. They told her the 
whole story and asked for her help. Moved by their pleas, 
Anasuya approached the brahmin’s wife with sweet words, 
saying: “The power of your word has stopped the sunrise 
and, as a result, the whole creation is in a chaotic condition. I 
have come to see if we can reach an amicable agreement. If 
you withdraw your command and ask the sun to rise again, I 

shall restore life to your dead husband with my power of 
chastity.” The brahmin’s wife agreed, the sun rose, and 
Anasuya kept her promise. The gods, extremely pleased, 
offered Anasuya a boon. In reply she asked that Brahma, 
Vishnu, and Shiva be born as her sons—a wish that was 
granted; and in due course Brahma was born as Soma, 
Vishnu as Dattatreya, and Shiva as Durvasa. 

Dattatreya, an incarnation of Vishnu, was a great sage 
and yogi who practised various kinds of austerities and many 
forms of yoga. He had a magnetic personality which 
attracted young sages so much that they followed him 
wherever he went. Dattatreya, however, wanted to be alone, 
since solitude is more conducive to the practice of yoga. In 
order to free himself from the distraction of these young 
followers, he submerged himself in a lake, remaining on the 
bottom for a long time. Still they would not go away. They 
stayed on the shore of the lake waiting for him to reappear. 

Dattatreya then hit upon another plan to avoid the crowd. 
He arose from the bottom of the lake in the company of a 
beautiful woman who was none other than his consort, the 
goddess Lakshmi. Dattatreya thought that the students, not 
knowing who the woman was, would think that he had fallen 
from his high state of yoga and, disillusioned, they would 
then leave him. But the young sages were not deceived. They 
knew that Dattatreya was an incarnation of Vishnu and a 
great yogi, that he was beyond good and evil, and that his 
outward behaviour was a mere show. Consequently, nothing 

could contaminate him. As a lotus leaf cannot be moistened 

2 
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by the water on which it floats, so the mind of a yogi cannot 
be touched by worldliness. The young sages reasoned in this 
manner and remained with their revered teacher, 
Dattatreya. 

At another time there was a war between the gods and the 
demons. The gods fought valiantly but were defeated and 
banished from heaven by the demons. In desperation they 
went for counsel to Brihaspati, their guru, who sent them to 
Dattatreya. But when Dattatreya was approached by the 
gods for help, he said: “Why do you come to me? I eat defiled 
food and live with a woman. Do you think such a person can 
help you conquer your enemies?” 

“O venerable Lord,” the gods replied, “you are always 
sinless. Be gracious unto us. You are a yogi. Your mind 
shines with the knowledge of Brahman and no ignorance 
dares come near. This woman is the Mother of the Universe 
and ever pure, the very embodiment of purity, so her 
company cannot make you impure.” 

Dattatreya was pleased and said: “All right. If you have 
such unwavering faith in me then challenge the demons and 
lure them here before me. Through my spiritual force I shall 
reduce their power, and then you may attack.” 

Following Dattatreya’s command, the gods challenged the 
demons, who immediately gave chase, pursuing the gods to 
Dattatreya’s hermitage. There the demons found Lakshmi 
seated beside Dattatreya, who was immersed in meditation. 
Completely overcome by her charm and beauty, they seized 
Laskhmi and carried her away on their heads. At this, 
Dattatreya laughed and said to the gods: “Victory is yours, 
for it is a sinful act to touch another’s wife. By doing so they 
have weakened their physical power, and at the same time 
their unleashed passion has driven them out of their minds. 
Now attack and conquer.” 

The gods followed his command. Destroying the demons, 
they rescued Mother Lakshmi, the goddess of fortune, and 
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returned her to the side of Dattatreya. Once more the gods 

were happy. 

The greatness of Dattatreya has been recounted in 

many scriptures. At times he is portrayed as an ascetic 

and a yogi who grants lavish boons. Again, he is 

described as being worldly, luxury-loving, and carefree. 

This second side of him, of course, was his maya, which 

he displayed before ordinary people, hoping that they 

would become filled with disgust and leave him alone. 

But the wise saw his real nature and stayed in his 

company, receiving his blessings and boons. 

The beauty of Indian mythology lies in the fact that 

by means of vivid and unforgettable stories, devoid of 

philosophical argument, practical lessons are presented 

to ordinary people for their edification and inspiration. 

Thus, the legend of Dattatreya keeps us mindful of the 

supreme goal of human life: Seek God if you want peace 

and bliss. If you allow yourself to be hypnotized by 

maya, then, like the demons, you will be destroyed. 

His Teachings 

Only a yogi has the right to teach the yogas. As an 

incarnation of Vishnu, Dattatreya was literally a born 

yogi. Consequently he had many disciples whom he 

initiated into the yogic mysteries. Here are some 

examples offiis illuminating instructions: 

My children, let me tell you one thing: If you want to 
attain perfection in tapasya [austerity], in japam [chanting 
the name of the Lord], or in yoga, you need tremendous 
perseverance. If you have this indispensable first quali¬ 
fication, you can attain anything you choose—be it en- 
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lightenment, be it the state of a god, or be it the highest 
position in heaven or on earth. 

For those who have controlled their minds and senses and 
who persevere with great energy, there is nothing un¬ 
knowable nor is their anything unattainable anywhere. A 
tiny ant, if it crawls persistently, can travel thousands of 
miles; on the other hand, Garuda, the king of birds and the 
carrier of Vishnu, cannot cross over even a small ditch if he 
does not make the effort to fly. 

My children, if you want to practise yoga, you must 
remove all attachment from your hearts. If you cannot do 
this, then keep the company of holy men, for holy company is 
the panacea for the disease of worldliness. Give up all desires. 
But if you cannot do this then cultivate a desire for liberation. 
The desire for liberation destroys all other desires. 

He who forsakes the immortal, indivisible, immutable, 
ever-free Atman, and becomes involved in sense pleasure is 
like a vile crow whose attention is always fixed on filth. Shun 
carnality in thought, word, and deed. If your mind delights 
in sensual pleasure, you will miss heaven and liberation. 

Sensuality leads to misery and bondage, while spirituality 
leads to happiness and liberation. Fools enjoy contact with 
the body of another, which is filled with filth, and made of 
flesh, blood, bones, marrow, fat, phlegm, and other impure 
elements. The wise shun such contact. 

Know this: There are three kinds of intoxicants, made 
from molasses, honey, and corn. But there is a fourth, the 

wine of carnality, which intoxicates the whole world. The 
wise should transcend worldly desires and concentrate on 

the Supreme Reality. 
The essential ingredients of the human body are control¬ 

led by the moods of the mind. When the mind is troubled and 
unbalanced, its moods become correspondingly unbalanced 
and devour it. Therefore the mind should be protected by 
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every possible means. Discrimination is possible only when 
the mind is calm. 

Always discriminate. When you can distinguish between 
the Atman and the non-Atman you have reached the culmina¬ 
tion of yoga. As this discrimination grows in the mind of a 

yogi, he reasons thus: I am not this body, which is composed 
of earth, water, fire, air, and space; and yet, clinging to this 
body, I desire happiness. Pleasure and pain alike come and 
go in the body. Since I am not the body and since in my true 
nature there is no ebb and flow, I am always the same— 
serene, peaceful, unmoved by outer events. Likewise, 
enjoyment and misery have their beginning and end in the 
mind. Again, since I am not the mind and since my true 
nature has neither beginning nor end, I am always the 
same—serene, peaceful, unmoved by inner events. Let 
pleasure, and pain, enjoyment and misery, remain in the 
body or the mind; it matters nothing to me, for I am the 
Atman—Existence-Knowledge-Bliss Absolute. 

Why should I care for virtue if I have no body? Of what use 
to me is wealth if I have no hands or feet or head? Therefore, 
in reality I have no foe or friend, misery or happiness, home 
or wealth. And if this is true for me then it is true for all. Space 
[akasha] is one but it takes form according to its container, 

and so there appear to be pot-space, jar-space, room-space, 
and so on. Similarly, the Atman is one but it seems to be 
many, living in many bodies. 

My dear children, I have told you briefly about discrimi¬ 
nation between the Atman and the non-Atman. Only a 
man.of same-sightedness, only he who sees nothing but the 
Atman in all things, everywhere and at all times, can attain 
to this lofty state. Those who see duality are always 
submerged in an ocean of grief. The mind of man fastens 
itself to various material objects hoping to find enjoyment in 
them. Instead it gathers only misery. 

If your pet bird is killed by a cat you feel bad. On the other 
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hand, if the same cat kills a mouse it does not bother you at 
all. So it is attachment that brings misery; in nonattachment 
lies the only true happiness. 

Again, happiness and misery depend on the distribution of 
the gunas [qualities]. If there is a preponderance of sattva 
[tranquillity] a man is happy, and if tamas [inertia] or rajas 
[restlessness] prevails he is unhappy. 

Here is a simile: A man’s ignorance is like a tree. The ego is 
its sprout from which springs up the trunk of attachment, 
with house and properties as its branches. Wife, children, 
and relatives are the twigs on which grow the leaves of wealth 

and crops. Virtue and vice are the flowers; happiness and 
misery are the fruits. And this tree, which has grown 
vigorously throughout untold centuries and now blocks the 
path to liberation, has been watered and nourished by the 
hypnotic spell of delusion. Desire for sense objects is like a 
cloud of wild bees swarming around the tree. Their 
humming lulls those weary souls, engrossed in worldly 
enjoyment, who take rest in its shade; so there is no hope for 
their liberation. 

On the other hand, those who have sharpened the axe of 
knowledge on the whetstone of holy company can chop down 
this tree of ignorance and enter into the quiet, serene park of 
Brahman, where there is freedom from the thorny plants of 
craving and the blinding dust of desire. Here all mental 
waves cease to function, and one attains illumination. 

We are not the result of elements combined with senses. 
We are the Atman and beyond maya. As a fish lives in water 
yet is different from it, so the Atman lives in the body but is 

different from it. 
A man, through constant practice of yoga, frees himself 

from ignorance and attains unitive knowledge. This is called 
liberation, or mukti. Liberation originates from yoga, and 
yoga from discriminatory knowledge, discriminatory 

knowledge from misery, and misery from attachment. Thus 
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the man who seeks liberation must shun all forms of 
attachment. Nonattachment begets happiness. And as non¬ 
attachment arises from discrimination, so the life stream of 
unitive knowledge is nonattachment. 

Listen, here is the way to realize the Supreme Self: Purify 
all sense organs through pranayama [breath control], all 
sense objects through pratyahara [withdrawal of the mind], 
all mental evils through dharana [concentration], and 
finally, burn all three gunas through dhyana [meditation]. 
As fire purifies metal, so tapasya [spiritual discipline] 
purifies the body, the senses, and the mind. 

Through the practice of pranayama one can conquer 
fatigue, restlessness, and melancholy. As one can tame, by 
love and affection, such ferocious animals as the lion, the 
tiger, and the elephant, so the yogi, through pranayama, 
conquers the all-powerful vital force [prana]. Then every¬ 
thing is under his control and he can do anything he chooses. 

As to posture, sit in a comfortable way. There are many 
postures, but select that one which helps you to sit without 
moving for a long time. The upper teeth and the lower teeth 
should not touch. Keep the eyes slightly open, just enough to 
see the tip of the nose. First conquer tamas by rajas, then 
conquer rajas by sattva, and finally be absorbed in pure 
Brahman. 

As a tortoise withdraws its limbs into its shell, so a yogi 
withdraws his mind and senses from worldly objects and 
concentrates on the Atman. This is the way one can realize 
the Supreme Self. There are ten points of concentration: 
First, the navel, then gradually progressing upward to the 
heart, the breast, throat, mouth, tip of the nose, eyes, 
between the eyebrows, the forehead, and last of all on the 
Supreme Brahman. When a person reaches perfection in 
these ten concentrations he becomes one with Brahman— 
free from disease and death. This is the final stage of yoga. 

A few words of caution: Do not practise yoga when you are 
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hungry, tired, or worried. Avoid meditation in a place of 
extreme cold or heat. Do not practise yoga near fire or water, 
in a crowded place, in a dirty pasture, at the junction of four 
roads, among dry leaves, in a palace, in a cremation ground, 
or in any place that may engender fear. Environment plays a 
vital role in the practice of yoga. 

Shun evil company mercilessly. Later, when your mind is 
filled with God-consciousness, neither space nor time nor 
company will be able to disturb you. Yoga can be very 
effective. If you feel hot, meditate on snow; if you are cold, 
concentrate on fire. If you find that your mind is restless, 
think that you are a vast motionless mountain and that 
nothing can shake you. 

Some of the signs of a yogi are: His body is free from 
disease, and a beautiful fragrance emanates from it. His 
mind is calm and free from cruelty. His face is serene, his 
voice sweet; his entire complexion is bright. His body 
excretes little. People love to praise him in his absence. He 
fears no one nor is he feared by any. 
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it ^ 11 

Avadhuta said: 

1. It is God’s grace alone which gives wise men 
the desire to realize nondual Brahman; thus 
they are set free from great fear. 

Desire—It is true that mere desire to realize Brahman cannot 
save men from great fear, but the author has taken it for 
granted that the aspirant is qualified and competent, and 
therefore Brahman will be surely realized. 

Nondual Brahman—“Brahman is one without a second,” says 
the Chhandogya Upanishad (6.2.1). In the nondualistic 
experience, the knower, knowledge, and knowable become 
one. Thus, he who knows Brahman becomes Brahman. 

Great fear—The whole world is fraught with fear—death, 
disease, despair, grief, and so on. Where there are two, there 
is fear, because one limits the other. Only in nonduality is 
there no fear. When an aspirant attains Brahman, he 
becomes fearless. 
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‘iRrl I 

ft <KWR 3W ^ %rf*FT ffrc|H«WHj»9 >» 

2. Indeed, everything in this universe is filled 

with the Atman. And, since the Atman.is 

covered by Itself, how can I worship that 

formless, indivisible, immutable Supreme 

Beatitude? 

Worship—Worship is possible when there are two—that is, 
the worshipper and the worshipped. When the unitive 
knowledge of “I am Brahman” is realized, then who will 
worship whom? 

3. The universe, consisting of the five elements 

[space, air, fire, water, and earth], is like water 

in a mirage. Ah, being that one, stainless 

Atman, to whom shall I bow down? 

3iirMct ct>cKri ^ ^ Rrar) I 

3lf?fT dlfw oRSirsaEpi Prf^TT^^II'k II 
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4. Truly the Atman alone is all, and in It there is 

neither division nor nondivision. It appears to 

me perplexing to say, “The Atman exists” or 

“The Atman does not exist.” 

Neither division nor nondivision—The Atman is inexpressible. 
Everything in this world has been either conceptualized by 
the mind or expressed by speech except the Atman. No 
conception of division or nondivision is possible with regard 
to the Atman since no second object apart from It exists. For 
example, if a person had lived in the solar region from the 
beginning of his life, he would have no conception of 

darkness or of light. 

37f*nt*TT i^RRBR: Fr«rraRT:iimi 

5. The quintessence of the whole Vedanta is the 

knowledge and the realization of the Atman. 

By nature I am that formless, all-pervading 
Atman. 

1 II5II 

6. Undoubtedly I am that Atman, which is 
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omnipresent, luminous, undivided like space, 

intrinsically pure, and unclouded by maya. 

Luminous—This term is derived from the Sanskrit word deva; 
it also means a god. The Atman is self-luminous, as is a pearl 
with its lustre. 

7. Truly, I am imperishable, infinite, and the 

embodiment of pure consciousness. I do not 

know how happiness and misery are 

experienced or who it is that experiences them. 

8. For me there is no mental action—good or 

bad; 

For me there is no physical action—good or 

bad; 
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For me there is no verbal action—good or 

bad. 

I am undying consciousness, pure, and tran¬ 

scendental. 

Action—The Atman is actionless. To perform any action 

three things are necessary—the doer, the instrument, and 
the object. These divisions are possible in the domain of 
maya and not in the Atman. According to Vedanta phi¬ 
losophy, avidya-kama-karma (ignorance, desire, and action) 
are rotating in a cyclic order. If there is no ignorance then 
there is no desire, and without desire no action is possible. 

TRtSffcr T3R: FfcN *R: M«l«SiT:IISII 

9. Truly the mind is like space; it seems to face in 

all directions; it seems to transcend everything; 

it seems to be everything. But in reality, the 

mind does not exist. 

Mind—According to the Brihadaranyaka Upanishad, “Desire, 
resolve, doubt, faith, want of faith, steadiness, unsteadiness, 
shame, intelligence, and fear—all these are but the mind.” 

(1.5.3) 

'Ref otilmrtld 

qyqTfa qfiglRTWR l^o II 
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10. I am one and in everything. I am unbounded 

and beyond space. How can I see my own Sell 

appearing or disappearing? 

^ a|8ZT^ 

r^dtslRrscI: JHTt 

f^r w ^ gai %ii * * ii 

11. Why do you not understand you are truly that 

absolute One? You are that eternal Atman 

reflecting all equally. You are the unrefuted 

Lord and ever shining. Then how can you 

think of day [light] or night [darkness]? 

You—“I am Brahman,” “Thou art That”—these Vedic 
dictums indicate the same meaning though the wording is 
different. In the previous verse, Dattatreya described his 
identity with the Atman, and here he is trying to convince his 
disciple that he (the disciple) also is the Atman. 

Day or night—An illumined soul transcends space, time, and 
causation. 

3TTt*TR HrftT fgfg ucjsleb pKfltqJ 

3T? WITrn tR SZteptnant 3=37^11 ^ II 
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12. Be aware of the Atman always. It is con¬ 

tinuous and everywhere the same. You say “I 

am he who meditates,” and “The Supreme 

One is the object of meditation.” Why do you 

thus divide the indivisible? 

Divide the indivisible—In samadhi, the meditator, meditation, 
and the object of meditation—all these three become one. 
This is the culmination of Vedantic realization. 

ticRfo gflin aft: n ^ it 

13. You were never born and you will never die. 

You have never had a body. The Upanishads 

declare in many different ways this avowed 

truth: “All is Brahman.” 

Upanishads—There are two types of scriptures: First, the 
Shruti, which were revealed to the seers of truth and which 
have been handed down from guru to disciple; second, the 
Smriti—that is, the manmade scriptural laws. The 
Upanishads belong to the first category. As they are usually 
found at the end of each of the Vedas, they are called Vedanta. 

oflglfWRTCliffl I 

fIRT: UtlldRl f^VfNdrfll 
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14. You are always present within as well as 

without. You are that Supreme Beatitude 

always and everywhere. Why then do you run 

hither and thither like a confused ghost? 

15. For you and me there can be neither union nor 

separation. In reality, neither you nor I nor 

this world exists. The Atman alone abides. 

rZfo rRgxRT: fl» qffcUZR* 11 * * 11 

16. You do not belong to the five objects of senses, 

such as sound, touch, form, taste, and smell; 

nor do they, again, belong to you. Indeed, you 

are that Supreme Reality. What reason then 

have you to grieve? 

^ forT I 
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17. You have no birth or death, no memory, no 

bondage or liberation, nor have you good or 

evil. Why do you weep, O my dear? Name and 

form belong neither to you nor to me. 

No birth or death . . .good or evil—Birth and death are connected 
with the body; bondage and liberation, good and evil, are 
connected with the mind; but the Atman, the real nature of 
man, is beyond the body and the mind. 

Name andform—According to Vedanta philosophy, Brahman 
is one without a second,- but It appears to be manifold by the 
interposition of name and form, which is called maya. As the 

wave has a form and a name, “wave,” but it is not different 
from the sea, so the objects of the universe have various forms 
and names but they are not different from Brahman. In 
samadhi, when name and form disappear, man experiences 
the oneness of Brahman. 

3T|Jt fSRT gaj OTrT: JJUfklft ftviMeltg 

3Tf«FT^ ifWR WROHINtydl ^ll^ll 

18. O mind, why are you wandering about like a 

restless ghost? Realize that undifferentiated 

Atman. Give up all craving and be happy. 

rct^ct flr^ 

^ WTPTl IWraT fcRFT: 

imn 
3 
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19. Truly, you are that unchanging Reality, which 

is motionless, one, and freedom itself. You do 

not experience passion or dispassion. Why 

then do you torment yourself by desiring 

objects of lust? 

Freedom itself-—According to Vedanta, the knower of 
Brahman becomes Brahman—and that is real freedom, or 
liberation. 

tfPt rPrf ^ 113 ° II 

20. All the Upanishads declare that Brahman, the 

Supreme Reality, is without attributes, pure, 

immutable, bodiless, and pervading every¬ 

thing equally. Know that I am that Brahman. 

Do not doubt this. 

KMil Wfd Rife PHIchlj PKfHRl 

ll^ll 

21. Know this: That which has form is unreal 

[because it is limited by its form]; that which is 

formless is eternal. He who exemplifies this 



I. 23] THE SONG' OF THE EVER-FREE 11 

truth in his own life will no longer be subject to 

rebirth. 

Rebirth—Man wants immortality. If he wants to stop death, 
he will have to stop birth; because birth and death are the 
obverse and reverse of the same coin. Vedanta suggests that 
man can transcend birth and death by realizing the immortal 
Atman. The Katha Upanishad says, “He who has under¬ 
standing, who has control over his mind, and is ever pure, 
reaches that goal from which he is not born again.” (1.3.8) 

lleh^e) WtST I 

22. The sages say that the Reality is one and 

unchanging. When craving is renounced, 

unity and diversity cease to exist in the mind. 

Craving According to Vedanta, the whole world is nothing 

but a projection of the mind; cessation of desire, dissolution 
of the mind, and illumination occur simultaneously. 

3<«1IW<e\4 ?T fWlRl- 

TTrMWW W cRSj ^TOTftj: I 
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23. How can a man attain samadhi as long as he 

thinks of himself as something other than the 

Atman? But, on the other hand, samadhi is not 

poss ible for a man who thinks of himself as the 

Atman. How can samadhi be attained as long 

as a man thinks that the Atman exists and yet 

does not exist? And what need is there to attain 

samadhi if all are one and by nature free? 

Samadhi—This superconscious state is of two kinds: 
savikalpa and nirvikalpa. In nirvikalpa samadhi, knower- 
knowledge-knowable become unified; but this does not occur 
in savikalpa samadhi. Here Dattatreya means to say that 
being the Atman, it is illogical to think that one would have 

to practise samadhi. 

24. You are the ever-pure and unchanging 

Reality. You are bodiless, birthless, and 

imperishable. “I know the Atman,” or “I do 

not know”—why do you think in such terms? 

^fd Aft qreawlivtchHj i ?m i 
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25. The Atman, the true nature of being, has been 

established by the great Vedic dictums, such 

as “Thou art That” and “I am Brahman.” 

The body, consisting of five elements, is 

unreal—this has been declared by the 

Upanishads, saying, “Not this, not this.” 

Vedic dictums—They are four in number: 

1. “Consciousness [manifest in an individual] is 
Brahman,” as stated in the Aitareya Upanishad (3.1.3) of 

the Rig Veda. 
2. “I am Brahman,” as stated in the Brihadaranyaka 

Upanishad (1.4.10) of the Yajur Veda. 
3. “Thou art That,” as stated in the Chhandogya Upanishad 

(6.8.7) ofthe&zma Veda. 
4. “This Atman is Brahman,” as stated in the Mandukya 

Upanishad (2) of the Atharva Veda. 

Not this, not this—It is a process of elimination, or negation, 

since the Atman cannot be described in a positive way. “This 
Self is that which has been described as ‘not this, not this.’ It 
is imperceptible, for It is never perceived; undecaying, for It 
never decays; unattached, for It is never attached; 
unfettered—It never feels pain and never suffers injury.” 
(.Brihadaranyaka Upanishad, 4.5.15) 

Five elements—See verse 3. 

8zji?tt setr ^ # Urt sira# ^ 11 
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26. Truly, everything in this universe is filled 

through and through by your Atman alone. 

Thus, there is no meditator or meditation in 

your mind. How is it that you are meditating 

without any sense of’shame? 

Shame—There is a chance of misunderstanding this 
utterance of Dattatreya. People may think meditation is 
useless, which is not true. The purpose of meditation is 
illumination. But Dattatreya was a knower of Brahman, and 
he instructed from his level of realization. His idea is: A 
human being by nature is free, and one’s meditation 

presupposes a shameful forgetfulness of one’s true divine 
nature. 

^ vHMlft 3FWT cfcyfa 

fyTcj^T'dMlfal 3F>si Wnfqi 

an? f^rarv^wiaidT^ 
WII 11 

27. How can I speak of or worship that Supreme 

Beatitude, which I do not know as an object of 

knowledge? For I myself am that Supreme 

Beatitude-—the Ultimate Reality, which is full 

by nature and all-pervading like space. 

rlrSf FW rfi®! 

<h4 *1^113411 
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28. I am not the cosmic principles. I am that 

selfsame Reality, which is devoid of inference 

and reason, and free from subject and object. 

How can I know my Self? 

Cosmic principles—According to Sankhya cosmology there are 
twenty-four cosmic principles: 

1. Prakriti (primordial nature) 
2. Mahat (cosmic intelligence) 
3. Ahamkara (the ego-sense) 
4. Manas (the mind) 

5-9. Five organs of perception (hearing, touch, sight, 

taste, and smell) 
10-14. Five organs of action (tongue, hands, feet, and the 

organs of evacuation and generation) 
15-19. Five tanmatras (sound-potential, touch- 

potential, sight-potential, taste-potential, and 
smell-potential) 

20-24. Five grbss elements (space, air, fire, water, and 
earth) 

Know my Self-—A knower of Brahman destroys the idea of 
duality, which originates from ignorance. At that time who 
will see whom? Who will know whom? 

Cf. Max Planck: “Science cannot solve the ultimate 
mystery of nature. And that is because in the last analysis, we 
ourselves are part of nature and therefore part of the mystery 
we are trying to solve. The most penetrating eye cannot see 
itself any more than a working instrument can work itself.” 
(Where is Science Going?) 
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«T4<M fefdg- 
«W W»d ft ftjklttj 

i ftsG& gift ^ ^ncqftsT i i?s ii 

29. An object cannot be infinite by nature. Matter 

cannot be Reality Itself; Truly, the Atman 

alone is the Supreme Reality. It is neither 

injurious nor nonviolent. 

Neither injurious nor nonviolent—The Katha Upanishad says: “If 
the killer thinks he kills and if the killed man thinks he is 
killed, neither of these apprehends aright. The Self kills not, 
nor is It killed.” (1.2.19) 

ofWSWldRn#«w£l II II 

30. You are that pure, bodiless, unborn, imper¬ 

ishable, unchanging Reality. How can there 

be any confusion relating to the Atman? And 

again, how can you say, “I am confused”? 

fcidichiy'i qgfM iUqtifaim 
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31. When the jar is broken, the jar-space [that is, 

the space contained in the jar] becomes 

completely unified with the undill'erentiated 

space. So also, when the mind becomes 

purified, it is united with the Supreme 

Beatitude. Thus, no diversity is perceived by 

me. 

7T qzt ^ M£(<ftT¥Tt R MftcrfelUg: I 

SfiP tilctfeI 39 II 

32. Distinctions such as jar and jar-space, 

individual body and individual soul, do not 

exist in Brahman. Realize that Absolute 

Brahman, which neither is knowable nor can 

be made known. 

^^ | Rifeq tW*: 1133 II 

33. The Atman exists always, everywhere, and in 

everything. It is eternal and unchanging. 

Everything in this world is void, and again, it 

is filled with the Atman. Realize: I am that 

Atman. Do not doubt this. 
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^ ^ ^TT cJurf«'*T) 4cf 

Mltfd: I 

q yi*«T*tf ? ^ qtfkmniT a frwri 
TOTOfaOTlll¥tfll 

34. In Brahman there are neither the Vedas nor 

worlds nor gods nor sacrifices; there are 

neither stages of life nor castes nor race nor 

lineage; there is neither the path of smoke nor 

the path of light. Only the selfsame Brahman, 

the Supreme Reality, exists.- 

Stages of life—Brahmacharya (life of a student), garhasthya 
(life of a householder), vanaprastha (life of a recluse), and 
sannyasa (life of a monk). 

Castes—Brahmin (priest), kshatriya (warrior), vaishya 
(businessman), and shudra (labourer). 

Path of smoke—Smoke, night, the dark half of the moon, and 
the six months of the southward passage of the sun—taking 
this path, the soul reaches the lunar path and thence returns 
to this world to be born again. 

Path of light—Fire, light, daytime, the bright half of the moon, 
and the six months of the northward passage of the sun— 
taking this path, the soul reaches the abode of Brahma and 

gradually attains liberation. He then does not return to this 
world for rebirth. 

In case the reader is interested in knowing more about the 
path of smoke and the path of light, the following references 
are given: (1) Chhandogya Upanishad, 5.10.1-10; (2) Brihadara- 
nyaka Upanishad, 6.2.15—16; (3) Bhagavad Gita, 8.23-27. 
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M-q^eWiqji^qn 

35. If you have realized that Absolute One, which 

is free from the pervader and the pervaded, 

how can you think of the Atman as perceptible 

or imperceptible? 

3^ ekfaRxttPd lafatttEd 
rFr9T (c<-<Ppi ^dl^dfcKifijriqJl^il 

36. Some prefer to be nondualists while others 

prefer to be dualists; but none of them truly 

knows the selfsame Brahman, which is devoid 

of duality and nonduality. 

II ^^9 II 

37. Brahman is free from colours, such as white, 

blue, and yellow; It is devoid of qualities, such 

as sound, touch, and smell. How do people 

describe Brahman, which is beyond mind and 

speech? 
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Beyond mind and speech—Although Brahman is beyond mind 
and speech, It is revealed to the pure mind. The Katha 
Upanishad says: “The Atman hidden in all beings does not 
shine forth; but It is seen by subtle seers through their 
one-pointed and subtle intellects.” (1.3.12) 

38. When everything in this world, including the 

body, becomes unreal and void like space, 

then truly one knows Brahman. Then there is 

no longer any parade of dualities for him. 

«nrTT WTR cRSj ST^I 1 11 

39. It appears to me that my innate self and the 

Supreme Self are truly identical and exactly 

like one continuous space. How can there be a 

meditator and meditation? 

siceMlfil <Wlfi| <1^1 

: ll^o II 
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40. Whatever I do, whatever I eat, whatever I 

offer in sacrifice, and whatever I give away— 

none of these belong to me. I am ever pure, 

unborn, and immutable. 

p rs rv »v « P r> fs 

|2|ehU$4HJ 

41. Know all this universe to be formless. Know 

all this universe to be devoid of trans¬ 

formation. Know all this universe to be pure 

existence itself. Know all this universe to be of 

the nature of the Supreme Beatitude. 

URTHWrai *JT: I 

3nWei fcH^ewktil'i II 

42. Undoubtedly you are that Supreme Reality. 

Why then do you think thus: “Do I know the 

Atman, or do I not?” Or, “Is It a matter of 

experience, or is It incomprehensible?” 
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wrt t$i*ni9wi ^ Rieir) i 

rlrgf0»(^l4^ o^Mlehli RKwHHJI^ II 

43. O my dear, as darkness and light cannot re¬ 

main together, so how can ignorance and 

knowledge be in Brahman? All this is that one, 

spotless, formless Reality. 

WihciR4<rt: IIYXII 

44. I am without beginning, middle, and end. I 

am never bound. By nature I am pure and 

perfect—this is my firm conviction. 

45. Nothing is perceived by me—from the cosmic 

intelligence down to the manifested universe. 

Truly, all this is Brahman. How can there be 

any continuance of caste and stages of life? 
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i <11 ft wefagAehi 

46. I know in every way that I am the sole Reality, 

all-pervasive, independent, and ever existent. 

The five elements—space, air, fire, water, and 

earth—are all unreal. 

4 •? *T =iw cwART I 

tiW^I C|| I "><^911 

47. The Atman is neither male nor female nor 

neuter. It is not a matter of perception or 

inference. Why then do you ponder over 

whether the Atman is blissful or devoid of 

bliss? 

Neither male nor female—The Atman, the pure consciousness, 
is the real nature of all beings. It is sexless. The conception of 
sex pertains to the body, but the Atman is hot the body. The 
Svetasvatara Upanishad says: “Thou art woman, Thou art 
man; Thou art youth and maiden too. Thou as an old man 
totterest along on a staff; it is Thou alone who, when born, 
assumest diverse forms.” (4.3) 

The Atman is blissful—According to the Vedanta philosophy, 

bliss is the essence of existence. Brahman is bliss and is the 
source of things. “For whp, indeed, could live, who breathe, 
if there were not this bliss in space [that is, in the heart]?” 
(Taittiriya Upanishad, 2.7) 
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1*411 

48. The Atman cannot be purified through the' 

practice of the six limbs of yoga, or through the 

annihilation of the mind, or through the in¬ 

struction of a teacher. The Atman is the Real¬ 

ity Itself and It is Purity Itself. 

Six limbs of yoga—The six practices of Hatha Yoga, such as 

cleaning the stomach, fixing the gaze on a particular object, 
or an exercise consisting of alternate suppression and emis¬ 
sion of breath. 

Instruction of a teacher-—The Atman is ever pure and self- 
luminous, but It is covered by ignorance. The instruction of 
the teacher helps to remove ignorance from the mind of the 
disciple and thus he realizes his own Self. 

3TTrfe<£cKi 

49. The Atman neither has a body of five 

elements, nor is It without a body. Truly, 

everything is the Atman. How can the three 

states, and the Fourth, be ascribed to the 

Atman? 
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The three states—The Vedanta scriptures have elaborately 
discussed the three states of the soul. They are the waking 
state, the dream state, and the dreamless sleep state. These 
cover the totality of the soul’s experiences in the relative 
world. 

The Fourth—It is called the Fourth in relation to the three 
states of consciousness, namely, waking, dreaming, and 
sleeping. It is the Absolute, or Turiya, state which is beyond 
maya. 

50. Truly, I am neither bound nor free nor 

separated from Brahman. I am neither the 

doer nor the enjoyer, neither the pervader nor 

the pervaded. 

qsn ^ ^ 

51. As water mixed with water remains the same 

undifferentiated water, so prakriti [matter] 

and Purusha [Spirit] both appear identical to 

me. 
4 
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mR *lt*< «T iJewilsflT 9^1 <tx;rcM I 

fdchli ^f^RI«MWWN lH4fl 93P{J1II 

52. If you are not free, indeed, then neither are you 
ever bound. How then can you think of your¬ 
self as with form [when bound] or as formless 
[when liberated]? 

mraifli ft nt irauf wfrwqi 
im*n 

53. I know your supreme form, which is ever pres¬ 
ent and all-pervading like space. Similarly, I 
know your inferior form, which is indeed like 
water in a mirage. 

q jft4fM&i¥*i ^ 3 ter i 

TPR faft : II ^ II 

54. I have neither guru nor instruction, neither 
attributes nor action. Know for certain I am 
incorporeal like space and absolutely pure by 
nature. 
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fan MrcreKHj 

3T? -ciirMII *3R II 

55. You are absolutely pure. You are without any 
body and mind, and beyond maya. Do not be 
ashamed to say, “I am the Atman—the 
Supreme Reality.” 

eK$ 5 ferT | 

fa* e|rt4 MWHJdHB «**ll 

56. O mind, why do you weep? You are truly the 
Atman. Be one with It. Drink, O my dear, the 
supreme nectar of the boundless ocean of 
nondual Brahman. 

^ar -r ^ w i 
*ita: H ^RTOT 

nfclimvsn 

57. In the Atman there is neither knowledge nor 
ignorance nor the combination of the two. He 
who always has this knowledge becomes 
knowledge Itself and nothing else. 
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Combination of the two—According to a Ritualistic school, 
knowledge and ignorance can coexist as we see both light and 
darkness in a firefly. In its view, a person can perform 
ritualistic action even after illumination. The school of 

Advaita Vedanta, however, does not agree with this. It says 
that knowledge and ignorance, like day and night, cannot 
coexist. 

This knowledge—That is, the knowledge of the Self. The 
Mundaka Upanishad says, “The knower of Brahman becomes 
Brahman.” (3.2.9) 

^ ijfewtyi: \ 

58. Self-knowledge does not depend upon reason¬ 
ing or the practice of meditation or the instruc¬ 
tion of a guru or anything in space and time. I 
am by nature that absolute Knowledge, the 
Reality which is innate, eternal, and bound¬ 
less as space. 

snata? Tjat gift * ^ 
feT$£ ft’&n W 3FW TO I im 11 

59. I was never born and I will never die. Neither 
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do I perform any action—good or bad. I am 
that pure, attributeless Brahman. How can 
there be bondage or liberation for me? 

tjpff I 
3FrT$f|R*T5BnfS|1 II 

60. When Brahman is omnipresent, luminous, 
motionless, full, and continuous, I do not see 
any diversity. How can It be inside or outside? 

3# Idi^dftchiflcrwin ^ u 

61. The whole universe appears to me as an indi¬ 
visible, uninterrupted entity. Ah, what a ter¬ 
rible delusion of maya has created the distinc¬ 
tion between duality and nondualitv! 

44Mu4 PkiehH I 

62. The object, either with form or without form, 
is always negated by saying, “Not this, not 
this.” Only the Supreme Beatitude, which is 
free from difference and sameness, exists. 
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^ ^ il Hlrll W ft?IT W SRJ: 

63. You have neither mother nor father nor rela¬ 

tive nor wife nor child nor friend. Neither havt 

you any partiality or impartiality. Why then is 

there so much suffering in your mind? 

f^T ^RRFT ^ % HfrT ^ • 

yi<lM 11 II 

64. O mind, there is no day or night for you, nor 

rise nor fall. How can the wise imagine a bodi¬ 

less being to have a body? 

^ f? ^ I11 

65. Realize the immutable Atman, which is 

neither the whole nor the part, neither undi¬ 

vided nor divided. It is beyond happiness and 

misery. 



I. 68] THE SONG OF THE EVER-FREE 31 

i ^ srr fofAft faun ^ u 

66. I am neither the doer nor the enjoyer. There is 

no past or present action in me. Since I have 

no idea of body or of bodilessness, how can I 

say that it is mine or not mine? 

faf® MlAeh fcjynw ^911 

67. I am free from such weaknesses as passion, 

anger, and so on. I am free from misery per¬ 

taining to the body, the mind, and so on. 

Know that I am that Atman, which is one and 

vast as space. 

^T*R: 

1R: fddcfdtjj 

<*>fad XRT ^ 

68. My friend mind, what is the use of so much 

idle talk? My friend mind, all this is a matter of 
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conjecture. I have told you what is the 
quintessence: You are indeed the Reality— 
boundless as space. 

i 

69. In whatever way and in whatever place the 
yogis die, they merge into Brahman, as the 
jar-space is united with the limitless space 
when the jar is broken. 

Wflf o|7 qtfffljfrKfa ciMHj 

rf^'^cRT: &Kri°i|IMehl ST^II^o II 

70. A yogi may die in a holy place or in the house 
of an untouchable, or he may even die in a 
coma; but no sooner does he give up the body 
than he becomes one with the Absolute 
Brahman. 

4)Ph: *Tc? M 
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71. The yogis consider everything—duty, wealth, 

objects of enjoyment, liberation, and all mov¬ 

able and immovable things, such as men, 

trees, and so on—as water in a mirage. 

Id cnfafR TT&? g 1 

72. I did not perform actions in the past, nor do I 

perform actions in the present, nor shall I 

perform actions in the future. Neither did I, 

nor do I, nor shall I enjoy their respective 

fruits. This is my firm conviction. 

■eHld f| TRf 

fec^Iri jxkrWkijft II 

73. The Avadhuta lives happily alone in a se¬ 

cluded place, purified by the uninterrupted 

bliss of Brahman. Renouncing the ego, the 

mendicant Avadhuta moves about and finds 

everything within his own Self. 
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fslRT^pfa qf| 

%cI5fHRq1% H5TI 

Brafarffqrfgqfl^isr 

Tgj^rr: gwfas <ri i w i « 

74. Where there is no threefold state, nor even the 

Fourth [Transcendental], there one attains 

the Absolute Atman. Where there is neither 

virtue nor vice, how can there be bondage or 

liberation? 

?rf| ^ 

75. One cannot attain Brahman through the re¬ 

petition of mantras or the recitation of the 

Vedas or the practice of tantric rites. The great 

Avadhuta, after purifying himself through 

meditation and becoming absorbed in the un¬ 

interrupted bliss of Brahman, has sung this 

Gita spontaneously. 
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^ ffdllWdS ^ fsfCTrl I 

^WRWISRI: JJtsRT VHW*^frf4L«JebH,l I'a^n 

76. Everything is void and at the same time full. 

There is neither truth nor falsehood in 

Brahman. This is narrated by the Avadhuta 

from his own experience, and also according to 

his knowledge of the scriptures. 

ffct cfrfTifa fcHRMKrf 3^rT ifliciprf 

anw *n®r i 

Here ends the first chapter of the Avadhuta Gita of 

Dattatreya entitled “Self-Knowledge.” 



CHAPTER II 

3|c|^d sctm 

f*Wl*iPK<TW ^rftr 
'jgfwnw i 

I$T<gpl: f^jqfq 4ef ^ fe-ddte 

TrR3RST ebioUJ^|r(f| m(c|«C^|| ^ || 

Avadhuta said: 

1. A guru may be young or an enjoyer of worldly 

pleasures; he may be illiterate or a servant or a 

householder; but none of these should be taken 

into consideration. Does one give up a gem 

dropped in the dirt? 

Gum—Gu means darkness or ignorance; m means destroyer. 
He who destroys ignorance is the guru. 

Young—Spirituality cannot be measured by age alone. 
Children may be more spiritually-minded than their 
parents. 

Enjoyer of worldly pleasures—An illumined soul is not con¬ 
taminated by anything. Apparently he may be engaged in 
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worldly pursuits due to prarabdha, or the momentum of his 
past action, but that does not affect his knowledge. 

Illiterate—Illumination does not depend on the study of the 

scriptures. 

^c||3| e»i|oe^Jb( T^ef 

unp: xrt fttt i 

Hqfd dlRtj Il^pgqr^113 II 

2. The teachings of a guru should not be judged 
from the standpoint of literary merit. Indeed, 
intelligent people accept the quintessence. Is 
not a boat, though unpainted and ugly, ca¬ 
pable of carrying passengers across the ocean? 

BWt^T flRT •c«rll1chn4J 

3^ne|?T: II 

3. The motionless Brahman possesses all that is 
movable and immovable without any effort. It 
is by nature calm, conscious, and all- 
pervading like space. 
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4. Truly, that omnipresent Brahman alone 
guides effortlessly all that is mobile and im¬ 
mobile. Then how can that nondual Brahman 
be different from me? 

ST^er m ifWrWTIfflfrri 

5. Since I am that Supreme Beatitude, I am 
beyond the essential and the nonessential. I 
am free from birth and death, doubt and 
confusion. 

Jjgynft Emm ^vuR^n^ii 

6. I am without constituent parts, so I am wor¬ 
shipped by the gods. Since I am that integral 
Being, I do not acknowledge differences be¬ 
tween gods [such as Brahma, Vishnu, and 
Shiva]. 
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Worshipped by the gods—A knower of Brahman is higher than 
the gods, because he is illumined, perfect, and free from 
body-consciousness. The gods possess celestial bodies due to 
their virtuous actions, but they are subject to coming back to 
the earth after the completion of the results of those good 

actions. 

7. Ignorance cannot create any doubt in me. 
Why should I care about the waves of the 
mind? They appear and disappear like 
bubbles in water. 

8. As softness, hardness, sweetness, and bitter¬ 
ness are ever connected with their respective 
objects, so cosmic intelligence and other ele¬ 
ments are always pervaded by Brahman. 
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^ zrarr ^ i 

9. As water can be hot or cold or warm, and still 
be the same water, so also prakriti [matter] 
and Purusha [Spirit], it seems to me, are 
identical. 

*Rt^SlfrSMId]dMi(d<ch^HldlfrlHJI *o|| 

10. Since Brahman is subtler than the subtlest, It 
is devoid of appellation. It is beyond the 
senses, the mind, and the intellect. It is the 
ever-shining Lord of the universe. 

zn? 3T? fl>I cFST -rp^l 

rT5T 3R«r rT5T^ I ^ II 

11. When Brahman is such a natural entity, how 
can there be ‘I’ or ‘y°u’> or this movable or 
immovable universe? 
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rirwi ^ 'jwWci WII^^II 

12. Brahman has been described as being like 
space, and truly, like space, It is all-pervading. 
Brahman is pure consciousness, omniscient, 
and full. 

^ eUfiidHJ 

e»Ru[| fqfffttawfoSEiqjI II 

13. Truly, Brahman neither moves about bn the 
earth nor is It carried by air; neither is It 
submerged in water nor does It dwell in fire. 

3h«w?t ^ cKpuiiH ^ 

14. Space is fully pervaded by Brahman, but 
Brahman is not pervaded by anything. It re¬ 
sides inside and outside, and is undivided and 
uninterrupted. 

5 
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^T^ll 

15. Because Brahman is subtle, invisible, and 

without qualities, whatever methods have 

been prescribed by the yogis to realize It 

should be followed, one after another. 

Methods—The eight limbs of yoga: 

1. Yama (general disciplines) consists of noninjury, 
truthfulness, nonstealing, continence, and nonaccept¬ 
ance of gifts. 

2. Niyama (particular disciplines) consists of cleanliness, 

contentment, austerity, study of the scriptures, and 
devotion to God. 

3. Asana, or posture. Hips, shoulders, and head must be 
held straight. 

4. Pranayama, or control of the vital force. 
5. Pratyahara, or withdrawing the sense organs from 

their respective objects. 
6. Dharana, or concentration of the mind on Brahman. 
7. Dhyana, or meditation. 
8. Samadhi, or absorption in God, or the Atman. 

16. It is through constant practice of yoga that the 

mind no longer clings to any object; and when 
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objects cease to exist the mind vanishes into 

the Final Cause, shunning good and evil. 

fcHIVIN 

17. There is only one infallible antidote for the- 

terrible poison of worldliness which produces 

the coma of delusion—and that is the innate 

ambrosia of Brahman. 

ftRTctiR 

18. One can think of the formless, and a form can 

be visualized. But Brahman is neither being 

nor nonbeing. It can be termed the Innermost 

One. 

3J«r1 | q ^ 11 
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19. The outer manifestation is this universe, and 

the inner manifestation is called prakriti, or 

maya. Realize Brahman, which is said to be 

the innermost of the inner—like water [milk] 

vyithin the kernel of the coconut. 

TTSZrFRSZIrR Roll 

20. Knowledge related to the outer world is false. 

True knowledge dawns within [in the pure 

mind]. Realize Brahman, which is the inner¬ 

most of the inner self. It is like water [milk] 

within the kernel of the coconut. 

rres ijeh (tgrrEtffrfa: i 

I: II33II 

21. As one sees the moon as only one and very 

bright on the full moon night, so one should 

perceive Brahman as one and luminous. Dual- 

istic vision comes from false perception. 

Dualistic vision—The moon is one; but if any person sees two 
moons, his eyes are defective. Similarly, Brahman is one; if 
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anybody perceives variety, his vision is caused by the disease 

of ignorance. 

^ I 

^TrTT^ fcftWlAfrl ^IMcftlfif^T: II 9^11 

22. [As dualistic vision comes from false percep¬ 

tion], so a man of diversified intellect cannot 

realize the omnipresent Brahman. Only he 

who is pure attains the serene state of 

Brahman, and his name is praised by many. 

Pure—This is another translation of the Sanskrit word data. 
Generally it means “giver” or “donor.” The word data may 
originate either from the root verb da, which means “to 
give,” or from the root verb dai, which means “to purify.” 

The word data (donor) can also be explained in this way: 
An act of charity springsTrom unselfishness, and such an act 
purifies the mind of the donor. 

wvk ^crerpnmH 33 h 

23. No matter whether one is learned or illiterate, 

if he but realizes that Truth through the grace 
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of the guru and through the grace of his own 

intellect, he is released from the turbulent 
ocean of maya. 

Uchydftiri TrT: I 

24. He who attains the Supreme Reality is free 

from attachment and aversion, is devoted to 

the welfare of all beings, is serene, and pos¬ 

sesses a steady intellect. 

bieichl^i 3P<*)I!^ oildrl ^I?3TI 

d«i i «iVfl qwrwft IR m I 

25. As the jar-space becomes one with the cosmic 

space on the destruction of the jar, so the yogi, 

after death, merges into his real nature—the 

Supreme Self. 

3cRtel cfcif^eHHT ^TT ulrl: I 

#cFTT TTI Tift: 11R ^ 11 
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26. It has been said about the followers of action 

that whatever state they desire at the time of 

death, they attain. But this has not been said 

about the followers of yoga. 

■Erf ^Tfrf: CTfcjjcKfMI* W W cflftftWM&lJ 

4) Pui<wifh grassn ^cjdlfddiu 

27. The destiny of the followers of action can be 

described by the organ of speech; but the goal 

of the yogis is inexpressible, because it is not 

an object to be acquired. 

TTci tgiJTTpf 4lPni 

i: JTeRftll^ll 

28. Knowing this, one should not imagine any 

particular path for the yogis. They give up 

desire and doubt, and therefore their perfec¬ 

tion takes place spontaneously. 

ciPriiMplj] cIT '5RI ejjpT iJrTtsfd I 

^TptII ^ II 
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29. No matter where a yogi may die—whether it 

be in a holy place or in the house of an 

untouchable—he never again enters into a 

mother’s womb. He merges into Supreme 

Brahman. 

Merges—The Katha Upanishad says: “When all the desires 
that dwell in the heart fall away, then the mortal becomes 
immortal and here attains Brahman.” (2.3.14) 

30. He who has realized the Self, which is innate, 

unborn, and inconceivable, is not contami¬ 

nated by any evil, even if he acts in whatever 

way he likes. And once he is free from ignor¬ 

ance, he cannot perform any action. For that 

reason the self-controlled mendicant is never 

bound. 

Not contaminated, by any evil—The Brahma Sutras (an authorita¬ 
tive text of Vedanta) says: “On the realization of that 
Brahman, there occur the nonattachment and destruction of 
the subsequent and previous sins respectively, because it is 
declared by the scriptures.” (4.1.13) 
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The Chhandogya Upanishadsays: “As water does not cling to 
the lotus leaf, so no evil clings to one who knows Brahman.” 
(4.14.3) 

He cannot perform any action—Because action originates from 
desire, and desire originates from ignorance. 

fawRw Phi<$$ 

31. The yogi attains that eternal Supreme Atman, 

which is pure, unparalleled, formless, sup¬ 

portless, incorporeal, desireless, beyond the 

pairs of opposites, devoid of delusion, and of 

undiminished power. 

dUlviHWH^fa VHVddHU^ II 

32. The yogi attains that eternal Supreme Atman, 

which neither the Vedas nor initiation nor 

tonsure nor guru nor disciple nor symbolic 
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diagrams nor mudras [hand-postures] can 
manifest. 

' T cTT 

33. The yogi attains that eternal Supreme Atman, 

which has originated from neither Shiva nor 

Shakti nor Manu. It is not a lump of flesh, nor 

has It a form nor limbs such as feet or hands. It 

is not an entity like a jar, which can be de¬ 

signed and finished. 

¥1'I¥«WHN v*II 

34. The yogi attains that eternal Supreme Atman, 

from the essence of which both the moving and 

the unmoving worlds emanate, in which they 

rest, and again into which they dissolve, as 
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foam and bubbles arise from the modification 
of water and then again subside in it. 

35. The yogi attains that eternal Supreme Atman, 
which is beyond knowledge and ignorance, 
and which is not manifested by any such disci¬ 
plines as controlling the breath, fixing the 
gaze, practising postures, or exercising the 
nerve-current [that is, the movement of the 
ida, pingala, and sushumna]. 

¥H¥cmHH35H 

36. The yogi attains that eternal Supreme Atman, 
which is neither many nor one nor both nor 
another. It is free from minuteness, largeness, 
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vastness, and emptiness. It is devoid of 

measurement, dimension, and sameness. 

cfT ^ cJT R fWM) 

oTT 4*1$1 

P|tech4chl o|T ^ ofT ««h4«h- 

gTT^T^l 1^11 

37. The yogi attains that eternal Supreme Atman, 

whether he is a self-restrained ascetic or not, 

whether he possesses much wealth or not, 

whether he is active or inactive. 

Self-restrained ascetic or not—An aspirant practises spiritual 
disciplines and tries to control himself because he sees 
distractions within. On the other hand, an illumined yogi 
does not have any distractions within, so he does not need to 
practise self-control. His mind is naturally absorbed in the 
tranquil Self. 

ynyeWHj i3£ii 

38. The yogi attains that eternal Supreme Atman, 

which is not the body, senses, mind, intellect, 



11.40] THE SONG. OF THE EVER-FREE 53 

or ego. Neither is it the five uncompounded 

elements, nor the five gross elements, nor of 

the nature of space. 

TheJive uncompounded elements—They are called five tanmatras, 
which, by combining and recombining, produce the five 
gross elements. See note I. 28. 

Rfsft Pi<181’ 

^ flrifcT cJT fqfacqa 11H 

39. When the yogi attains that Supreme Atman, 
he transcends the injunctions and prohibitions 

of the scriptures. There is no idea of purity or 

impurity, nor can any evil thought arise in the 

undifferentiated mind of the yogi. Anything 

forbidden to others is permissible to him be¬ 

cause he is beyond all rules. 

TRt ^ ^ q yicwfflR^ 

firf ^jyi^eWcJdl 

rfr^ f| TTR Jfcfcl!?Icl 11 o 11 
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40. The mind is unable to grasp Brahman, and 

speech is unable to express It—what to speak 

of the instruction of the guru. Indeed, 

Brahman is entirely revealed unto him who 

has assimilated the instruction of the guru-who 

declared that Truth. 

Ipirf aft RufiMKlf 3T^rT TfapTI 

3TfrR 4m flsfciimura: I 

Here ends the second chapter of the Avadhuta Gita 

of Dattatreya entitled “Self-Knowledge.” 



CHAPTER III 

-3«iM 

T|Cr|i^iJU|jy^H oqmch 

eWSIM^fag ^ oiiln^ f?Tej ^ 11 \ || 

Avadhuta said: 

1. The division of merit and demerit is com¬ 

pletely absent in Brahman. Brahman is pure, 

unmanifested, and devoid of passion and dis- 

passion. How can I worship that infinite 

Supreme Beatitude, which is neither with at¬ 

tributes nor without attributes, and is all- 

pervading and omnipresent? 

y£aifcciuf<tgdl fore 

T*5T faebt^kfiklUgHtri 

ffiETcEtti || ^ || 



56 AVADHUTA GITA [III. 2 

2. The Supreme Beatitude is eternal and devoid 

of colours^ such as white, red, and black. 

Truly It is both cause and effect. I am indeed 

that Brahman which is free from diversity. O 

dear friend, how can I, the Self, salute the Self? 

1^11 

3. I am uncreated and separate from creation, for 

I am ever present. I am unclouded and free 

from the cloud of maya, for I am always mani¬ 

fest. I do not borrow light from another light, 

and I am also separate from the luminous 

objects, for I am Self-luminous. I am 

Existence-Knowledge-Bliss and boundless as 

space. 

I am Existence-Knowledge-Bliss—The real nature of‘I’, which 
is the Atman, has been expressed in Vedanta philosophy as 
Existence-Knowledge-Bliss Absolute. Like the chanting of a 
mantra, Dattatreya repeats the following line forty times 
with a view to asserting the real nature of the Self: 

Jnanamritam samarasam gaganopamo’ham. 

Jnana=knowledge; amritam=bliss; samarasam=existence; 

gagana=space; upama= [boundless] as; aham=I [am] 
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qro cfisj cf^rfiT 

TO ^ 

1^:41 KHHlftjd ^ TO 

^FETlmTfsimj nar 

4. Truly, how can I say that Brahman has desire, 

or that It is desireless? How can I say whether 

It is attached or unattached? How can I say 

that It is unreal, or that It is devoid of sub¬ 

stance? I am Existence-Knowledge-Bliss and 

boundless as space. 

;TO33Tft 

f| TO l 

['TO^cfrftT 

jlHItyi HH'W I ^ 11 

5. How can I say whether Brahman is nondual or 

dual in Its’nature? How can I say whether It is 

eternal or noneternal? I am Existence- 

Knowledge-Bliss and boundless as space. 

3TraTO«ttf|<T ^ Wit ft I 
ct^lfil TSRjJ ^ 

TFRt*TOt5?H.11^11 
6 
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6. Brahman is neither gross nor subtle. Neither 

does It appear nor disappear. It is without 

beginning, middle, and end. There is no 

higher or lower in Brahman. Indeed, -I am 

proclaiming the Truth—the Ultimate Reality. 

I am Existence-Knowledge-Bliss and bound¬ 

less as space. 

44(cil4 

I ^ 11 

7. Know it for certain that the sense organs and 

the sense objects are like clouds in the sky. 

Realize the Shining One as neither bound nor 

free. I am Existence-Knowledge-Bliss and 

boundless as space. 

Like clouds in the sky—Krishna said in the Gita: “Feelings of 

heat and cold, pleasure and pain, are caused by the contact of 
the senses with their objects. They come and go, never 
lasting long. Endure them.” (2.14) And again: “For the 
enjoyments that arise from contact with objects are only 
sources of pain. They have a beginning and an end, and the 
wise find no delight in them.” (5.22) 



III. 9] THE SONG OF THE EVER-FREE 59 

rq 'Mcjifij WRT 

q 94e|lft did I 

^ Wife dW 

jTKFpT FFTF mMlMnhfSHj I ^ i t 

8. O dear one, I am neither inscrutable nor inac¬ 

cessible to the intellect. I am neither 

imperceptible nor inaccessible to perception. I 

am neither near nor impenetrable to sight. I 

am Existence-Knowledge-Bliss and boundless 

as space. 

«ranf*r 
hh'4m4l^n s ii 

9. I am that fire of knowledge which consumes all 

actions of the actionless Atman. I am that fire 

of knowledge which destroys all sorrows of the 

sorrowless Atman. I am that fire of knowledge 

which burns up all bodies of the bodiless At¬ 

man. I am Existence-Knowledge-Bliss and 

boundless as space. 

That fire—Truly, the Atman is free from action, sorrow, and 
body; and again, these are all superimposed on It by maya. 
The fire of knowledge annihilates all superimpositions. 

All bodies—Gross, subtle, and causal bodies. 
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ft ^dlVIdU^HJ 

10. I am that fire of'knowledge which wipes out all 

sins of the sinless Atman. I am that fire of 

knowledge which destroys all attributes of the 

attributeless Atman. I am that fire of knowl¬ 

edge which annihilates all bonds of the un¬ 

bound Atman. I am Existence-Knowledge- 

Bliss and boundless as space. 

ftqfavwdfrft * swift clrH 

*TRT*JcT TPTW I 

11. O my dear, I am neither free from thought nor 

am I with thought. I am neither separated nor 

am I united. I am neither without mind nor do 

I have a mind. I am Existence-Knowledge- 

Bliss and boundless as space. 

According to the Vedanta philosophy, when an individual 
soul merges with Nirguna Brahman (Brahman without at¬ 

tributes), he is beyond thought and mind; and again, when 
he is within Saguna Brahman (Brahman with attributes, or 

name and form), he has a mind and he thinks. 
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: v ltef^r<cO frl q ^ ii 

12. In my Self there are no such alternatives as 

delusion or lack of delusion, grief or lack of 

grief, greed or lack of greed. I am Existence- 

Knowledge-Bliss and boundless as space. 

Ufm*W(rMdl ^ 

^ ^ ch<lfarlj 

3^HqRMftq *T W ^ 

jjnRPJiT <PPRTR I ^ ^ 11 

13. I am never bound by the creeper of continuous 

birth and death. Neither the immense joy of 

contentment nor the bondage of ignorance are 

in me. I am Existence-Knowledge-Bliss and 

boundless as space. 

T* ^ f^FR: 

^ ^ teR: I 
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14. The perpetuation of the world is the modifica¬ 

tion of rajas and not of me. The series of suffer¬ 

ing is the modification of tamas and not of me. 

Happiness is the modification of sattva and 

not of me. I am Existence-Knowledge-Bliss 

and boundless as space. 

Sattva, rajas, and tamas are the three gunas (qualities) which 
constitute prakriti. When the gunas are in perfect balance, 
there is no creation, expression, or manifestation. When the 
balance is disturbed, creation occurs. Sattva represents hap¬ 
piness, calmness, and purity; rajas represents restlessness, 
passion, and activity; and tamas represents laziness, inertia, 
and stupidity. 

*T (etRj: 

15. I never performed any action which could gen¬ 

erate anguish and misery. I never had a mind 

which could function by the contact of pain 

and pleasure. I have no source of ego in me. I 

am Existence-Knowledge-Bliss and boundless 

as space. 
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16. Both stillness and vibration, doubt and de¬ 

termination, end in Brahman. Both waking 

and dreaming states, good and evil, terminate 

in Brahman. Both strength and weakness, mo¬ 

bility and immobility, dissolve in Brahman. I 

am Existence-Knowledge-Bliss and boundless 

as space. 

^ ^ ^ t»rjrict4 

*rerT: cwnnfli 
tfRHjfl WTOR 'fell 

17. Brahman is neither the knower nor the know- 

able. It is beyond speculation and logical 

reasoning. It is beyond the cognizance of 

speech, mind, and intellect. Then how can I 

tell you about Brahman—the Ultimate Real¬ 

ity? I am Existence-Knowledge-Bliss and 

boundless as space. 
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qrwH&hd- 
■*5Rc^4 ft «*>«i 

UI<W*-^T^ «T^tT ^fft cTRJ (oh&e^ 

^Rl^d fimfl J|i|4lq4b^ll\t\\ 

18. Brahman is neither undivided nor divided. 

Indeed, It has no inside or outside. Brahman 

is not something which originated in the past 

and subsequently will cease to exist. I am 

Existence-Knowledge-Bliss and boundless as 

space. 

Neither undivided nor divided—According to the Vedanta 
phiisophy, there are three kinds of divisions: (1) Svagata- 
bheda—that is, division of oneself. For example: A tree has 
many divisions, such as root, trunk, branch, leaf, flower, 

fruit, etc. (2) Sajatiya-bheda—that is, the division in the 
same species, such as Pine tree, Deodar tree, Redwood tree, 
Mango tree, etc. (3) Vijatiya-bheda—that is, the division of 
different species, such as tree, stone, water, air, etc. 
Nondualistic Vedanta denies all these divisions in Brahman. 

?R^ 

19. Truly I am Brahman, free from passion, 
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jealousy, hatred, and the rest. I am that Real¬ 

ity devoid of sufferings caused by physical, 

terrestrial, and supernatural agencies. I am 

that Truth untouched by grief and misery of 

the world. I am Existence-Knowledge-Bliss 

and boundless as space. 

?TRT 1| dTR M WlsS'd’rS 

20. How can there be the Fourth [Transcendental 

state] when there are not three states [waking, 

dreaming, and sleeping] in Brahman? How 

can the four cardinal points of space exist 

without the threefold division of time? Truly, 

Brahman is the supreme abode of peace. I am 

Existence-Knowledge-Bliss and boundless as 

space. 

feWHWgfiftfte ^ ^ f^PT: 1 

1 ^ fcWRl 

jjTRffpT THTTR 4|j|4lpqj^l l ^ ^ 11 
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21. In my Self, again, there are no such divisions 

as long or short, broad or narrow, circular or 

angular. I am Existence-Knowledge-Bliss and 

boundless as space. 

Plc^cJjC'i 

*TWHjd UMIB w4hWfi*5HJI II 

22. I have neither mother nor fathei nor children. 

I have neither birth nor death nor desire. 

Truly, the Supreme Reality is unshakable and 

tranquil. I am Existence-Knowledge-Bliss 

and boundless as space. 

PlVsIUdlsI'J^ (w i 

?IHI*jH KMW <Hr«fow\53qjl 33 II 

23. Brahman is effulgent, absolutely pure, 

infinite, and beyond the intellect. It is unwise 

to think of the infinite Brahman as unpolluted 

or polluted, undivided or divided. I am 

Existence-Knowledge-Bliss and boundless as 

space. 
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4JTTUTT: <*>«!*« 

uitawffwft yrm^rg 
}tM|Ajd dlH<B OUHlhhbgHJIV* 11 

24. If the Supreme Reality is selfsame and abso¬ 

lutely pure, how can there be so many gods— 

such as Brahma, Vishnu, and Shiva—or so 

many abodes—such as Brahmaloka, heaven, 

and earth? I am Existence-Knowledge-Bliss 

and boundless as space. 

^fd EWgft f| fcKpffl 

flUW I ^ m I 

25. How can I say that the Supreme Reality is not 

this or not that, that It is endless or has an end, 

or that It is bodiless or has a body? I am 

Existence-Knowledge-Bliss and boundless as 

space. 

Bdd 
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26. Though actionless, I am ever engaged in the 
highest activity. Being unattached, I enjoy the 
bliss of nonattachment. Being bodiless, I enjoy 
the happiness of bodilessness. I am Existence- 
Knowledge-Bliss and boundless as space. 

^ (cW>H: | 

ijTHflJfl I "RVS11 

27. The beautiful creation of maya does not cause 
any change in my Self. Neither crookedness 
and deceit nor truth and untruth can produce 
any effect on me. I am Existence-Knowledge- 
Bliss and boundless as space. 

: did 11 ke a K it a e a i u i 

$RT: JWtSRf^cT allRlil ^ ijjh: I 

I ^ C11 

28. Although I am beyond such time divisions as 
evening and morning, still I am never absent. 
Although I am without differentiated knowl¬ 
edge, yet I am not deaf or dumb. As I am free 
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from ignorance, I do not need purification of 
the mind. I am Existence-Knowledge-Bliss 
and boundless as space. 

« fy rv Pfs • rN r» ♦ 

hitw i mu 

29. I have no master nor am I a master; therefore I 
am free from perplexity. I have transcended 
the mind; it has ceased to function, and there¬ 
fore I have no perplexity. Know it for certain 
that all dualities have ceased for me; therefore 
I have no perplexity. I am Existence- 
Knowledge-Bliss and boundless as space. 

30. How can I say that Brahman is like a forest or 
a temple? How can I declare that Brahman is 
proven or doubtful? Truly, It is all-pervading, 
unaffected, and motionless. I am Existence- 
Knowledge-Bliss and boundless as space. 
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?IMI*jd TO '*T*l4NMlii{RH ^ M 

31. Being devoid of matter and life, Brahman 
shines forever. Being without origin and seed, 
It exists forever. Being neither free nor bound, 
Brahman shines forever. I am Existence- 
Knowledge-Bliss and boundless as space. 

^Rllgd 1^11 

32. Without origin, Brahman shines forever. 
Without phenomenal existence, It radiates 

forever. 
Without being destroyed, It exists forever. 
I am Existence-Knowledge-Bliss and bound¬ 

less as space. 

RimRwRMN d^Tt?aRRJ 

+im« ii 
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33. [O Self,] You do not have any name or form, 
even to the extent of mere allusion. There is no 
substance which is different or nondifferent 
from You. Why then, O shameless mind, are 
you grieving? I am Existence-Knowledge- 
Bliss and boundless as space. 

f«B HlH tKSl ^ 

**ll 

34. Why do you weep, my friend? 
For you there is neither decrepitude nor death; 
For you there is neither birth nor misery. 
Why do you weep, my friend? 
For you there is no disease or modification. 
I am Existence-Knowledge-Bliss and bound¬ 

less as space. 

1% TO *RsT 1 rf £ 43REW 
fS •TTR flRft *T ^ ^ 

35. Why do you weep, my friend? 
You have no form nor are you deformed. 
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Why do you weep, my friend? 
There is no aging for you. 
I am Existence-Knowledge-Bliss and bound¬ 

less as space. 

miRi i 

36. Why do you weep, my friend? 
You have no physical or mental organism. 
Why do you weep, my friend? 
You do not have any sense organs. 
I am Existence-Knowledge-Bliss and bound¬ 

less as space. 

ilfffi Bill ? ^ &>fei WM; 

37. Why do you weep, my friend? 
You have no lust or greed. 
Why do you weep, my friend? 
You have no delusion. 
I am Existence-Knowledge-Bliss and bound¬ 

less as space. 
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^a4l*wfo «f?sar w % sRTf^f 

tyy4fiiT*»f« gwr 77 g ^ TT^f 

hd4]w4UgHJ I 3 £ H 

38. How can you desire sovereignty when you 
have no wealth? Why are you seeking wealth 
when you have no wife? As you have no sense 
of ownership, what will you do with the 
wealth? I am Existence-Knowledge-Bliss and 
boundless as space. 

^ ^ ^ ^ 
#MPfT jmw OOHlMMligH.11^311 

39. The creation of the subtle and gross universe is 
neither for you nor for me. The shameless 
mind created the idea of diversity. There is 
neither unity nor diversity for you and for me. 
I am Existence-Knowledge-Bliss and bound¬ 
less as space. 
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40. Indeed, there is not an iota of attachment or 

detachment in your real nature. Truly, you 

have not the slightest form of desire. I am 

Existence-Knowledge-Bliss and boundless as 

space. 

KTRTT'T t 'SWlfil- 

sfR ^ 45^: AI^VI: I 

*T ^(ri ^ 
*THPpT 4WW 1^11 

41. Truly, there is no one who meditates within 

your heart; therefore you have no samadhi. 

There is no meditation within your heart be¬ 

cause there is no space without. Indeed, there 

is no object of meditation within your heart as 

there is no object or time. I am Existence- 

Knowledge-Bliss and boundless as space. 

^ o? if *T ^*>4 fyP®Tt I 

42. I have told you the quintessence of the Su¬ 

preme Reality. There is neither you nor I nor 

superior nor teacher nor disciple. The Ulti¬ 

mate Reality is simple and spontaneous. I am 
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Existence-Knowledge-Bliss and boundless as 
space. 

mwu! 

^ oifimcfliJJ I *3 II 

43. If I, the Supreme One, alone exist like space, 
how can I say that the Supreme Reality is 
blissful or not blissful? How can I say that It 
can be attained by knowledge or by 
realization? 

farfs fa ^RiWi 
fayiM fafl I>T* 11 

44. Realize that nondual Consciousness, which is 
devoid of fire and air, earth and water. Realize 
that nondual Consciousness, which is neither 
mobile nor immobile. Realize that nondual 
Consciousness, which is vast as space. 
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*3* fc|<e\M *Wl(*I Rhloeir^ 

45. I am neither formless nor with form. My na¬ 
ture is neither pure nor impure. I am neither 
beautiful nor ugly. I am that Supreme Reality 
which shines in Its own nature. 

Tpg TpET % WW r*IMl $*4 fg ^efat I 

S^RU^II 

46. Renounce, renounce the mundane existence 
and then renounce completely even that re¬ 
nunciation. Give up as poison the egoistic idea 
of shunning or accepting the world. You are 
pure, simple, firm, and immortal. 

sft EhRwkh *ftarrai 
f ^TTR | 

Here ends the third chapter of the Avadhuta Gita of 
Dattatreya entitled “Self-Knowledge.” 



CHAPTER IV 

tymfoT Lfsiifui gw ^c»Pd i 

wiwifa M^ifui gw 

fWRW ^ fvicn^^n ^ II 

Avadhuta said: 

1. Brahman cannot be invoked or abandoned, 
because It is formless. Therefore, what is the 
use of offering flowers and leaves or practising 
meditation and repeating the mantra? How 
can one worship that Supreme Beatitude in 
which both unity and diversity are merged? 

q <Wl I 

^ fsp|«w1 i q it 
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2. Brahman is not only free from bondage and 
liberation, purity and impurity, union and 
separation, but truly It is ever free. And I am 
that Brahman—infinite as space. 

W»if |4(r) 

TJeT TTR qfel ^STRT: 

^^R|eflu|tWW4ii*HJ I 3 II 

3. Whether the manifested world is real or 
unreal—this kind of doubt does not arise in my 
mind at all. I am by nature blissful and free. 

I am by nature blissful and free—In this chapter Dattatreya 
Avadhuta repeats the following line twenty-two times with a 
view to asserting the real nature of the Self: 

Svarupa nirvanam anamayo’ham. 

Sva-rupa=natural state; nir-vanam=liberation, freedom; 

anamayah=free from disease and grief—that is, a blissful 
state; aham=I [am] 

^ <3T 

^ dHt ciiFi efTI 

u hw ui4tanj i v 11 
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4. Neither darkness nor light, neither inside nor 
outside nor any other diversity appears in my 
Self. I am by nature blissful and free. 

Mini! 

TW Her 

Pi(4f ST ^ 3KST ci^ifn 

w wftcdu \ m i 

5. Ignorance and knowledge do not originate in 
me. The knowledge of the Self also does not 
arise in me. How can I say that I have igno¬ 
rance or knowledge? I am by nature blissful 
and free. 

wfcjeWl 1W MIMiJcWl 

*«i wtafuuMiwitaRj i^ii 

6. Brahman is not associated with virtue and vice 
or bondage and freedom. Nothing appears to 
me as united or separated. I am by nature 
blissful and free. 
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*Jg£|{«WTcft f| ^ rflRflWHJ 
cRST cjt'lfil 

W'4> jgH,! 1^11 

7. No one is my superior or inferior. I have no 
idea of neutrality, nor do I have any enemy or 
friend. How can I speak of good and evil? I am 
by nature blissful and free. 

■ilmw) Aci^tnFrsq 

<4<*MftcrfuW4|l{4UgqM 411 

8. I am neither the worshipper nor the object of 
worship. Instructions and rituals are not 
meant for me. How can I describe the nature 
of absolute Consciousness? I am by nature 
blissful and free. 

^ otllMcb otlfutfiigllrl 

sf^pisjjpi ^ gwi ^ifii 
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9. Nothing pervades Brahman nor is anything 
pervaded by Brahman. Neither has It an 
abode nor is It abodeless. How can I describe 
It as full or empty? I am by nature blissful and 
free. 

hh 4ci «w4mj 

^ c«|fM 

WHIWtaqj I\o II 

10. My Self is not the perceiver nor the object of 
perception. It has no cause or effect. How can 
I say that It is conceivable or inconceivable? I 
am by nature blissful and free. 

q TflT ^ 

TRTFRT did <$21 cjcflfil 

11. My Self neither destroys anything nor is It 
destroyed by anything. Neither is It a knower 
nor is It knowable. O dear one, how can I 
describe It as coming or going? I am by nature 
blissful and free. 
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TPTt fc|<HI¥«| 3RSST 

'4«|^mMu|IH|1|4)^II W II 

12. I have no body nor am I bodiless. I have no 
senses, mind, or intellect. How can I say that I 
have attachment or detachment? I am by na¬ 
ture blissful and free. 

agflqwbf i 

iw w*i ftrar qct ci<i(m 
i *3 ii 

13. Forceful assertions cannot change Brahman, 
nor does denial of Brahman make It dis¬ 
appear. How can I say, O friend, whether 
Brahman is always the same or not? I am by 
nature blissful and free. 

N • _A 
^T3foF3?n cfT 

•f ^ 'did: I 

fire ch«i cfflfii 

11* II 
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14. I have subdued the senses, and again, I have 
not subdued them. I have never cultivated 
self-restraint or religious austerities. O friend, 
how can I speak of success and defeat? I am by 
nature blissful and free. 

ta-dMSq q g ^ feldj 

®Krtio«ri «ks;i(m 

i wisgHj i *mi 

15. I do not have a form nor am I formless. 
I have no beginning, middle, or end. 
Friend, how can I say that I am strong or 

weak? 
I am by nature blissful and free. 

TjrTP-pT ^rfar farcify ^ 
ttfrrfiqa did chflfadj 

16. O my dear, death and immortality, poison and 
nectar, have never emanated from me. How 
can I say that I am pure or impure? I am by 
nature blissful and free. 
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^RT Rdl difij q 3 

w^nfHeiiuimm4l^H.i i S'sn 

17. For me there is no waking or dreaming, nor 
any posture of yoga, nor is there any day or 
night. How can I say that I am in the third 
state [sleeping] or in the Fourth [Transcen¬ 
dental]? I am by nature blissful and free. 

IPT fcIMWI ^ ^ 

^ajrf^cb gfsj e«ifM 

w+svmPi^u hh iu4htfHj i 

18. Know that I am free from everything, and 
again, not free from anything. I have no maya 
[illusion] nor its multiple forms. How can I say 
that I shall have to practise daily obligatory 
religious disciplines? I am by nature blissful 
and free. 

Free from every thing...any thing—When an aspirant is united 
with Nirguna Brahman (Brahman without attributes), he is 

free from everything; and again, when he is identified with 
Saguna Brahman (Brahman with attributes), he is one with 
•everything. 
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Daily obligatory...disciplines—-Japam, prayer, meditation, 

charity, study of the scriptures, and various kinds of 

sacrifices. 

*fT 

zfrji fc<4lh ^ ofisj ctc;|fil 

W^fteriu|iWWiii*HN ^|| 

19. Know that I am completely absorbed in 
Brahman. 

Know that I am free from aim and aimless¬ 
ness. 

How can I speak of union or separation? 
I am by nature blissful and free. 

Hit? hInstils? 

i^on 

20. I am neither a fool nor a scholar. 
I am neither taciturn nor talkative. 
How can I describe Brahman through argu¬ 

ment or counterargument? 
I am by nature blissful and free. 
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ftrTT W tm ^ ^ q *nfa\ 
g ^ afic'TfertJ 

W^MPieliumHW^^M II 

21. I have no father, no mother, no family; I be¬ 
long to no race. Never was I born and never 
shall I die. How can I say that I have affection 
or delusion? I am by nature blissful and free. 

3TCfT *l?ll ^ 

^ ^ ch<lf^rf! 

^«znf^> eRSj cJ^rpT 

w^M(dcriuimin4l^HvM w it 

22. I never disappear; I am ever present. There is 
no light or darkness in me. How can I say that 
ritualistic injunctions are meant for me? I am 
by nature blissful and free. 

ar<Mh2i& wq- 

11 33 II 
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23. Know for certain that I am free from per¬ 
plexity. 

Know for certain that I am eternal. 
Know for certain that I am immaculate. 
I am by nature blissful and free. 

WRlPi wfifih iRr^Pd 

MfwMPd i 

rWllijd WRT firaPtl sftTT: 

24. O my dear, the wise men give up all types of 
meditation as well as all types of action—good 
or bad. They drink the nectar of renunciation. 
I am by nature blissful and free. 

fa^frl fsRfffl q f| q H 

rf^l 

25. Where the intellect cannot reach, how can 
there be any form of composition? The great 
Avadhuta, after purifying himself through 
meditation and becoming absorbed in Infinite 
Bliss, has sung spontaneously about 
Brahman. 
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3tTI^J 3^rT 

FTTfa 
FKmftqfcil HW xtfliKssqW: I 

Here ends the fourth chapter of the Avadhuta Gita of 
Dattatreya—the Swami’s instructions to Kartika 
entitled “Determination ofTrue Nature.” 



CHAPTER V 

3llh^ «lfe[d *i‘W^ cRf 

? M<IM«mRMK fftl 

Avadhuta said: 

1. The all-pervading Brahman has been ex¬ 
pressed by the syllable OM. But Its essence 
cannot be ascertained by either higher or 
lower knowledge. Both noumenon and phe¬ 
nomenon have been repudiated in the context 
of Brahman. Hence, how can the syllable OM 
express It? 

OM is called the Nada-Brahman, or the Sound-Brahman. 
The three letters, A, U, and M, pronounced in combination 

as OM, are the generalized symbol of all possible sounds. All 
articulate sounds are produced in the space between the root 
of the tongue and the lips: The throat sound is A, and M is the 
last sound. U represents the rolling forward of the impulse 
that begins at the root of the tongue and ends at the lips. If 
8 
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properly pronounced, OM will represent the whole gamut of 
sound production; and no other word can do this. This OA/is 
the true symbol of God. 

The Katha Upanishad says: “The goal which all the Vedas 
declare, which all austerities aim at, and which men desire 
when they lead the life of continence, I will tell you briefly: it 
is OM. This syllable OM is indeed Brahman. This syllable is 
the Highest. Whosoever knows this syllable obtains all that 
he desires.” (1.2.15-16) 

2. The Upanishads—through their great 
dictums, such as “Thou art That” and “I am 
Brahman”—have declared that your inmost 
Atman is the Reality. You are the all- 
embracing Sameness, devoid of all attributes. 
Being the selfsame Brahman, O mind, why do 
you weep? 

Being the selfsame . . .doyou weep?—According to the Vedantic 

tradition, the Self, the real nature of human beings, should be 
heard of, reflected on, and meditated upon as a part of 
spiritual discipline. Thus, one becomes illumined through 
this repetition of practice. In this chapter, Dattatreya 
Avadhuta repeats the following line thirty times: 
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Kimu rodishi manasi sarva-samam. 

Kimu=why; rodishi= [do you] weep; manasi= [O] mind; 
sarva-samam= [being the] selfsame Brahman. 

fag mhR< jfrfaHHJI 3 II 

3. The all-encompassing Brahman is devoid of 
below and above, interior and exterior. More¬ 
over, It cannot be described as numerically 
one. Being the selfsame Brahman. O mind, 
why do you weep? 

fag 4) MRfa wftwqj I * II 

4. Brahman cannot be discerned by following 
prescribed rules and rituals. It cannot be 
examined through cause and effect. It is bereft 
of inflected words and euphonic combina¬ 
tions. Being the selfsame Brahman, O mind, 
why do you weep? 
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q ^tqfsr^yfWlfyRfd 

fo>*| MHfll W«fw*P{Jmil 

5. Brahman is not the union of consciousness and 
unconsciousness. It is not the meeting point of 
space and outer space. It is not the merging 
point of time and timelessness. Being the self¬ 
same Brahman, O mind, why do you weep? 

^ ■% et>|<U|ebl|4f(cJ Wi 

6. Brahman is neither the jar-space nor the jar. It 
is neither the body of the individual soul nor 
the individual soul itself. It is beyond the rela¬ 
tionship of cause and effect. Being the selfsame 
Brahman, O mind, why do you weep? 
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7. The all-pervading Brahman is freedom Itself. 
The divisions of short and long, circular and 
angular, are absent in It. Being the selfsame 
Brahman, O mind, why do you weep? 

MHfll i dll 

8. Brahman is neither void nor nonvoid. It is 
neither pure nor impure. It is neither all nor 
none. Being the selfsame Brahman, O mind, 
why do you weep? 

9. Brahman cannot be discerned as divided or 
undivided. Moreover, It has no outside or in¬ 
side or junction of the two. It is equal to all and 
bereft of enemy and friend. Being the selfsame 
Brahman, O mind, why do you weep? 
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%*J MWRl ^o II 

10. In Brahman there is no differentiation 
between one who is a disciple and one who is 
not. In Brahman there is no differentiation 
between the movable and the immovable. The 
all-pervading Reality is liberation Itself. Being 
the selfsame Brahman, O mind, why do you 
weep? 

Liberation Itself— “As pure water poured into pure water 
becomes one with it, so also, O Gautama, does the Self of the 
sage who knows.” (Katha Upanishad, 2.1.15) 

f§f3J .fllcfaWHJ I 

11. Indeed, Brahman is bereft of form and form¬ 
lessness. It is truly neither divided nor undi¬ 
vided. Moreover, It is free from creation and 
destruction. Being the selfsame Brahman, O 
mind, why do you weep? 
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q TJUU^uiMlVlPlSRI ^frT 

12. Since I am not bound by the fetters of good 
and evil qualities, how can I be involved in the 
actions of the living and the dying? Truly, I am 
the pure, unclouded, all-pervading Reality. 
Being the selfsame Brahman, O mind, why do 
you weep? 

How can I be involved—An illumined soul sees that the gunas 
(qualities) in the form of the senses are involved with the 
gunas in the form of the sense objects, and that this consti¬ 
tutes man’s action. So he always holds himself unattached, 
allowing the gunas to perform their natural functions. 

53 tllclRwiclfegl'l ^ 

55 ^tsrcR 
ilRfa MUR* flcfaMHJI *3 u 

13. Brahman is free from emotion and excitement, 
desire and desirelessness. Indeed, this highest 
Consciousness is identical with liberation. Be¬ 
ing the selfsame Brahman, O mind, why do 
you weep? 
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^^rfqR^rfr3rfx# 

R4(qq(*KTR<fo4 

flWfil WefaWHJI 

14. The true nature of Brahman is eternal Reality 
Itself. It has neither union nor separation. 
Though It stands aloof from all, yet It 
pervades all equally. Being the selfsame 
Brahman, O mind, why do you weep? 

f9?5 Mldfu ^TcfcWHJI 

15. Brahman pervades equally the open space, the 
home, and the family. The Supreme Reality 
has neither attachment nor detachment, 
neither knowledge nor ignorance. Being the 
selfsame Brahman, O mind, why do you 
weep? 

3lfqehl4(e|c»>K*R4^fMid 

3T^I8?f^T8Sn5PRe5^rfflr I 

<J»cj<rtHlrHpl tlcdfafrl 

<lR[(q mwfB 
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16. This universe, which is the transformation of 
the immutable Brahman, is unreal; and all 
phenomena of the invisible Brahman are un¬ 
real. Indeed, the Atman alone is the Reality. 
Being the selfsame Brahman, O mind, why do 
you weep? 

Atman—According to the Vedanta philosophy. Brahman 
and Atman are the same. Brahman can be compared to the 
vast space, and the Atman, the Self within the individual, 
can be compared to the room-space. 

$1} TsRrJ 3fNr ffw 

17. Truly, Brahman is identical with the individ¬ 
ual soul. It pervades equally all living beings 
and all immovable things. Being the selfsame 
Brahman, O mind.'why do you weep? 

3l{e|c)chic4c)«h^eftsr 
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18. It is senseless to discriminate about Brahman, 
which is beyond thought. It is sheer ignorance 
to see variety in unity. Brahman truly is unin¬ 
terrupted consciousness. Being the selfsame 
Brahman, O mind, why do you weep? 

^ If ^ 
mwRi wIwhu ^ii 

19. Brahman is not a state of freedom or bondage, 
not a state of virtue or vice, not a state of 
fullness or emptiness. Being the selfsame 
Brahman, O mind, why do you weep? 

m wRi fieNw^i Ron 

20. Indeed, the omnipresent Brahman is devoid of 
caste and outcaste. It is free from cause and 
effect, unity and diversity. Being the selfsame 
Brahman, O mind, why do you weep? 
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fa*; hrRj qpftwnj mu 

21. Brahman, the absolute Consciousness, 
pervades all living beings as well as motionless 
objects of the world. And again, It shines of 
Itself, devoid of men and other beings. Being 
the selfsame Brahman, O mind, why do you 
weep? 

22. The omnipresent Brahman is beyond all, and 
again, It pervades all equally. It is exceedingly 
pure and tranquil. It exists without day and 
night. Being the selfsame Brahman, O mind, 
why do you weep? 

FefcWHJ I 
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23. Bondage and freedom, union and separation, 
reasoning and inference, and such pairs of 
opposites, do not converge in Brahman. Being 
the selfsame Brahman, O mind, why do you 
weep? 

ehINfcichKriPHich'lui 

RHfa HcffWHJ I II 

24. In Brahman, time and its divisions, such as 
morning and evening, have all been denied. 
The atom and the primordial elements, such 
as fire and air, have also been negated. But the 
Ultimate Reality cannot be denied. Being the 
selfsame Brahman, O mind, why do you 
weep? 

fgjj ilfcfSl RRfll 

25. Brahman does not have a body nor is It disem¬ 
bodied. Indeed, It has no such states as wak¬ 
ing, dreaming, and sleeping. It is beyond 
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name and rules. Being the selfsame Brahman, 
O mind, why do you weep? 

26. The all-pervading Brahman is spotless and 
vast like space. It transcends all and It per¬ 
meates all. It is present in the essential and the 
nonessential as well as in the modification. 
Being the selfsame Brahman, O mind, why do 
you weep? 

33 «|lffttt|«ffcU|i|<R- 

f*l3 
33 ehmfeewufcwidi 

foRij qRfq i 11 

27. Brahman is unconcerned about virtue and 
vice. It is indifferent to wealth and poverty, 
and free from passion and dispassion. Being 
the selfsame Brahman, O mind, why do you 
weep? 
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28. The all-pervading Brahman is free from 
pleasure and pain, grief and joy. In that 
Supreme Reality there is no guru and no 
disciple. Being the selfsame Brahman, O 
mind, why do you weep? 

tlRfa *THfn 1^11 

29. In Brahman there is no amorous play or 
offspring, no strength or weakness. It has 
neither mobility nor immobility, neither 
equality nor inequality. It is devoid of 
discrimination and indiscrimination. Being 
the selfsame Brahman, O mind, why do you 
weep? 
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30. Brahman is the quintessence of all essences, 
and Its nature [attributes] has been stated as 
being separate from Itself. Any action in the 
sensible phenomenon is unreal. Being the self¬ 
same Brahman, O mind, why do you weep? 

JJe|<Pd tq# 

31. In various ways the Upanishads declare that 
the manifested space, earth, and so on, are like 
water in a mirage. Truly, Brahman alone 
exists equally in all. Being the selfsame 
Brahman, O mind, why do you weep? 

'Mlfddqd: 

II3? II 

32. Where the intellect cannot reach, how can 
there be any form of composition? The great 
Avadhuta, after purifying himself through 
meditation and becoming absorbed in Infinite 
Bliss, has sung spontaneously about 
Brahman. 
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Tcnfa chifri* w($ 3n?q^rfaRgq^r 
*W<|fe«W!W HIM ifcditavilKI: I 

Here ends the fifth chapter of the Avadhuta Gita of 
Dattatreya—the Swami’s instructions to Kartika 
entitled “Same-sightedness.” 



CHAPTER VI 

3T9r*JrT mN 

srf?? 4cBf^T^rw^f$ra- 

Avadhuta said: 

1. The Upanishads tell us in various ways that 
space, earth, and so on, are like water in a 
mirage. If Brahman alone is the indivisible 
Supreme Beatitude, how can It be a subject of 
comparison or have any peer? 

3?^ fori ft 

«w4fei«w4(ci5l*im*tj 

■SFSR ^ ^ eRSJUl R 11 

9 
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2. Brahman is neither divided nor undivided. 
Indeed, It is free from action and modifica¬ 
tion. If Brahman alone is the indivisible 
Supreme Beatitude, where is the possibility of 
performing worship and austerity? 

<*>3 ^ 331*1,11^11 

3. Truly, that Intelligence is eternal and omni¬ 
present, and devoid of vastness and minute¬ 
ness. If that Intelligence is the indivisible 
Supreme Beatitude, how can one grasp It with 
the mind or express It through speech? 

mi 

4. There is no division of day and night or sunrise 
and sunset in the self-luminous Brahman. If It 
alone is the indivisible Supreme Beatitude, 
how can the sun, the moon, or fire illumine It? 
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5. The distinctions of desire and desirelessness, 
action and inaction, are completely lacking in 
Brahman. If Brahman alone is the indivisible 
Supreme Beatitude, how can there be any con¬ 
ception of exterior and interior? 

jjsrq ^ ^ W gfBJHJ I ^ 11 

6. Brahman is devoid of expansion and contrac¬ 
tion, fullness and emptiness. If Brahman alone 
is the indivisible Supreme Beatitude, where 
can one posit a first or a last? 
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7. With regard to Brahman, the ideas of differ¬ 
ence and sameness, knowe-r and knowable, are 
repudiated. If Brahman alone is the indivis¬ 
ible Supreme Beatitude, how can there be 
the third state [sleep] or the Fourth 
[Transcendental]? 

<W(qn dll 

8. It is mere fancy to think of Brahman as 
expressible or inexpressible, knowable or 
unknowable. If Brahman alone is the in¬ 
divisible Supreme Beatitude, how can there 
be the objects, senses, mind, and intellect? 

tJeRl q f| Rrilfhfrl 

WvM ^ 3F58n^l I ^ II 

9. Space and air are not real. Fire and earth are 
not real. Water and clouds are not real. The 
indivisible Supreme Beatitude is the only 
Reality. 
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^ ^ebfninHflcffVW 

^U|<j)»llcMKMf<>yq eSWHJI II 

10. Since the different worlds [earth, heaven, etc.] 
and the gods [Vishnu, Shiva, Brahma, etc.] 
are merely imagination, their existences have 
been denied. If Brahman alone is the indivis¬ 
ible Supreme Beatitude, how can there be any 
merit or demerit, reasoning or intellect? 

M<U||H<u’| f| pHlchtUI 

^ 4chft*>ri«|cffyl4 

■•iHdMlhd cjc^lrl 

11. In Brahman there is no death or immortality, 
no action or inaction. If Brahman alone is the 
all-pervading Supreme Beatitude, how can 
one speak of Its coming or going? 

*1 

Zff$ ^chPH-rlW^ra 

^1 <*iW q^lri 11 ^ M 
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12. In Brahman there is no distinction between 
Purusha [Spirit] and prakriti [matter], and 
there is no cause and effect. If Brahman alone 
is the indivisible Supreme Beatitude, how can 
one say It is male or female? 

wfenv** «r fvr^jy* i ^ ii 

13. Brahman has no association with either the 
sufferings of old age or the happiness of youth. 
If Brahman alone is the indivisible Supreme 
Beatitude, how can there be infancy, youth, or 
old age? 

I Vi\\ 

14. Indeed, Brahman is devoid of the four stages 
of life and the four castes. Moreover, It has no 
cause and It is not an agent. If Brahman alone 
is the indivisible Supreme Beatitude, how can 
one think of It as being destroyed or as 
indestructible? 
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nRwwRid Rnaiftifa 

4ftr<iraftd w f^«v«4(li(d i 

MfcHlf^l (c|-flf$1 I 'mi 

15. It is mere fancy to think that Brahman is 
bound or released, that Brahman is created or 
uncreated. If Brahman alone is the indivisible 
Supreme Beatitude, how can It be either mor¬ 
tal or immortal? 

dfadlclfddW fad«fafd I 

16. The conceptions of man and woman, wife and 
husband, are absent in Brahman. If Brahman 
alone is the indivisible Supreme Beatitude, 
how can one sense pain and pleasure? 

^V3II 

17. Indeed, Brahman is free from delusion and 
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depression, doubt and distress. If Brahman 
alone is the indivisible Supreme Beatitude, 
how can there be ‘I’ and ‘mine’? 

18. Truly, the distinctions of merit and demerit, 
bondage and freedom, are annulled in Brah¬ 
man. If Brahman alone is the indivisible 
Supreme Beatitude, how can there be feelings 
of misery and happiness? 

19. In Brahman there is no distinction between 
sacrificer and sacrifice, or between sacrificial 
fire and oblation. If Brahman alone is the 
indivisible Supreme Beatitude, tell me, how 
can there be any results of action? 
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20. Indeed, Brahman is free from grief and joy, 
pride and humility. If Brahman alone is the 
indivisible Supreme Beatitude, how can there 
be any thought of passion or dispassion? 

li^ll 

21. Infatuation and temptation, greed and delu¬ 
sion, cannot perturb or change Brahman. If 
Brahman alone is the indivisible Supreme 
Beatitude, how can there be any thought of 
discrimination or absence of discrimination? 

ft ipr 
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22. Look, ‘you’ and ‘I’ have never existed. It is 
sheer nonsense to consider oneself as having a 
family or caste. Truly I am Brahman—the 
Supreme Reality. How can I make salutations 
to It? 

pwsf ffcl 
3TftWKH*W cMlfil cfcyRII ^11 

23. Discrimination between guru and disciple, 
and between instruction and reflection are 
completely absent in Brahman. Truly I am 
Brahman—the Supreme Reality. How can I 
make salutations to It? 

ffri 
sifijefefillfM eR^n^l 1^11 

24. In Brahman there is no division of physical 
forms, nor of imaginary worlds. Truly I am 
Brahman—the Supreme Reality. How can I 
make salutations to It? 
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3T$*fa f?ra: TWhtf ^frT 

SlfSTcTO^TOsI ebllfa °RSJ^I I ^ m | 

25. Brahman is completely free from passion and 
dispassion. Indeed, It is resplendent, immov¬ 
able, and pure. Truly I am Brahman—the 
Supreme Reality. How can I make salutations 
to It? 

3?^<T ff I 

31 g Act f^Tcf: ffrF 

arf^TciTCFWii ehilRi qrstri i ^ ^ 11 

26. It is-mere fancy to think that Brahman has a 
body, or that It is bodiless. The apparent ac¬ 
tions of life are also unreal. Truly I am 
Brahman—the Supreme Reality. How can I 
make salutations to It? 

feRfcifSKffrqr1g^f|zra 

3%T8Fr^ft^ftn5ri 

H5TOfrT <Tt3 UnratgjT: 11 ^vs 11 



116 AVADHUTA GITA [VI. 27 

27. Where the intellect cannot reach, how can 
there be any form of composition? The great 
Avadhuta, after purifying himself through 
meditation and becoming absorbed in Infinite 
Bliss, has sung spontaneously about 
Brahman. 

■Rt^TClWt 1 

Here ends the sixth chapter of the Avadhuta Gita of 
Dattatreya—the Swami’s instructions to Kartika 
entitled “Liberation.” 



CHAPTER VII 

yjRIIMr} fd«ttfrl ^fTt 

II $ II 

Avadhuta said: 

1. The Avadhuta wears a patched garment made 
of rags cast off by the side of the street. He 
walks a path which is free from virtue and vice. 
Absorbed in the pure, unpolluted bliss of 
Brahman, the carefree mendicant lives in a 
deserted place. 

cnstfcMl,*: g3TO^5f:IRII 
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2. The signs of the Avadhuta may or may not be 

visible. Although he is beyond right and 

wrong, he is absolutely honest. His real nature 

is perfect, pure, and spotless. How is it pos¬ 

sible for such an illumined soul to become 

involved in arguments and disputations? 

sy;#r*>jHeM: 11311 

3. The Avadhuta is free from the captivating trap 

of desire. Shunning physical tidiness and 

social niceties, he is absorbed in the Supreme 

Spirit. Thus, renouncing everything, he 

becomes one with the pure, stainless 

Brahman. 

3d«l3rileMH: 
eWarfilg TFTfwrf^R: I 

feWfag 1*11 

4. In this state of realization, how can the Ava¬ 

dhuta consider whether he has a body or not, 
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or whether he has attachment or not? He him¬ 

self is the immaculate, immovable, innate 

Reality—infinite as space. 

fcw4W><U| efiaifilg rTSHimi 

5. In this state of realization, how and where can 

one know the Reality? How can there be any 

form or formlessness? When the Supreme Re¬ 

ality is all-pervading like space, how can one 

objectify It? 

pef f^FTfef^FT 

6. Brahman is all-pervading like space, and Its 

essential nature is pure and spotless. There¬ 

fore, how can there be division and multiplica¬ 

tion, bondage and liberation, and various 

other modifications in It? 
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^<ifci4l4 swifag *1^1 

c&srfirg MHfclUNHJ 1^11 

7. The Absolute Brahman pervades all equally. 

How can one feel union or separation there? 

Since the Supreme Brahman is identical in all, 

how can there be any variation of strength or 

weakness? 

8. The Absolute Brahman shines equally in all. 

It is clear and all-pervasive like space. Truly, 

how can there be any friendship or enmity, 

mirth or misery in It? 

V rv A N N r\ 
wneram wit ^ftt 

,*Ml 

tfcf If H 

TFTOT I II 
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9. The Avadhuta may or may not observe the 

rules of yoga; still he is a yogi. He may or may 

not have any possessions; still he is an enjoyer. 

Indeed, he moves slowly and calmly, and en¬ 

joys the natural bliss arising from his own pure 

mind. 

"Helel 

fen*!: ebyfirg 

10. As long as a person has both knowledge and 

ignorance, and a sense of duality and nondual¬ 

ity, how can he be liberated? Why should one 

who always enjoys the pure, unadulterated 

bliss of Brahman, and whose innate nature is 

free from desire and ignorance, try to be a 

yogi? 

Tigtsscrfirf! flufdflU: 

11. As It is beyond whole and part, there is no 

division in Brahman. Brahman is not attached 

to anything because It is beyond attachment 
10 
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and nonattachment. Since It is all-pervading 

existence, like space, how can there be any 

contraction or expansion? 

*^*Tcffgcrf3RT*J3?T: 

BhRTShR: ^ II 

12. Renouncing everything, the Avadhuta is al¬ 

ways united with Brahman. Transcending all 

elements, he is free. How can there be either 

life or death for him? What does it matter 

whether he practises meditation or not? 

fTfef q«ll WtMdfvHM I 

3Bafu^dtHI«»l<l cjrfrt f?T5I: II 33 II 

13. This whole world is an illusion, like a mirage 

in a desert. The indivisible, formless Supreme 

Beatitude alone exists. 

frftfr: tiefcai ^tri 
cRSf •wM^Pri fcHfy^d: II W II 
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14. We, the Avadhutas, never desire righteous¬ 

ness, wealth, enjoyment, or liberation. How 

then do the scholars imagine that we have 

attachment or detachment? 

war i 

15. Where the intellect cannot reach, how can 

there be any form of composition? The great 

Avadhuta, after purifying himself through 

meditation and becoming absorbed in Infinite 

Bliss, has sung spontaneously about 

Brahman. 

c'WTjftl fenrfWRTFTT 3IWSJW WtcfTWT 

felTfil chi fetch TTfi 

Here ends the seventh chapter of the Avadhuta Gita 

of Dattatreya—the Swami’s instructions to. 

Kartika entitled “Self-Knowledge.” 



CHAPTER VIII 

rerenrei arowicmaift 

QTFN %?T:Mwi iJrTT ^ I 

dhliHdlftir^ 

f^j ftft«irawir<u i * 11 

Avadhuta said: 

1. O Brahman, by going on a pilgrimage to seek 

you, I have denied your omnipresence; by 

meditating on you, I have given you form in 

my mind and thus denied your formless na¬ 

ture; by singing hymns, I have described you 

and thus denied your indescribable nature. 

Forgive me for these three offenses. 

ehl^<gchiA<Wl qyRKfoacM: I 

fad'ycfi ?TRT: Tjft: II ^ II 
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2. He whose intellect is not agitated by desires, 

and whose sense organs are controlled; he who 

is gentle, pure, without possessions, not covet¬ 

ous, not greedy for food, serene, and steadfast; 

he who has taken refuge in the Self—he alone 

is a sage. 

3WT«fl 55^:113 II 

3. The sage is vigilant, profound, and steady, 

and has conquered the mind and the senses. 

He is humble and gives honour to all. He is 

well mannered, friendly, compassionate, and 

farsighted. 

HrUHIlUddairqi fW: WffaefcHc*,: IIXII 

4. The sage is gracious, nonviolent, and forbear¬ 

ing toward all. He is established in truth, im¬ 

partial, and beneficent to all. He is a blameless 

soul. 
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*Plchl4:1 

I m II 

5. One should learn the characteristics of a 
supreme A-VA-DHU-TA, syllable by syllable, 
from the teachers of the Vedas and Vedanta 
who are adept in understanding the syllables 
and the meaning of the Vedas. 

6. The syllable A of Avadhuta indicates that he is 
free from the snare of hopes and expectations. 
His life is pure from its beginning, through its 
middle, to its end; and he always dwells in 
bliss. 

cirfHi w Cmmim 
cltfcn^clrfd flcWR XPi yTfflnqjtfr 11 

7. The syllable VA of Avadhuta indicates that he 
has uprooted all desires. His speech is purify¬ 
ing, and he always lives in the ever-present 
Brahman. 
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yfatyuniwifui Rmi 
lUKUU^NfH^Wi ^chHWFI yrajPUHJ 1^11 

8. The syllable DHU of Avadhuta indicates that, 
though his body is besmeared with grey dust 
from lack of body-consciousness, his mind is 
pure and healthy. He no longer needs to 
practise concentration and meditation. 

9. The syllable TA of Avadhuta indicates that he is 
absorbed in the thought of Brahman, and that 
he does not suffer from anxiety or feel obliged 
to exert himself. He is completely free from 
both egotism and ignorance. 

10. This is the blissful song composed by Datta- 
treya Avadhuta. Those who read it or hear it 
become free from rebirth. 
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^rTTjfcj f^f^TFTT 3THHJ<T 

*cii(h 

qmrauftssm?!: i 

Here ends the eighth chapter of the Avadhuta Gita of 
Dattatreya—the Swami’s instructions to Kartika 
entitled “Self-Knowledge.” 

Om Tat Sat 

Here ends the Avadhuta Gita 



INDEX TO SHLOKAS 

V.22 

awlrlHHW ^4 1.72 

3lt3 1.36 

awyrafSfe 

3TOI1W: 

IV.23 

IV.22 H<+>4q 7TO 1.22 

1.10 1J3 'sF5i'I,H 11.28 

3J?^o[ XR ■M'WIcl. 11.5 

■ii5Aqi«4 410-1-6: 1.7 111.38 

34?t [6t1 <+>4 SRf: 1.18 

3if ?(ct -iRnn. V.l 

3«<w<i ^-J <i«iiKin. 11.14 

^i^dicmi «4h. 1.26 II.9 

3H{*lH WIKI I4£ji 1.12 1.56 

311(^6 <J><=M ^4*1, 1.4 VI1.5 

1.44 +6l*ie ^eiq^elcwK: VII.4 

3fl¥IIMI¥lPlRifw VIII.6 ^*if*i?wn^<R5R, 

^iRlRtrf^PRH, 

111.43 
aiu(imwiR(«t'twfini: VII.3 III.30 

^rA^dVl: VIII.2 
|1rt cwhRt V.2 

>> 
III.34 

S-S-JiurlPW w4h. VII.13 III.35 



130 INDEX TO SHLOKAS 

i) 

4iqcrim^Pi<^>tH+l4^ 

111.36 

111.37 

VIII.4 

VII.8 

VII.7 

44493414 ft 
H'MMiUFkqHW: 
444194 3 4cSlt<fct3 

44^44I>j4j2|!flM«4M> 

4ft<f0lR'd4ftffi4fitfcl 

3*U4TOWi3h 
3*ftl«4pMR 
«fodiyftd4f^wrfilft 

VI. 9 

VII. 6 

11.12 
V. 26 

VI. 5 

VI.8 

III.l 
11.23 

VI.23 

VI.15 

1.31 

4tfo3sRIT<W!f|: 11.25 

^4 ‘jrgf ^ RtcH, 1.17 
■afHlft 1.53 

'JlHlft 04*41 1.46 

pjItlfrS^li^ IV. 14 

4lH 4 dqif 4 1.58 

drq|q*di ^4? VIII.9 

<f?9 <3 4 ft 4^?: 1.42 

dT3444lftdH^4 1.25 
<M qitqqds? 31 1.70 

dNf qi-rH'31‘1^ 31 11.29 

VI.13 

BkiqgOq -(ft -1% 93 1.74 

<q«iraqi «9Hq>cti VIII.1 

139?4ft?4| VI.22 

<q^q 4r3 % ftqiKqfqqo. 1.19 

<3iM4> ft 9^14«plil 1.11 

^fi^qra^r VIII.10 

<l!44q4el-i ftft III.44 

ftdUftfa'ft VI.4 

1.64 

idRdi? III.21 
i iraifij III.8 

9t8I9'4-dH, VII.14 

qftnjHVIMlPl VIII.8 

s9iciT47tftf3 hi.4i 

WJHiR 4qiPi MRr4q|q| IV.24 • 

4gMfo$¥l)M 1.54 

4 HWqj) Oisiq^n. IV.10 

494t4 NddilVI: 1.32 

4 qlRq IV. 12 

4 qidl 4 1.13 

4 snfts? 9[ft 3lft 1.59 

4^99raT3f«ftr 1.63 

4 9JffWt439r'PJ»ft IV.6 

•* 3gt 4d3cwU?H. 1.50 

4ift9t9lft4^3iteR. IV. 11 

4414494? 1.8 

4 it Vi lift*! 4ft: 1.67 

4 ^pt44 4 III.45 

49nt439Ilft?l9i9T939. 11.33 

4993t9grn^ 1.47 



INDEX TO SHLOKAS 131 

IV. 4 

V. 4 

VI. 24 

V. 6 

VI. 26 

I. 49 

V.23 

V.5 

V. 9 

VI. 21 

V. 19 

VI. 19 

VI.14 

VI.18 

V. ll 
VI. 20 

II. 36 

IV.1 

1.65 

4MWra3if*WlH 11.35 

4r?9Kfi9 'tew 1.66 

4li? 313419 <1t3H, 1.28 

A<ih9 Pwfto^ 11.31 

(44M3lft3>^ III.31 

III.29 
f. *^T-S If, f 
FFlm *110 I^Wd: III.25 

Pl'Hf|c1'HlcKfs?d: III.11 

III.18 

ftjdJJdlftd: III.3 

PniftHte4<3tft III.12 

III.9 

III.26 

ft*939949ft34H III.16 

R^mcbwPte III.4 

taqqiw: III.10 

=lf 

41 
4 ft t?1$IWI, 
•I % ‘URta^lq-Hi'i ?fct 

4I=(I5H |c(«44 31 

4sri}|3t43rat3: 
4313 T*3 

4t cfrgmiwft 

4t 

4l °4IM4> 

I. 57 

II. 2 
IV.8 

III. 40 

III. 17 

IV. 9 

<t»«f»jaw«h W=R. 1.3 

WTC3143 4aRlftl^ IV.7 

4^4 1.39 

^31331313 iv.21 
^■bll^WW f44Vf4Td VI.16 

<5(33313^333 11.13 

5Pfft:^53t4ftil33ft VI.12 

H4l^4 4 0^(0 II.7 

Sra^ftRT 11.3 

331 3=5 11.21 

3§315gf3: 933^1 V.31 

3§3T: «jT3: 933^139^ VI.1 

9IH9T9 44fe^3H, 11.19 

3§II39: 4JPTO: III.24 

VII. 10 

VII.11 

9I3'M Plfl-WIM. 11.18 

sif^iRf^rawi. 11.20 

MHl *1 
99( 33t 43 4 sfl'M*!. 

94tt «r*wr«KH. 
9431913 ft ft994"i^ 

VI.3 

11.38 

11.40 

1.9 

VI. 11 

1.45 



132 INDEX TO SHLOKAS 

^jUfn II.8 
maiftaiR cfpii^ 111.22 

111.27 
1.43 

III. 46 
Jjafip) HI«H IV.20 

IV. 16 

*R<B?lPl WHlPt 

■*1*11 'd<?l 'af^l 

Tlf?l: 

*ii^h 
,jRa ^3^ 

4Piwn»l ilwi^Fir 

1.40 

III.42 

1.51 

1.38 

VI. 10 

1.52 

VI.7 

VI. 17 

V. 20 

1.60 

VI. 6 

11.34 

11.27 

1.69 

1.2 

1.6 

VII. 9 

irntqfolfofw: 11.24 

■u*iiR^«(«Ra*is III.19 

III.39 

^ftl?gW4I9ft: 1.20 
<*I*MI 'iftfli VIII.7 

RkR RkR 

RiiyiliRi fw 

fWnww tsw 
ife|RKirw4wH> 
=l<y •! <nta>i •! 

*r ^hsi -i 
c^ratdqwcbR^: 

11.39 

1.75 

IV. 25 

V. 32 

VI. 27 

VII. 15 

1.24 

1.30 

I. 55 

II. 17 

1.5 

1.34 

11.32 

1.35 

1.16 

USfa7J£H, 111.23 

igwir'ii^ o,oifl|{d: 1.73 

ftra 3 '4HlR 1.27 

1.37 

^aiRcfuWflcI: III.2 

H 1.14 

WsI^R: 1.68 
4f»s|l9t) «4Fn<;*t IV.3 

4I<T<i ti4IqqFjrog.<w: VII.12 

OddliVtflfl^eW: 11.16 

III. 15 

in.28 

III.32 

fiMlW 1.15 

iv. is 

hi.7 



INDEX TO SHLOKAS 133 

tittRWdftW: III.14 

unraRi^raT III.13 

VI.25 

1.33' 

1.41 

1.76 

II.10 

11.6 

11.30 

1.62 

fai& 1.21 

II. 37 

III. 20 

III. 6 

1.61 

IV. 17 



INDEX TO TOPICS 

Action(s), 26, 29, 39, 62, 95, 115; 

and inaction, 107, 109; Atman is 

free from, 59; followers of, 47; 

good and bad, 87; ignorance, 

desire, and, 5; mental, physical, 

and verbal, 4-5; organs of, 15; 

past and present, 31, 33; results 

of, 112; yogi cannot perform any, 

48-49 

Anger, 31 

Ascetic, 52 

Atman, 2, 6, 7, 11, 12, 14, 16, 19,20, 

21, 23, 27, 34, 42, 59-60; beyond 

happiness and misery, 30; beyond 

the body and the mind, 9; I am 

that, 17; is actionless, 5; is all, 3,8, 

24; is Brahman, 13, 90,97; is ever 

pure, 24; is inexpressible, 3; is the 

Reality, 97; is vast as space, 31; 

Supreme, 49-53 

Avadhuta, 34, 35, 87, 103, 116, 117- 

119, 122-123; characteristics of, 

126-127; is a yogi, 121; lives 

alone, 33, 117 

Beatitude, Supreme, 14, 17, 21, 38, 

55; alone exists, 29, 122; and 

Brahman, 105-113; eternal, 56; 

how can one worship, 2, 77; you 

are that, 8 

Birth, 9, 11,38,61,66,71 

Bondage, 9, 29, 34, 78, 100, 112, 

119; state of, 98 

Brahman, 1, 13, 18, 19, 22, 25, 27, 

29, 33, 34, 37, 39, 40, 42, 43, 44, 

79, 118; Absolute, 17, 32, 120; 

and the Supreme Beatitude, 105- 

113; Avadhuta and, 122, 123, 

124, 126, 127; beyond mind and 

speech, 19-20,54,63; bliss of, 117, 

121; cannot be invoked, 77; desire 

to realize, 1; free from diversity, 

56; how can one describe, 19, 57, 

69, 81, 82, 85; I am that, 10, 13, 

78, 90, 114-115; is bliss, 23; 

knower of, 10, 14, 15, 28, 39, 48- 

49; like space, 41, 78; neither 

truth nor falsehood in, 35; 

Nirguna and Saguna, 60, 84; no 

divisions in, 64, 66, 93, 121; 

omnipresent, 38, 45, 55; one 

without a second, 9; realization 

of, 48; selfsame, 90-103; shines 

forever, 70; Sound—, 89-90; 

subtler than the subtlest, 40; 

three offenses against, 124 

Causation, illumined soul trans¬ 

cends, 6 

Cause, 110; and effect, 56, 81, 92, 

98, 110; Final, 43 

Consciousness, 13,92,98; Absolute, 

80, 99; highest, 95; nondual, 75; 

pure, 4, 41; three states of, 25; 

undying, 5 

Cosmic principles, 15 

Creation, 94; and gunas, 62; I am 

separate from, 56; of maya, 68 

Death, 9, 11, 38,61,66,83, 109; and 

the yogi, 46-47, 122; no birth nor, 

71 

Delusion, 61, 72, 86, 113; coma of. 
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43; devoid of, 49, 72, 111 

Desire(s) 5, 47, 48, 57, 66, 74, 95, 

107, 125; cessation of, 11; free 

from, 121, 126; to realize Brah¬ 

man, 1; trap of, 118 

Disciplines, 42, 51, 52,84-85, 90 

Divisions, three kinds of, 64 

Ego, 33, 53, 62; —sense, 15 

Elements, 39, 100, 122; five, 2, 13, 

15,23, 24,53, 108 

Fear, 1 

Form, 10, 26. 29,43, 76,83,94,119, 

124; name and, 9, 71; physical, 

114; supreme, 26 

Gods, 18, 38-39,67, 109 

Grace, God’s, 1 

Gunas, 62,95 

Guru, 7, 24,26, 28, 49, 54, 102, 114; 

definition of, 36; grace of, 46; tea¬ 

chings of, 37 

Happiness, 4, 30, 62, 110 

Ignorance, 5, 15, 39, 96, 98; and 

knowledge, 22,27,28,51,79, 121; 

Atman covered by, 24; beyond 

knowledge and, 51; bondage of, 

61; destroyer of, 36; disease of, 45; 

free from, 48,68-69, 121, 127 

Illumination, 11, 37 

Intellect, 40, 45, 52, 59, 108; Brah¬ 

man is beyond, 63, 66; cannot 

reach, 87, 103, 116, 123; grace of 

one’s own, 46; how can there be 

any, 109; I have no, 82; not 

agitated by desires, 125; steady, 

46 

Knowledge, 1, 22, 27-28,37,44,68, 

75, 96; and ignorance, 22, 27, 28, 

51, 79, 121; higher and lower, 89; 

I am, 56-75; I am that fire of, 

59-60; object of, 14; of the Self, 28, 

79 

Liberation, 9, 10, 29, 33, 34, 78, 119; 

and path of light, 18; Abadhuta 

does not desire, 123; Brahman is, 

94,95 

Mahavakyas. See Vedic dictums 

Mantra(s), 34, 56, 77 

Matter, 16; Brahman is devoid of, 

70 

Maya, 4, 5, 9, 25, 27, 44, 59, 84; 

cloud of, 56; creation of, 68; 

delusion of, 29; tubulent ocean of, 

46 

Meditation, 7, 14,20, 28, 34,42, 74, 

85, 87, 103, 116, 123; Avadhuta 

does not need to practise, 122, 

127; object of, 7, 74; practising, 77 

Mind, 3,9, 11, 14, 15, 17,24,27,31, 

40, 42, 52, 53, 60, 62, 108; anni¬ 

hilation of, 24; Brahman is be¬ 

yond, 19-20, 63; concentration of, 

42; control of, 11; created idea of 

diversity, 73; does not exist, 5; 

grieving, 71; I have no, 82; of the 

Avadhuta, 121; pure, 44, 45; 

purification of, 69; sage has 

conquered, 125; suffering in, 30; 

transcended, 69; unable to grasp 

Brahman, 54, 106; waves of, 39; 

why do you weep, 71,90-103 

Mirage, 2, 26, 33, 122 

Misery, 4,30,65, 71 

Name, 101; and form, 9, 71 

Nerve-current, 51 

OM, 89-90 

Passion, 10, 31,62, 113; Brahman is 
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free from, 31,55, 101, 115 

Pathoflight, 18 

Path of smoke, 18 

Planck, Max, 15 

Prakriti, 15, 25, 40, 44, 62, 110; and 

gunas, 62 

Prarabdha, 37 

Purusha, 25, 40, 110 

Realization, state of, 118, 119; 

Vedantic, 7, 75 

Renunciation, 76, 87 

Sacrifice(s), 18,21,85, 112 

Samadhi, 7,9, 12,42, 74 

Scriptures, 25, 48, 53; knowledge of, 

35; study of, 37,42, 85 

Self, 6, 13, 15, 16, 20, 24, 28,46, 56, 

61, 79, 90; everything within, 33; 

how can one describe, 81; knower 

of, 48, 52; no divisions in, 66; real 

nature of, 78; refuge in, 125; 

unchanged, 68 

Sense objects, 58, 95; five, 8 

Sense organs, 15, 58, 72, 125; with¬ 

drawing, 42, See also Senses 

Senses, 40,52,58,83,95, 108; I have 

no, 82; objects of, 8, 58, 95; sage 

has conquered, 125. See also Sense 

organs 

Space, 6, 14, 20, 26, 28,31,37,41, 

74, 75, 92,96, 101, 119, 120, 122; 

and jar-space, 17, 32, 46; and 

room-space, 97; boundless, 32, 

56-75; four cardinal points of, 65; 

illumined soul transcends, 6; 

infinite, 78; is unreal, 108; un¬ 

divided, 4 

States, 63, 108; the Fourth, 24-25, 

34, 65, 84, 108; three (waking, 

dreaming, sleeping), 24-25, 34, 

65,84,100 

Tan trie rites, 34 

Teacher. See Guru 

Time, 28, 68, 74, 92, 100; illumined 

soul transcends, 6; threefold divi¬ 

sion of, 65 

Truth, 45, 54, 58, 65; and untruth, 

68; sage is established in, 125 

Universe, 14, 21, 29, 44; is unreal, 

97; Lord of the, 40; manifested, 

22; movable and immovable, 40; 

objects of, 9; of five elements, 2; 

subtle and gross, 73 

Upanishads, 7, 10, 13,90, 103, 105 

Vedanta, 7, 10, 28; philosophy, 9, 

56, 60, 64, 97; quintessence of, 3; 

scriptures, 25; teachers of, 126 

Vedas, 18, 49, 90, 126; recitation of, 

34 

Vedic dictums, 6, 13, 90 

Worship, 2; object of, 80; 

performing, 106 

Yoga, eight limbs of raja, 42; 

followers of, 47; posture of, 84, 

practice of, 42; rules of; 121; six 

limbs of hatha, 24 

Yogi(s), 33, 42, 46, 121; attains the 

Supreme Atman, 49-53; beyond 

rules, 53, 121; goal of, 47; where 

they die, 32,48 


