
Mantras Customarily Chanted Before Class

Oṃ śaṃ no mitraḥ śaṃ varuṇaḥ |śaṃ no bhavatvaryamā | śaṃ na indro 
bṛhaspatiḥ | śaṃ no viṣṇururukramaḥ | namo brahmaṇe |namaste vāyo | 
tvameva pratyakṣaṃ bhrahmāsi tvāmeva pratyakṣam brahma vadiṣyāmi 
| ṝtaṃ vadiṣyāmi |satyaṃ vadiṣyāmi | tanmāmavatu |tadvaktāramavatu | 
avatu mām |avatu vaktāram | Oṃ śāntiḥ śāntiḥ śāntiḥ || 

Oṃ śaṃ no mitraḥ śaṃ varuṇaḥ |śaṃ no bhavatvaryamā | śaṃ na indro 
bṛhaspatiḥ | śaṃ no viṣṇururukramaḥ | namo brahmaṇe |namaste vāyo | 
tvameva pratyakṣaṃ bhrahmāsi |  tvāmeva pratyakṣam brahma 
vadiṣyāmi | ṝtaṃavadiṣam |satyaṃavadiṣam  | tanmāmavatu |
tadvaktāramavatu | avatu mām |avatu vaktāram | Oṃ śāntiḥ śāntiḥ 
śāntiḥ || 

Oṃ saha nāvavatu saha nau bhunaktu saha vīryaṃ karavāvahai tejasvi 
nāv adhītam astu mā vidviṣāvahai | Om śāntiḥ śāntiḥ śāntiḥ || 

Oṃ pūrṇamadaḥ pūrṇamidam pūrṇāt pūrṇamudacyate
pūrṇasya pūrṇamādāya pūrṇamevāvaśiṣyate oṃ śāntiḥ śāntiḥ śāntiḥ 

Oṃ āpyāyantu mamāṅgāni vākprāṇaścakṣuḥ śrotramatho 
balamindriyāṇi ca sarvāṇi | sarvam brahmaupaniṣadam mā'haṃ brahma 
nirākuryāṃ mā mā brahma nirākarodanirākaraṇamastvanirākaraṇam 
me'stu | tadātmani nirate ya upaniṣatsu dharmāste mayi santu te mayi 
santu |  oṃ śāntiḥ śāntiḥ śāntiḥ || 

Oṃ vāṅ me manasi pratiṣṭhitā mano me vāci pratiṣṭhita-māvīrāvīrma 
edhi | vedasya ma āṇisthaḥ śrutaṃ me mā prahāsīḥ 
anenādhītenāhorātrān saṃdadhāmyṛtam vadiṣyāmi satyaṃ vadiṣyāmi 
tanmāmavatu tadvaktāramavatvavatu māmavatu vaktāramavatu 
vaktāram | Oṃ śāntiḥ śāntiḥ śāntiḥ || 

Oṃ bhadraṃ karṇebhiḥ śruṇuyāma devāḥ | bhadraṃ 
paśyemākṣabhiryajatrāḥ sthirairaṅgaistuṣṭuvāṃsastanūbhiḥ | vyaśema 
devahitam yadāyuḥ | svasti na indro vṛddhaśravāḥ | svasti naḥ pūṣā 
viśvavedāḥ | svasti nastārkṣyo ariṣṭanemiḥ | svasti no bṛhaspatirdadhātu 
Oṃ śāntiḥ śāntiḥ śāntiḥ || 



yaśchandasāmṛṣabho viśvarūpaḥ | chandobhyo'dhyamṛtāt saṃbabhūva 
| sa mendro medhayā spṛṇotu | amṛtasya deva dhāraṇo bhūyāsam || 1 || 
śarīraṃ me vicarṣaṇam | jihvā me madhumattamā | karṇābhyāṃ bhūri 
viśruvam | brahmaṇaḥ kośo'si medhayā pihitaḥ | śrutaṃ me gopāya || 2 
|| Oṃ śāntiḥ śāntiḥ śāntiḥ || 

ahaṃ vṛkṣasya rerivā | kīrtiḥ pṛṣṭhaṃ gireriva | ūrdhvapavitro vājinīva 
svamṛtamasmi | draviṇaṃ savarcasam | sumedha amṛtokṣitaḥ | iti 
triśaṅkorvedānuvacanam || 1 || Oṃ śāntiḥ śāntiḥ śāntiḥ || 

Oṃ bhadram me apivātaya manaḥ || Oṃ śāntiḥ śāntiḥ śāntiḥ || 

nārāyaṇam padmabhuvam vasiṣṭham śaktim ca tatputra parāśaram ca
vyāsam śukam gauḍapadam mahāntam govindayogīndram athāsya 
śiṣyam | śrI śamkarācāryam athāsyapadmapādam ca hastāmalakam ca 
śiṣyam tam toṭakam vārttikakāramanyān asmad gurūn santatam 
ānatosmi ||

yo brahmāṇaṃ vidadhāti pūrvaṃ yo vai vedāṃśca prahiṇoti tasmai  taṃ 
ha devam ātmabuddhiprakāśaṃ mumukṣurvai śaraṇamahaṃ prapadye 
Oṃ śāntiḥ śāntiḥ śāntiḥ || 

aśubhāni nirācaṣṭe tanoti śubhasantatim smṛtimātreṇayatpumṣām 
brahmatan maṅgalam param atikalyāṇarūpatvāt nityakalyāṇasaṃśrayāt 
smartṛṇām varadattvācca brahma tanmaṅgalam viduḥ ||

Oṅkāraścāthaśabdasśca dvāvetau brahmaṇaḥ purā kaṇtham bhitvā 
viniryātau tasmānmāṅgalikāvubhau Oṃ atha  Oṃ atha Oṃ atha ||

अध्यासभाष्यम् 

युष्मदस्मत्प्रत्ययगोचरयो र्वि षय वि ष यि णोस्तमःप्रकाशव द्वि रुद्धस्वभावयो रि तरतेरभावानुपपत्तौ 
सि द्धायाम् तद्ध र्माणाम पि  सुतरा मि तरतेरभावानुपप त्ति ः इत्यतः अस्मत्प्रत्ययगोचर े वि ष यि णि  
चि दात्मके युष्मत्प्रत्ययगोचरस्य वि षयस्य तद्ध र्माणां चाध्यासः त द्वि प र्ययेण वि ष यि णस्तद्ध र्माणां 
च वि षयेऽध्यासो मि थ्ये ति  भ वि तुं युक्तम्। तथाप्यन्योन्य स्मि न्नन्योन्यात्मकताम 
अयोन्यध र्ंमाश्चाध्यस्येतरतेरा वि वेकेन अत्यन्त वि वि क्तयो र्ध र्मध र्मि णोः मि थ्याज्ञान नि मि त्तः 



सत्यानृते मि थुनीकृत्य अह मि दम ्ममेदम् इ ति  नैस र्गि कोऽय ंलोकव्यवहारः।।

आह कोऽयमध्यासो नामे ति । उच्यते स्मृ ति रूपः परत्र पू र्वदृष्टावभासः। तं के चि त् 
अन्यत्रान्यध र्माध्यास इ ति  वद न्ति । के चि त्तु यत्र यदध्यासः त द्वि वेकाग्रह नि बन्धनो भ्रम इ ति । अन्ये 
तु यत्र यदध्यासः तस्यैव वि परीतध र्मत्वकल्पनामाचक्षते। स र्वथा पि  तु अन्यस्यान्यध र्मावभासतां न 
व्य भि चर ति । तथा च लोकेऽनुभवः शु क्ति का हि  रजतवदवभासते एकश्चन्द्रः स द्वि तीयव दि ति ।।

कथं पुनः प्रत्यगात्मन्य वि षये अध्यासो वि षयतद्ध र्माणाम् सवोर् हि  पुरोऽव स्थि त एव वि षये 
वि षयान्तरमध्यस्य ति  युष्मत्प्रत्ययापेतस्य च प्रत्यगात्मनः अ वि षयत्वं ब्रवी षि । उच्यते न 
तावदयमेकान्तेना वि षयः अस्मत्प्रत्यय वि षयत्वात् अपरोक्षत्वाच्च प्रत्यगात्मप्र सि दे्धः न चायम स्ति  
नि यमः पुरोऽव स्थि त एव वि षये वि षयान्तरमध्य सि तव्य मि ति  अप्रत्यक्षेऽ पि  ह्याकाशे बालाः 
तलम लि नता दि  अध्यस्य न्ति  एवम वि रुद्धः प्रत्यगात्मन्य पि  अनात्माध्यासः।।

तमेतमेवंलक्षणमध्यास ंप ण्डि ता अ वि द्ये ति  मन्यन्ते। त द्वि वेकेन च वस्तुस्वरूपावधारणं 
वि द्यामाहुः। तत्रैवं स ति  यत्र यदध्यासः ततृ्कतेन दोषेण गुणेन वा अणुमात्रेणा पि  स न संबध्यते। 
तमेतम वि द्याख्यमात्मानात्मनो रि तरतेराध्यास ंपुरसृ्कत्य सवेर् प्रमाणप्रमेयव्यवहारा लौ कि काः 
प्रवृत्ताः स र्वा णि  च शास्त्रा णि  वि धि प्र ति षेधमोक्षपरा णि । कथं पुनर वि द्याव द्वि षया णि  प्रत्यक्षादी नि  
प्रमाणा नि  शास्त्रा णि  चे ति  उच्यते देहे न्द्रि या दि ष ुअहमंमा भि मानर हि तस्य प्रमातृत्वानुपपत्तौ 
प्रमाणप्रवृत्त्यनुपपत्तेः। न ही न्द्रि याण्यनुपादाय प्रत्यक्षा दि व्यवहारः संभव ति । न चा धि ष्ठानमन्तरणे 
इ न्द्रि याणां व्यापारः संभव ति । न चानध्य स्तात्मभावेन देहने क श्चि द्व्या प्रि यते। न चैत स्मि न् 
स र्व स्मि न्नस ति  असङ्गस्यात्मनः प्रमातृत्वमुपपद्यते। न च प्रमातृत्वमन्तरणे प्रमाणप्रवृ त्ति र स्ति । 
तस्माद वि द्याव द्वि षयाण्येव प्रत्यक्षादी नि  प्रमाणा नि  शास्त्रा णि  चे ति । पश्वा दि भि श्चा वि शेषात्। 
यथा हि  पश्वादयः शब्दा दि भि ः श्रोत्रादीना ंसंबन्धे स ति  शब्दा दि वि ज्ञाने प्र ति कूले जाते ततो 
नि व र्तन्ते अनुकूले च प्रव र्तन्त ेयथा दण्डोद्यतकर ंपुरुषम भि मुखमुपलभ्य मां हन्तुमय मि च्छ ति  इ ति  
पला यि तुमारभन्ते ह रि ततृणपू र्णपा णि मुपलभ्य तं प्र ति  अ भि मुखीभव न्ति  एवं पुरुषा अ पि  
व्युत्पन्न चि त्ताः कू्ररदृष्टीनाक्रोशतः खड्गोद्यतकरान्बलवत उपलभ्य ततो नि व र्तन्ते त द्वि परीतान्प्र ति  
अ भि मुखीभव न्ति । अतः समानः पश्वा दि भि ः पुरुषाणां प्रमाणप्रमेयव्यवहारः। पश्वादीनां च 
प्र सि द्ध एव अ वि वेकपू र्वकः प्रत्यक्षा दि व्यवहारः। तत्सामान्यद र्शनाद्व्युत्प त्ति मताम पि  पुरुषाणां 
प्रत्यक्षा दि व्यवहारस्तत्कालः समान इ ति  नि श्चीयते। शास्त्रीये तु व्यवहार ेयद्य पि  बु द्धि पू र्वकारी 
ना वि दि त्वा आत्मनः परलोकसंबन्धम धि क्रि यत ेतथा पि  न वेदान्तवेद्यम अशनायाद्यतीतम्  
अपेतब्रह्मक्षत्रा दि भेदमसंसा र्यात्मतत्त्वम धि कारऽेपेक्ष्यत ेअनुपयोगात् अ धि कार वि रोधाच्च। प्राक् च 



तथाभूतात्म वि ज्ञानात् प्रव र्तमान ंशास्त्रम वि द्याव द्वि षयत्व ंना ति व र्तते। तथा हि  ब्राह्मणो यजेत 
इत्यादी नि  शास्त्राण्यात्म नि  व र्णाश्रमवयोवस्था दि वि शेषाध्यासमा श्रि त्य प्रव र्तन्ते। अध्यासो नाम 
अत स्मि सं्तद्ब दु्धि रि त्यवोचाम। तद्यथा पुत्रभा र्या दि षु वि कलेषु सकलेषु वा अहमेव वि कलः सकलो 
वे ति  बाह्यध र्मानात्मन्यध्यस्य ति  तथा देहध र्मान ्स्थूलोऽह ंकृशोऽह ंगौरोऽह ं ति ष्ठा मि  गच्छा मि  
लङ्घया मि  च इ ति  तथे न्द्रि यध र्मान ्मूकः काणः क्लीबो ब धि रोऽन्धोऽहम् इ ति  
तथान्तःकरणध र्मान् कामसंकल्प वि चि कि त्साध्यवसायादीन्। एवमहपं्रत्य यि नमशेषस्वप्रचार- 
सा क्षि णि  प्रत्यगात्मन्यध्यस्य तं च प्रत्यगात्मानं स र्वसा क्षि ण ंत द्वि प र्ययेणान्तःकरणा दि षु 
अध्यस्य ति । एवमयमना दि रनन्तो नैस र्गि कोऽध्यासो मि थ्याप्रत्ययरूपः क र्तृत्वभोक्तृत्वप्रव र्तकः 
स र्वलोकप्रत्यक्षः। अस्यान र्थहतेोः प्रहाणाय आत्मैकत्व वि द्याप्र ति पत्तये सवेर् वेदान्ता आरभ्यन्ते। 
यथा चायम र्थः सवेर्षां वेदान्तानाम ्तथा वयमस्या ंशारीरकमीमांसायां प्रद र्श यि ष्यामः। 
वेदान्तमीमांसाशास्त्रस्य व्या चि ख्या सि तस्येदमा दि म ंसूत्रम्

That the sense-object (viṣaya) and the subject of sense-objects (viṣayin) 
which are within the range of the denotative power of the words ‘yuṣmat’ 
and ‘asmat’ respectively, and have natures as opposed to each other as 
darkness and light, cannot transform themselves into each other, being 
(a matter) firmly established, the attributes of these two also, with a 
greater reason therefore, cannot transform themselves into the nature of 
each other. And  therefore, the superimposition of the sense-objects 
which are within the range of the denotative power of the word ‘yuṣmat’ 
and its attributes, on the subject of sense-objects  which is within the 
range of the denotative power of the word ‘asmat’ and has pure 
intelligence as its self, and its attributes, is necessarily unreal (mithya). 
All the same,  it is a natural course of worldly conduct resulting from 
false-ignorance (mithyajñāna) (in a person) , to superimpose the sense-
objects and the subject of sense-objects which are  absolutely different 
from each other, and their respective attributes, mutually on each other, 
through failure to discriminate or distinguish either of them from each 
other, and by coupling truth and untruth together and to imagine thus — 
‘I am this’, ‘This is mine’. 

(The opponent asks — ) What indeed then, is this superimposition any 
way ? We reply — It is the unreal manifestation of some thing previously 
perceived and which is of the nature of remembrance, on some thing 
else. Some describe it as the superimposition of the attributes of one 
thing, on some other thing. (Some describe it) as the confusion based on 



the inability to discriminate between that which is superimposed on 
some thing else, and that some  thing else on which it is superimposed. 
Others again describe it as the fictitious assumption in a thing, of 
attributes contrary to the attributes of that thing on which some thing else 
is superimposed. All the same, none of these definitions differ in any way 
as to the generally unreal assumption about the attributes of one thing 
as being the attributes of some other thing. Even so is our experience in 
the ordinary world. A mother-of-pearl appears as if it  is silver. The moon, 
one as she is, appears as if she is two moons. 

(Says the opponent — ) How can there be a superimposition of a sense-
object and its attributes on the innermost self (pratyagātman) which is 
not an object ? Everybody superimposes one sense-object on another 
which is right before one’s eyes, while you have mentioned (earlier), that 
the self to which the word ‘yuṣmat’ is not  applicable, is not a sense-
object. We reply — The self is not a non-object in the  extreme sense, 
because it is an object denoted by the word ‘asmat’, and it is also well-
known that the self can be directly and intuitively perceived. There is no 
such  hard and fast rule, that it is only on an object right before one’s 
eyes that another object should be superimposed. Ignorant people 
superimpose the attributes of concavity, tala,  and dustiness, mala,  etc. 
on the akaśa (space) which is not directly visible. Therefore to 
superimpose the non-self on the self is not inconsistent. Learned people 
consider superimposition of this nature as ignorance (avidyā) and they 
(further) say that knowledge (vidyā) is the determination of the real 
nature of a thing by discrimination. This being so, that on which some 
other thing is superimposed is not in the least affected by the faults and 
merits of the thing superimposed, and it is by entertaining i.e. adopting 
this reciprocal superimposition of the self and the non-self, that all 
worldly conduct and Vedic actions  depending on the means-of-proof 
(pramāṇa) and the objects of knowledge, and all scriptural injunctions 
and prohibitions, known as ignorance, are promoted.

How again (says the opponent) are the means of right knowledge such 
as direct perception etc. and the scriptures, concerned with that which is 
the object of ignorance?We reply — Because in the case of a person 
who has no such false sense of “I” or ‘Mine’ with regard to the body and 
the sense-organs, there is no possibility of his being desirous of 



knowledge, as there is no possibility of the operation ‘of the means of 
right knowledge. Without the  employment of the sense-organs, 
perception is not possible, and without a basis (such as a body) the 
operation of senses organs is not possible, and nobody ever acts or is 
concerned  with a mere body which is not superimposed by the notion of 
the “I.”.Neither in the absence of all this (i.e. mutual superimposition), is 
it possible either for the which is free from all contact, to be a knowing 
agent, nor in the absence of the condition of a knowing agent is any 
operation of the means of right knowledge possible. Therefore, means of 
right knowledge such as direct perception etc., and the śāstras have for 
their object that which is dependent on ignorance. This a person has in 
common with the animals etc. Just as animals etc., when sounds are in 
contact with the ear etc., and the knowledge of the same is not 
favorable, go away from them, and when it is favorable, are attracted 
towards them, as for instance, finding in front of themselves a man 
holding up a stick, they begin to run  away from him, thinking that he 
wishes to strike them, but when they find him in front of themselves with 
his hands full of green grass, approach him; similarly people, even when 
they are able to discriminate properly, (finding before them) strong goons 
who have swords in their upraised  hands and who have a fierce aspect, 
and who are shouting wildly, go away from them, and approach those 
who are of an opposite nature, and thus, the employment of the means 
of right knowledge and the objects of knowledge is common both to 
animals and people. Now, the employment of the means of right 
knowledge such as direct perception  etc. by animals is well-known as 
being due to their failure to discriminate properly. Similarly, it is thus 
determined, that even in the case of properly discriminating persons 
their employment of the means of right knowledge such as direct 
perception, which is seen to be common to them with animals, is at 
similar times, also similar.

In the case of activities based on the scriptures (such as sacrifices etc.) 
though a man motivated by intelligence is not competent to act without 
the knowledge of the relation of the with the world beyond (paraloka), yet 
the knowledge of the which can only be acquired from Vedanta, and is 
beyond the physical necessities of eating etc., and is beyond the 
distinctions of brāhmaṇa and kṣatriya and which is not of the nature of 
transmigratory existence, is not necessary for person for attaining that 



competency, because it is useless and even opposed to such 
competency (for performing religious acts). The śāstra, which comes into 
operation before the realization of such nature of the does not exceed its 
jurisdiction of being concerned only with that which is affected by 
ignorance. Thus scriptural injunctions such as “a  brāhmaṇa  should 
sacrifice” operate by depending on this superimposition on the, of status, 
stage of life (āśrama) , age and special conditions. We have already said 
that superimposition is the notion of that in something which is not that. 
Just as it is, for instance, when people superimposes attributes external 
to themselves, i.e. when child or spouse etc., are in sound health or 
otherwise, they considers themselves to be similarly sound in health or 
otherwise, or when they superimpose the attributes of their body on the 
self thus: “l am stout or lean or fair, or I am standing or going or crossing 
over”, or when they superimpose the attributes of the sense-organs on 
the self thus: “I am mute or one-eyed or impotent or deaf or blind”, or 
when they superimpose on the self the attributes of their antaḥkaraṇa, 
the mind, such as desire, intention, doubt, determination etc. In this 
manner they superimpose that which experiences the “I” or ‘ego’ viz. the 
minds on the self which is a witness of all the processes of the mind, and 
conversely superimposes the self on the internal sense-organ i.e. the 
mind. 

It is in this manner, that there is this beginningless and endless natural 
process of superimposition, which is of the nature of erroneous 
conception and which promotes the  notion of the self as being an agent 
and experiencer, which is perceived by all. It is with a view to destroy 
this cause of all evil, and for acquiring the knowledge of the unity of the 
that all Vedanta' is begun. How this is the meaning of all Vedanta (texts) 
we will endeavor to show in this present śārīraka-mīimaṃsā. 
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