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PREFACE

Such treatises that aim at serving as intro-
ductions to a more advanced study of a system
of philosophy are generally known as ‘Praka-
rana Granthas’. Besides giving an outline of
the system, each of them emphasizes some one
or other of the main features. Aparokshanu-
bhuti is one such little manual, which, while
presenting a brief description of Vedanta, deals
specially with that aspect of it which relates to
the realization (Anubhuti) of the highest Truth,
Such realization, unlike the knowledge of
objects through sense-perception or inference,
is an immediate and direct perception of one’s
own Self, which is here indicated by the word
Aparoksha.

The central theme of the book is the identity
of the Jivatman (individual self) and Paramat-
man (Universal Self). This identity is realized
through the removal of the ignorance that
hides the truth, by the light of Vichara or
enquiry alone (verse 2). To enable the mind
to embark on such an investigation into truth,
certain disciplines are laid down, which are not
peculiar to Vedanta, but are indispensable for
all such enquiries into the highest Truth. The
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book then gives a description of one who has
attained this realization and of the nature of
his life. Then follows a discussion on Prarab-
dha, the momentum of past actions. The
author contends that after realization, when
ignorance with all its effects entirely disappears,
the question of the survival of the body for
working out Prarabdha is altogether out of
place ; and the Shruti sometimes speaks of it
only to explain to the ignorant the apparent
behaviour of a man of realization, who, so far
as he himself is concerned, is ever immersed in
the Supreme Truth.

Verses 100 to 129 deal specially with the
fifteen stages through which the seeker after
Truth passes—which, by the way, are similar
to those experienced by a Raja-Yogin ; but the
two are entirely different. Then is the oneness
of cause and effect—the Absolute and the
manifested universe—which is wound up with
the culminating thought of the Vedanta philos-
ophy that all that is visible and invisible is in
reality the one eternal Atman, which is Pure
Consciousness (verse 141).

The authorship of the book is generally
attributed to Sri Sankaracharya. Even if this
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be disputed, the teachings are undoutedly
Advaitic. To those, therefore, who have
neither the time nor the opportunity to go
through the classical works of Sankaracharya,
a treatise like the present one will be an invalu-
able guide in their quest after spiritual truth.

It may be mentioned here that verses 89 to
98 occur with slight variations also in the
Nadabindu Upanishad (221-29) and verses 102
to 136, 140 and 142, in the Tejabindu
Upanishad (15-51).

Translations of the book into English and
some Indian vernaculars have already been
published. But the need having been expressed
by some beginners for word-for-word equi-
valents and notes in English, a fresh attempt is
being made to meet these requirements. The
author acknowledges his indebtedness to the
existing translations as well as to the commen-
tary of Vidyaranya. It is hoped that the book
will be of use to those for whom it is intended.

SwAMI VIMUKTANANDA
BELUR MATH, .
10th September, 1938.
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APAROKSHANUBHUTI
OR
SELF-REALISATION

sigf TR eRH PR |
9% FIAIETT FRO & AAEEH 1L
aE | qtAM=zy Supreme Bliss 3939y the First Teacher
$4¢ Ishwara (the Supreme Ruler) sqia& All-pervading @s-
@gral of all Lokas (worlds) wui Cause & Him *figf§ to
Sri Hari qqifiy bow down.

1. I' bow down to Him—to Sri Hari (the
destroyer of ignorance), the Supreme Bliss, the
First Teacher, Ishwara, the All-pervading One
and the Cause? of all Lokas (the universe).

1 [—The ego, the Jiva in bondage, who identifies himself with the
gross, subtle and causal bodies, undergoes various sufferings and
strives for liberation.

* The Cause—The efficient as well as the material cause. Justasa
spider weaves its net from the materials of its own body, s0 does
Ishwara create this universe out of Himself.

srTfad ST AaE |
afglE sg@a e ggde: 1R
#rafagd For the acquisition of final liberation (from
the bondage of ignorance) g (expletive) smlrngyfa: (the

means of attaining to) Self-realization (eyeqifia: by us)
freqq is spoken of in detail @fig: by the pure in heart qa
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only (g this) sa™a with all effort gag: again and again
aYegofigy should be meditated upon.

2. Herein is expounded (the means of
attaining to) Aparokshanubhuti' (Self-realiza-
tion) for the acquisition of final liberation. Only
the pure in heart should constantly and with all
effort meditate upon the truth herein taught.

* Aparokshanubhuti—1t is the direct cognition of the Atman which
is always present in all thought.

Everybody has some knowledge of this Atman or Self, for, to
deny the Self is to deny ome’s own existence. But at first its real
nature is not known. Later on, when the mind becomes purer
through Upaseni and Tapas, the veil of ignorance is gradually
withdrawn and the Self begins to revcal its real nature. A higher
knowledge follows at an advanced stage, when the knowledge of the
‘Self as mere witness® is seen as absorbing all other thoughts.

But the end is not yet reached. The idea of duality, such as ‘I am
the witness’ (‘I’ and the “witness"), is still persisting. It is only at the
last stage when the knower and the known merge in the Self-effulgent
Atman, which alone ever is, and besides which nothing else exists,
that the culmination is reached. This realization of the non-dual is
the consummation of Aparokshanubhuti.

It is needless to say that Aparokshanubhuti may here mean also
the work that deals with it.

SFUTHAGRH qUET ERENon |
aTae Sa, gEt ITTRREgea 113N

gawiwawRiy By the performance of duties pertaining
to one’s social order and stage in life ga@r by austerity
gRaAsuTq by propitiating Hari (the Lord) gat of men
axwaTfg Vairagya (dispassion) and the like 43ed the four-
fold arq« means (to knowledge) SWaq arises.
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3. The four preliminary qualifications! (the
means to the attainment of knowledge), such as
Vairagya (dispassion) and the like, are acquired
by men by propitiating Hari (the Lord), through
austerities and the performance of duties per-
taining to their social order and stage in life.

1 The four preliminary qualifications—These are ¥
dispassion, fy¥%: discrimination, mAfgzawfa: six treas-
ures such as Shama (the control of the mind) and the
like, and g@ged yearning for liberation (from the bondage
of ignorance).

sy dd fedeag |
o FEfreat Fovd afg fte el

799 Just as &TBFASTAT to the excreta of a crow FTRF
indifference (q¥7 in the same way) sEnfeAU=AY frsdy to
all objects of enjoyment from Brahmaloka to this world
org (@sfiza) considering (their perishable nature) ( @)
&0 indifference @ that fg verily fadsd pure (Fuwd
indifference).

4. The indifference with which one treats
the excreta of a crow—such an indifference to
all objects of enjoyment from the realm of
Brahma to this world (in view of their perish-
able nature), is verily called pure Vairagya.!

' Pure Vairagya—One may be indifferent to the enjoyments of this
world only in expectation of better enjoyments in the next. This kind
of indifference is tainted with desires which bar the door to
Knowledge. But the indifference that results from a due deliberation
on the evanescent nature of this world as well as the world to come,
is alone pure, and productive of the highest good.
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fregarnaed fg o afgwdang )
o 9t fieg: arafiaAd g @ & 1w

iRq@EsY Atman in itself f§ verily fied permanent T4
the seen @fgeliqny going against that (ie. opposed to
Atman) g thus 7: which g% settled faa: conviction
@: that § truly gege: of thing fid%: discrimination (R%: is
known).

5.. ‘Atman' (the seer).in itself is alone
permanent, the seen? is opposed to it (i.e. tran-
sient)—such a settled conviction is truly known
as discrimination.

1 Atman—In this ever-changing world there is one changeless being
as witness of these changes. This permanent ever-seeing being is
Atman.

2The seen—This comprires everything other than Atman, such as
objects of the senses, the senses, the mind and the Buddhi.

w39 qraaarT gAsatata gk |
fasg) gt g9 gafindad s

@eq At all times srgai@mr: abandonment of desires
o this w7 3 as Shama (control of the mind) gfixg: is
termed wigaehat of the external functions of the organs
fawg: restraint g7 gfy as Dama sifsfiqa is called.

6. Abandonment of desires at! all times is
called Shama and restraint of the external
functions of the organs is called Dama.

' Abandonment of desires—Previous impressions that are lying
dormant in the mind as well as the contact of the mind with the
external objects give rise to desires. To abandon all desires is to
dissociate the mind from these two sets of stimuli.
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* e wfa el ary *
g gagEmt Rfver av g war )

fasdhvq: From objects (of the senses) (1 which) qurgfe:
turning away @1 that f§ verily @At the highest 3mwfiy:
Uparati gag-@mi of all sorrow or pain (¥g which) ag
endurance T that g1 conducive to happiness fifag
forbearance #{dy is known.

7. Turning away completely from all sense-
objects is the height of Uparatl, and patient
endurance of all sorrow or pain is known as
Titiksha which is conducive to happiness.

1 Uparati—Apparently Uparati differs very little from Shama and
Dama, yet there is a difference. While practising Sama and Dama
there is an effort to restrain the mind's outgoing propensities. But in
Uparati the equipoise of the mind becomes spontaneous and there is
no further striving to gain it.

ey afe: s@fr femr)
fadenm’ g ey s s e

fanarariaisy In the words of the Vedas and the
teachers wfe: faith w@feg as Shraddha fysar is known g
and §%8 on the only object Sat ﬁﬂmﬂ concentration
of the mind garamfify as Samadhina (deep concentra-
tion) &34y is regarded.

8. Implicit faith in the words of the Vedas
and the teachers (who interpret them) is known
as Shraddha, and concentration of the mind on
the only object Sat (i.e. Brahman) is regarded
as Samadhana.



6 APAROKSHANUBHUTI
qavciafmie: w4 & @ s faE
gt a1 gzer gheawsar ar guget Il

@) frr O Lord %31 when &4 how ¥ my q‘ma'qfatifb;
the final liberation from the bonds of the world (i.e. births
and deaths) €13 will be gfeq a7 such gzar strong gf: desire
gt that §ggar Mumukshuta (yearning for final hiberation)
geeqT should be called.

9. When and how shall I, O Lord, be free
from the bonds of this world (i.e. births and
geaths)_such a burning desire is calied Mumu-

shuta.'

* Mumukshuta—This is the fourth Sadhana. With this the student
becomes fit to make an enquiry into the highest Truth, i.e. Brahman.

[It is now an accepted principle even in the scientific world that a
student in search of knowledge should free himself from all his
predispositions and keep an unbiased mind ready to receive whatever
is true. The four Sadhanas here inculcated are nothing but a course
of discipline to attain to such 2 state of mind.]

IFAMAIRA R gelw
FASA FATTETIRTHA: PHRASEAT |igell
IeagegR A In possession of the said qualifications
(as means to Knowledge) eqtaai: of one’s own gufieedt
desiring good g&dor by a person f§ only grafagay’ with a
view to attaining Knowledge f49m: constant reflection
&3eq: should be practised.

10. Only that person who is in possession
of the said qualifications (as means to Know-
ledge should constantly reflect' with a view to
attaining Knowledge, desiring his own good.?
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‘Should constantly reflect—After a person has attained tranquillity
of the mind through Sadhanas, he should strive hard to maintain the
same by constantly reflecting on the evanescent nature of this world
and withal dwelling on the highest Truth till he becomes one with It.

2Good—The highest good, i.e. liberation from the bondage of
ignorance.

e BT Tt Raroreaam: |

AT g fE ST faeT Wi el

fyster fqar Without an enquiry (into the Truth)
o=aTa: by other means g« Knowledge & not 3qad is
produced Fatfy just as gifa anywhere agawtd knowledge
of objects SFERW f¥ar without light (7 3R is not
produced).

11. Knowledge is not brought about by any
other means' than Vichara, just as an object is
?grlvhere perceived (seen) without the help of
ight.

1By any other means—By Karma, Upasani, and the like. It is
ignorance or Avidya which has withheld the light of Knowledge from
us. To get at Knowledge, therefore, we have to remove this Avidya.
But so long as we are engaged in Karma or Upidsaai, we remain
under its sway. It is only when we make an enquiry into the real
nature of this Avidya that it gradually withdraws and at last vanishes,
then alone Knowledge shines.

ISE FARE T H § Haise fqmd |
W ety Frare SisTAED: 190
#isgq ( eifer ) Who Iam? & this (world) & how

wd created & who ¥ (expletive) &g of this saf the
creator fg is gg here (in this creation) IEE material
fign what etfg is @1sq fye that Vichira (enquiry) foam
like this (¥afq is).
2
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12. Who am I? How is this (world)
created ? Who is its creator ? Of what material
is this (world) made ? This is the way of that
Vichara? (enquiry).

}Who am I 7—We know that we are, but do not know what our
real nature is. In the waking state we think that we are the body, the
physical being, and consequently fee} ourselves strong or weak, young
or old. At another time, in the dream state, regardless of the physical
existence we remain only in a mental state, where we are merely
thinking beings and feel only the misery or happiness that our
thoughts create for us. Again, in deep slcep, we enter into a state
where we cannot find the least trace of any such attribute whereby we
can either assert or deny our existence.

‘We pass through these states almost daily and yet do not know
which of them conforms to our real nature. So the question, ‘Who
am1? isalways with us an unsolved riddle. Itis, therefore, neces-
sary to investigate into it.

3This is the way of that Vichara—1t is said in the preceding Shioka
that Knowledge is attainable by no other means but Vichara or an
enquiry into the Truth. Herein is inculcated in detail the method of
such an enquiry. '

AE AN JEY ATE AT |
wafgawo: siafpare SiseEn: 1g3 )

o I 3ygao: combination of the elements ¥g: the
(gross) body & not (=ifey am) qat = so also e I 7 not
s (an aggregate of ) the senses (i.e. the subtle body)
(efeq am; o I ) uafyeemor different from these ®faq
something ( &iftq am ) G¥STY etc.

13. T am neither the body,' a combination
of the (five) elements (of matter), nor am I an
aggregate of the senses; I am something different
from these. This is the way of that Vichara.
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*I am neither the body—This body has its origin in insentient
matter and as such it is devoid of consciousness. 1If I be the body, I
should be unconscious ; but by no means am I so. Therefore I cannot
be the body.

AR G4 FAE SRE |
gweq fafqe: wat R |iswitem nesn

a3 Everything sigraswd produced by ignorance ( sifeq
is @9 through Knowledge (. that ) sfydfig@ complety
disappears fyfaqq: various g&eq: thought &t creator (afq
is) @1saq , etc.

14. Everything is produced by ignorance,'
and dissolves in the wake of Knowledge. The
various thoughts (modifications of Antahkarana)
must be the creator.? Such is this Vichara.

*Everything is produced by ignorance—In reply to the question in
Shloka 12 as the cause of this world it is here said that ignorance is
the cause of everything.

Sometimes, seeing something coiled up on the road, we mistake it
for a snake and shrink back out of fear. But afterwards when we
discover that it is nothing but a piece of rope, the question arises in the
mind as to the cause of the appearance of the snake. On enquiry we
find that the cause of it lies nowhere else than in our ignorance of the
true nature of the rope. So also the cause of the phenomenal world
that we see before us lies in the ignorance or Miya that covers the
reality.

*The various thoughts...the creator—The only thing that we are
directly aware ofis our own thoughts. The world that we see
before us is what our thoughts have created for us. This is
clearly understood whemr we analyse our experiences in dreams. There
the so-called material world is altogether absent, and yet the thoughts
alone create a world which is as material as the world now before us.
It is, therefore, held that the whole universe is in the same way, but
a creation of our thoughts.
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TR gEd 9ge4an |
Fhggaedat fare alsTHE gal

q8q Just as st of the pot and the like ( IqIgw
material) Jq earth ( wafq is, @4q so also ) aaY: of these
two gq which IURI& material ( @ that) ©% one oW
subtle &5 unchanging &q Sat ( Existence) (&fi@ is)
gisay , ete.

15. The material (cause) of these two
(i.e. ignorance and thought) is the One' (without
a second), subtle (not apprehended by the senses)
and unchanging Sat (Existence), just as the
earth is the material (cause) of the pot and the
like. This is the way of that Vichara.

*One—Because it does not admit of a second of the same or of
a different kind, or of any parts within itself. It is one homo-
geneous whole.

SEABISTY gewa ST AT §Yea: |
qqE A1 Yy e st gkl

( geATa, Because ) ergy I &ifq also ws: one gw: the
subtle & (expletive) gar the Knower @iaft the Witness &g
the Existent atayq: the Unchanging ( &iféq am, e there-
fore) &€ I & “That” (@ifr am ) 3ty here @=Rg: doubt
@ not (ef@is ) &1saY, etc.

16. AsIam also the One, the Subtle, the
Knower,' the Witness, the Ever-Existent, and the
Unchanging, so there is no doubt that I am
“That™? (i.e. Brahman). Such is this enquiry.
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‘The Knower—The supreme Knower who is ¢ver present in
all our perceptions as consciousness, and who perceives even
the ego. '

When I say, “I know that I exist,” the “I" of the clause “‘thatl
exist” forms a part of the predicate and as such it cannot be the same
“I” which is the subject. This predicative “I”’ is the ego, the object.
The subjectlve “I" is the supreme Knower.

3T am *“That”—I1, the ego, when stripped of all its limiting ad-
juncts, such as the body and the like, becomes one with ““That,”
the supreme Ego, i.e. Brahman. In fact, it is always Brahman; Its
limitation being but the creation of ignorance.

et fafewel @& 3 aghivmm: |
TR quvaf frrmmwa: 9w lgsil
AT Atman fg verily q%: one fyfiss® without parts
(eifE is) Rg: the body agfiy: by many (parts) enga:
covered ( Wafq is, @gr: the ignorant) ggt: of these two Y
identity sgqrfsa see (confound) eiq:qe else than this fify
what e7greq ignorance ( sifi is ).

17. Atman is verily one and without parts,
whereas the body consists of many parts ; and
yet the people see (confound) these two as one !
What else can be called ignorance but this ?'

}What else can be called ignorance but 1his 2—To give rise to con-
fusion in knowledge is a unique characteristic of ignorance. It is
through the influence of ignorance that one confounds a rope with a
snake, a mother-of-pearl with a piece of silver and so on. But, after
all, the power of ignorance is not completely manifest there ; for one
could easily find an excuse for such confusions when there exist some
common characteristics- between the real and the apparent. The
nature of ignorance is, however, fully revealed when one confounds
the subject (i.e. Atman) with the object (i.e. the body), which have
nothing in common between them, being opposed to each other in
all respects.
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AT FRTEATRE T v |
R gt e 9o )
oAt Atman fgma®: the ruler ea: internal | and

(wafg is) ¥g: the body fiygwrs: the ruled smg: external
(wafy is ) @i, etc.

18. Atman is the ruler of the body and is
internal, the body is the ruled and is external ;
and yet, etc.

AT JAA: g Y wiwasgl=: |
TR sowafa e e
#TedT Atman grawa: all consciousness gug: holy ( wafy

is ) ¥g: the body wigag: all flesh aygfa: impure (wafq
is) aq’ﬁq#, etc.

19. Atman is all consciousness and holy,
the body is all flesh and impure ; and yet, etc. °

ATHT HHIH: @F) WA I |
TARE st frEmmE: 9 kel

oRAT Atman S%13%: the Illuminator &=g: pure ¥g:
the body gwa: of the nature of darknes: 3= is said

aniE, etc.

20. Atman is the (supreme) Illuminator
and purity itself’; the body is said to be of the
nature of darkness ; and yet, etc.

st Fret f agdt Esfent waw: o
TR gt Femr: oo IRyl
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s Atman fiep eternal fy since @gu: Existence
itself ¥g: the body efficy: transient f§ because o
non-existence in essence gisd, etc.

. 2L Atman is eternal, since it is Existence
itself: the body is transient, as it is'non-existence
in essence ;' and yet, etc.

YThe body is...non-existence in essence—The body is undergoing
change at every moment, and as such, cannot be eternal. But grant-
ing that is non-eternal, how can it be non-existent ?—for, so long as it
lasts we surely see it as existing.

At first sight the body appears to be existing, however temporary
its existence may be. A relative existence (Vyavaharika Satt3) is,
therefore ascribed to it. But when one examines it and tries to find
out its real nature, this so-called tangible body gradually becomes
attenuated and at last disappears altogether. It is, therefore, said here
that the body, as such, is always non-existent, even though it may
appear as existing for a time to those who do not care to see it through.

HIATRANHINE AT TEAY |
amarfRI Rt cataar=a aat fafy 1Rl

g3, Which qgrafaqeaq manifestation of all objects &,
that emress: of Atman N%ERa illumination & not speqif¥
&g, like the light of fire and the rest ( efra@: of Atman
fy: light ( WqRT is ) 7a: for fafir at night ey darkness
qafy exists.

22. The luminosity of Atman consists in
the manifestation of all objects. Its luminosity
is not' like that of fire or any such thing, for
(in spite of the presence of such lights) darkness
prevails at night (at some place or other).

*Its luminosity is not, etc.~The light of Atman is unlike any other
light. Ordinary lights are opposed to darkness and are limited in their
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capacity to illumine things. It isa common experience that where
there is darkness there is no light ; and darkness always prevails at
some place or other, thus limiting the power of illumination of such
lights. Even the light of the sun is unable to dispel darkness at some
places. But the light of Atman is ever present at all places. It illu-
mines everything and is opposed to nothing, not even to darkness ;
for it is in and through the light of Atman, which is present in every-
body as consciousness, that one comprehends darkness as well as
light and all other things.

Wssfrad @ g ey =2
AN AT SegeE @agy N23|

#gY Alas #g: ignorant &: person ¥2xeq like a person
seeing a pot @WigffY that this is mine @3TT ever g
knowing etfYy even g | o@f this ¥g: body gfq that g
holding (the view) fagfy rests (contented).

23. How strange is it that a person igno-
rantly rests contented with the idea that he is
the body,! while he knows it as something
belonging to him (and therefore apart from
him) even as a person who sees a pot (knows it
as apart from him)!

*The idea that he is the body—This is the view of Lokayatikas
(Indian materialists) who maintain that man is no more than a for-
tuitous concourse of material elements. According to them the five
elements of matter through permutations and combinations, have
given birth to this body as well as to life and consciousness, and with
death everything will dissolve into matter again.

HE AT @W: S afsegEReR |
g ¥ gugd awiEgsa gd el

o€ | s Brahman v verily (&fer am 3d: because
e® 1) g equanimous FT=q: quiescent gfgmgwyw: by
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nature absolute Existence, Knowledge, and Bliss (s1fey am)
oy 1 ergw non-exlstence itself ¥g: the body & f§ never
(etféeqr am) gfq this gt-r by the wise gy (true) Knowledge
3eqq is called.

24. 1 am verily Brahman,! being equanim-
ous, quiescent, and by nature absolute Exis-
tence, Knowledge, and Bliss. 1 am not the
body* which is non-existence itself. This is
called true Knowledge by the wise.

1] am verily Brahman—“1," the Self or Atman, is Brahman as
there is not even a single characteristic differentiating the two. In
other words there are no two cntities as Atman and Brahman ; it is
the same entity Atman that is sometimes called Brahman.

When a person makes an enquiry into the real nature of this ex-
ternal world he is led to one ultimate reality which he calls Brahman,
But an enquiry into the nature of the enquirer himself reveals the
fact that there is nothing but the Atman, the Self, wherefrom the so-
called external world has emanated. Thus he realizes that what he
has so long called Brahman, the substratum of the universe, is but
his own Self, it is be himself. So it is said: “All this is verily
Brahman, this Atman is Brahman® (Mand, Up. 2).

2] am not the body—I am neither the gross, nor the subtle, nor
the causal body.

fafae FrosrY fraeisgasag: |
% A wEgd awigsad gl R
&1g 1 fafasre without any change fai®: without any
form fiwag: free from all blemishes e@gq: undecaying
( stfey am ) eigH, ete.
25. I am without any change, without any

form, free from all blemish and decay. I am
not, etc,
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froerY fromaY Fafseqisgaraa: |
. T W) wegd amRegsa gl 1ol

&g I fitrr: not subject to any disease faymra: beyond
all comprehension faf§®weq: free from all alteration efraa:
all-pervading ( eife am ) orge , etc.

26. 1 am not subject to any disease, I am
beyond all comprehension,! free from all alter-
natives and all-pervading. I am not, etc.

1] am beyond all comprehension—I am not comprehended by any
thought, for in the supreme Atman no thought, the thought of the
subject and the object, the knower and the known, not -even the
thought of the Self and the not-Self, is possible, as all thought
implies duality whereas the Atman is non-dual.

fepon farfRera faed Frcageisewsga: |
g & magay afEg=a 1t |12el
o¢ I firror: without any attribute fifis: without any

activity f4g: eternal foagn: ever free ¥=gq: imperishable
(=fey am ) wige, etc.

27. 1 am without any attribute or activity,
I am eternal, ever free, and imperishable. I am
not, etc.

fie! feRisa: TRISEASRNAT: |
A W gagn FEftgsa gt |Ikq)

o I fasfe: free from all impurity fiym®: immovable
o@+=a: unlimited g holy &1 undecaying s@R: immortal

g, etc.



SELF-REALIZATION 17

28. 1 am free from all impurity, I am
immovable, unlimited, holy, undecaying, and
immortal. I am not, etc.

@ O v JeTed ¥ §Req)
& @ grawraT QErE S A (ke
AT 7@ O you ignorant one ¥ (emfud residing)
in your own body grdld beyond the body sitwd blissful
g&aTed known as Purusha ¥ (expletive) @gaw established
(by the Shruti as identical with Brahman) §={ ever-existent

s Atman & why 3% ®0fy assert as absolutely

non-existent ?

29. Oyou ignorant one! Why do you
assert the blissful, ever-existent Atman, which
resides in your own body and is (evidiently)
different from it, which is known as Purusha
and is established (by the Shruti as identical
with Brahman), to be absolutely non-existent ?'

*Why do you assert...absolutely non-existent ?—~In the preceding
stanzas when all the attributes that the human mind can conceive of
have been denied of Atman, one is naturally assailed by the doubt
whether such an Atman at all exisis. To remove this doubt it is here
said that Atman is a fact of everybody’s experience and as such, its
existence cannot be challenged ; therefore there is no reason to call it
Shunya or absolute non-existence.

WA 0 G o FET IR T R
grlid TR gIIT WA 3ol

( ¥ ) 79 O you ignorant one & you &M your own
Self a3y with the help of Shruti 54t by reasoning ¥ also
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g% Purusha Xgifid beyond the body wqr&i? the very form
of existence (fg=g but) wavedi: by persons like you ggea
very difficult to be seen s39] ( SR ) realize.

30. O you ignorant one ! Try to know, with
the help of Shruti' and reasoning, your own
Self, Purusha, which is different from the body,
(not a void but) the very form of existence, and
very difficult for persons like you to realise.

*With the help of Shruti—~With the help of such Shruti text as
“‘Subtler than this Atman (i.e the body) which is full of flesh and
blood, there is another Atman” (Taitr. Up. 11.2). It is thus clearly
stated that the Atman which is sometimes mistaken for the body is,
in fact, quite different from it.

2 Persons like you—Persons of your cast of mind who, on account
of their great attachment to the body, overlook the vital differences
which exist between the body and the Atman and blindly assert their
identity.

wETA feam ww ww fam: o
wEEaAnat T $Y WREs: T 132
9 Beyond the body ( g&8: Purusha) s@m=« by the
word ‘I’ faggra: known U® g as only one feqa: existing
(=ifeq is) &y@: the gross (body) g on the other hand sat
manifoldness S1a: obtained (dgT so) ¥g®: the body wv
g Purusha €47 can be ?

31. The Supreme (Purusha) known as «]”
(ego) is but one, whereas the gross bodies are
many. So how can this body be Purusha ?

o Fegaar o)) ¥ T fam
aarafafy a4 aRgs: W™ 1R
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g I xgaar as the subject of perception firg: estab-
lished ( eif@r am ) ¥g: the body TWAT as the object of
perception fya: exists sy this #w (is) mine gfy fadghm,

on account of this description 2g%: etc.

32. “I” (ego) is well established as the
subject of perception whereas the body is the
object. This is learnt from the fact that when
we speak of the body we say, “This is mine.”*
So how can this body be Purusha ?

VThis is mine—That is, the body is something which I possess, and
therefore external to me. So there is not the least chance of its being
identified with me (i.e. Atman).

o ey 3| e Rwmam)
T gy amEE o &Rew: TAELIEa

og 1 fasla: without any change (3t am) g: the
body g but fed ever f®Rar undergoing changes gfq this
araa directly sy is perceived Jgs: ete.

33. Itis a fact of direct experience that the
“J” (Atman) is without any change,! whereas
the body is always undergoing changes. So
how can this body be Purusha ?

*The “1”* (Atman) is without any change —In happiness or misery,
in childhood, youth, or old age, Atman, in spite of many changes in
the body, remains the same ; else how do we recognize a person to be
the same man again and again even though his body and mind have
undergone a thorough change ?

T, )RAfa g T gevewm |
fafolfd frRa = &es: 3L
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farRA (Rl @aITaY TEATA, 3F) By the wise “qeama Toy”
“(There is nothing) higher than He" etc. gfiy this a3r
AT by that Shruti text g§¥@u the nature of the Purusha
fufavitd is ascertained ¥gs:, etc.

34. Wise men have ascertained the (real)
nature of Purusha from that Shruti text,!
“(There is nothing) higher than He (Purusha),”
etc. So how can this body be Purusha ?

*From that Shruti text—The text occurs in the Svetzsvatara Upa-
nishad (111, 9) as follows :

“There is nothing higher, subtler or greater than this Purusha,
who stands in the luminous sphere supremely unique and immovable
like a tree, and by whom all this (creation) is filled.”

Co .
v gev wafy gR qevEE |
FOTSAX T AT FE EREE: AR 113Y1)
ga: Because s34t by the Shruti geswifyd % in the pithy
text known as the Purusha Sukta &ify also “geq ug (%)
gq” “All this is verily the Purusha” gfy thus =g is
declared (ga: so) ¥ga: etc.

35. Again the Shruti has declared in the
Purusha Sukta' that ‘“All this is verily the
Purusha,” So how can this body be Purusha ?

*The Purusha Sukta--It forms a part of the Rig-Veda. There we
find one of the highest conceptions of the Cosmic Being wherefrom
this universe has emanated. The text here referred to is this :

“The Purusha is verily all this (manifested world). He is all that
was in the past and that will be in the future. He is the Lord of the
Abode of Bliss and has takea this transient form of the manifested
universe, so that the Jivas may undergo the effects of their actions”
(Rig-Veda X.90.ii).
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qEE: OV Tl FEROAHSY = |
AT e Y WREs: AT REl .
eify « So also FgII* in the Brihadaranyaka Upa-
nishad g&%: Purusha sigy: unattached st is said (ga: so)
saAedi®e: besmeared with innumerable impurities
m, etc‘

36. So also it is said in Brihadaranyaka
that <The Purusha is completely unattached.”
How can this body wherein inhere innumerable
impurities be the Purusha ?

3The Purusha is completely unattached—This reference is to the
following passages, “The Purusha is not accompanied in the waking

state by what he sees in dream, for heis completely unattached.”
(Brih. Up. 1V. iii. 15-16).

BT ¥ gATEAE: SRSt gE: |
e TEFENST FY QREF: AT 11391
@57 9 There again qg%: the Purusha gsqifa: self-

illumined fg§ (expletive) gqrEaTa: is clearly stated (gd: so)
e this w&: inert qua%ry: illumined by an external agent
T, etc.

37. There again' it is clearly stated that
“the Purusha is self-illumined.” So how can
the body which is inert (insentient) and illumined
by an external agent be the Purusha ?

1There again—In the same Br.hadiranyaka we have : *Here (in
dream) the Purusha is self-illumined”’ (Brih. Up.1V.iii.77).

NS FFwOda greaT Ygfreww |
fre a9%e yER YguERERaT 11z3a
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f§ Since sWHWET by the Karma-kanda &ify also st
Atman %grq from the body fi@ea: different ficg: perma-
neft § and SYw: is declared (Ia: as) RgITAIgA=aL after
the fall of the body @awe the results of actions yeu
undergoes.

38. Moreover, the Karma-kanda also de-
clares' that the Atman is different from the
body and permanent, as it endures even after
the fall of the body and reaps the fruits of
actions (done in this life).

* Moreover, the Karma-kiinda declares~The Karma-kanda is that
portion of the Veda which inculcates the performance of religious
acts, sacrifices and ceremonies, laying down in detail rules and regu-
lations for the guidance of its votaries. The followers of the Karma-
kanda do not believe in an Ishvara or God, Nevertheless they believe
in permanent individual soul which is quite different from the body

and which survives the destruction of the latter as a support of Apurva
(the abiding result of Karma).

So not only the Jndna-kdanda (the Upanishads) but also the
Karma-kanda asserts that Atman in different from the body.

fort amwdgs wo wd fEfe =)
SEAHEATZY T, F &, I 1138
fexi The subtle body ¥ even s®®I® consisting of
many parts 9 unstable €34 an object of perception fagift
changeable 9 and ®=q19%A limited st@gd non-existent by
nature ad so %4 how &9 this (subtle body) gaw Purusha
&g can be ?
39. Even the subtle body' consists of
many parts and is unstable. It is also an object
of perception, is changeable, limited and non-

existent by nature. So how can this be the
Purusha ?
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. ‘The subtle body, etc.—It consists of seventeen parts, viz the
mtellgct, mind, five organs of perception, five organs of action, and
five vital forces (or five subtle elements).

od 'ﬂawgw TEAT JET 4T |

.. AT GAERE SRISERSAT: || ¥ ||

gd Thus smam Atman ¥ggama from these two bodies
817q: different 8g¥ (the substratum of ) “I" (the ego) sqy:
immutable gg¥: Purusha §xx: Ishvara gaf@ the Self of all
ggeq: having all forms ¥ and w@afdfia: transcending
everything.

40. The immutable Atman, the substra-
tum of the ego, is thus different from these two
bodies, and is the Purusha, the Ishvara (the
Lord of all), the Self of all ; It is present in
every form and yet transcends them all.

TATHIZAN Su=eda a3ar |
FANET THAE O qq; BRI (| % |
gft Thus sIRAAEATA by (enunciating) the difference

between the Atman and the body qqeely gqr indeed the
reality of the phenomenal world 79t as g&amesin by Tarka-
shastra g7 is said, (91 in the same way 3J¥ is ascertain-
ed). @a: so f& geardar (Rreafly) what end of human life is.
served ?

41. Thus the enunciation of the difference
between the Atman and the body has (in-
directly) asserted, indeed, after the manner of
the Tarkashastra,! the reality of the phenomenal
world. But what end of human life is served?
thereby ¢

‘Tarkashastra—The science of logic (Nyaya), or treatises like San~
khya and Yoga and ¢hose of the Lokayatikas which mostly follow the
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method of inference in arriving at their respective conclusions. Here
it specially refers to Sankhya which with the mere help of Tarka (logic)
tries to establish the final duality of Prakriti and Purusha and in which
Prakritjor the material principle that constitutes the phenomenal world
is eternal and co-existent with Purusha, the conscious principle.

* What end of human life is served—There are generally four ends of
human life, viz Dharma or performance of duty, Artha or attainment
of worldly prosperity, Kama or satisfaction of desires, and Moksha or
final liberation from thie bondage of ignorance, of which the first three
are bus secondary, as they are only helps to the last which is the
_ummum bonum. But this last one, the liberation from the bondage of
ignorance, will never be attained unless a person realizes non-duality
and becomes one with it, and thus removes even the last vestige of
duality from the mind. But the establishment of duality is only an
obstacle to such realization and drives persons away from the path of
liberation. It, therefore, serves no real purpose in human life.

[But the object of showing the difference between Atman and the
body is not to prove the reality of the body and thus establish the
duality of Atman and the body, but only to meet the opponents who
hold the view that this body is Atman. It will be shown in the follow-
ing sta]nzas that there is no such thing as body, it is Atman that alone
exists.

TATHIEART Jgreed feraian )
T AT G g 1 BRI

gfa Thus eeARE@NA by (the enunciation of) the
difference between the Atman and the body ¥greed the
view that the body is the Atman farfiay denied ggrff now
AT the difference between the body and the Atman fi
(expletive) ergd unreality €Faq clearly I=qq is stated.

42. Thus the view that the body is the
Atman has been denounced by the enunciation
of the difference between the Atman and the
body. Now is clearly stated the unreality of
the difference’ between the two.
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'The unreality of the difference, etc.~That, the body has no
existence independent of the Atman just as the waves do not exist
independently of water. In fact, the Ltman alone exists, and it is
through ignorance that one sees it as appearing in the forms of the
body and the like. .

ITTITETATR Q1IN A FEf )
slged 9 g1 §F TS qUREY 4T ¥R 0 -
da=ye Of Consciousness U%®S@IL on account of
uniformity #fgfaq at any time ¥F: division = not Je:
admissible (Wafit is) ; F47 just as T in the rope qiwg:

perception of a snake (@ur false, @qr so) sfiwa the in-
dividuality of the Jiva & also 3qr false $% must be known.

43. No division in Consciousness is admis-
sible at any time as it is always one and the
same'. Even the individuality of the Jiva must
be known as false, like the delusion of a snake
in a rope.

'1t is always one and the same—The contents of consciousness may
vary, but consciousness as such remains always uniform, just as the
light of the sun remains the same while illuminating various objects.

GIAEMT TOMe aggsdE afdu |
aife aafaf arEmiEaTEReT ST 1 ¥ 1)

ggd, Just as ESEFEAT, through the ignorance of the
rope @Hf§ the very rope @04g in an instant gffoft a
(female) snake wifY appears agd, in the same way $qer
pure ffi: Consciousness @i, without undergoing any
change fygrertw in‘the form of the phenomenal universe
(wmfa appears).

44, As through the ignorance of the real
nature of the rope the very rope appears in an
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instant as a snake, so also does pure Conscious-
ness appear in the form of the phenomenal
universe without undergoing any change.!
\Without undergoing any change—When a rope appears as a snake
nobody can say that any change has been wrought upon the rope.

Similarly, pure Consciousness appears as the so-called material
universe without undergoing any change whatsoever.

IR A=y gois=aa fgd |
TG, GEIUST AR AR A e |l sy |

sqwer Of the phenomenal universe =g &=y, other
than Brahman Sqrgr« material (cause) F not fag is qeam
therefore o4 this @35ye: entire phenomenal universe E
Brahman alone 3if@ is @ ¥ not gatq, anything else.

45. There exists no other material cause of
this phenomenal universe except Brahman.
Hence this whole universe is but Brahman' and
nothing else.

YThis whole universe is but Brahman—because the effect is never
different from the cause; a potis never different from the earth of
which it is made. The names and forms that differentiate the effect
from the cause are but conventional and are found non-cxistent when
their nature is enquired into.

SATCAEATIRAT THear GamTeRy qrvaeT |
T WY U A WEEEG 59 ) 9 )

@aq_ Everything et Atman gRy e from such
declaration (of the Shruti) @ereqm®ar the idea of the
pervaded and the pervading fireq false (wafq is) gfig this
9 the supreme @< truth @@ (@fr) being realized Fa:
where d2eq of distinction st room (stf is).
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46. From such declaration' (of the Shruti)
as “All this is Atman,” it follows that the idea
of the pervaded and the pervading is illusory.
This supreme truth being realized, where is the
room for any distinction between the cause
and the effect ?

1 From such declaration—It refers to the passage : *“These Brahmins
and Kshatriyas, these Lokas (regions). gods, Vedas and beings, in
short, everything is this Atman” (Brih. Up. IV.v.7.).

Aear e o awed @gan )
FY W WA R STEEEI | ey 1)

7 Certainly @g fi directly @1 by the Shruti aared
manifoldness faarfid is denied e/gq&W@ non-dual cause
fyd (af) remaining established #¥ how ¥ra: appearance
&=: another W3 should be ?

47. Certainly the Shruti has directly! denied
manifoldness in Brahman. The non-dual cause
being an established fact,> how could the phe-
nomenal universe be different from It ?

YThe Shruti has directly, etc.—The Shruti passage runs as follows :
“After hearing from a competent teacher one should realize with the
help of a pure mind that there is no manifoldness in this (Brahman).”
(Brih. Up. 1V.iv.19).

3The non-dual cause being an established fact, etc.—The positing of
the non-dual Brahman as the final reality by the Shruti cuts at the
root of all causality ; for a cause always presupposes an effect which it
produces and which is evidently differnt from it in some respect or
other. But when there is only one, how is it possible for a second
thing, an effect to come into existence? The truth is thatthe non-dual
Brahman or Atman never causes anything. It is through ignorance
that one sees this world and thinks of Brahman as its cause.
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DA Rifde: s gl G | weaf )
. ¥E qEEf ATE A/TEAT afEd a3 | v |

(&) 1t The person q1q4T by Maya (illusion) gfE: (&)
being deceived gg in this aAvE variety qgfa sees @: he
7a: from death 7 to death wegfq goes (gfA thus) e
by the Shruti §: blame sifyy as well fgfga: is pronounced.

48. Moreover, the Shruti has condemned
(the belief in variety) in the words, “The per-
son who,” being deceived by Maya, “sees
E:riel:y }n this (Brahman), goes from death to

ath”.

YGoes from death to death—i.e. is born and dies again and again.
The reference is to such Shruti texts as : “He who sees variety in this
(i.e. Brahman), passes from death to death.”” (Brih. Up. 1V.iv 19). In
other words, unless a person realizes the non-dual Atman which is
evidently without birth and death, there is no escape for him from
the cycle of re-births. .

BGOSR SR AT |
TEAIATI WG AFAATITA 1] %8 1)

(ga: As) st from Brahman q@qren«: from the supreme
Atman gngfy all beings SITg=Y are born geTa, therefore
uaife they =@ Brahman qg verily wafeq are gfy this
oTdd, (one) should clearly understand.

49. Inasmuch as all_beings are born of
Brahman,' the supreme Atman, they must be
understood to be verily Brahman.

2 All beings are born of Brahman—The reference here is to such

Shruti passages as : “That is Brahman wherefrom all these beings are
born,” etc. (Taits. Up. IILI).
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BG g aaTATR wqTer Rt =)
Fatvaly st ferdife s wo

sgQ Brahman qF verily ®3amifa all names fafigrfa
various ®qifor forms 4 and @wrfir all swifer actions eify
also fafy sustains gfy this sifa: the Shruti &Y has sung
(clearly declared).

50. The Shruti has clearly declared that
Brahman alone is the substratum! of all varie-
ties of names, forms, and actions.

' Brahman alone is the substratum—Just as a rope is the substratum
of the illusion of a snake and the like, so Brahman is the substratum
of all names, forms, and actions though these are but illusory ; for
even an illusion requires a substratum for its appearance.

GRS Gauied ¥ PRy |
BEOT STRTTET SERE o Q9T waR Al ke |l

(g9 As) gauia, from gold wrawTaeR of (a thing) pro-
duced gq'fla the nature of gold ¥ (expletive) mrye per-
manent 9T ¥ so also sEMr: from Brahman wee of
(a being) born A the nature of Brahman #3< is.

51. Just as a thing made of gold ever has
the nature of gold, so also a being born of
Brahman has always the nature of Brahman.

TR FAT STATHITHTEHAL: |
7 dfvef qeve b aRTRRTiE ) %R 1

q: Who #gRar the ignorant one WfiarcRacaTHAY: between
the Jivitman and the Paramatman ¥y a little &fy even
eFal distinction %@ making Gfagfy rests gex his wg fear
( »eqT by the Shruti) sifsrifiveny, is spoken of,
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52. Fear!'is attributed to the ignorant one
who rests® after making even the slightest dis-
tinction between the Jivatman and the Para-
matman.

1Fear—Fear has its rootin duality and imperfection and can be
overcome by him alone who realizes non-duality and thus - attains to
perfection. For such a person there is none to be afraid of and
nothing to be gained or lost.

?Who rests, etc.—The Shruti text runs as follows : “When he (the
ignorant one) makes the slightest difference in It (Brahman) there is
fear for him.” (Taitt. Up. 11.7).

TAEFTEAS AR 9w |
AR 4T @A AGCET 1Y 1) Y3 )

g% When et through ignorance 2d duality /g,
appears asr then g§aU: one (§A< another) ggfd sees Y
when &9 all #Te@ as A tman (33 is) @ then Za¢ one ¥
(expletive) soafy even a bit 7 ( qafy sees ).

53. When duality’ appears through igno-
rance, one sees another ; but when everything
becomes identified with the Atman, one does
not perceive another even in the least.

*When duality, etc.—This stanza gives the substance of the
following passage from the Shruti : “For when there is duality, as it
were, one secs another, smells another etc., but when everything has
become one’s own Self, how can one see another, smell another,”
etc. (Brih. Up.1V.v.15).

gfem weifon sl greese s |
7 3 ae WA A 9 QYIS 1 Yy

afer, When waffor all yaifit beings f§ (expletive)
oA as Atman fywag: of one who realizes a&r (aftw)
then & not & (expletive) wrg: delusion @ not & also
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% sorrow (WA arises) efygefiaa: in consequence of the
absence of duality.

54. 1In that state' when one realizes all as
identified with the Atman, there arises neither
delusion nor sorrow, in consequence of the
absence of duality.

2 In that state, etc.—It refers to the following Shruti text : “When a
person realizes all beings to be his very Self, where is there any delu-
sion or sorrow for such a seer of unity ?* (Isa. Up. 7).

SAETEAT T o GacAEnadT R |
gf fralfid st egTeoademT 1 yy

@1 This gafarsaay as the Self of all fega: existing sqreqt
Atman fg (expletive) 8§ Brahman qg verily gfif this ua
by the Shruti gggRuageyT in the form of the Brihada-
ranyaka faatfid declared.

55. The Shruti’ in the form of the Brihada-
ranyaka has declared that this Atman, which
is the Self of all, is verily Brahman.

YThe Shruti, etc.—The text is: “This Atman is Brahman.” etc.
{Brih. Up. 11.v.19)

HTIANSAT ! STEETTTAISY | |
ST qAT R SACIETTA: 1) ||

ad This &%: world egyg: experienced @fy though
=g fit for all practical purposes &ifq though @9 being
971 as @4 dream (world) (391 so) IRWAYG: in conse-
quence of being contradicted in the next moment smgy:
of the nature of non-existence.
56. This world,! though an object of our
daily experience and serving all practical pur-
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poses, is, like the dream world, of the nature
of non-existence, inasmuch as 1t is contradicted
thie next moment.

'This world, etc.—We cannot call a thing Sat (ever-cxistent)
merely because it is expenenced and has some pragmatic value. In
dream we experience things which are valid so long as the dream
lasts. But as soon as we awake, they disappear as though they never
existed. So also the experiences of our waking state, which are so
full of meaning to us, are negated as soon as we enter into dream or

deep sleep. This world Of waking experience, therefore, is also in
the same category of existence as the dream world.

TR SEROseE: mesfy w7
gaE B AT SRS GIAE T 1 w9 1)

wERa In waking @ dream at&fis: unreal @ in dream
atfy also www: waking @ not fg surely (eifid is) gy both
(i.e. waking and dream) g verily @& in deep sleep arfiq
do not exist #: deep sleep &ify also fg verily 39qY: in both
a not 7 also (stfeq is).

57. The dream' (experience) is unreal in
waking, whereas the waking (experience) is
absent in dream. Both, however, are non-
existent in deep sleep whlch again, is not ex-
perienced in either.

1The dream, etc.—Here the author illustrates the preceding Shioka

by showing the unreality of the three states (Avasthitraya) on
account of their mutual contradiction.

aaRd WAt eERfafafiEag )
T ZBT I et Gw BT | YT 1)

gusafyfafid Created by the three Gunas Saw the three
states Q& thus fqvqr unreal ¥} are ofeq their (i.e. of the
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three states) geT witness quiria: beyond all Gunas foe:
eternal f§ (expletive) u#: one fagrw®: of the nature of
consciousness (81fed is). :

58. Thus ail the three states are unreal'
inasmuch as they are the creation of the three
Gunas ; but their witness (the reality behind
them) is, beyond all Gunas, eternal, one, and
is Consciousness itself.

YThe three states are unreal, etc.—This world of our daily expe-
rience, comprising these three states is produced by the permutation
and combination of the three Gunas (components of Prakriti or the
primeval substance, viz Sattva, Rajas, and Tamas). But whatever
is a compound must disintegrate and be destroyed. This world
being a compound is thus foredoomed to destruction ; and so itis
unreal, as reality implies indestructibility. Here what has been put

forward as a mere proposition in Shloka 56 is conclusively proved,
viz that this world, though experienced is unreal.

*Their witness—When everything in this world is in a state of flux
and is changing every moment, what is it that sees these changes ?
The Vedanta declares that it is Atman, the conscious principle, that
witnesses all the changes, itself ever remaining unchanged and un-
effected by the Gunas that work these changes.

Ty vesfed g a1 Akl
qeamEin Sged drwaT A 9ER 1 g |

aga Just as 7Y in earth w2urf=q the illusion of a jar ar
or geY in the nacre twrafegfan the presence of silver ( U&H
one) 7 not qfY sees dZH in the same way Siawymr when
realized smfor in Brahman sfiged Jivahood (a gmfiy does
not seg).

59. Just as (after the illusion has gone) one

is no more deluded to see a jar in earth or
silver in the nacre, so does one no more see!
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Jiva in Brahman when the latter is realized (as
one’s own self).

1So does one no more see, etc.—So long as a person is in ignorance
he thinks himself as a Jiva which has an individuality of its own apart
from Brahman. But when with the dawn of real knowledge he rea-

lizes himself as one with Brahman, this Jivahood appears to him as
nothing but an illusion like the illusion of silver in the nacre.

IuT g 9@ W FA% goeohanT |
g & aeRstagsg@T X | §o 1)

g9t Just as 9fg in earth ¥2: a jar a1y the name %a% in
gold gugafiar the name ear-ring g in a nacre fy
{expletive) togeaTia: the name ‘silver’ (etfiq is) qur so W
in the supreme (Brahman) sfiqgrss: the word Jiva.

60. Just as earth is described as a jar,
gold as an ear-ring, and a nacre as silver, so
is Brahman described as Jiva.

A AN Add qar R e |
gewd a1 wn asfew’ fagrety i §q

4 Just as =qfiy in the sky fiwa blueness 91 as HGeyS
in the desert I water 797 as eqTot in a post geeE human
figure ggd_ so fagrAfy in the Atman which is Conscious-
ness fag the universe (et is.)

61. Just as blueness in the sky, water in
the mirage, and a human figure in a post (are
but illusory), so is the universe in Atman.!

VS0 is the universe in Atman—Not only Jiva, but the whole uni-

verse is an illusion in Atman. This is illustrated in various ways in
Shlokas 61-64.
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TvE R qTE T g a9 |
T feawd deq @ swmfEf: 0 &)

799 Just as g in empty space ¥qi®: a ghost qT as.
weqafuf gt a castle in the air Z9qT as eq@TRl in the sky
== the vision of two moons (afq are) agg in the
same way g in the supreme Truth (i.e. in Brahman)
wRTaferfy: the existence of the universe.

62. Just as the appearance of a ghost in
an empty place, of a castle in the air, and of a
second moon in the sky (is illusory), so is the
appearance of the universe in Brahman.

AT RTHFSIS TSN TS |
qTEau A f§ sEveEETeHaT | &3 1)

gy( Just as aitmﬁ%: as ripples and waves ®@&¥q water
ua alone qur&Rw in the form of a vessel Qe copper fi
verily sf@q surely &gfq appears aqr so FgUEYS: as the
whole universe #rat Atmanhood ( egtf appears).

63. Just as it is water that appears as
ripples and waves, or again it is copper, that
appears in the form of vessel so it is Atman
that appears as the whole universe.

TS JAT T geArar ¥ dm
SRR FaRrTY S aReeTEa: | &

a9y Just as gudt earth s2ar under the name of a jar,
gwaq: threads fi verily gzamat under_the name of a cloth
(ervaTfi appear, qqt so) faq, Chit (Atman) sReTAT under
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the name of the universe erayTR appears ggA™a: by negat-
ing those (names) &g That (Brahman) §¥ is to be known.

64. Just as it is earth that appears under
the name of a jar, or it is threads that appear
under the name of a cloth, so it is Atman that
appears under the name of the universe. This
Atman is to be known' by negating the names.

YThis Atman is to be known, etc.—~The knowledge of Atman

means only the removal of names and forms that are superimposed
upon It through ignorance.

eﬁsﬁmmﬁ»ﬁaﬁ:u
R oAt g3g & a=riem i dy

siA: By people @: all aiff also =qagw: dealing s in
and through Brahman fi®ad is performed g but s,
through ignorance %q earth ug alone fg verely w21fas the
jars and other earthenwares (gfq this) & not Rwmafg
know ( ET: persons ).

65. People perform all their actions in and
through Brahman, (but on account of igno-
rance they are not aware of that), just as
through ignorance' persons do not know that
jarshand other earthenwares are nothing but
earth.

* Just as through ignorance, etc.—In all our dealings with various
earthenwares we are actually dealing with earth, as by no manner
of means can earth be separated from earthenwares. Soin all our
intercourse with the world we are, in fact, dealing with Brahman
which is non-separable {rom the world.

FEASTOME Fmme Tegge |
T ARt geangEnteg 1 &8
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Z97 Just as §298%: between a jar and earth G- SRUmT
the relation of effect and cause fiwry ever s exists auy
so SqsUT: between the phenomenal world and Brah-
man Hfegfwat on the strength of scriptural texts and
teasoning g here ( g1 sfaqif&ar that is established ).

66. Just as there ever exists the relation of
cause and effect between earth and a jar, so
does the same relation’ exist between Brahman
and the phenomenal world ; this has been
established here on the strength of scriptural
texts and reasoning.

3 So does the same relation, etc.—The same relation of cause and
effect exists between Brahman and the world. But as the effect can
never be shown to be separate from the cause, this relation only
means their non-difference. The Shruti also declares : ““All this is
identical with That™ (i.e. Sat or Brahman) (Chhand, Up. VLviii.7);
“All this this is verily Brahman'’ (Chhind. Up. I11.xiv.I),

TEET 92 qEFRETSAT & SO |
e Sesty s Tt g 1 & )

gga Just as &2 MA@ when a jar is perceived gfigesr
earth § (expletive) ®a1d, perforce &fifey accompanies (g4t
s0) ®ifiy also 9gsa @ when the phenomenal world is
seen {TGW shining aglq Brahman alone smarfiy flashes.

67. Just as (the consciousness of) earth
forces itself upon our mind while thinking of a
jar, so also does (the idea of) ever-shining
Brahman flash on us' while contemplating on
the phenomenal world.

.80 also does...flash on us, etc.—In some rare moment, while we
think very deeply about the evanescent nature of this world, we be-
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come almost intuitively aware of Brahman, the permanent entity
behind these changing phenomena, for change necessarily implies
something that is unchanging.

" adawen fgdshe wgd wii & =g
e i caattetsieisfag i foa

ST Atman G3¥ ever fagrg: pure aifm is fg verily & (ex-
pletive) @aT always eigg: impure Wifq appears 799 just as
W a rope sifagy always gifad: to a wise man srgfia: to
an ignorant man f¥Rar in two different ways (wify
appears).

68. Atman, though ever pure' (to a wise
man), always appears to be impure (to an igno-
rant one), just as a rope always appears in two
different ways®’ to a knowing person and an
ignorant one.

1Pure—i.e. without any modification such as the body.
*In two different ways—As a rope and as a snake.

T g FTEREsY e |
STEATAARTISE gaa fraasg: | e il

a4e Just as W a jar w=qg: made of earth dgA so ¥g:
the body =tfy also fa=wg: all consciousness sigd: by the
ignorant e this efrATAATATT: the division into the Self
and non-Self g5 in vain s is made.

69. Just as a jar is all earth, so also is the
body all consciousness. The division, there-
fore, into the Self and non-Self is made by the
ignorant to no purpose.!

1The division...to no purpose—The dualists erroneously think
that the body and Atman are two separate entities independent of
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each other. This, however, does them no good, as it deprives them
of the realisation of the non-dual Atman which is the summum

bonum.
AYER qUT T TS GREHT |
fafwofiar fowes 3gdw auTewar || vo ||

vt Just as F: a rope GTAT as a snake GRAFT a nacre
wWq@a as a piece of silver (&feaqr is imagined ) qut so
SITeHaT the nature of Atman fir@a by an ignorant person
g as the body fyfaeflar is determined.
70. Just as a rope is imagined to be a snake
and a nacre to be a piece of silver, so is the

Atman determined to be the body by an
ignorant person.!

By an ignorant person—By a rank materialist who declares the
body _or matter to be the ultimate reality and denies the existence of
the Atman apart from the body,

[How this erroneous knowledge arises out of a_confusion between
the real and the apparent is illustrated in stanzas 70-74.]

TR Q9T A qedag aeaa: |
fafwitar e Jgeda quvewar || g 1|
7y Just as gudt earth 924 as a jar g=aa: threads gz
as a cloth ug (expletive) q4t so, etc.

71. Just as earth is thought of as a jar
(made of it) and threads as a cloth, so is
Atman, etc. ’

% TR TG § 5 |
fafeoitar fieRe 3g¥7 qumamT 192 1)
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%% Gold goeea as an ear-ring W& water § (expletive)
AW as waves agT so, etc.

" 72. Just as gold is thought of as an ear-ring
and water as waves, so is the Atman, etc.

gETE § eTEEaA w0 |
fafofiar fFeeR gRR auTeAT || vy ||

ey The stump of a tree gg§eaa as a human figure §
(expletive) qfifast a mirage waA+ as water gyt so, etc,
73. Just as the stump of a tree is mistaken

for a human figure and a mirage for water, so
is the Atman, etc.

TEARA FY E@EIEAng Svew |
fafruitar fres Ygam agraT | 9y |l

s A quantity of wood IgA@ as a house W
(expletive) Pgar iron @eAT as a sword TF (expletive)
T so, etc.

74. Just as a mass of wood work is thought
of as a house and iron as a sword, so is the
Atman, etc.

[Stanzas 70 and 73 are illustrative of a set of false knowledge due
to an error of judgment, whereas the other three stanzas deal only
with imperfect knowledge in which forms are made much of in dis-
regard of substance which is the reality behind them.]

qAT TR TOTRATT FEaT |
TEIRAM g JIAABAANTE: || Wy ||

a7 Just as WSTq_ on account of water H&qfad, to some
one gyfyrgfa: the illusion of atree wafq arises &g so
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(<ftg: an individual __soul) argaaaT: through the touch of ig-
norance 3T& 4 in Atman g the physical form qggfy sees.
75. Just as one sees the illusion' of a tree

on account of water,so does a person on account
of ignorance see Atman as the body.

 Illusion, etc.—The tree is not in the water. It is only a reflection
due to water that the person sees.

[How ignorance makes one think of the ever-pure Atman as
appearing in material forms is described in stanzas 75-86 through
various illustrations culled from everyday experience.]

I AoEF: Y6 @9 AT S |
qEgTenta Yged qraEEmERTE: || 9E |

QA7 By boat wreai: going gr;qz to a person @5 everything
9u®q_moving g9 as if afa appears agd so, etc.

76. Just as to a person going in a boat
everything appears to be in motion, so does
one, etc.

fieed fy aa1 g Qurmaf wetag)
HEYTRAT 38 qEIATFRNT: || 99 ||
791 Just as FEqfaa to one NYIT. owing to a defect Fa'

in a white thing fiae yellowness f§ verily wafy appears
agd. so, etc.

77. Just as to a person suffering from a
defect (jaundice) ‘white things appear as yellow,
so does one, etc.

Tt waTitewat @d IR SIS |
AERTH I Qg YIEIRRNE: || o ||
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seftenat apt to see wrongly Fgeai® through eyes &’
everything ST defective Wrfa appears agq so, ete.

78. Just as to a person with defective eyes
everything appears to be defective, so does one,

etc.
ST AT a9 Wi e |
TGETA ged IAATAANT: || 98 ||
8@ A firebrand m\'ﬁﬁ' through mere rotation qgﬁ
like the sun 35 round wifiy appears agd, so, etc.

79. Just as a firebrand, through mere

rotation, appears circular like the sun, so does
one, etc.

A GGG g |
AERATT e GIAIHFANTE: || <o ||
gaeqary Of all things wg<x (sifY) in spite of largeness

sifagia: owing to great distance 8o minuteness fg indeed
(«ify appears) agq so, etc.

80. Just as all things that are really large

appear to be very small owing to great distance,
so does oue, etc.

e G e NAAE: |
qEQTA g qRAIITANT: | <g |

gawmarat Of all objects gxwey (efY) in spite of minute-
ness Iga: through lenses gy@ed grossness (¥afa appears)
&, 50, etc.
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81. Just as all objects that are very small
appear to be large when viewed through lenses,
so does one, etc. ’

FTNR T a1 TRWY & FTaT |
TR A TRAQAENT: |1 &R ||

It In a surface of glass &y the state of water
elmm‘r in a surface of water g7 or fg (expletive) &r49dr the
state of glass (¥fy appears) &g, so, etc.

82. Just as a surface of glass is mistaken
for water, or vice versa, so does one, etc.

Tagt wfved fy @on an afgar gm0
TEERAM Jged TRIATAANTE: | ©3 ||

75 Just as AT a person oY in fire wfe the state of
being a jewel fi (expletive) a1 or quY in a jewel afgar the
state of fire (q3fY sees) agd so, etc.

83. Just as a person imagines a jewel in fire
or vice versa, so does one, etc.

oY &g dracg AWy daRy wrh F)
qEITA LT JLAITHINTE: W <¥ i

@15y 9racg &g While clouds move &@}q: the moon & {ex-
pletive) yrafit is moving (zfl thus) sfy appears dgd so, etc.

84. Just as when clouds move, the moon
appears to be in motion, so does one, etc.

Fiq Rfaeatay AgrRafy seata)
TIERTART e TEATFANTE: || T ||
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g4 Just as #gr, through confusion weafaq of one
fxfaagta: mistake about different directions wafyy arises
@ so, etc.
85. Just as a person through confusion
loses all distinction between the different points
of the compass, so does one, etc.

T R W WY FewweA FRfa |
TEITAT g qgeamaanTa: || <& ||

gqr Just as Tl the moon WS in water HESRAT as
unsteady &egf5_ to one Wify appears dgd, so, etc.
86. Just as' the moon (when reflected) in

water appears to one as unsteady, so does one,
etc.

YJust as, etc.—1It is the reflection which is unsteady, not the moon.
TRA ST qEraTEr & S
T UqTEATRETATEA o QAT || €9 |}

uaH, Thus srfyana: through ignorance erefi in Atman
Agreqna: the delusion of the body f¥ verily wiqq arises g o
that very delusion ¥ again eng@@figam through the
realization of Atman gy in the supreme Atman Haqq
disappears.

_ 87. Thus through ignorance arises in
Atman the delusion of the body,! which, again,
through Self-realization, disappears in the su-
preme Atman.’

2The delusion of the body—The delusion of matter in general. In

fact, matter is but a concoction of our mind, and therefore has no
real existence.
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s Which, again...disappears in the supreme Atman—When one
realizes that Atman alone Is, and nothing else exists, ignorance with
all its effects, such as the delusion of the body and the like, ceases
to exist for ever. ; *

TEAAET T T STESTE |
¢ .
AT, GIATAAT JGEA IRHAT 8 |1 S5 )
(gt When ) eqmax@iyd immovable and movable &9’
whole w71g_ the universe ewaat as Atman gd (afa) is
known ( @7 then ) Wi of all objects epIaTa in

consequence of negation ¥geq of the body = ( expletive )
Fa: where sqieHar appearance as Atman ?

88. When the whole universe, movable and
immovable, is known to be Atman, and thus the
existence of everything else is negated, where is
then any room' to say that the body is Atman ?

*Where is then any room, etc.—So long as a person is in ignorance
he confounds the body with Atman. But with the dawn of Know-
ledge, when everything melts away and only the non-dual Atman

remains, there is hardly any_room for one to see the body at all,
much less to declare it to be Atman.

AT T A FTS T4 AT |
SRS JERET AR Il € )

(1) Agr@ A O thou of great illumination snE Atman
@ad ever WA contemplating sifad all STesa the Prarabdha
g9 experiencing 18 time 77 pass 35 worry &qd, to feel
q not ergfyy deserve.

89. O enlightened one, pass your time
always contemplating on Atman while you are
experiencing all the results of Prarabdha'; for it
ill becomes you? to feel distressed.
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' Prarabdha—According to the Karma-theory Prarabdha is that
part of our past actions which, through their cumulative force, has
given birth to this body.

s]t ill becomes you, etc.—Because one who ever dwells on Atman
is already free and above all sorrows, and though he lives and moves
like ordinary mortals, he knows it for certain that none of his acts
has any binding force upon him. .

[There are two other sets of actions known as Sanchita Karma or
those of our past actions which are still reserved to give birth to
_fuuire ??d}es. and Kriyamana Karma or actions that are being done
in this life.

SqEFAsTERTEW ared A geafy
¥ =5 38 e aferTfrdsgaT i to ||

e fysm The knowledge of Atman 3®= after the orig-
ination of e&ify even 9RsY Prarabdha (s a person) q
not gufy leave U verily gfq thus 73 which qmex in the
scripture >3 is heard & that egeT now fatifiem@ is being
refuted.

90. The theory one hears of from the scrip-
ture,' that Prarabdha does not lose its hold?
upon one even after the origination of the
knowledge of Atman, is now being refuted.

YFrom the scripture—From such scriptural texts as : “The delay in
his case is only so long as he is not released (from the body), then he
will attain to Brahman.” (Chhgnd. Up. V1.xiv.2).

2Prirabdha does not lose its hold, etc.—The Shruti in many places
has declared that even a Jnani is not free from the operation of
Prarabdha. Shankara has dealt with this point at length in his come
mentaries on Chhandogya Up. (VL. xiv 2), Vedanta-Sutras (1V.i.15),
and Gita (1V. 37). In all those places he has supported the popular
view that Prarabdha is biuding on even the Jnini. But here as well
as in his Vivekachudamani (453-463) he has boldly asserted the true
Vedantic view without any compromise. He has clearly shown that
to a 'nani there is no such thing as the body, and it is meaningless to
say that he is any longer under the influence of Prarabdha, which has
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no hold upon the bodiless Atman. The author brings in his argu-
ments in support of this view in stanzas 91 and 92.

TERAIGATEA a7 feR |
EEMmEATY 791 @ fEeE: ) g |

TETAIRATE S After the origination of the knowledge
of Reality g (expletive) Xgrdftary of the body and the like
&Iga1d in consequence of non-existence SeY Prarabdha &
not g verily i exists qur just as @x: dream fMga: on
waking.

91. After the origination of the knowledge
of Reality, Prarabdha verily ceases to exist,
inasmuch as the body' and the like become non-
existent ; just as a dream does not exist on
waking.

2 Inasmuch as the body, etc.—The body, mind, intelligence and the
like have their existence only in ignorance and therefore cannot exist
when the latter is entirely destroyed by Knowledge. In the absence
of the body, Prarabdha also necessarily ceases to exist, since there
remains nothing on which it can act.

0 SWAAO g Sreafafy sifta )
qY SATRCTET, g9 AarfE w0 ek

W% Acquired in a previous life a5 which &t
Karma (gq that) 1§ Prirabdha gfa as &fdas is called
4g: of theman (of knowledge) W=qT=UNTA, in the absence
of future birth gq_ that (Prirabdha) g but & not ¥ verily
&fgfq at any time eifig exists.

92. That Karma which is done in a previous
life is known as Prarabdha (which produces the
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present life).. But such Kantd cannot tak
place of Praribdha '{for a man of knowle:lég)e,
ad he has no other birth (being free from ego).

e qurrETT e |
ATER TN T AAWT R g 83

Tt Just as @ the body in a dream sysqea: is super-
imposed g4r so fig (expletive) &13f this ¥g®: the body (srereq:
is superimposed) ug verily &ieqer - of what is superimpos-
ed s+=q birth Fa: how grqafy is possible) s=aTa in the
absence of birth (of the body) @q_ that (Prarabdha) a:
how fy at all (stfRq is) ?

93. Just as the body in adream is super-
imposed (and therefore illusory), so is also this
body.! How could there be any birth of the
superimposed (body), and in the absence of
birth? (of the body) where is the room for that
(i.e. Prarabha) at all ?

! So is also this body—This body of the waking state is alsoa
supsrimposition on the Atman and is thereforc unreal. Only anignor-
ant man thinks this body to be more real than the body assumed in
a dream, but, to aman of knowledge there exists no such distinction,
inasmuch as both are but the creation of the mind through ignorance.

2In the absence of b'rth—Prarabdha is imagined as the cause of the
body, but when there is no such thing as the body, there is hardly any
scope for Prarabdha.

SR AT TRVSET FHQ |
e 4y WrdwiAwas: & e igel
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¥t By the Vodsata texts wiwle of 8 jar e easth ¢
like s7weq of the phenomenal world. s ignorance & {ex-
pletive) Y the material (cause) QW verily wwd ‘is
declared aftqw2 that being destroyed fipgay the state of
the universe & where (fygfif subsists) ?

94, The Vedanta texts declare' ignorance
to be verily the material (cause) of the
phenomenal world just as earthis of a jar.
That (ignorance) being destroyed,? where can
the universe subsist ?

3The Vedanta texts declare, etc.—The word Vedinta here means
the Upanishads which form the latter part of the Vedas. The texs
alluded to_here are : “Know May1 (ignorance) to be the Praknt:
(1,e. material of the umiverse) (Sveta Up 1v, 10), and so on.

*That (ignorance) being destroyed, etc —The cause being com-
pletely destroyed, the effect must cause toexist A piece of cloth
cannot exist when the threads aie all burnt, so the world cannot
continue when 1gnorance 1s destroyed.

T G afteas @9 el § s
qEH, FEANIETE ST, qeAfe g 1 gy

aq1 Just as (99 a person) HA1A out of confusion &
the rope qfi@roy leaving aside 4° the snake ¥ indeed aEtfa
perceives ggd, so #{gH: an ignorant person &&f truth efygmr
without knowing ST the phenomenal world qgafi sees.

95. Just as a person out of confusion per-
ceives only the snake leaving aside the rope, so
does an ignorant persor see only the phenom-
enal world without knowing the reality.

Tget figm avace A fafi)
Sieici e IS B i TR T
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@ (On) the real nature of the rope YRYWQ being
known gi@ue the appearance of the snake & not figfy
remains qqr so eIfyg W the substratum (the reality
behind) being known N9a: the phenomenal world swrat
extinction wq: attains.

96. The real nature of the rope being
known, the appearance of the snake no longer
persists ; so the substratum being known,' the

phenomenal world disappears completely.
1The substratum being known, etc.—This illusory world has Brah-
man as its substratum which is hidden from one’s view on account
of ignorance. But when one realizes this Brahman by removing
ignorance, one is no more deluded into seeing the phenomenal world
which, like all other illusory things, vanishes completely before the
knowledge of the truth.

Ty qyeaaEmg meaEtat @ )
sgima qred afte 3 af ) g 1)

¥ Of the body #fy also g=wam on account of
phenomenality srewmafeafiy: the existence of Prarabdha
ga: how (@ifid is) sife: the Shruti smftsw=YaTd for the
understanding of the ignorant folk § only S1tsy Prarabdha
gfs speaks.

97. The body also being within the phenom-
enal world (and therefore unreal), how could
Prarabdha exist ? It is, therefore, for the under-
standing of the ignorant' alone that the Shruti
speaks of Prarabdha.

For the understanding of the ignorant—These who do not know
the highest truth argue that if ignorance with all its effects is
destroyed by Knowledge, how does the body of a Jnani live, and

how is it pqssible for him to behave like ordinary mortals? They,
however, fail to see that it is they who, being still in ignorance, see
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the body of a Jnani and speak of him as behaving this way or that,

whereas the Jnani himself never sees the body at all, as he is ever

established in Atman. To convince such persons the Sruti brings in

l;r{ra_bdha as a tentative explanation for the so-called behaviour of a
napi.

W wTe FAi afem e e |
qged afmRuTel’ gear e = a9 R 1 &e

afas atra} (On) that which is both the higher and the
lower T being realized ey his &xifor all actions 5 and
&3 are destroyed (gfit thus) »eav by the Shruti ageat the
use of the plural number g which &g clearly #fit is
declared (g (that) = also gfedume’ for the negation of that
(Prarabdha).

98. “And all the actions' of a man perish
when herealizes that (Atman) which is both the
higher and the lower.” Here the clear use of
the plllllraP by the Shruti is to negate Prarabdha
as well.

2 And all the actions,” etc.—The Shruti text runs as follows: “The
knot of the heart breaks, all doubts vanish, and (al!) his actions
perish when a person realizes that which is both the higher and the
lower" (Mund. Up . I11.2.viii).

3Here...the plural, etc.—The Shruti by using the term ‘actions’ has
very clearly declared that not only Sanchita and Kriyamana Karmas
but also Prarabdha Karma is destroyed by knowledge. The Gita
also declares, ‘O Arjuna, the fire of knowledge reduces all actions
into ashes™ (LV.37). Moreover, it also stands to reason that Prarab-
dha, an effect of ignorance, must cease to exist when the latter is
destroyed by knowledge.

TASRIATSR A FREATT: |
grwagH T a9y gl A 0 eg

s By the ignorant se1q, perforce gad this 3=4d is main-
tained 9 still agy then &@EHIAR: room for two absurdities
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(afgsfa will be) Aer=qwagT abandonment of the Vedantic
conclusion 9 also (efa: therefore) ya: from which g

knowledge (wafty arises) gftr (av) that sifa: Shruti (s
should be accepted).

99. If the ignorant still arbitrarily’ main-
tain this, they will not only involve themselves
into two absurdities® but will also run the risk of
forgoing the Vedantic conclusion.* So one
should accept those Shrutis alone® from which
proceeds true knowledge.

* Arbitrarily—By sheer force of one’s own predilections, and not
on the strength of sound reasoning.

2This—i.e. the possibility of Prarabdha and its action even after
knowledge.

s[mvolve themselves into two absurdities—The upholders of
Prarabdha are driven to this absurd position: In the first place,
Moksha or liberation from the bonds of duality will be impossible
for them, as there will always remain a second thing, Prarabdha,
along with Brahman ; and in the second place liberation, the sole aim
of knowledge, being impossible, there will hardly remain any utility
of knowledge, and in that case they have to give up the Shruti on
which they build their theory, as useless since the Shruti has no other
function but to lead to knowledge. Such are the disastrous conse-
qu‘elnoes one has to encounter if one is to maintain Prarabdha to the
end,

“Run the risk of forgoing the Vedintic conclusion—The final
conclusion of the Vedanta is that there is only one non-dual Brahman
or Atman which is birthless, deathless, and free from all madifica-
tions. The world of duality is the creation of ignorance and will
cease to exist when the latter is destroyed by knowledge. So persons
who maintain that Prarabdha will remain even after knowledge and
thus uphold a sort of duality even in the last stage, surely sacrifice
tll';e ultimate Vedantic truth which is essentially non-dual in its
character.

®Those Shrutis alone, etc.—The realization of the non-dual Atman
alone constitutes the real knowledge, and the Shrutis are the only
means to such knowledge. But all of them do not bring about this
knowledge. So those Shrutis alone which teach the non-dual Atman
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and thus directly lead us to the final realization, are to be accepted

as the real, and all others that support duality are to be treated as

aTecogdary, as they have no direct bearing upon the knowledge of
ruth.

[In connection with the main topic it may be said that one should
abide by those Shrutis alone which establish the non-dual Atman by
denying all actions of ii, and not by those that maintain Prarabdha
and thus lend support to duality].

Brargead! a2 qate f oaad |
dm @ wgr @ fafgaraTd g o geo 1|

e Now ggtereq of the aforesaid (knowledge) fi (ex-
pletive) &=4@ for the attainment fiqmamwtfa fifteen steps
(o€ I) a5 shall expound &: @¥: by the help of them all §
(expletive) fafe=rawy profound meditation @ verily g
(expletive) gy always &14¥ should be practised.

100. Now, for the attainment' of the afore-
said (knowledge), I shall expound the fifteen
steps by the help of which one should practise
profound meditation at all times.

*Now, for the attainment, etc.-Verses 24-28 have set forth in detail
the nature of knowledge which is the goal of life. But it is not
sufficient only to know about the goal ; one must acquaint oneself
with the means of its attainment as well. The fifteen steps here
inculcated are the means which, if earnestly followed, will gradually
lead the initiate to the desired goal.

framemaTed e Wi e |
qeTg, W TR iwaTg: Sa® g | geq )

famrraTed Withoyt constant practice gfiegrem: of the
Atman that is absolute existence and knowledge Stfi:
realization @ not ¥, arises T so fgg: the seeker after
knowledge Siz® for the highest good st Brahman ¢ long
fafean@q should meditate.
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101. The Atman that is absolute existence
and knowledge cannot be realized without con-
stant practice. So one seeking after knowledge
should long meditate upon Brahman!' for the
attainment of the desired goal.

*Should long meditate upon Brahman—The realization of Brahman
does not come in a day ; it requires years of strenuous effort. One
should not, therefore, give up one’s practice even if one meets with
failure in the initial stages, but should continue it with renewed
vigour. Sri Ramakrishna used to say : a hereditary cultivator never
gives up his cultivation even if there is no crop for a few years ; he
continues it with ever-increasing zeal till he reaps a good harvest. So
should a true aspirant.

am f§ faqmeann A 3 w1eET )

e gosvael A 9 gnffd 1) geR |l
QAR S ST T |

AAAT AT NEEEFN 3 FA U Qo3 I

g: Control of the senses f§ (expletive) figa: control
of the mind @wr: renunciation WY silence R place
&&ar time 9 and er@s posture HEAeq: the root that
restrains § and ¥gE@w equipoise of the body THfeufi:
steadiness of vision & and qTwEaW+ control of the vital
forces q¥ also 5AgR: self-withdrawal gt concentration
Sand A9 meditation on Atman @mifa: complete
absorption ¥ and § ( expletive ) et the steps ®qF, in
order swfi are described.

102-103. The steps,! in order, are described
as follows: the control of the senses, the control
of the mind, renunciation, silence, space, time,
posture, the restraining root (Mulabandha), the
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equipoise of the body, the firmness of vision, the
control of the vital forces, the withdrawal of the
mind, concentration, self-contemplation, and
complete absorption.

1The steps—These fifteen steps include the eight steps of Patanjali,

but with a reorientation of meaning as will be evident from the
following.

oy s RamRiemmda: |
isafafy @frmsaEAEY ggue: 1| o i

@i All 531 Brahman ( etfiq is ) gRt frgwn from such
knowledge gfxasmadam: the restraint of all the senses &g
this 7w &fy as Yama gsiva: is rightly called (@ this ) ggqg:
repeatedly epgeiq: should be practised.

104. The restraint of all the senses by means
of such knowledge as “All this is Brahman” is
rightly called Yama,' which should be practised
again and again.

' Yama —Patanjali describes is as “non-killing, truthfulness, non-

stealing, continence, and non-receiving’ (I1.30) : but whzn one knows
everything to be Brahman all of these follow as a matter of course.

CEsipecy £ IESIGRIEIG AnH|
fagy ff g frgame B g 11 qoy 11

gomeliasarg: The cotinuous flow of one kind of thought

fystreftafauesiy: the rejection of all that is foreign to it 5t and

(gfy this) fiery: Niyama (33 is called) (35 this) f§ verily

qU+g: the supreme bliss (e this) l_lﬁ: by the wise fogata
regularly i is practised.

105. The continuous flow of only one kind of

thought!' to the exclusion of all other thoughts,

5
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is called Niyama,? which is verily the supreme
bliss and is regularly practised by the wise.

30ne kind of thought—Thought relating to the unity of the
individual self with Brahman such as “This Atman is Brahman,”
and “l am Brahman.”

3Niyama—According to Patanjali Niyama is “internal and
external purification, contentment, mortification, Vedic study, and
worship of God™ (I1.32). These, however, are easily accessible to
one who constantly dwells on Brahman.

AW AT TagTenRaES waT |
@ & #egat gv@: ag Awwd g9 ) god )

fagreram@d%Tg Realizing it as the all-conscious Atman
gqeeaey of the illusory universe ®un abandonment f§
verily qgat of the great gIq: honoured @RFT: renunciation
(wifkg is) ga: because (oY this) g3 immediately §Yamy: of
the nature of liberation (3afy is).

106. The abandonment of the illusory uni-
verse by realizing it as the all-conscious Atman
is the real' renunciation honoured by the great,
since it is of the nature of immediate liberation.

3The real renunciation—Some explain renunciation as the giving
up of all kinds of actions whether scriptural or mundane, and thus
attaining to a state of inactivity. This, however, is far from what is
really meant by renunciation which, in its deepest sense, is all
positive, It is when one realizes Aiman everywhere and thus covets
nothing, that one is said to have real renunciation. The Shruti also
declares, “’Clothe everything in this transitory world with God and
thus maintain thyself by that renunciation,” etc. (/sz. I).

qEET FEe= eTd weET ag |
TN QfTRE apd 9T g9 || Qe |)
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qra: Words (aq that) e without reaching #ear g
with the mind e, from which fiad=d turn back I,
which #Y+ silence fifafis: by the Yogins W% attainable T
the wise one @qaT always @a_that 33q_should be.

107. The wise should always be one with
that silence! wherefrom words? together with
the mind turn back without reaching it, but
which is attainable by the Yogins.}

‘That silence—Here it denotes Atman which is ever quiescent.

*Wherefrom words, etc.—It is a reference to the Taittiriya
Upanishad (I1.9).

Attainable by the Yogins—Because it is their very self.
TN T T |
Tt Ay awsa: A\ gegfiafe: 1 goe 1)
gfv a1 T ol wEewEEEy |
i @ g st sy seETiRhn | ges 11

g From which q19: words firad=d turn back &g that
¥7 by whom @ to be described F9d is capable gf if
sqm: the phenomenal world a<eg: to be spoken of @isfy
even that grsgfyafam: devoid of words (3afif is) or this gfiy
&7 or this (¥q which) &at among the sages ggwwfyd called
congenital gq_that ®Yd silence 334 is firy by (restraining)
speech #\ silence memiffa: by the teachers of Brahman
qrem1 for children sigws ordained.

108-109. Who - can describe That (i.e.
Brahman) whence words turn away ? (So silence
is inevitable while describing Brahman). Or if the
phenomenal world were to be described, even
that is beyond words.! This,? to give an alternate
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definition, may also be termed silence known
among the sages as congenital.’ The observance
of silence by restraining speech, on the other
hand, is ordained by the teachers of Brahman
for the ignorant.

1Even that is beyond words—Even this world, when one attempts to
describe it, is found to be inexpressible, since it cannot be called either
Sat (existent) or Asat (non-existent). If it were Sat it would not

disappear in deep sleep. and if Asat, it would not at all appear now.
Therefore this world is also Anirvachaniya (inexpressible).

2 This—The inexpressibility of Brahman and the world.
*Congenital—Inseparable from Atman

AT T WA T w0 qieRA = |
g gad g @ I e w0 qee |l
&Y In the beginning &= in the end ¥ and #y<k in the
middle ¥ as also gfeqs in which wa: people (ie. the
universe) d not f4ga exists 37 by which g this (universe)

gad always =qmd is pervaded @: that fywm: solitude Xmm:
space &3q: is known.

110. That solitude' is known as space,
wherein the universe does not exit in the
beginning, end or middle, but whereby it is
pervaded at all times.

'That solitude—Here it is Brahman that is indicated, for Brahman
alone is solitary, since It admits of no second at any time.

FSAR, SRt st i |
FHTagegA S gravemRIsER: 1| 148 Il

i In the twinkling of an eye s+t beginning
with Brahma &gt of all beings %&1d on account of
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producing ergueTa=g%: undivided bliss ®g4: non-dual f&
(verily) sToaeeq by the word time fifgs: denoted.

111. The non-dual (Brahman) that is bliss
indivisible is denoted by the word ‘time’, since
it brings into existence,! in the twmklmg of an
eye all beings from Brahma downwards.

1t brings into existence, etc.—The whole creation is nothing but a
resolve in the mind of God. When He has a desire for Creation the
universe is produced in no time. A parallel case we find in our dream
when thehwhole dreamworld is brought into being in an instant by a
mere wis

Not only the power of creation but also that of preservation and
destruction is also meant.

gate wagRaese sefseay |
AT FIENH AT, G@ATIAT || LR I

gfisra Where g easily ug verily sis@’ unceasingly
sgifaaa%_ meditation on Brahman ¥3g becomes agq that
enrgwe (gfd) as posture fasfiag should know; g&aTew
destroying happiness §q{d any other & not.

112. One should known that' as real posture
in which the meditation on Brahman flows
spontaneously and unceasingly, and not any
other? that destroys one’s happiness.

1That, etc.—i.e. a serene state of the constitution,

2Not any other, etc.—Not any posture which brings about physical
pains and thus distracts the mind from the meditation of Brahman by
dragging it down to the lower plane.

fag aq eyl Rearfassmssaa |
aftra fagn: amfaemad fagms fag: 0 g2z
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aq which &aaiiX the origin of all beings e
the support of the whole universe &=9g3 immutable (gfa
thus) fa@ well known afeq in which fisgy: Siddhas (the
enlightened) @aTfyer: completely absorbed ag that & alone

(qfowa: the wise) fagias as Siddhasana fag: know.

113. That which is well known as the origin
of all beings and the support of the whole
universe, which is immutable and in which the
enlightened are completely merged ...that alone
is known as Siddhasana.'

‘Siddhasana—This is the name of a particular Yogic posture, but
here it only means the eternal Brahman.

[Incidentally, two particular postures known to the Yogis are
mentioned in this and the next verse, and explained with reference to
Brahman ]

TS TAGETAt A= Frnaeaan |
Toae: GRT Q53 TRASH TTARFT 1l 128 1l -

aq Which gt of all existence #¥ the root
fac@egaw the restraint of the mind =& on which is
rooted (aq that) g@asu: the restraining root (IJ is
called) rmjyfimm of the Raja-yogins w: fit sf@Y this &y
always 8=7: should be adopted.

114. That (Brahman) which is the root of
all existence and on which the restraint of the
mind' is based is called the restraining root
(Mulabandha)? which should always be adopted
since it is fit for Raja-yogins.

YThe restraint of the mind, etc.—1It is through complete mergence
in Brahiman that the mind is truly restrained.

* Mulabandha—This is also the name of another Yogic posture.
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[The truth underlying all this is that while seated for meditation
one should not bother much about the postures, but always try to
engage one's whole attention to the meditation of Brahman whlch
alone constitutes the goal.]

AFTAT gaat e af sgir SHan |

A IV GTERIE TSI 1 A4 Il

g Homogeneous #Efy in Brahman #aaf absorption
eiwtat of the limbs gwat equipoise fygrq should know &Y
R/ otherwise gergawe like a dried-up tree |9 straightness
q not g verily gaaad equipoise (Wafd is).

115. Absorption in the uniform Brahman
should be known as the equipoise of the limbs
(Dehasamya). Otherwise mere straightening of
the body like that of a dried-up tree is no equi-
poise.

2 smdl g gRTEwT S |
a1 £ g F aramEefEAT 1| Q. |

Zf§ The vision graq4d? full of knowledge FeaT making
W, the world sgWd to be Brahman itself g9, should
view @1 that &f¥: vision qUIRRY noble (3aff is) 7 not
qrasESIfgdr that which sees the tip of the nose,

116. Converting the ordinary vision into one
of knowledge one should view the world as
Brahman Itself. That is the noblest vision,' and
not that which is directed to the tip of the nose.

! Noblest vision—Because before it there is no distinction of high
%t Igw. great or small, since everything is merged in one all-pervading
rahman.
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geguATETEt fOR o a1 Wi |
efowda Fasqr 7 ATETNFSTHAT 1| 999 1)

a1 Or geIgmiaeg@mat of the seer, sight, and the seen 3%
where faqia: cessation ¥3q, happens @Siw there alone efe:
vision #dsqr should be directed @ not wraTsTEASfEe
seeing the tip of the nose.

117. Or, one should direct one’s vision to
That! alone where all distinction of the seer,

sight, and the seen ceases and not to the tip of
the nose.?

'To That—i.c. to Brahman which is pure consciousness, and
wherein alone ceases the distinction of the seer, sight, and the seen,
that a priori triad of all perceptions,

®Not to the tip of the nose—1t is said that while seated for
meditation one is to gaze on the tip of the nose (Gita, V1. 13). But
one should not take it too literally, as in that case the mind will
think not of A man, but of the nose. ~ As a matter of fact, one is to
concentrate one’s mind on Atman_alone, leaving aside all external
things. This is why meditation of Atman is here emphasized and
mere gazing on the tip of the nose is condemned.

freifaaany sgada wrEam |-
fal: gagat SO @ 999 1) 3¢ 1)

faurfzadw@y In all mental states such as Chitta
HERAA as Brahman u¥ verily Wraarq, through the faculty of
remembrance gigefiwt of all modifications of the mind
(w: which) faQtg: restraint @: that sy Pranayama
(control of the vital forces) a=4q is called.

118. The restraint of all modifications of the
mind by regarding all mental states like the
Chitta as Brahman alone, is called Pranayama.
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sqme? Of the phenomenal world fi8gd negation
wsTEe: known as Rechaka (exhalation) @wltw: breath
(erreq is) (&1 I) =g Brahman g alone &ifeq am gfy that av
which gfia: thought (ar that) gi&: Puraka (inhalation) arg:
breath §fiq: is called da: thereafter mfiﬁ!ﬁ the steadiness
of that thought gwa®%: Kumbhaka (holding the breath)
(I= is called) &% this &ify 7 also 5T of the enlightened
sTuEgy: the control of the vital force (i.e. Prinzgyama)
(wafy is) egmi of the ignorant murdiewy pressing of the
nose (Wafy is).

119-120. The negation of the phenomenal
world is known as Rechaka (breathing out), the
thought, “I. am verily Brahman,” is called
Puraka (breathing in), and the steadiness of that
thought thereafter is called Kumbhaka (restrain-
ing the breath). This is the real course of
Pranayama' for the enlightened, whereas the
ignorant only torture the nose.

* Praniyama—Patanjali describes it as ‘‘controlling the motion
of the exhalation and the ihhalation” (I1.49). There are three steps in
it. The first one is to draw in the breath (Puraka), the next is to hold
it for some time in the lungs (Kumbhaka), and the last is to throw it
out (Rechaka). Patanjali holds that the mind will be naturally
controlled if its communications with the external world are cut off
by restraining the breath. But Sankara here maintains that the
breath is entirely dependent on the mind and not vice versa so that,
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instead of frittering away one's energy in the attempt to restrain the
breath one should always try to control the mind. When this is ac-
conﬁtrgleished. the restraint of the breath will follow as a matter of
colirse.

fawiwmeat o1 AAafrafy wsag )

TAER: @ fSEasmAg gggh i e

firsag In all objects airewat selfhood et realizing wwra:
of the mind fafy in the Supreme Consciousness #3®a¥_
absorption ( gf this ) W@AWW: Pratyahiira fagyg: is to be
known §: that gggfi: by that seekers after liberation
vgadAtg: should be practised.

121. The absorption of the mind in the
Supreme Consciousness by realizing Atman in
all objects is known as Pratyzhara' (withdrawal
of the mind) whick should be practised by the
seekers after liberation.

*Pratyahzra—“When the senses giving up their own objects take
the form of the mind, as it were, it is Pratyahara™ (Patanjali, I1.54).
But its consummation is reached only when the mind also is absorbed
in the supreme Consciousness.

T A AN A GRS AT |
qAE GO qg 9IOM @7 GO q4T ) 43R N

I3 g5 Wherever ga: the mind gifg goes a4 there g
of Brahman qﬁaﬂ by realization #ag: of the mind wrY}
fixing g1 that ¥ alone ¥ (expletive) 91 supreme wTurT
Dharanz #at is known,

122. The steadiness of the mind through
realization of Brahman wherever the mind goes,
is known as the supreme Dharana' (concentra-
tion).
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VThe supreme Dhirani—‘'Dharana,” says Patanjali, “is holding
the mind on to sone particular object” (I11.1). But when the mind is
fully concentrated on every object it comes in contact with, realizing
it as Brahman and discarding the names and forms that have been
superimposed on jt by ignorance, thea alone one is said to have
reached the culmination of Dharana.

W AT AT rCrevaTar Rufi: |
QAR FrETaT qCATARETIAY |1 953 1)

(o€ 1) =g Brahmano uq alone &ifty am gfa g by
such unassailable thought farieagyr depending on nothing
feafq: remaining eqageea by the word Dhyana fyearay
well known (gT this) A=Y productive of supreme
bliss ( Wafq is).

123. Remaining independent of everything
as a result of the unassailable thought, “I am
verily Brahman,” is well known by the word
Dhyina' (meditation), and is productive of
supreme bliss.

* Dhyana—*An unbroken flow of thoughtin some particular object

is Dhyana” (Patanjali, 111.2). But it is perfected only when one
merges all thought in Brahman, realizing It to be one’s own self.

fafqwrEar g sEEREEr @ |
ghafrerl awE aATfantaEes: 1| 9%8 1)

gt Of thought fafd®raar through changelessness gw:
again FENERQAT through indentification with Brahman
@ g% complete gfafyeaas forgetfulness of all mental
activity ( gfiy this ) gatfia: Samadhi ( I=gd is called )
( o1 this ) grAEgs: known as knowledge.
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124. The complete forgetfulness of all
thought by first making it changeless and then
identifying it with Brahman is called Samadhi
known also as knowledge.’

*Known also as know'edge—Samadhi is by no means a state of un-
consciousness. Notwithstanding the absence of all objective thoughts
in it, the pure Consciousness is always there. To deny the presence of
<consciousness in any state is a sheer impossibility, since it is the very

self of the person who denies it. Samadhi is, therefore, rightly called
knowledge.

FEIEEAT amEd, ATg SR |
Y TR, O UE: ST G T S 11334l

(ary®: The aspirant) gwy this siFfya@= (manifestor
of) uncreated bliss 5 (expletive) @ so long @1y perfectly
THWaq should practise Fwe till g&: of the person s
being under control ¥g<: & being called into action &ty
in an instant @9 spontaneously ¥iq arises.

125. The aspirant should carefully practise
this (meditation) that reveals his natural bliss
until, being under his full control, it arises spon-
taneously, in an instant when called into action.

a gt R wafe afme )|
. _ A
ey A SR fory wEa R ke
@a: Then fwTZ the best among Yogis fag: (&) being
perfected graafuim: free from all practices wafs becomes

waey of this (man of realization) @ that &&d the real

nature §ag: of the mind farry of speech 3 also fywa: object
dnot (3afy becomes).
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126. Then he, the best among Yogis having
attained to perfection, becomes free from all
practices.! The real nature of such a man?
never becomes an object of the mind or speech.

1Becomes free from all practices—The various practices prescribed
here and elsewhsre are merely means to the realization of oane’s own
unity with Brahman. and are no longer necessary when such realization

has been accomplished. The Gita also declares, “For one who has
been well established in Yoga, inaction is said to be the way’’ (VL.3).

*The real nature of such a man—The Shruti declares, “He who
realizes the Supreme Brahman verily becomes Brahman® (Mund. Up.
IIL ii. 9). His nature also merges in that of Brahman “which is
beyond mind and speech” ( Taitt Up. I1. 9).

gardt fegamdr g fmmararta & som |
SFErIHUEEATAE ARTATSEY 1| {39 ||
TAGAT ARG TR A |

od afimaTged @y sl 99 1 RE )

g fisga® While Samadhi (concentration) is being
practised g (expletive) sigaramufeey lack of inquiry
et idleness WrstwEA_ desire for sense-enjoyment &:
sleep @: dullness fa@iq: distraction T@@T: tasting of joy
mqan blankness 7 also fagnfa obstacles § indeed warq_ per-
force snaTfa appear qd such 7 which fapmged’ multiplicity
of obstacles T that s@ifagr by the secker after Brahman
o slowly JT¥f should be avoided.

127-128. While practising Samidhi there
appear unavoidably many obstacles, such as
lack of inquiry, idleness, desire for sense-
pleasure, sleep, dullness, distraction, tasting of
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joy,' and the sense of blankness®. One desiring
the knowledge of Brahman should slowly get
rid of such innumerable obstacles.

\Tasting of joy—After some progress is made in the path of
spirituality there arises 1n the mind of the asp rant a kind of pleasur-
able feeling as a result of concentration. This, however, greatly

hinders his spiritual progress, as it robs him of all enthusiasm for
further practice.

*The sense of blankness—This is a state of mental torpidity
resulting from a conflict of desires.

wregean fg W graTar & ograan
merrea f§ quicd T qUIERERT Il 93¢ |l

WA By the thought of an object fg verily Wi
identification with the object (Wafy arises) F=qgeqt by the
thought of a void fg verily gizgar indentification with the
void (Wafy arises) HgIF<AT by the thought of Brahman q\vtlfq'
perfection fg verily (wafq arises) agr so qﬁ‘dq perfection
ap¥qad should practise (Wa: a person).

129. While thinking of an object the mind
verily identifies itself with that, and while think-
ing of a void it really becomes blank, whereas
by the thought of Brahman it attains to
perfection. So one should constantly think of!

(Brahman to attain) perfection.
‘One should constantlv think of, etc.—Whatever one thinks one
becomes. So one desiring 10 attain to perfection should leave aside

all thought of duality and fix one’s mind upon the non-dual Brahman
which alone is perfect.

¥ iy gt sEdat et gt o |
g3 ¥ g Safa qghee aat 71w 1 3o |l
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% Who f§ (expletive) wat this quwy supremely iy
purifying smweqt 3§ the thought of Brahman wgfq give
up @ those U persons g (expletive) g?ﬁ in vain
live qgfix: to beasts = also @qt: equal (¥Jfsq are).

130. Those who give up this supremely
purifying thought of Brahman, live in vain and
are on the same level with beasts.!

10n the same level with beasts—Man has the unique opportunity
of realizing Brahman and thus becoming free from the bonduge of
ignorance. Butif he does not avail himself of this opportunity, he
can hardly be called a man, as there remains nothing to distinguish
him trom the lower animals.

¥ & afx Rommfa sty agafs )
¥ X GegRNT SRAT SEITER A (| Q3¢ 1)

¥ Who gegem: virtuous persons fi (expletive) gf§ the
consciousness (of Brahman) fasrafaq know grat knowing
&fr and & who (at that) a¥gfg develop & those § indeed
=g blessed (Wafiq are) & they ¥ in the th.ree worlds
&=q1: respected (wgfeq are).

131. Blessed indeed are those virtuous
persons who at first have this consciousness of
Brahman' and then develop it more and more.
They are respected everywhere.

! Have this consciousness of Brahman, etc,—After long practice, the
aspirant at first realizes, while in Samadhi, the presence of Brahman
which pervades the inner and the outer world. But this is not all. He
should then hold on this Brahmic consciousness until he feels his
identity with Brahman at every moment and thus becomes completely
free from the bonds of all duality and ignorance. Thisis the con-
summation of spiritual practice.
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It gia: wor gegv qfqwT 3 & g=: )
& T SgEmat ST AqL FegATEA: 1| 23R |

gt Whose gfig: consciousness (of Brahman) gt same
g&t developed @t that ¥ also g«: again qfgst mature 3
they & alone @gagial the state of ever-existent Brahman
sTar: have attained to g@X others geaaifga: those who
dabble in words & not.

132. Only those in whom this conscious-
ness' (of Brahman) being ever present grows
into maturity, attain to the state of ever-existent
Brahman ; and not others who merely deal
with words.?

3This consciousness—that Brahman alone is the reality pervading
our whole being.

Deal with words—Engage themselves in fruitless discussions
about Brahman by variously interpreting texts bearing upon It.

gXIeT FEETat gt guimn |
aseamTAaaT 6 g qried 7|1 933 1|

¥ Those sgm@Talat in discussing about Brahman g
clever gfafian devoid of the consciousness (of Brahman)
(g but) gufita: very much attached to (worldly pleasures)
a they @1f¥ also srgraadT on account of their ignorance &
surely g: again and again efaifey come 71 go ¥ and.

133. Also those persons who are only clever
in discussing about Brahman but have no
realization, and are very much attached to
worldly pleasures, are born and die again and
again in consequence of their ignorance.
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e’ 7 fesfa af agerlt fmT )
gy fassfea smmman: aawmm geRa: 0 @ )

( @t The aspiravts ) gggqdl imbued with Brahman
gfé thought far without fa®wig half an instant & not
fasafi stay v just as g Brahma and others gawa:
Sanaka and others g®™®y: Suka and others (& not)

faesfia remain.

134. The aspirants after Brahman should
not remain' a single moment without the
thought of Brahman, just like Brahms, Sanaka,
Suka, and others.

‘Should not remain, etc.—To be ever immersed in the Brahmic
consciousness and thus identify oneself with It is the final aim of
Riaja-Yoga.

[With this versc ends the exposition of R3ja-Yoga in the light of
Vedanta.

We may mention here in passing that although there is no vital
difference between Raja-Yoga as expounded here and as found in the
Yoga-sutras of Patanjali so far as the final realization is concerned,
yet there is much difference in the practices. Patanjali has prescribed
the control of the body and Prana prior to the practice of meditation,
whereas the author here emphasizes the meditation of Brahman from
the ;niry beginning and thus wants to lead the aspirant straight to the
goal.

FT4 FTORTATET FTO AR FTEAT |
FIOE TN T, FEAWR B 1) k|

%1% In the effect ®rorar the nature of the cause sfamar
inheres ®Wu in the cause %@t the nature of the effect 7
not fg verily @a: therefore fyqra: through reasoning
sfa in the absence of the effect %TuRd the causality

wedq disappears.
6
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135. The nature of the cause inheres in the
effect and not vice versa ; so through reasoning
it is found that in the absence of the effect! the
cause, as such also disappears.

*In the absence of the effect, etc.—The cause andthe effect are
correlative ; as long as there is an effect there is a cause for it. But
when the effect is altogether absent, the cause, as such, can no longer
exist, as there remain nothing with reference to which it may be called
a cause,

oY gE WY IF ATAREIEE |
Foed GEIENT T T O 0L 236 )

wq Then ¥q, which § indeed 5 pure a191 of words
ermiaty, beyond the range weg reality (@d that) w¥q
remains 3gu3A of earth and the pot Twi=ad through the
illustration ug verily ( @ that) ga: g: again and again
zwsy should be understood.

136. Then that pure reality (Brahman)
which is beyond speech alone remains. This
should be understood again and again verily
through the illustration of earth and the pot.!

YThe illustration of earth and the pot—The illustration runs thus :
“Just as, my dear, by knowing a lump of earth everything made of
earth is known—the modifications are mere names originated by

speech, earth alone is the reality,” etc, (Chhind. Up. VI.i.4). Here
also the phenomenal world exists only in name, Brahman alone is the

reality.
g o gfemETRAST 3 |
syt gaframt gftmm & g v i

o3¢ %X Io this very way gafawmi of the pure-
minded gfqari a state of awareness (of Brahman) s¥f
aries &g: 9T thereafter (@r that) gfq: mental state syt
imbued with Brahman %39 becomes.
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137. In this way alone' there arises in the
pure-minded a state of awareness (of Brahman),
which is afterwards merged into Brahman.

tIn this way alone, etc.—By constant practice of contemplation
and discrimination there dawns on the mind of the aspirant the
knowledge that Brahman alone is, and nothing else exists.. Thus the
ignorance which has so long deluded him by projecting the world of
duality, comes to an end. Thereafter the mind also, which by destroy-
ing ignorance has brought the aspirant so close to Brahman, vanishes
like the fire which after consuming its fuel is itself extinguished, then
Brahman alone shines in Its own glory.

WU SN AR e |
oI gAwhg +A facd SeRald || Q3% )

gWIA A person &ftaY at first qfi@or by the negative
method %Wl the cause fyehi®dq should examine ga: again
aa that (ie. cause) fg verily emada by the positive
method & in the effect fawd ever sasafy understands.

138. One should' first look for the cause by
the negative method and then find it by the
positive method, as ever inherent in the effect.

'One shoulid, etc.—The cause can be inferred either from a positive
or from a negative proposition. The positive proposition is : “Where
there is an effect, there must be a cause™; and the negative oneis :
“Where there is no cause, there is no effect.”” From either g:oposition
we come to the conclusion that there is Brahmapn which is the
cause of the world-phenomenon. For, if there were no Brahman
(cause), there would be go world at all; again, there is the world
(effect), therefore there is Brahman (cause).

13 f& w0l R Rt S e |
FIOd &a1 TeBgataed wARgh 1 as 0
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&7 In the effect &t the cause f§ verily @ should
see qayre afterwards 19" the effect fagsidq should dismiss
@ then ®Tord the causality e84 _goes away gfi: the sage
wiafired the residue ¥ becomes.

139. One should verily see the cause in the
effect, and then dismiss the effect altogether.
What then remains,! the sage himself becomes.

[An alternative method is suggested here.]

*What then remains, etc.—When both cause and effect have thus
disappeared one may naturally conclude that only Shunya, a void, is
left behind. But it is not so. For absolute negation is an impossibility.
One may negate everything but cannot negate one’s own Self, So
when causality has been negated, what is beyond all negation is the
very Self of the enquirer, which is the ultimate reality.

wifed A qeeg T )
griEig wasald 89 wateaa | 1o ||

fa=rzaar With firm conviction fa37% most energetic-
ally 7 that qeg thing wifyd is meditated upon gHTqa
person @, that fg verily #fig quickly #3%q becomes (T,
this ) watatasd from the illustration of the wasp and the
insect §i¢ should be understood.

140. A person who meditates upon a thing
with great assiduity and firm conviction, be-
comes that very thing. This may be understood
from the illustration of the wasp and the worm.

1This may be understood, etc.~1t is a popular belief that when a
wasp brings into its hole a particular kind of insect, the latter, out of
fear, constantly thinks of its assailant till it is transformedinto a wasp.

So also if a person meditates upon Brahman with all his mind, he will
become Brahman in the course of time.
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qEIEEAT el @A wTEAgEd: | el

g9 The wise &3q the invisible Wragay the substantial
(i.e. the visible) = also ggH everything fagrass of the
nature of consciouness @A as one’s own Self ug

verily graaraqar with great care g always wiqdq should
think of,

141. The wise should always think with great
care of the invisible, the visible, and everything
else, as his own Self which is consciousness itself.

T meRgat Avar s Rl |
frerfragd fdfear fagagorar i = 1

fagiq The wise T the visible fg (expletive) erezyat to
invisibility #i@r reducing mEUHIRO as Brahman fasglq
should think of (@: then) fagagerar full of consciousness
and bliss fygr with the mind f4@g® in eternal felicity
fireda should abide in.

142. Having reduced the visible' to the
invisible, the wise should think of the universe
as one with Brahman. Thus alone will he abide
in eterna] felicity with mind full of conscious-
ness and bliss.

*Having reduced the visible, etc.—A person may at first take some
external thing as an object of his meditation, but he should afterwards
think of it as existing only in the form of the mind ; and lastly the

mind also should be reduced to Brahman which is pure consciotisness.
Then alone one is said to have reached the highest goal.
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qfGE : aATgE TRENT e |
LR ceizainiuil coin ol CHITR T

qRweR: With these steps gaTges: fitted trorhm: Raja-Yoga
ax1ga: has been described figfaumwsramat for those whose
worldly desires are partially consumed gz\?w with Hatha-
Yoga (% this) @ga: combined (w3 should be).

143. Thus has been described Raja-Yoga
consisting of these steps' (mentioned above).
With this is to be combined Hatha-Yoga® for
(the benefit of ) those whose worldly desires are
partially attenuated.

‘These steps—The fifteen steps mentioned in verses 100-134.

*With this is to be combined Hatha-Yoga etc.—This Raja-Yoga,
which is purely psychological in its character, is extremely difficult to
be praclised by those who have not yet overcome the physical dis~
abilities and banished the carnal appetites from the mind and thus
made it pure. To them, therefore, Hatha-Yoga, or the Yoga that
teaches physical control together with a little concentration, is at first
very helpful. For, they may thereby get control over their external and
internal nature and thus may in the course of time become fit for the
practice of this Raja-Yoga.

qftged @ Aut Famis? = fafeg:
TERFTIETAT QAN G FaT A 4wy |l

9t Whose wa: mind qfiggd completely mature, i.e.
free from impurities (3t for them) ¥Fq@YSH this alone
q (expletive) fafigz: productive of the highest result (i.e,
perfection) (¥afy is) qedaawwmMt to those devoted to the
teacher and the Deity @ist of all (g that) wave speedily
gow: easy to achieve (wafyy becomes).
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144. For those whose mind is completely
purified this (Raja-Yoga) alone is productive of
perfection. Purity of the mind, again, is speedily
accessible to those who are devoted' to the
teacher and the Deity.

YThose who are devoted, etc—Those who have implicit faith in
the words of the Guru and have unflinching devotion to their chosen
Deity, become free from all doubts and thus easily acquire concen-

t‘:%tti;n which directly leads them to the realization of the highest



