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PREFACE

Such treatises as aim at serving as introductions
to a more advanced study of a system of philosophy
are generally known as ‘Prakarana Granthas.’
Besides giving an outline of the system, each of them
emphasizes some one or other of the main features.
Aparokshidnubhuti is one such little manual, which,
while presenting a brief descriptisn of Vedanta, deals
specially with that aspect of it which relates to the
realization (@¥asubhily W 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 indi-
cated by the word Aparoksha.

The central theme of the book is the identity of the
Jivatman (individual self) and Paramétman (Universal
Self). This identity is realized through the removal
of the ignorance that hides the truth, by the light of
Vichira or enquiry alone (verse 11). 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 book then gives a descrip-
tion of one who has attained this realization and of the
nature of his life. Then follows a discussion on
Prirabdha, 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 Prirabdha is
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altogether out of place; and the Sruti 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 Réija-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 philosophy that all
that is visible and invisible is in reality the one eternal
Atman, which is Pure Consciousness (verse 14I).

The authorship of the book is generally attributed
to Sri Sankarichirya. Even if this be disputed, the
teachings are undoubtedly Advaitic. To those, there-
fore, who have neither the time nor the opportunity to
go through the classical works of Sankardchdrya, a
treatise like the present one will be an invaluable guide
in their quest after spiritual truths.

It may be mentioned here that verses 89 to 98
occur with slight variations also in the Nadabindu
Upanishad (21-29) and verses 102 to 136, 140 and 142,
in the Tejabindu Upanishad (15-5I).

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 equivalents and notes in English, a fresh
attempt is being made to meet these requirements.
The author acknowledges his indebtedness to the exist-
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ing translations as well as to the commentary of
Vidyaranya. It is hoped that the book will be of use
to those for whom it is intended.

SwaMl VIMUKTANANDA

BELUR MATH,
10th September, 1938.
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APAROKSHANUBHUTI
OR
SELF-REALIZATION

AR qEAREIRErCHaTy, |
TOF ST ST & agrEEed i QI
3@ | wHW+¢ Supreme Bliss ISR the First Teacher
$R Iswara (the Supreme Ruler) &% All-pervading o8-

SrFmt of all Lokas (worlds ) ot Cause d Him »AgfR to Sri
Hari #R1R7 bow down.

1. I' bow down to Him—to Sri Hari (the
destroyer of ignorance), the Supreme Bliss, the
First Teacher, Iswara, 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.

2The Cause—The efficient as well as the material cause.
Just as a spider weaves its net from the materials of its own
body, so does Iswara create this universe out of Himself.

ATRATIAE Sreaa ArataEd |
- [
|tEa aqe= deauiar gEag: | )
AeafgA For the acquisition of final liberation (from

the bondage of ignorance) é(expletwe) Wﬁ&'ﬂ@{ﬁl (the
means of attaining to) Self-realization (sF@fS: by us)

SqQ is spoken of in detail @fg: by the pure in heart ©g
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only (g this) Sq&® with all effort m: again and again
#zofiT should be meditated upon.

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

1 Aparokshdnubhuti—It 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 one’s own existence. But
at first its real nature is not known. . Later on, when the
mind becomes purer through Upasanid and Tapas, the veil
of ignorance is gradually withdrawn and the Self begins to
reveal 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 Aparokshinubhuti.

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

TFURVATHOT JTET KA |
| s Gt SUmRTRETE L 0

FEUPAYAN By the performance of duties pertaining
to one’s social order and stage in life G9®T by austerity
g, by propitiating Hari (thé Lord) g&t of men
QX Vairdgya (dispassion ) and the like FgS the four-
fold &y means (to knowledge ) ST arises.
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3. The four preliminary qualifications' (the
means to the attainment of knowledge), such as
Vairigya (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.

L The four preliminary qualifications—These are a'uui
dispassion, faq3: discrimination, qrTfeyageafa: six treasures
such as Sama (the control of the mind) and the like, and
TFFRIA yearning for liberation (from the bondage of igno-
rance).

SRR ETATRY T g |
T wrEfEt o afy Pt i ¢ |

N Q.
qYq Just as FEHEGE to the excreta of a crow W

indifference (aéq in the same way) SEIREAUAY Ay to
all objects of enjoyment from Brahmaloka to this world
o)g (@ftsa) considering (their perishable nature) ()
atm'[ indifference &d_that fg verily faafe pure (atmi‘ indiffe
erence).

4. The indifference with which one treats
the excreta of a crow—such an indifference to
all objects of enjoyment from the realm of
Brahmai to this world (in view of their perishable
nature), is verily called pure Vairigya.

1 Pure Vairdgya—One may be indifferent to the enjoy-
ments 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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frcmrerersd € oot afdedamy)
o )
g A fera: GRReanY g 89 1 k)
aAEEd Atman in itself f& verily @ permanent =
the seen QYT going against that (i.e. opposed to
Atman) U4 thus J: which GRE_settled fq21g: conviction &:

that g truly qEgA: of thing f§q®: discrimination (9: 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 perma-
nent ever-seeing being is Atman.

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

Y JIEATERT: TRISATHE Qg |
ooy emerreat 3w xeafinhad £

Qﬁq‘ At all times gREWRINT: abandonment of desires 3Ff
this g M as Sama (control of the mind) wrfga: is
termed &TFFRANT of the external functions of the organs

fom: restraint 2 g as Dama afiefiaq is called.

6. Abandonment of desires' at all times is
called Sama and restraint of the external func-
tions of the organs is called Dama. +

1 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
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all desires is to dissociate the mind from these two sets of
stimuli.

v Qg qoicRfE &l
e gEFETEt iR G gt /T o

fawihar: From objects (of the senses) (FT which)
qraf: turning away @ that f§ verily q@T the highest
IR Uparati a&gzaﬁﬂ' of all sorrow or pain ( I which )
ggd endurance @ that FRTT conducive to happiness fifem
forbearance &AT is known. =

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

1 Uparati—Apparently Uparati differs very little from
Sama 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. .

frmAraarRy A 3 G

ar |

Rrawnrl g Sged qEaERR ST S )

ﬁmwmﬁanﬁg In the words of the Vedas and the
teachers ¥f%: faith SERY as Sraddhd fasgan is known g and
@A on the only object Sat fademd concentration of the
mind GATIRIRY as Samadhana (deep concentration ) T,
is regarded.

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

semcafrin: wd ¥ e s A

wfer ar g gfgdwen o ggEar i & )

(%) f4% O Lord %7 when %4 how & my dareafwyfs:
the final liberation from the bonds of the world (i.e. births
and deaths ) &grq_ will be gf 1 such g strong gfi': desire
Q1 that FHYAT Mumukshutd (yearning for final liberation )
e should be called.

9. When and how shall I, O Lord, be free
from the bonds of this world (i.e. births and
deaths)—such a burning desire is called Mumu-
kshutd.*

1 Mumukshutd—This is the fourth Sddhand. 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 Sidhanis
here inculcated are nothing but a course of discipline to
attain to such a state of mind.]

IwETIgRA e gei )
FAX FATTTUARTEAT: FATA=SaT Il o0 )
%1 In possession of the said qualifications
(as means to Knowledge ) afa™: of one’s own gRyReaa
desiring good g&RUl by a person f§ only Frftrgad with a
view to attaining Knowledge fdaR: constant reflection
Wﬁﬂl: should be practised.
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10. Only that person who is in possession
of the said qualifications (as means to Knowledge)
should constantly reflect' with a view to attaining
Knowledge, desiring his own good.®

1 Should constantly reflect—After a person has attained
the tranquillity of the mind through Sidhanis, 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.

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

~

e R ww AR |
U QI & ST f wfRee QN

faaw f§ar Without an enquiry (into the Truth)
: by other means g Knowledge @ not Jauea is

produced FufE just as &fa, anywhere qgIqWE knowledge
of objects SR fqT without light (7 IagAR is not

produced ).

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

1 By any other means—By Karma, Upadsani and the
like. It is ignorance or Avidyd which has withheld the light
of Knowledge from us. To get at Knowledge, therefore, we
have to remove this Avidyd. But so long as we are engaged
in Karma or Up4sand, we remain under its sway. It is only
when we make an enquiry into the real nature of this
Avidy4 that it gradually withdraws and at last vanishes;
then alone Knowledge shines.

Rist Fahrg st WY § Hatsey AR |
IR ey e Sisafier ) R )
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#rsgq (Afe) Who am 1?7 g& this (world) &Y how
S created &: who é (expletive ) 3T of this FAL the
creator f42Q is §g here (in this creation) SUFM material
fa what offq is @s¥ ff=m: that Vichara (enquiry ) §eam:
like this (¥fT is).

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
Vichira® (enquiry).

1 Who am I’—We know that we are, but we do not
know what our real nature is. In the waking state we think
that we are the body, the physical being, and consequently
feel 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 sleep, 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 am I?’ is always with us an unsolved
riddle. It is, therefore, necessary to investigate into it.

3 This is the way of that Vichdra—It is said in the
preceding Sloka that Knowledge is attainable by no other
means but Vichira or an enquiry into the Truth. Herein
is inculcated in detail the method of such an enquiry.

STE JJATOTY EY AT ST |
T S dsafEm: ) )
g I 3y combination of the elements Y the

(gross) body & not (f&F am) @Y  so also & I & not
3FF: (an aggregate of ) the senses (i.e. the subtle body )
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(sffer am; o 1) uafgeem: different from these afa
something (2f&§ am ) |rsd, etc.

13. I 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 Vichéra.

1] am mneither the body—This body has its origin in
insentient matter and as such it is devoid of consciousness.

If I be the body, I should be unconscious; but by no means
am I so. Therefore I cannot be the hody.

AFATIT TF AT AFTATR |
Hewedy T wat AT SisTEgm I Q8 i

@9 Everything efgsnid produced by ignorance (i
is ) g1 through Knowledge. (&d that ) Sfa@#™Q completely
disappears f4fqy: various Heeq: thought #af creator (wafg
is ) @S, 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 Vichéra.

1 Everything is produced by ignorance—In reply to the
question in Sloka 12 as to 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 Miy4 that
covers the reality.,
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2 The various thoughts . . . . . the creator—The only
thing that we are directly aware of is our own thoughts.
The world that we see before us is what our thoughts have
created for us. This is clearly understood when 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.

TR AR G5 T |
‘
TIY T HarC SSTEE i Qx|
99 Just as G of the pot and the like (IR
material ) q_ earth (¥&fq is, 93 so also) T of these
two ¥d_ which IUF material (T that) U% one &

subtle 3@ unchanging &J Sat (Existence) (3if& is)
drsd, etc.

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.

1 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 homogeneous whole.

ALARISTY A AT AT TR |
qqE T SR8 frarc JysaEa ) g 0

(IWA, Because ) 3 I «ifF also UH: one @d: the
subtle = (expletive ) gl the Knower @maft the Witness &4,

the Existent 8=: the Unchanging (3if&F am, o, there-
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fore ) &7§ 1 @@  That” (&f&T am) & here §-&g: doubt
 not (3% is ) qIsF, etc.

16. As I am 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.

! The Knower—The supreme Knower who is ever present
in all our perceptions as consciousness, and who perceives
even the ego.

When I say, ‘I know that I exXist,”” the ‘I'" of the
clause ‘that I 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 subjective I’ is
the supreme Knower.

2] am ‘* That ’—I, the ego, when stripped of all its
limiting adjuncts, 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.

areAt fafrenaT Gy 3 sgfucra: |
AR AT FEAETHA: TEL N Q9 )

o@n Atman fi verily wh: one fafiems: without parts
(wf is) ¥g: the body @gh: by many (parts) Iw:
covered (¥ is, AT the ignorant ) §@&M: of these two gt
identity Sqfet see (confound ) SfT:qRH, else than this f&y
what 3 ignorance (3R 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 ?*
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! What else can be called ignorvance but this?>—To give
rise to confusion 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.

AT (ARG STE freras: |
AR qqLAtR FRREERE: aL ) Q5 )

@ Atman figm®: the ruler ofFq: internal q and
(wafq is) ¥g: the body fRrE: the ruled qmm: external
(vt is ) ERE, etc.

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

ATCHT FAAT: U Y AFFRAISY: |
FV qqwAt T O Qe )
3T Atman geeRr: all consciousness gug: holy (¥afq
is) ¥g: the body Afewy: all flesh argfa: impure (Al
is) i, etc.
19. Atman is all consciousness and holy,
the body is all flesh and impure; and yet, etc.

HAEHT ARTIH: D! LAWY I |
VR AR FRRETIRA: GO I =0 ||
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A .
3T Atman HHIETeh: the Illuminator &=W: pure Q{:
the body gwyd: of the nature of darkness IR is said

ﬂlﬂ%ﬁ#, etc.

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

wiew oy Tt agdy st e |
aﬁﬁwm&&uﬂm’muvll

3T Atman fae: eternal f{ smce m Existence
itsell ¥g: the body i trans:ent f{ because 3G
non-existence in essence T, etc.

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

1 The body 1S...cc.cu.... non-existence in essence—The body
is undergoing change at every moment, and as such, cannot
be eternal. But granting that it 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, how-
ever temporary its existence may be. A relative exis-
tence (Vyavahidrika Satti) 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.

SEATEAAXRIT T, |
AT RES T qa ff 1R 0

aq_ Which thwm manifestation of all objects &,
that ¥: of Atman SeRR¥ illumination 4 not HYIX-
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e like the light of fire and the rest ( 3fr™: of Atman )
£iff: light (37afd is ) 7q: for AT at night 3f==f darkness
WAy 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).

1 Its luminosity is not, etc.—The light of Atman is un-
like any other light. Ordinary lights are opposed to dark-
ness and are limited in their capacity to illumine things.
It is a 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 illumines everything and is opposed to nothing, not even
to darkness; for it is in and through the light of Atman,
which is present in everybody as consciousness, that one
comprehends darkness as well as light and all other things.

ersEicad ey gan fmeady s |

ARTATEITY WTET ST SEAT I R
Ry Alas #{: ignorant {i«: person qaﬁq like a person
seeing a pot HAMRA that this is mine ai'qr ever g
knowing 3ifF even 21§ 1 o this ¥g: body &fy that gar
holding ( the view ) fgfq 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) |
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1 The idea that he is the body—This is the view of
LaukAdyatikas (Indian materialists) who maintain that man is
no more than a fortuitous 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.

‘ ®
REATE T QA SETHEa: |
arg ALY EE AAiReg=TR g 1 2 |
31¢ 1 =@t Brahman @ verily (3% am q: because 3
I) @q: equanimous ZFWA: quiescent {fWFTHEeRO: by
nature absolute Existence, Knowledge and Bliss (31f&F am)
aﬁl@m non-existence itself ¥g: the body Afg never

€ am ) &fdl this ga: by the wise JMH (true) Knowledge
m%r is called. :

24. I am verily Brahman,' being equani-
mous, quiescent and by nature absolute Exis-
tence, Knowledge and Bliss. I am not the body*
which is non-existence itself. This is called true
Knowledge by the wise.

1I am wverily Brahman—'1,’ the Self or Atman, is
Brahman, as there is not even a single characteristic differen-
tiating the two. In other words, there are no two entities
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 external 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 so long called
Brahman, the substratum of the universe, is but his own
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Self, it is he himself. So it is said: ¢ All this is verily
Brahman, this Atman is Brahman ’ (Mdnd. Up. 2).

2] am not the body—I1 am neither the gross, subtle nor
the causal body.

ffaey Fromdy FreaeiseR=aa: |
aTé 28 EEEN ArAheg=T T ) K

&g | faffT: without any change fAUFRI(: without any
form fa@g: free from all blemishes JY=: undecaying
(etfeq am ) /W, cte.

25. I am without any change, without any
form, free from all blemish and decay. I am
not, etc.

ey frorey fafasafisgaaa: |
e Y Eragdy AEiRegsA Ti: I R4 )

o 1 faU¥a: not subject to any disease farT:
beyond all comprehension faf§#ea: free from all alteration

rca: all-pervading (i am ) 31gH, etc.

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

11 am beyond all comprehension—I am not compre-
hended 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 where-
as the Atman is non-dual.

feraqont faferay fcel Freagersem=ga: |
ané AW EREEY WIRCTSAA G 1k RV 1
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o I fRTW: without any attribute faf: without any
activity faca: “eternal ﬁﬂw' ever free 8fga: imperishable

(eifer am ) o5gw, etc.
27. I am without any attribute or activity,

I am eternal, ever free and imperishable. I am
not, etc.

e fadisaa: gRISEARASHT: |
ATE 3 EEEN TG g | RS )

o 1 e free from all impurity faf@: immovable
8F=: unlimited gF: holy 3/ undecaying W immortal

37gH, etc.
28. I am free from all impurity, I am

immovable, unlimited, holy, undecaying and
immortal. I am not, etc.

WY M TFd JETSd T EHad |

% 7@ geAreAn g w3 A e

A q@ O you ignorant one @Y (SMRYA residing)
in your own body grfid beyond the body & blissful
g& & known as Purusha 9 (expletive ) &®a¥, established
(by the Sruti as identical with Brahman) &= ever-

existent (T Atman % why IR FMY assert as absolutely
non-existent ?

29. O you ignorant one! Why do you
assert the blissful, ever-existent Atman, which
resides in your own body and is (evidently)
different from it, which is known as Purusha and
is established (by the Sruti as identical with
Brahman), to be absolutely non-existent’ ?"
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1 Why do you assert............ absolutely mon-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 exists. 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
Sunya or absolute non-existence.

A X0 & & AT JFA T & |
Arefd TRTHR G e 1l 20 )
€ I{é O you ignorant one & you @[{TH your own
Self e with the help of Sruti g&9T by reasoning ¥ also
g Purusha Igefidt beyond the body @ZHR the very form

of existence (ﬁ:§ but ) {JRERM: by persons like you gg'e{.’gl‘
very difficult to be seen 530 (SFIH ) realize.

30. O you ignorant one! Try to know,
with, the help of Sruti* 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 realize.

1 With the help of Sruti—With the help of such Sruti
texts as, ‘‘ Subtler than this Atman (i.e. the body) which is
full of flesh and blood, there is another Atman ’* (Taitt. Up.
ii.2). It is thus clearly stated that the Atman which is some-
times 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 1dent1ty

s e w, 9T fera: o |
RIFEIARat T ®Y SRS AN 3L U
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9L Beyond the body (g®N: Purusha ) Sf¥Ieqd by the
word I f§@¥a: known UF UF as only one f: existing
(@& is ) €@: the gross (body) g on the other hand 3@=at
manifoldness S obtained (@& so ) &g®: the body F¥ how

9A, Purusha &1 can be ?

31. The Supreme (Purusha) known as ““I"’
(ego) is but one, whereas the gross bodies are
many. So how can this body be Purusha ?

i ggam faey 3y gemaar fera: |
aAmtatY o w4 SEes: A R )

;g I ZBAT as the subject of perception farg: estab-
lished (S(f@ am ) ¥g: the body THAT as the object of
perception fef: exists 3@, this HA (is) mine {ﬁ fdam

on account of this description ¥g:, 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 ?

1 This 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).

ai§ Frrrcdioreg 38 et e
Y e ST T STReE: TN 3R 0|

g I fmrdle: without any change (3R am ) ¥g: the
body g but fif ever fRa, undergoing changes gf this
arra_ directly S is perceived g, etc.
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It is a fact of direct experience that the
‘I’ (Atman) is without any change,’ whereas the
body is always undergoing changes. So how
can this body be Purusha ?

1The I' (Atman) is without any change—In happiness
or misery, in childhood, youth or old age, Atman, in spite
of many dhanges 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?

e et sgea T g |

ffvfie firmde s endew: g 38
ﬁéé(ﬁ'ﬁ'f mﬁmaa) By the wise ¢ JeqT

qw, “&T here’ ic nothing) higher than He” etc. {ﬁl this &1
¥ by that Snﬂl text gEqeRTY the nature of the Purusha

fafeoftd is ascertained g, etc.

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

1 From that Sruti text—The text occurs in the Sweta-
swatara Upanishad (iii, g) 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 tl'ns (creation)
is filled.”

QY oY TR g6 e |
WG 44 AT K SREH: GA N 3k N

JQ: Because s by the Sruti m qfﬁ in the...
pithy text known as the Purusha Sukta &f¥ also «“ e @
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(§%) 84" “All this is verily the Purusha” gf¥ thus TeqQ is
declared (& so ) XgH:, etc.

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

1 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 taken this
transient form of the manifested universe, so that the Jivas
may undergo the effects of their actions *’ (Rig-Veda X.90.ii).

ATE: T N EIATCOIHRS T |

FAEEiey:  @Res: A ) 38 |

AT F So also FEEIE in the Brihaddranyaka Upa-
nishad g&¥: Purusha 2/@¥: unattached oreR: is said (Jd: s0)
M=Hem88: besmeared with innumerable impurities
T}, etc.

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

1 The Purusha is completely unattached—This reference
is to the following passages, ‘‘ The Purusha is not accom-
panied in the waking state by what he sees in dream, for he
is completely unattached to everything '’ (Brih. Up. iv.3.
15-16).

atT ¥ FATEAT: SEFRIE T |
T TCIRTANSE Wed TATREH: TACL N 39 0
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@59 T There again ge%: the Purusha @RISOI: self-
illamined f§ (expletive) GHTEAT: is clearly stated (&d: so)
8 this §&: inert qQUFR: illumined by an external agent
iﬁﬁ:, 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 ?

1 There again—In the same Brihadiranyaka we have:
‘“ Here (in dream) the Purusha is self-illumined '’ (Brik. Up.

iv.3.7).

TIRISTY FAKIISH EGAT SYHFSAT: |
et aqwe ¥ JaraEARRT | 3s |

fg¢ Since sTFMIF by the Karma-kinda @fg also st
Atman Erq from the body fa@gmn; different fi: perma-
nent 9 and M is declared (Fd: as) IFIARAAL after
the fall of the body Gq®® the results of actions Ilﬁ
undergoes.

38. Moreover, the Karma-kinda 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).

1 Moreover the Karma-kdnda declares—The Karma-
kinda is that portion of the Veda which inculcates the per-
formance of religious acts, sacrifices and ceremonies, laying
down in detail rules and regulations for the guidance of its
votaries. The followers of the Karma-kinda do not believe
in an Iswara or God. Nevertheless they believe in a per-
manent 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).
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So not only the Jnana-kinda (the Upanishads) but the
Karma-kanda also asserts that Atman is different from the
body.

fori asage O Tvd fw =)
FATTRATET dq, Rl & gAFEE | 38
féi The subtle body ¥ even SMeugw consisting of
many parts 9 unstable  an object of perception I

changeable § and Sf&q% limited 3G non-existent by
nature @ _so ¥ how 3 this ( subtle bo?ly) g9, Purusha
&7, can be ? h

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 ? ' :

1 The subtle body, etc.—It conmsists of seventeen parts,
viz. the intellect, mind, five organs of perception, five organs
of action and five vital forces (or five subtle elements).

TS AT AT &7 HaT: |

TRTHAT GIETHT TG ISTRTT: 11 9o |l

Ud Thus ST Atman XggAm from these two bodies
ef=: different 3fgH (the substratum of ) T’ (the ego) 3y :

immutable g&9: Purusha $R: Iswara @qieT the Self of all
T€9: having all forms §afefia: transcending everything 4 and.

40. The immutable Atman, the substratum
of the ego, is thus different from these two bodies,
and is the Purusha, the Iswara (the Lord of all),
the Self of all; Itis present in every form and yet
transcends them all.
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CCATREGATI ST e |
T aegreir aq: i gaaTaT ) 8 )

g Thus AEILZANE by ( enunciating ) the difference
between the Atman and the body anzaa gqdr indeed the

reality of the phenomenal world J9t as a%‘méiﬂ'( by Tarka-
sdstra T is said, (YT in the same way JT is ascertained )
ax so f& m&a‘r (frafe) what ends of human life are

served ?

4I. Thus the enunciation of the difference
between the Atman and the body has (indirectly)
asserted, indeed, after the manner of the Tarka-
sdstra,’ the reality of the phenomenal world. But
what ends of human life are served® thereby ?

1 Tarkasdstra—The science of logic (Nyaya), or treatises
like Sankhya and Yoga and those of the Laukiyatikas
which mostly follow the 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 Prakriti or the material principle that constitutes the
phenomenal world is eternal and co-existent with Purusha,
the conscious principle.

3 What ends of human life are served—There are gener-
ally 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
the bondage of ignorance, of which the first three are but
secondary, as they are only helps to the last which is the
summum 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 libera-
tion. It, therefore, serves no real purpose in human life.
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[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 Aman and the body, but only
to meet the opponents who hold the view that this body is
Atman. It will be shown in the following stanzas that there
is no such thing as body, it is Atman that alone exists.]

(IR JETeedt i |
T AERTET O THTSAA N WR )

Zfd Thus ATHAZAEA by ( the enunciation of ) the differ-
ence between the Atman and the body g the view

that the body is the Atman fiafig denied gt now -
AT the difference between the body and the Atman f§
(expletive ) e unreality TFY clearly Ie7q 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 differ-
ence' between the two.

1 The wunreality 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 Atman

alone exists, and it is through ignorance that one sees it as
appearing in the forms of the body and the like.

AATRAFTINHYY THT T HigrA |
g = TN B TR SIREY 29 ) 83 0

)

Fa Of Consciousness THEHEN, on account of
uniformity Ffgfad at any time ¥&: division d not Jw6: admis-
sible (37f is) ; 74T just as T} in the rope (ﬁ‘ﬂ[z perception
of a snake (3T false, YT so ) A the individuality of the
jiva % also T false ilq must be known.
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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.

11t is always one and the same—The contents of con-
sciousness may vary, but consciousness as such remains
always uniform, just as the light of the sun remains the same
while illuminating various objects.

TR AR TEESHIE i |
Wiy agfata: mariparsior 33T ) 29 |

Igd, Just as {GSFEEIA. through the ignorance of the
rope TS the very rope &9 in an instant RN a (female)
snake WIfd appears dgd_ in the same way Fae pure fafa:
Consciousness @I, without undergoing any change fepqr-
1 in the form of the phenomenal universe (9Tfg appears).

44. As through the ignorance of the real
nature of the rope the very rope appears in an
instant as a snake, so also does pure Conscious-
ness appear in the form of the phenomenal
universe without undergoing any change.’

1 Without wundergoing 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. *

U TeFET smonsaw {9 |
TET, AT SR 7 AT ) vy |

g9ee] Of the phenomenal universe HgNI: =g other
than Brahman SYIEW material ( cause ) 9§ not ﬁ!ﬁ is T,
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] . . . 3
therefore 3 this ﬂém: entire phenomenal universe S|
Brahman alone 3iféq is @9 not Za<d_ 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.

1 This whole universe is but Brahman—because the effect
is never different from the cause; a pot is never different
from the earth of which it is made. The names and forms
that differentiate the effect from the cause are but conven-
tional and are found non-existent when their nature is
enquired into.

HTAATAHRAT 7T GIATRT Sy |
R ® qQ IgEEE 569 ) 88

§q Everything &l Atman gfq FmEeE, from such
declaration (of the Sruti) =T@EMgFAr the idea of the
pervaded and the pervading firear false (wafd is) gfar this
q the supreme ¥ truth @@ (ARA) being realized Fd:
where ¥ of distinction S@|ER: room (Af is ).

46. From such declaration® (of the Sruti) 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 rdom
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 '’ (Brik. Up.
iv.57). )

et aTRE et AT Tga X |
Y Y 7T Rad SRt || 8o |
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el Certainly aga’vt fg directly ¥ by the Sruti AR
manifoldness faaTi@ is denied ¥gTFMA non-dual cause
foqd (afy) remaining established & how 37M@: appearance
3f«; another ;ﬁ{ should be ?

47. Certainly the Sruti has directly* denied
manifoldness in Brahman. The non-dual cause
being an established fact,® how could the pheno-
menal universe be different from It?

1 The Sruti has directly, etc.—The Sruti 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).”” (Brik. Up. iv.4.19).

2 The non-dual cause being an established fact, etc.—
The positing of the non-dual Brahman as the final reality by
the Sruti cuts at the root of all causality; for a cause always
presupposes an effect which it produces and which is evidently
different 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 that the non-dual Brahman
or Atman never causes anything. It is through ignorance
that one sees this world and thinks of Brahman as its cause.

Frivsiy fafea: Wenr geieg @ vl |

X QU Arared Avaan gy A% | ¢S o

(@) 7 The person HrFar by Maya (illusion) afea:
(&) being deceived &g in this A variety TR sees &:
he IAY: from death T to death w=Bfd goes (&Y thus)
S by the Sruti ANq: blame ¥ as well fafga: is pro-
nounced.

48. Moreover the Sruti has condemned (the
belief in variety) in the words, ‘‘The person
who,”’ being deceived by MAaya, ‘‘sees variety
in this (Brahman), goes from death to death.’”*
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1 Goes from death to death—i.e. is born and dies again
and again. The reference is to such Sruti texts as: ‘‘ He who
sees variety in this (i.e. Brahman), passes from death te
death.”” (Brik. Up. iv.4.19). 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.

mzaés(alﬁm;lﬁmmzl
ATARAT Y T eqaardy | ve |

(ga: As) smoi: from Brahman JETH: from the
supreme Atman %ﬁqmﬁ al]l beings Sg-d are born T,
therefore ari¥ they s§ Brahman uq verily Wafeq are gfa
this @YRAA, clearly understand.

49. Inasmuch as all beings are born of
Brahman,' the supreme Atman, they must be

understood to be verily Brahman.

1 All beings are born of Brahman—The reference here is
to such Sruti passages as: ‘‘ That is Brahman wherefrom all
these beings are born,” etc. (Taitt. Up. iii.1).

SET QI ST e =

wwtoafy EmmToT fite srshn || ve |

& Brahman g verily gEamte all names Rl
various &4 forms = and gwsfer all swffer actions a1y
also i sustains {ﬁ’[ this gﬁ{: the Sruti S has sung
(clearly declared).

50. The Sruti has clearly declared that

Brahman alone is the substratum?® of all varieties

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 substrartum of all names, forms and actions though
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these are but illusory ; for even an illusion requires a sub-
stratum for its appearance.

FIUTHEARET gIued T quaad |

SRIUTY SAATTET HEed F aar qE M L )

(T As) gauiq from gold ST of (a thing)
produced AR the nature of gold ¥ (expletive) FPg

permanent @7 so also 3[5[0?[ from Brahman Wﬂ of
(a being ) born &R the nature of Brahman ¥aqis.

5I. 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.

AATIC FAT AITCHITATHAY: |
: gfefa gewar Wi FenhiradiEag | «R

g: Who HZAT the ignorant one SATHITATHI: between
the Jivitman and the Paramdtman o, 2 little 3{f§ even
=i distinction HAT making TfISfA rests T his 37F fear
(%1 by the Sruti) sfnTfeR is spoken of.

52. Fear' is attributed to the ignorant one
who rests® after making even the slightest distinc-
tion between the Jivitman and the Paramitman.

1 Fear—Fear has its root in 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.

2 Who rests, etc.—The Sruti text runs as follows:

‘“ When he (the ignorant one) makes the slightest difference
in It (Brahman) there is fear for him.”” (Taitt. Up. ii.7).

W&g‘mm.
AT I T ATTEA AM0IT 1 43
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7 When S, through ignorance g duality ¥,
appears a'ﬂ' then one ({('ﬂ another) mﬁ'\‘ sees JT
when @ all S{EHAR as Atman (¥ is) F then G one
J (expletive) oMY even a bit  not (AR 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.

1 When duality, etc.—This stanza gives the substance of
the following passage from the Sruti: ‘(For when there is
duality, as it were, one sees another, smells another, etc., but
when everything has become one’s own Self, how can one see
another, smell another,”’ etc. (Brik. Up. iv.5.15).

R, Tt A EreRem ;|
7 T qeq AR 4 3 st | e i
gRAF. When gaifor all ygrfd beings f§ (expletive) siecas
as Atm'm fasaa: of one who realizes & (aﬁq'{ then
q not a[ (expletive ) ATg: delusion & not ¥ also q1%: sorrow
(Waq arises ) Afgellaa: in consequence of the absence of
duality.

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

1 In that state, etc.—It refers to the following Sruti text:
‘“ When a person realizes all beings to be his very Self, where
is there any delusion or sorrow for such a seer of unity?"’

(Isa. Up. 7).
SATeAT & AZT SRteTnaa feaa: |
tfa freiite s Tearcoasiesar | wx i
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o This @aAfaTHAAT as the Self of all fuq: existing
o Atman f§ (expletive) B Brahman g verily gf this
|1 by the Sruti FEIREGEEAT in the form of the Brihadara-
nyaka fagifd declared.

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

1 The Sruti, etc.—The text is: ‘ This Atman is
Brahman,” etc. (Brih. Up. ii.5.19).

APTAISTE ST TIErCAASY T4 |

HEFTT T €N FOATETE: || %€ |

3RF This &rk: world ei@q: experienced #fq though
FEGIEM: fit for all practical purposes 3§ though & being
gqr as @H: dream (world) (q9T s0) ITEOEIY: in conse-

quence of being contradicted in the next moment E: of
the nature of non-existence.

56. This world,' though an object of our
daily experience and serving all practical pur-
poses, is, like the dream world, of the nature of
non-existence, inasmuch as it is contradicted the
next moment.

1 This world, etc—We cannot call a thing Sat (ever-
existent) merely because it is experienced 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.
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TR FARTCNSHE: AT FOTCY 71 7 |
FaRT @Y ARA BAISTT GAD T 1) %9 |

SRR In waking @®: dream Sil%: unreal @YW in
dream @ifq also STRR: waking d not g surely (&1fg is) gu:
both (i.e. waking and dream) Uq verily % in deep sleep
arf@ do not exist ®9: deep sleep MY also fg verily I
in both & not T also (f& 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 which, again, is not ex-
perienced in either.

1 The dream, etc.—Here the author illustrates the preced-
ing Sloka by showing the unreality of the three states
(Avasthatraya) on account of their mutual contradiction.

SARd AT O EERA |

REq U YUl fercedy ErmiargTens: I kS |

Efafafii Created by the threc Gunas 5 the three
states @g thus feaqr unreal zﬁa\ are 3y their (i.e. of the
three states) ZOT witness JUAId: beyond all Gunas feag:
eternal f& ( expletive ) T&: one fazm®: of the nature of
consciousness ( 3 is ).

58. Thus all 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.

1 The three states are wunreal, etc.—This world of our
daily experience, comprising these three states, is produced by
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the permutation and combination of the three Gunas (compo-
nents 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 fore-
doomed to destruction; and so it is unreal, as reality implies
indestructibility. Here what has been put forward as a mere
proposition in Sloka 56 is conclusively proved, viz. that this
world though experienced is unreal.

2 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 Vedinta declares that it is Atman,
the eonscious principle, that witnesses all these changes, itself
ever remaining unchanged and unaffected by the Gunas that
work these changes.

IR T QR AT TR |
FIFEOT Sliaca SRIATOn o qEAr I k& I

¥gd. Just as FRX in earth Fuifed the illusion of a jar
&7 or gAY in the nacre THAMRMR the presence of silver (T
one) d not @l sees dgd, in the same way R when
realized @I in Brahman S Jivahood ( & q@fy does

not see).

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' Jiva in
Brahman when the latter is realized (as one’s
own Self).

1 So does one no more see, etc.—So long as a person is
in ignorance, he thinks himself as a Jiva which has an indi-
viduality of its own apart from Brahman. But when with
the dawn of real knowledge he realizes himself as one with
Brahman, this Jivahood appears to him as nothing but an
illusion like the illusion of silver in the nacre.
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T HIE T TR G FOSTTR |
I R raEaTiEEEaERT QX il o ||

7 Just as FfX in earth §: a jar AW the name Fa%
in gold FUEHMTT the name ear-ring gﬂ in a nacre f§
(expletive ) TIOREAT(d: the name ‘silver’ (3R is ) 4T so qX
in the supreme ( Brahman ) Siq%rsg: 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. ~

ﬁ » *
qa AT Aeed T AT 77T |
qaTed TT AUt aEided e 0 £
799 Just as &fF in the sky #led blueness JAT as
HEUR in the desert @ water JqT as TN in a post g
human figure dgd, so faZwAN in the Atman which is Con-
sciousness fg’ the universe (31 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.*

1 So is the universe in Atman—Not only Jiva, but the
whole universe is an illusion in Atman. This is illustrated in
various ways in Slokas 61—64.

799 R FaTeY TRaEtart gF T |
T Bere o 9 st i 41 0

JUq Just as S in empty space JATS: a ghost JT as
weggiot g a castle in the air YT as ST in the sky
fga the vision of two moons (&f* are) @gH in the
same way & in the supreme Truth (i.e. in Brahman)
m{ﬁuﬁ{: the existence of the universe.
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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.

TG FETHFSSHSAT TFTASH |
m@wm&m@mu&an

g7 Just as ma as ripples and waves & water
Ud alone QIF®AV in the form of a vessel G copper fg
verily 3@ surely @{ﬁ[ appears Q9T so mua‘ra: as the whole
universe ST Atmanhood (@{ﬁ[ appears).

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

ST avn get qEare f§ das: |

TR AR &4 FOTARa: 1| §8 1
J97 Just as e} earth SIAMAT under the name of a jar
g-dq: threads fg verily qaamEr under the name of a cloth
(amf appear, @1 so) . Chit (Atman) s under
the name of the universe S{rATfd appears G&WEd: by negat-
ing those (names) @q_ 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.

1 This 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.
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TRisy sTIErCeg qwon FREA w9 |
AR (At e & S=rRw | §x

S: By people @a: all 3ifq also ®EgR: dealing SN
in and through Brahman P& is performed g but

FE, through ignorance #q earth U alone fg verily
q21e% the jars and other earthenwares (3f this) & not

gaafed know (SHT: persons).

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

L 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.
So in all our intercourse with the world we are, in fact, deal-
ing with Brahman which is non-separable from the world.

FIARICAT (HCTATEN STRTIET |
‘\
qag sfagimat et | 4 |
97 Just as §ZFAY: between a jar and earth m
the relation of effect and cause fa ever MY exists aa'q

50 SYYHEMN: between the phenomenal world and Brahman_
gﬁ!‘gﬁﬁm’f on the strength of scriptural texts and reasoning

g here (G SfATfEaT 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
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here on the strength of scriptural texts and
reasoning.

1 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
Sruti also declares: ‘‘ All this is identical with That '’ (i.e.
Sat or Brahman) (Chhdnd. VI.8.7); ‘‘ All this is verily
Brahman *’* (Chhdnd. I1I1.14.1).

e 2 FgEIFeRTSAT § "o |
sPewTr qug s adanTTia WEoL N £ Il
I8, Just as G JWAT when a jar is perceived TR
earth a (expletive) ¥ perforce JMTY accompanies (4T 50)
oY also Sq% &AW when the phenomenal world is seen
MTGL shining HA Brahman alone SrTfy fAlashes.

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.

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

weaem g g wifa § sy

i ffar ERiRATSETRsE | €5 )
STRAT ﬁtman ﬂ'éa ever ﬁ'gz: pure off is f’{ verily 4
(expletive) @Y always 31gg: impure WIfd appears 799
just as I99: a rope &ifRm always gifeM: to a wise man



SELF-REALIZATION 39

eignfee: to an ignorant man fgfgurin two different ways
(T appears).

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

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

TAT TR FRTEEERISTY e |
areRTTeRTrATTISE gaa Gradsd: | {e

m}el Just as T2 a jar FRY: made of earth gH_ so
2g: the body ¥ also fa=#4: all consciousness Blgl?'l: by the
ignorant 3 this STHMIATIART: the division into the Self
and non-Self g&i in vain PR is made.

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

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

QUAT JUT & AT JIHT |
faferotiar fagRa 3geaw aqreAaT Il vo )

T Just as TF: a rope YUAW as a snake T a
nacre TSI as a piece of silver (FHfqT is imagined) @9t
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$0 SITHAT the nature of Atman ﬁ:{%{ by an ignorant person
28 as the body fafauftar 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.*

1 By an ignorint 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.]

ST T QU QT aA |
fateroftar frm3a deea aurenar 1 vy

97 Just as 9l earth §3aW as a jar =d: threads
q2ead as a cloth U (expletive ) @47 so, etc.

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

T FUEITAT A q TS |
fafuftar B geaw aurenar I W )

A% Gold FUeeRad as an ear-ring §& water %(expletive)
AT as waves QT so, etc.

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

qEIAA § TAYHASAT T |
faferotiar RraRa 3w aarewar | w3 |
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@noy: The stump of a tree gQeA as a human  figure
g (expletive) WO 2 mirage Sexa« as water YT so, etc.
#3. Just as the stump of a tree is mistaken

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

AT R TEITAAT S |
ffruftar fR Sgeam aurera | 98 |

S A quantity of wood Jgead as a house T (exple.
tive) ST iron @I as a sword TF (expletive) quT 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 knowl-
edge due to an error of judgment, whereas the other three
stanzas deal only with imperfect knowledge in which forms
are made much of in disregard of substance which is the
reality behind them.]

T TARTATR! ASTRAN FEI |
AFIEATA LT TIAAFATRTA: | Ok |

I Just as SIS on account of water WFQ’EL to
some one FFUAIG: the illusion of a tree ¥ arises qGA,
$0 (3q: an individual soul) AFWANE: through the touch
of ignorance SITAf in Atman Xged the physical form g
sces.

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.

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

qroe TSI 6 §E AT 99 |
ABATER JET TEAATIE I || 94 |
§1a9 By boat @k going g&: to a person a9 every-
thing 99 moving &9 as if WTf appears dgd, so, etc.

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

etc.
fac i T g8 RS weated |
AGATCATT qT TIAATATNRIA: || 99 ||
Jq1 Just as FAMAF, to one FIgW, owing to a defect
@E{ in a white thing f1de yellowness fg verily wafq appears

Tgd_ so, etc.

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

Rt gAiEnt T Wi GATER |
AFFTEATT AT TATREARTA: || 5 )
sErEienat Apt to see wrongly Wl through eyes
89 cverything SHHS defective WY appears &G, so, etc.
~8. Just as to a person with defective eyes
everything appears to be defective, so does one
etc. :
o -\ L
woTe gAAY T4 Wi gaTa |
AEgTeA e TEMATERTE: || 98 |
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3@Td A firebrand aﬁa through mere rotation ({ﬁﬂ
like the sun a\ia round WIfd appears dgd. so, etc.

79. Just as a firebrand, through mere
rotation, appears circular like the sun, so does
one, etc.

AT TETATIR &R |
AFATAT ged TEAATFARTEA: || =0 |
Hﬁq&ﬁf Of all things AE< (3@) in spite of large-
ness 3IfdgEd: owing to great distance S[UIE minuteness fg
indeed (¥1fq appears ) dgd so, etc.

80. Just as all things that are really large
appear to be very small owing to great distance,
so does one, etc.

Wmmrﬁqﬁﬂa \
AFZTCHTT T qLAATANRTA: )| 5 )

g Of all objects @ded (AfY) in spite of minute
ness I through lenses &gosd grossness (¥4l appears)
dqgd, so, etc.

81. Just as all objects that are very small
appear to be large when viewed through lenses,
so does one, etc.

FTERIAL T AT AGRAL 1§ Hr=aT |
ABRTCHT g TLATAA TR Il 53 |
FEY In a surface of glass S the state of water

ST in a surface of water 7 or f§ (explenve) FTOCAT the
state of glass (¥TfY appears ) &g, s0, etc.
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82. Just as a surface of glass is mistaken
for water, or vice versa, so does one, etc.

qggA AT ¥ AT a1 Aigen GAEL |
AFITEAT AT TLAATEARTA: 1| =3 |
Igd, Just as G a person aptt in fire AR the state
of being a jewel f& (expletive) a1 or Aol in a jewel afgan
the state of fire (T sees) dgd_ so, etc.

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

AGY qaQ JEIE Tt TS A |

TEATCAT R AT 1| 58 |
3piY Y@ @78 While clouds move &: the moon §
(expletive) yrafq is moving (A thus) 9ty appears &

S0, etc.

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

ailq Rffaeate Aersate et |
TEITATT e TLIATATE: || Sy
!{:ﬁ Just as #gME_ through confusion HEfE_ of one
fafiquafa: mistake about different directions ¥afd arises
dgd_so, etc.
85. Just as a person through confusion

loses all distinction between the different points
of the compass, so does one, etc.

T It A W TFSAT T |
TEITCAI e QAT | =5 )
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47 Just as FAM the moon HAS in water AR as
unsteady FIf4d_ to one WIfg appears dgd_ so, etc.

86. Jusi as' the moon (when reflected) in
water appears to one as unsteady, so does one,
etc.

1 Just as, etc.—It is the reflection which is unsteady,
not the moon.

UAATCATfEE Y JErearE fE A |
| TRCATRRATGIER T QAT || 59 |

e Thus Sif@m: through ignorance SR in Atman
arqma: the delusion of the body f& verily SRQ arises @ ©g
that very delusion 9 again Wﬁi{ﬁﬂa through the realiza-
tion of Atman QUM in the supreme Atman #3 dis-
appears. i

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

1 The 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.

2 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.

FEATCHAAT FTE T TEHAGA |
AT, QAT 2ET AEHAT FA: )l 55 |
(%1 When ) 4ERST®H immovable and movable a whole

SRT, the universe S{TRACAT as Atman g1 (Tafq) is known
<
(@37 then) @AM of all objects 3RTMT, in consequence
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of negation FEY of the body | (expletive) Fa: where SHAT
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?

1 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 Knowledge, 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.

ATEAT Tad o, $TS A9 AL |

TS AT FIAERT 1| <& |

() q{ra% O thou of great illumination T
Atman @ad ever SR contemplatmg fas all m the
Prﬁrabdha gGF[ expenencmg TS time Y pass 3331' worry
q;g to feel & not 813_18 deserve.

89. O enlightened one, pass your time
always contemplating on Atman while you are
experiencing all the results of Prirabdha;* for it
ill becomes you® to feel distressed.

1 Prdrabdha—According to the Karma-theory Prarabdha
is that part of our past actions which, through their cumula-
tive force, has given birth to this body.

2 It ill becomes yowg etc.—Because one who ever dwells
on Atman is already free and above all sorrows, and though
he lives and moves like ordinmary mortals, he knows it for
certain that none of his acts has any binding force upen him.

[There are two other sets.of actions known #g Sanchita
Karma or those of our past actions which are still reserved to
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give birth to future bodies, and Kriyamina Karma or actions
that are being done in this life.]

AT SATCHILETN A AT G| |
€ 7%, 79 QS ataiRaasg i 8o )

AR The knowledge of Atman gt after the
origination of 3iff even SReY Prirabdha (S« a person) q
not §EfY leave U verily i thus Fq which TS in the
scripture ’{qﬂ is heard @d_that AT now AU is being

refuted.

9o. The theory one hears of from the scrip-
ture,* that Prirabdha does not lose its hold’
upon one even after the origination of the know-
ledge of Atman, is now being refuted.

L From the scripture—Erom 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 '’ (Chhdnd.
Up. VI.14.ii).

2 Prdrabdha does mot lose its hold, etc.—The Sruti in
many places has declared that even a Jnani is not free from
the operation of Prirabdha. S$ankara has dealt with this
point at length in his, commentaries on Chhandogya Up. (VI.
14.ii), Vedanta-Sutras ((IV.1.xv), and GitA (IV.37). In all
those places he has supported the popular view that Prarabdha
is binding 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 Jnani there is no such thing as the body, and
it is meaningless to say that he is any longer under the
influence of Prirabdha, which has noghold upon the bodiless
Atman. The author brings in his arguments in support of
this view in stanzas 91 and 92.

e aod A R |
AT, q Ay T 1 a0
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mﬁ’f'{ﬂ'ﬁl@?‘ After the origination of the knowledge
of Reality g (cxpletive) g of the body and the like
3FG=ETd, in consequence of non-existence gy Prirabdha q
not Uq verily fq@a exists 91 just as @H: dream faRIgq:
on waking. .

o1. 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.

1 Inasmuch as the body, etc.—The body, mind, intelli-
gence 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.

T FRFAQYE T MR e |

qY FEATATRIEE, $&Y AT SfgRa Il &R )

SO Acquired in a prcv}ous life I which &®
Karma (& that) g/ed Prarabdha gfq as ®Mfdd is called
ga: of the man (of knowledge) SFATRIGWMIA, in the
absence of future birth gd_ that (Prarabdha) g but & not
Tq verily &fgfad at any time & exists.

92. That Karma which is donein a previous
life is known as Prirabdha (with respect to this
life which it has brought forth). But such a
Prirabdha does not exist' (for a man of knowl-
edge), as he has no other birth.

@AY aqrerETEadaT { Rw |
AT TN T FATAE R aq TN &30
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I Just as @WIE: the body in a dream NFR: is
superimposed 9T so f§ (expletive) 3 this AGF: the body
(37T9: is superimposed) Uq verily 37e&eq of what is super-
imposed S+ birth Fd: how (TWM(d is possible) ST
in the absence of birth (of the body) dd_ that (Prirabdha)
&dl: how g at all (st is) ?

03. Just as the body in a dream 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. Prarabdha) at all?

1 So is also this body—This body of the waking state is
also a superimposition on the Atman and is therefore unreal.
Only an ignorant man thinks this body to be more real than
the body assumed in a dream, but to a man of knowledge
there exists no such distinction, inasmuch as both are but the
creation of the mind through ignorance.

2 In the absence of birth—Prirabdha 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.

YT ATFET TRVSAT QA |
agrt A JrAERATE & Roaar || &3 )

a'c:l%: By the Vedanta texts WUe®q of a jar ¥g_ earth
g9 like N9=EY of the phenomenal world 3f§Id ignorance |

(expletive ) Y@ the material ( cause ) Uq verily FAQ is
declared a‘f\mﬂﬁ that being destroyed ﬁw the state of the
universe & where ( fqgfa subsists ) ?

04. The Vedinta texts declare' ignorance
to be wverily the material (cause) of the

4
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phenomenal world, just as earth is of a jar.
That (ignorance) being destroyed,” where can
the universe subsist ?

1 The Veddnta texts declare, etc.—The word Vedinta
here means the Upanishads which form the latter part of the
Vedas. The texts alluded to here are: ‘ Know May4 (ignor-
ance) to be the Prakriti (i.e. material of the universe) (Sveta.
Up. iv.10), and so on.

2 That (ignorance) being destroyed, etc.—The cause being
completely destroyed, the effect must cease to exist. A piece
of cloth cannot exist when the threads are all burnt; so the
world cannot continue when ignorance is destroyed.

TN WY qfteasT | quia § gae |
qEA, HARCYTA T qeal gl 0 &x )

J9q7 Just as (SE: a person ) YHT, out of confusion Y
the rope qRGESY leaving aside &Y the snake § indeed JEIRY

perceives &gd so §EH: an ignorant person & truth syfEw
without knowing ST the phenomenal world qfq sees.

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

YR TRAN Fqoave 7 el |
ANTY T AT AT FeIAt a4 W
TTIET (On) the real nature of the rope qRgA being
known §YEUE the appearance of the snake & not fagff
remains YT so Stﬁl'gﬁ' QTI'& the substratum (the reality

behind) being known S9d: the phenomenal world g=at
extinction I[: attains.
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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.

1 The substratum being known, etc.—This illusory world
has Brahman 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 trath.

STl AU SRt T |
AT areed qfen § Sl 1 e

ger Of the body 3fy also g9@@mR on account of
phenomenality SeEffd: the existence of Prarabdha
how (=if& is) %;n%: the Sruti STRTHSFATSI for the under-
standing of the ignorant folk & only SRed Prarabdha afRe
speaks.

g7. The body also being within the pheno-
menal world (and therefore unreal), how could
Prirabdha exist? It is, therefore, for the under-
standing of the ignorant' alone that the Sruti
speaks of Prarabdha.

L For the understanding of the ignorant—Those 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 possible for him to behave like
ordinary mortals? They, however, fail to see that it is they
who, being still in ignorance, see the body of a Jnini and
speak of him as behaving this way or that, whereas the
JnAni himself never sees the body at all, as he is ever estab-
lished in Atman. To convince such persons the Sruti brings
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in Prirabdha as a tentative explanation for the so-called
behaviour of a Jnini.

i AreR HATO AT, g8 quak |
wged ataare e e T aq TN &5 )
IRA @R (On) that which is both the higher and the
lower &8 being realized Sfy his #W{fr all actions & and
ag=x are destroyed (Zfd thus) 7T by the Sruti &g the
use of the plural number Jq wh1ch @a‘ clearly Mg is

declared (@ that) = also femyrd for the negation of that
(Prarabdha).

08. ‘“And all the actions* of a man perish
when he realizes that (Atman) which is both the
higher and the lower.”” Here the clear use of
the plural* by the Sruti is to negate Prarabdha
as well.

1 And all the actions,”” etc.—The Sruti text runs as
follows: ‘‘ The knot of the heart breaks, all doubts vanish
and (all) his actions perish when a person realizes that which
is both the higher and the lower ’’ (Mund. Up. Il.2.viii).

2 Here . .. the plural, etc.—The Sruti by using the term
‘actions’ has very clearly declared that not only Sanchita and
Kriyamina Karmas but also Prarabdha Karma is destroyed
by knewledge. The Gitd also declares, ‘“ O Arjuna, the fire
of knowledge reduces all actions into ashes '’ (IV.37). More-
over, it also stands to reason that Prirabdba, an effect of
ignorance, must cease to exist when the latter is destroyed
by knowledge.

TEAASHTITE TATTTIZANTH: |
Waq&?mﬁfaaﬁ nee

aﬁ By the ignorant s&q perforce Uad, this =g
is maintained 9 still T then amqagwq room for two
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absurdities (3yfsqfy will be ) JZT=aHAEE abandonment

of the Vedintic conclusion ¥ also (3f:) therefore Ja:

from which @M knowledge (3afq arises) gfd (@r) that
&Iﬁ: Sruti (AT should be accepted ).

99. If the ignorant still arbitrarily’ main-
tains 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 Srutis alone® from which proceeds
true knowledge. N

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

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

3 Involve themselves into two absurdities—The upholders
of Prirabdha 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 Sruti on which they build their
theory, as useless, since the Sruti has no other function but
to lead to knowledge. Such are the disastrous consequences
one has to encounter if one is to maintain Prirabdha to the
end.

4 Run the risk of forgoing the Veddntic conclusion—The
final conclusion of the Vedinta is that there is only one non-
dual Brahman or Atman which is birthless, dedthless and free
from all modifications. 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 the
ultimate Vedé4ntic truth which is essentially non-dual in its
character.
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8 Those Srutis alone, etc.—The realization of the non-
dual Atman alone constitutes the real knowledge, and the
Srutis are the only means to such knowledge. But all of
them do not bring about this knowledge. So those Srutis
alone which teach the non-dual Atman 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 secondary,
as they have no direct bearing upon the knowledge of Truth.

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

Brargrady 75 qEiwer & a3 )
=~
&7 OF: T T4 rgeTETRT g |l Qoo )
sl Now ggieRed of the aforesaid (knowledge) f§
(expletive ) @e¥@ for the attainment FqETETA fifteen steps
(3% I) ¥ shall expound 'E-]\: ad: by the help of them all

9 (expletive) ﬁf{\ﬂ]ﬂﬁ:{ profound meditation @ verily g
(expletive ) G&T always m?it[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.

1 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.

franaraTza mriE o g SeaT: |
TEg o iR reTg: S fa i e
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femarared Without constant practice @ffgied: of
the Atman that is absolute existence and knowledge s
realization & not ‘ﬁi arises @ so f%ﬁng: the seeker

after knowledge S for the highest good s® Brahman
i long fafEen@s should meditate.

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. -~

1 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 mcets with failure in the initial stages,
but should continue it with renewed vigour. Sri Ramakrishna '
used to say: a bonafide cultivator never gives up his cultiva-
tion 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 & Francaniy At YT ST |
ATE HPERIET IRETE o gHRAfa: | 10 I
QTUTEGAT S TCATTCET ST |

ATCAAT TATIT TIREAGI & AT 1| 403 |

79: Control of the senses f§ (expletive) fa@m: control
of the mind WT: -renunciation #Ye silence Xy place
F@AT time ¥ and S@F posture H@&AY: the root that
restrains ¥ and AW equipoise of the body wTwfeafa:
steadiness of vision § and JUEFRA control of the vital
forces U also FAF self-withdrawal RO concentration
¥ and AW meditation on Atman g complete
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absorption M and § (expletive) 3TM the steps SHAT
in order QyHIfer 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
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.

1 The steps—These fifteen steps include the eight steps
of Patanjali, but with a reorientation of meaning as will be
evident from the following.

| F3 REFRFEIARETR: |
¢
FHISAMATG SNRISERTET TEAT: || 108 )
@5 All s Brahman (ifi is) Ry R, from such
knowledge m: the restraint of all the senses am

this 7 3fd as Yama @d<h: is rightly called (@: this) ggqg
repeatedly 3nIGAY: 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.

1 Yama—Patanjali describes it as ‘‘ non-killing, truth-
fulness, non-stealing, continence, and non-receiving *’ (II.30);

but when one knows everything to be Brahman all of these
follow as a matter of course.

FATETE s AsrdEiEs: |
foray T qrmey Forqamy B g 0 qow
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g sa®: The continuous flow of one kind of thought
stz fa: the rejection of all that is foreign to it =
and (gfy this) Frm: Niyama (@) is called) (e%f this) f§
verily qUA+E: the supreme bliss (3 this) g&: by the wise
ﬁﬂrq’ﬁregularly fFra is practised.

105. The continuous flow of only one kind
of thought,* to the exclusion of all other thoughts,
is called Niyama,” which is verily the supreme
bliss and is regularly practised by the wise.

1 One kind of thought—Thought relating to the unity of
the individual self with Brahman such as ‘‘ This Atman is
Brahman,”” and ‘““I am Brahman.”

2 Niyama—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.

SANT: AIETER (A EATTAHA |
ean f& wgat oo S drARd @ | god |
fegrAEEeFA. Realizing it as the all-conscious
f‘\xtman YEETE of the illusory universe @RT: abandonment
fg verily waat of the great 9S9: honoured @RT: renunciation

(1 is) d: because (27 this) §: immediately qEE: of
the nature of liberation (xrqﬁ' 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.

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

TEAZTE e SO a9 9 |
FeAt ATRIRTRE TRAT, TRT T 1l 109 )

qra: Words (Tq that) 39T without reaching #«GT g
with the mind J&rq_ from which ﬁ{ﬁ% turn back Iq_ which
ﬁﬁ‘ silence NfTfT: by the Yogins 9@ attainable g: the
wise @agT always G that 93 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.*

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

2 Wherefrom words, etc.—It is a reference to the
Taittiriya Upanishad (II.9g).

3 Attainable by the Yogins—Because it is their very Self.

T FEATFTER g ¥ T |
=Y iy e Ss gepiatea: ) gos |
Tf a1 aEa wat g |
firr At g wTe S SEATERE 0 Qog )
gad, From which g words ﬁqﬁ?& turn back @q,
that 3 by whom % to be described TR is capable Ff¥ if

gq4: the phenomenal world g%a1: to be spoken of qsfy
even that FreZfaafitd: devoid of words (¥afy is ) or this gf
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a7 or this (@9, which) @df among the sages Ggerifyd called
congenital ddq_that # silence Wad, is R by (vestraining)
speech #d silence SRATERT: by the teachers of Brahman
gremf for children SF 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
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.

1 Even 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.

3 Congenital—Inseparable from Atman.

AT T A T ST AR A |

I gad A & T e A  1ge )
&} In the beginning & in the end F and @ in the
middle ¥ as also Jf& in which S¥: people (i.e. the uni-
verse ) @ not f4EQ exists 4 by which & this (universe)
gad always aqd is pervaded @: that f§s: solitude Xaye
space ¥gq: is known.

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

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

C * () .
HAE, EaFt St e |
FIETRA (ATEY AUSAEHRISET: I 122
fa9q: In the twinkling of an eye SENEM! beginning
with Brahmi q’a‘pﬁﬁf of all beings &, on account of

producing sf@veT=aH: undivided bliss Fg: non-dual g
(verily) FTesaTed by the word time faf&S: is denoted.

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

1]t 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 the whole dream-
world is brought into being in an instant by a mere wish.

Not only the power of creation but also that of preserva-
tion and destruction is also meant.

gEAT TATRAAE T@aTT |
G AEAFITHAE GEATTRL I QR I
qf&H, Where @& casily Uq verily 318 unceasingly
ﬁmﬁrﬂﬂqmeditation of Brahman zﬁa\ becomes ddq_ that
SraeH () to be posture AT, should know ; @R,
destroying happiness q{d_any other  not.

112. One should know that' to be real
posture in which the meditation of Brahman
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flows spontaneously and unceasingly, and not
any other® that destroys one’s happiness.

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

2 Not 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.

g g sFqart fearfagmaeaa |
afea fagn: gafaereas fgrad @700 13
Jd Which (ﬁ'i{\ﬂﬁ‘\{ the origin ofall beingsﬁ’aﬂﬁqg‘rr‘lq the

support of the whole universe 3/qgH immutable ({fﬂ thus)
fag well known gf&d in which fagT: Siddhas (the enlight-
ened) GHTESN: completely absorbed & that % alone (qfogdn:
the wise) fig as Siddhdsana f§g: 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 Siddhdsana.!

1 Siddhdsana—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.]

TYE GRIaEt g faresam |
g@aT: S A ARAISE TR ) 228 0

79 Which &gl of all existence #® the root

fageeaew the restraint of the mind FAHS on which is
rooted (e that) F&AY: the restraining root (T s called)
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TR, of the Raje-yogins A1%: fit aredk this &Y always
@=9: 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 (Mula-
bandha)® which should always be adopted since
it is fit for R4ja-yogins.

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

2 Mulabandha—This is also the name of another Yogic
posture.

[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 medita-
tion of Brahman which alone constitutes the goal.]

wigTat gaat o SR aghn deann |

A AT FAMTHYA FHTATAN L

g% Homogeneous H&M in Brahman &#ai absorption
%l of the limbs §Ha! equipoise & should know &Y |4,
otherwise wF3eFad like a dried-up tree e straightness
& not @ verily GHMEH, equipoise (WM is).

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

zfS qeAdt FaT qgRERE @ |
| 0 TR A AraTEe e | Q2 0

T8 The vision @AY full of knowledge &aT making
ST, the world SR to be Brahman itself G%q should view
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T that 2f¥: vision qGIZIT noble (3afy is) & not FETHE-
Srfeet 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.

1Noblest vision—Because before it there is no distinc-

tion of high or low, great or small, since everything is merged
in one all-pervading Brahman.

gugtivgeamt frced o a1 Wi |
ZRETAT FAST A AAHIS AT 1| 29

qr Or ggqﬁa{ﬂﬁf of the seer, sight and the seen g3
where fqTE: cessation zﬁ?{happans a9 there alone gf§:

vision #Fqaqr should be directed d not FTETHESIFHAT
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.?

1 To That—i.e. 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.

2 Not to the tip of the nose—It is said that while seated
for meditation one is to gaze on the tip of the nose (Gitd,
VI.13). But one should not take it too literally, as in that
case the mind will think not of Atman, 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 medita-
tion of Atman is here emphasized and mere gazing on the tip
of the nose is condemned.

frenfad iy smeda e |
fordra: Gt SromaT: § I=7@ ) 115 )
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ﬁﬁrﬁ{a{mﬁg In all mental states such as Chitta
F®KAT as Brahman U verily WS through the faculty of
remembrance Gia?ﬂaf of all modifications of the mind
(F: which) farg: restraint @: that JUIIRY: Prindyima
(control of the vital forces ) 3T is called.

118. The restraint of all modifications of the
mind by regarding all mental states like the Chitta
as Brahman alone, is called Prandyima.

g qqeT WERET: GHIT |

sfaTanta A gfe: goRT aEaRa: | e

FAEE R FAR: TAETR: |

wt Y SEETTHET SrhEA | Lzel

ygEer Of the phenomenal world fe¥ge negation

{FFTEE: known as Rechaka (inhalation) GHRI: breath (1fE
is) 3¢ 1 st Brahman Uq alone 3if&7 am gfq that J1 which
3f|: thought (&T that) qy#: Puraka (inhalation) g1g: breath
§f@: is called qq: thereafter qgafawa@ the steadiness of
that thought F3%: Kumbhaka (holding the breath) (=
is called) 3fthis @iff 9 also 9ggMi of the enlightened
UMEIA: the control of the vital force (i. e. Priniyima)
(vafa is) /g of the ignorant HUIAET, pressing of the
nose (3fd 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
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Prinidyima' for the enlightened, whereas the
ignorant only torture the nose.

1 Prdndydma—Patanjali describes it as ‘‘ controlling the
motion of the exhalation and the inhalation ** (II.49). There
are three steps in it. The first step 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. DBut Sankara here maintains that the
breath is entirely dependent on the mind and not vice versa;
so that instead of frittering away one's energy in the attempt
of restraining the breath one should always try to control the
mind. When this is accomplished, the restraint of the breath
will follow as a matter of course.

fasrerat gg AmERIESE |
TEITETC: &/ REASTEEEy gaahn i e

fae2g In all objects SqrAT selfhood TG realizing HAg:
of the mind ff§ in the supereme Consciousness ASFH,
absorption (3fd this) S@W@R: Pratydhdra fRF: is to be
known @: that gHgRT: by the seekers after liberation
RITA: should be practised.

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

1 Pratydhdra—'‘ When the senses giving up their own
objects take the form of the mind, as it were, it is Pratya-
hara '’ (Patanjali, II.54). But its consummation is reached

only when the mind also is absorbed in the supreme Con-
sciousness.

5
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K A A G ALOREST T |
FEY 0T A IO S QI /AT ) QRR )

I3 99 Wheérever #: the mind qifg goes I there
gEl: of Brahman qﬁr‘lﬂ by realization #«g: of the mind
| fixing & that F alonc J (expletive ) qiF supreme G
Dhéarani ®4qr is known.

122. The steadiness of the mind through
realization of Brahman wherever the mind goes,
is known as the supreme Dhédranid' (concentra-
tion).

1 The supreme Dhdrand—‘‘ Dharani,”’ says Patanjali,
‘“ is holding the mind on to some particular object '’ (IIL1).
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 it by

ignorance, then alone one is said to have reached the culmi-
nation of Dhérani.

STty Sg fFroevEat feafa: |

WA AT AR | 4:3 )

(31€ 1) m@ Brahman g alone @if@ am gt aggem
by such unassailable thought feU/@@ar depending on
nothing f&fd: remaining Mz by the word Dhyina
faggmar well known (& this) qEAM=EEIREY productive of
supreme bliss (¥&fq is).

123. Remaining independent of everything
as a result of the unassailable thought, “I am
verily Brahman,’’ is well known by the word
Dhy4na' (meditation), and is productive of
supreme bliss.



SELF-REALIZATION 67

1 Dhydna—'‘ An unbroken flow of thought in some parti-
cular object is Dhyana '’ (Patanjali, IIL.2). But it is per-
fected only when one merges all thought in Brahman, realiz-
ing It to be one’s own self.

ﬁﬁm@mmgﬂ |
ffaeTor Sy SRS | 128 |

g Of thought fafi@m@n through changelessness ga:
again SR through identification with Brahman @®Rpg_
complete aﬁ{ﬁrmm forgetfulness of all mental activity
(Z this) @aTly: Samadhi (I=qQ is called) (3R this)
FEEFE: called knowledge.

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.*

1 Known also as knowledge—SamAdhi is by no means a
state of unconsciousness. 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 know-
ledge.

TRATH (A, A1qe, AN S0aR9 |

TR A AT G T AN &N Q%

(greh: The aspirant ) & this SEEEMM=E (manifestor

of) uncreated bliss ¥ (expletive) A&, so long @MY perfectly

@A, should practise I, till §&: of the person a:

being under control SFw: & being called into action gy
in an instant &% spontaneously Nﬁa\arises.
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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.

aa: EraAAEE: R i AR |
IR A Aaex AvEr qwEy frowg ) 9RE

da: Then R the best among Yogis f&g: (@) being
perfected mq’-'-rﬁiiiﬁ: free from all practices Wqfg becomes
T of this(man of realization) g that §&Y the real nature

#49; of the mind ﬁm‘q of speech ¥ also fqug: object
not ( Wfd becomes ).

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.

1 Becomes free from all practices—The various practices
prescribed here and elsewhere are merely means to the realiza-
tion of one’s own unity with Brahman, and are no longer
necessary when such realization has been accomplished. The
Gitd also declares, ‘* For one who has been well established in
Yoga, inaction is said to be the way >’ (VI.3).

2 The rveal nature of such a man—The Sruti declares, ‘‘He
who realizes the Supreme Brahman verily becomes Brahman’’
(Mund. 111.ii.g). His nature also merges in that of Brahman
‘“ which is beyond mind and speech '’ (Taitt. IL.9).

FaTt T g Rmwata § s )
ATEICIECTATSE! WRTSTSER 1| 191
FACAARTIA qF TATEATTAT aT |

wE ARRTES e ST T | QRE
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TET BRg™® While Samidhi (concentration) is being
practised g (expletive) S@-TARITEM lack of inquiry e
idleness RIS desire for sense-enjoyment &: sleep q:

dullness ﬁ%q: distraction TEMENE: tasting of joy &I=IAT
blankness 9 also RErf obstacles § indeed F@y perforce
Jqrnfed appear wd such g, which f%'::ﬁ'@'&[ multiplicity of
obstacles &, that SgIf¥&T by the seeker after Brahman
g14: slowly @19 should be avoided.

127-28.  While practising Samadhi there
appear unavoidably many obstacles, such as lack
of inquiry, idleness, desire for sense-pleasure,
sleep, dullness, distraction, tasting of joy,* and the
sense of blankness.”? One desiring the knowledge
of Brahman should slowly get rid of such in-
numerable obstacles.

1 Tasting of joy—After some progress is made in the path
of spirituality there arises in the mind of the aspirant a kind
of pleasurable feeling as a result of concentration. This,
however, greatly hinders his spiritual progress, as it robs him
of all enthusiasm for further practice.

2 The sense of blankness—This is a state of mental tor-
pidity resulting from a conflict of desires.

TIAFAA € WEeS grrgean & geaan |
ST f§ GUIEH a1 qUIEEET Il QR )

wETA By the thought of an object fg verily Wy
identification with the object (3qfd arises) ZFFITAT by the
thought of a void f& verily =@l indentification with the
void (37afey arises) SEFFET by the thought of Brahman qURg
perfection fi verily (Wafer arises) @9rso QU perfection
engaq should practise (34: a person).
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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.

1 One should constantly think of, etc.—Whatever one
thinks one becomes. So one desiring to attain to perfection
should leave aside all thought of duality and fix one’s mind
upon the non-dual Brahman which alone is perfect.

3 f gflr et sEmEat Qe Tom |

Tdq ¥ g Safa qglineg gar & ) e
J Who fg (expletive) wat this qif supremely qraf} puri-
fying & 3R the thought of Brahman SEfq give up 3
those @ persons g (expletive) 399 in vain SEfeq live
qgfi: to beasts ¥ also §AT: equal (WFf are).

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

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

3 fz afa fFamica aranfy afa )

q T TEGEV TR FRATE IS Nl 23 0
J Who @Rgel: virtuous persons fg (expletive) 3 the
consciousness (of Brahman) fqaafeq know §r@m knowing
#f¥ and ¥ who (gt that) gefeq develop Q those § indeed
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gT: blessed (mﬁa are) 3 they giﬁsﬁ in the three worlds
F=21: respected (yafeq 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.

1 Have this consciousness of Bralhman, 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 feéls his identity with
Brahman at every moment and thus becomes completely free
from the bonds of all duality and ignorance. This is the
consummation of spiritual practice.

Jat gie: TAT T qRUF T @ g |

A § gt anar A TEAEA: | @3RN

Iqt Whose 3ff: consciousness (of Brahman) @HT same
= developcd a1 that 9 also g: again qfgsw mature @
they a‘ alone W the state of ever-existent Brahman

9raT: have attained to gAY others Z[sEAEA: 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.*

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

2 Deal with words—Engage themselves in fruitless dis-
cussions about Brahman by variously interpreting texts
bearing upon It.
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I FEATAEt FrAAAT gahi |
AscrEAaRr A AT AT T I 433 0

g Those ﬂmﬁhf in discussing about Brahman FZreim:
clever gfadlMt: devoid of the consciousness (of Brahman)
(g but) R very much attached to (worldly pleasures)
3 they Y also SIFEAYT on account of their ignorance Hfi
surely gei: again and again 3ytfeq come Tt go & and.

133. Also those persons who are only clever
in discussing about Brahman but have no realiza-
tion, and are very much attached to worldly
pleasures, are born and die again and again in
consequence of their ignorance.

filnd @ frgfPa g st e )
aqr fRefa smrar: gasrn gREa: | 38
(@n1: The aspirants) SgWAT imbued with Brahman
3§ thought AT without fa®§MY half an instant q not fygfe
stay 9T just as SRM: Brahma and others @a®REI: Sanaka
and others FHFY: Suka and others (d not) fasfd remain.

134. The aspirant after Brahman should not
remain' a single moment without the thought of
Brahman, just like Brahm4, Sanaka, Suka and
others.

1 Should mot remain, etc.—To be ever immersed in the
Brahmic consciousness and thus identify oneself with It is the
final aim of Rija-Yoga.

[With this verse ends the exposition of Rija-Yoga in
the light of Vedanta.

We may mention here in passing that although there is
no vital difference between R4ja-Yoga 4s expounded here and
as found in the Yoga-sutras of Patanjali so far as the final
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realization is concerned, yet there is much difference in the
practices. Patanjali has prescribed the control of the body
and Prina prior to the practice of meditation, whereas the
author here emphasizes the meditation of Brahman from the
very beginning and thus wants to lead the aspirant straight to
the goal.]

T FITAITAAT FHIA ATE FTIAT |
AT qaT TSI HETA &= 0 23k )

#9 In the effect HRUET the nature of the cause ST
inheres FTTA in the cause FEET the nature of the effect &
not % verily gdq: therefore fq=q: through reasoning
FIIATY in the absence of the effect FHOKE the causality

i'l'-%adisappears.

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.

1 In the absence of the effect, etc.—The cause and the
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 remains nothing
with reference to which it may be called a cause.

a1 g8t NIgEg T8 TATE |
FOA GZIAR gEFaW O O 1 234
81 Then Jq_ which g indeed g pure FA of words
=R beyond the range g€g reality (@q_ that) zﬁa
remains TWE3A of earth and the pot TFAA through the
illustration @y verily (&4, that ) ga: ga: again and again
2559 should be understood.
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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.!

1 The dlustration 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. (Chhdnd. Up. VI1i.4). Here also the phenomenal world
exists only in name, Brahman alone is the reality.

AAAT TFROT JAAFEACHEFT 7 |
I3 gefamt greme aq: T | 39 I

aﬁﬁ‘q g%Rel In this very way ﬂ'ﬂﬁﬁﬁﬂ of the pure-
minded R 2 state of awareness ( of Brahman ) S%fq
arises  gd: 9 thercafter ( §F that) qﬁ-l: mental state

FEITTET imbued with Brahman 9 becomes.

137. In this way alone' there arises in the
pure-minded a state of awareness (of Brahman),
which is afterwards merged into Brahman.

1 In this way alone, etc.—By constant practice of con-
templation 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 destroying ignor-
ance has brought the aspirant so close to Brahman, vanishes
like the fire which after' consuming its fuel is itself extin-
guished, then Brahman alone shines in Its own glory.

FICU SRR TAATRT (AT |
A GAEAE, HIA {ofedt TqAlA ) 135 0
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G, A person arré} at first =fq@W by the negative
method HRUT the cause fqIFdd, should examine ga: again
dd_ that (i.e. cause) f\{ verily =T by the positive method

& in the effect foat ever STy 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.

Y One should, 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 one is: ‘* Where there is no cause,
there is no effect.”” From either proposilion we come to the
conclusion that there is Brahman which is the cause of the
world-phenomenon. For, if there were no Brahman (cause),
there would be no world at all; again, there is the world
(effect), therefore there is Brahman (cause).

F1H & ®ICut LA TN wTH Frawag |
HITET AT TSFARY AFG: | 138 0

& In the effect FWUT the cause fE verily g% should
sec qaT afterwards & the effect @t should dismiss
dd: then FNURG the causality /BT goes away gﬁ: the
sage qfATY the residue WA 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.]

1 What then remains, etc.—When both cause and effect
have thus disappeared one may naturally conclude that only
Sunya, 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
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negated, what is beyond all negation is the very Self of the
enquirer, which is the ultimate reality.

Ifd e qgeg Ferarenr |
gRteafy WA=e &4 GaTRIIa | Q4o |
farret With firm conviction  @tEaRtd most energeti-
cally 3q_that &€g thing Wi is meditated upon G a per-
son T that f§ verily &®" quickly 3 becomes (Uad, this)
YAHIZEA, from the illustration of the wasp and the insect
R should be understood.

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

1 This may be understood, etc.—It 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 transformed into a wasp. So also if a person meditates
upon Brahman with all his mind, he will become Brahman
in course of time.

e WIAETY GENY REenw |

T e WA EAgT I Qe
g: The wise 3@ the invisible W1a®4 the substantial
(i. e. the visible) 9 also a1 everything fEId® of the nature
of consciousness AN as one’s own Self g verily gEY-
T with great care fa@f always 3q_ 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.
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gedt Egeaat e st ey |
- fagrfeage fassfaar fieegemr i 82 0

f4g™ The wisc & the visible fg (expletive) smat to
invisibility @@ reducing SEMHERW as Brahman fo=<@q
should think of (@d: then) faEEqUR full of conscious-
ness and bliss fT with the mind @& in eternal
felicity fqge 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 eternal felicity with the mind full of conscious-
ness and bliss.

1 Having reduced the visible, etc.—A person may at first
take some external thing as an object of his meditation, but
be 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 consciousness. Then alone one is said
to have reached the highest goal.

ufrE: EATE TR ST |
fiSaumRETTt g2 S 0 483 )
qﬁqtﬁ': With these steps @HIgwh: fitted TN Réja-
Yoga FZTga: has been described ferfiragarpmmamit for those
whose worldly desires are partially consumed gZARW with
Hatha-Yoga (3% this) §d: combined (33 should be).

143. Thus has been described Réija-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.
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1 These steps—The fifteen steps mentioned in verses
100-134.

2 With this is to be combined Hatha-Yoga, etc.—This
Réja-Yoga, which is purely psychological in its character, is
extremely difficult to be practised by those who have not yet
overcome the physical disabilities 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 course of time become
fit for the practice of this Réija-Yoga.

qRUE AR A FASIsd T Rt |
TRRTAAET AT GEAT AN 88 1)

A5t Whose #4: mind qfg@® completely mature, i. e.
free from impurities (@§F for them) FANST this alone
9 (expletive) fafgz: productive of the highest result (i. e.
perfection) (¥afq is) gﬁqﬂwm to those devoted to the
teacher and the Deity @&y of all (@ _that) ST speedily
g&: casy to achieve ( Wafd becomes ).

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.

1 Those 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 concentration which directly leads them to the
realization of the highest truth.
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