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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.
Aparokshinubhuti 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 @¥AsubhiA 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 Paramatman (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
Prarabdha, 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 Rija-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 I4I).

The authorship of the book is generally attributed
to Sri Sankaricharya. 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 Sankardcharya, 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 g8
occur with slight variations also in the Nadabindu
Upanishad (21-29) and verses 102 to 136, 140 and 142,
in the Tejabindu Upanishad (15-51).

Translations of the book into English and some
Indian vernaculars have already been published. But
the need having been expressed by some beginners for
word-for-word 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.

SwaMI VIMUKTANANDA

BELUR MATH,
10th September, 1938.
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APAROKSHANUBHUTI
OR

SELF-REALIZATION

sgfC qEAFRIRErGHsaTy, |
SO TS TR HICOT & g il )
3¢ 1 g™+ Supreme Bliss Iq2R the First Teacher
3¢ Iswara (the Supreme Ruler) 9% All-pervading q&-

SFET of all Lokas (worlds) &9t Cause g Him 2fgfX to Sri
Hari /1 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.

ATCRATAE STreaq Arafeay |
-, ¢
Tt T dteaoiiar gEaE: | )
Aefagd For the acquisition of final liberation (from

the bondage of ignorance) a(expletlve) quﬁm@{fa (the
means of attaining to) Self-realization (3f@f¥y: by us)

SeAd is spoken of in detail &fgs by the pure in heart g
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only (g4 this) sg@s with all effort @lig: again and again
#1aongT 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 Upasand 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 Aparoksh&nubhuti.

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

CTFUITHASTHOT AT K=o |
an T gt TRTEgEE ) 2 )

- . e
FEUTNAYAY By the performance of duties pertaining
to one’s social order and stage in life AT by austerity

gRAWoa by propitiating Hari ( the Lord) 5(# of men
aqQeNfE Vairdgya (dispassion ) and the like JF the four-
fold Ty« means (to knowledge) mﬁa 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.

! The four preliminary qualifications—These are a'{rl!i
dispassion, faa: discrimination, FEATRYET®E: six treasures
such as Sama (the control of the mind) and the like, and
IPREA yearning for liberation (from the bondage of igno-
rance).

SR EIRTRY g vy |
9% FrEfgrat Fow atx fete 1 ¢ |

L) ‘5 0
gYq Just as FHAPAT to the excreta of a crow FLW

indifference (G4 in the same way) SETRRIETY F¥AY to

all objects of enjoyment from Brahmaloka to this world

3rg (@) considering (their perishable nature) (Iq)
dqi indifference a_that fg verily ffie pure (&twef indiff-
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
Brahma to this world (in view of their perishable
nature), is verily called pure Vairigya.®

! 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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fremererst € evd afgede |
. N\
g 91 far: Grtaan SgT 9 1«
AAFET Atman in itself f¥ verily i@t permanent =%
the seen qfgqdias going against that (i.e. opposed to
ﬁtman) U4 thus J: which a&=_settled fA=19: conviction q:

that a truly q&gd: of thing fg9=: discrimination (@%: 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 FIGERT: TRISTA g |
fomeY smeretat aw weafeiaa ) §

(ﬁﬁ At all times qEEENT: abandonment of desires 3/
this g gfd as Sama (control of the mind) Tfega: is
termed aERM of the external functions of the organs

famrg: restraint g 2 as Dama 3fireiaa 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 &s 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
stimulli.

farvra: QoY qoigaTe & o

qE GET@ET e &1 gRT Aar | o)

;. From objects (of the senses) (T which )
qU3f: turning away &7 that f§ verily q@@T the highest
Jufd: Uparati Gﬁg @ i of all sorrow or pain ( Jq which )

a‘aa endurance # that T conducxve to happiness ﬁﬁ‘m[
forbearance 4T 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.

ﬁwmmmg e w3l ﬁmm |
Rrdmd g g ST S I = )
fermaE®RY In the words of the Vedas and the

teachers af¥: faith u:gj%[ as Sraddha ffqga'r is known g and
@ on the only object Sat FAHMY concentration of the

mind GHTMRAAT as Samadhana ( deep concentration ) €
is regarded.

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

serciatice: e & e s &)
ot o gt gfEdw & ggaa &

(&) f O Lord %1 when ¥ how ﬁmy Hquﬁtiﬁﬁ:
the final liberation from the bonds of the world ( i.e. births
and deaths ) €1, will be &ff 41 such gz strong g‘Fﬂ: desire
91 that I Mumukshutd ( yearning for final liberation )
qeReqT should be called.

. 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-
kshuti.!

Y 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.]

SEHATIAGRA (=T 7R X )
AT FAIISAIRTHT: FRItH=aT || 10 |

mqagﬁﬁ In possession of the said qualifications
(as means to Knowledge ) 3{IH#: of one’s own
desiring good g&¥W by a person f§ only gmfégay with a
view to attaining Knowledge fq=R: constant reflection
Eéﬂl: 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.*

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

~

AraueR T a AeRoET: |
T QT f§ TwT & wtsa e 0

fg=atw f§ar Without an enquiry (into the Truth)
: by other means §if Knowledge & not Jqyara is

produced Fgig just as &+, anywhere mﬂ knowledge

of objects SR fq@T without light (4 Ta9E} is not
produced).

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

1 By any other means—By XKarma, Upasand 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 Updsand, we remain under its sway. It is only
when we make an enquiry into the real nature of this
Avidya that it gradually withdraws and at last vanishes;
then alone Knowledge shines.

RIst Fah W B § FAlSER R |
I ey e Sisasfiem i R
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s, (af@) Who am I? g% this (world) %9 how
g created &: who é (expletive ) 3RF of this FAl the
creator fquqq is #g here (in this creation) IYIFN material
f& what ifeq is @rs# = that Vichara (enquiry ) g
like this (¥Wqfd 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
Vichédra® (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.

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

ATE JJATOTY XY ATE ATRTTUTE |
wafgEAT: S ysTg: | 3 )

9§ 1 3o combination of the elements ¥g: the

(gross) body & not (3f& am) FUT F s0 also &F I 7 not
BWI: (an aggregate of ) the senses (i.e. the subtle body )
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(affer am ; &g 1) udfgemm: different from these &3
something ( 3ff& am ) &sd, 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 Vichara.

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

1f I be the body, I should be unconscious; but by no means
am I so. Therefore I cannot be the hody.

AFATAT T AT (TSR |
HaedY AT wal A= QIsTwEgm i 18 )

@ Everything Sigeseig produced by ignorance ( 31
is ) el through Knowledge. (g4 that ) Sf§eiga completely
disappears fafqy: various &%eq: thought Faf creator (Wafd
is ) @rsd, etc.

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

1 Everything is produced by ignorvance—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.

AT AR Sy ST |
.\
T FEATEE HETC SYSTHE | 4k |
qéﬁ Just as gZ@Al of the pot and the like (IUTEH
material ) Jq_earth ( Tl is, 'd:ﬁ so also) qa?i'f: of these
two Jd, which IUEM material (T that) U&% one &

subtle 3 unchanging &, Sat (Existence) (sffq is)
q1sd, 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 Vichéra.

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.

AEARISTA LA FAT Tredt FLT: |

azE T SR fH=rC qysaAEa 0 g

(F&Td, Because ) o1§ I &ifg also wH: one §d: the
subtle § (expletive ) §idl the Knower @1t the Witness &

the Existent 8=: the Unchanging (3if&F am, &, there-
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fore )arg 1 @9 « That” (& am) &% here gg: doubt
7 not ( 3i¥d is ) q1sF, 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 exist,’”” 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.

arenn fafereY gy 3wy sghrga: |
TR AT AR 6L N Q9 )

T Atman fg verily w#: one fifisges: without parts
(ef&q is) ¥g: the body agha: by many (parts) sima:
covered (Wfd is, {EN: the ignorant ) @T: of these two Wy
identity SgfeT see (confound ) 3¥G:q%, else than this &y
what 3§l ignorance (31f& is ).

I7. 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 ignorance 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.

ST (FATHRRTFAZEY RN s |
TR AT (RATERA: T ) 85
@ Atman fimE: the ruler 3Fq: internal ¥ and

(¥afa is) 2g: the body fewrs: the ruled gm: external
( C (i is) ﬂ'ﬁﬁﬂﬁ, etc.

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

AT FTART: JOAY XY ATFTTISYR: |
FATd qavata rEmaa: qoy il 22 )

3MTHT Ktman F@A: all consciousness qu: holy (wﬁﬁ'{
is) g: the body AfewF: all flesh emfa: impure (Wafy

is ) aﬁﬁ, etc.
I19. Atman is all consciousness and holy,
the body is all flesh and impure; and yet, etc.

SICHT IHTOF: oS dgeamy I=44 |
TR quTata fraamaa: qOg i =e |
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THT Atman g%1xMh: the Illuminator &<@: pure %{:
the body qm&: of the nature of darkness I is said

aﬁﬁﬁ; etc.

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

AeHT Y R SEaT IS T |
A qqEAta FREeEa: Ol Y )

A
AT Atman fq@: eternal fg since LS Existence

itself i{ the body e transxent f‘a because (G
non-existence in essence 5 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 is............ nom-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 (Vyavaharika 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.

ACATEAAARTIC JATATA AT |
AR T qar iRy 1] )

I Which qquqm'qa manifestation of all objects &d,
that 8f@: of Atman SR illumination & not -
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Hfoed like the light of fire and the rest (3 of ﬁtman)
ﬂfﬁ: light (:ﬁfﬁ is ) gq: for fafir at night 3ye=f darkness
aqaﬁ-r 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.

arsefRcad 9T gen fagamy w: |

AATATHATY WTET SO T 1| R3 |
S1&! Alas §g: ignorant : person 29y like a person
. . <
seeing a pot aaafiafa that this is mine QgL ever AT
knowing 3if% even 8§ 1 2% this &g: body #fy that ga&m
holding ( the view ) forgfq 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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! The idea that he is the body—This is the view of
Laukiyatikas (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.

FEIATE SR: A SRS |
AT 28T TEEW FARETSTA T 1 j3 1

31g | =% Brahman ©g verily (if@ am 7a: because 3

1) @q: equanimous ZFT: quiescent HfAFTEESO: by
nature absolute Existence, Knowledge and Bliss (atfh' am)

3 | 3{eq: non- -existence itself ¥F: the body AfE never
(e am ) gfd this ga by the wise §i«H (true) Knowledge
I=qq 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.

1T am verily 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.

ey fremy frcaeisgRea: |
e 3T EFA FTARIGSTA T 1) % )

g 1 fafg: without any change fqTERR: without any
form fq@a: free from all blemishes ¥Y=q: undecaying
(sffeg am ) 85w, cte.

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

e frene ffasedisearaa: |
AT AT ErEgdy FTHCTSAR T 1l R4 )

g | faUsg: not subject to any disease fARRYE:

beyond all comprehension ffd#ag: free from all alteration
I: all-pervading (SR 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.

1] am beyond all comprehension—1 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.

ferqont faferdy et fcag=iser=ga: |
e A WEEY TG g 19 )
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a;g 1 ﬁlﬂ"ﬂ without any attribute fafesy: without any
activity e “eternal fiempe: ever free ewgq: imperishable
(ufeg am ) 3/@EH, etc.

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

e e gRISERATISAT |
AT¢ AT GEFN A=A T 1| RS )

g 1 fm@: free from all impurity fas: immovable
q=: unlimited gF: holy 3L undecaying I immortal

37gH, ctc.

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

W3E TN SR JETEE 9 HHad |
% q@ grmeAE g &3O 9 ) e

A |@ O you ignorant one @I (¥RYG residing)
in your own body ZWRfd beyond the body &infe blissful
Qe known as Purusha 9 (expletive ) H®a¥, established
(by the Sruti as identical with Brahman) @i ever-

. ¢« A P’
existent AT Atman & why =} ®QT§ assert as absolutely
non-existent ?

29. O you ignorant one! Why do you
assert the blissful, ever-existent Atman, Wthh
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 non-existent? —
In the preceding stanzas when all the attributes that the
human mind can conceive of have been denied of Atman, one
is naturally assailed by the doubt whether such an Atman at
all 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.

EQIEA 319 J@ & e I T g6, |
|rfta TR IR A | 2o |
(+:) l{(:t O you ignorant one & you &HTH your own
Self qA with the help of Sruti ezl by reasoning 9 also
gsﬂlPurusha el beyond the body GEIHR the very form

of existence (ff=g but ) WARAT: by persons like you Fgaa
very difficult to be seen >30] ( 3FYRY ) 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

R Freaa aF, 9F fora: aT |
TIFEAARAT TR FY SREH: AN 3L N
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qX: Beyond the body (g%W: Purusha ) 3@wead by the
word ‘I’ ff@na: known U% U as only one f&d: existing
( tfe@ is ) €: the gross (body) g on the other hand at
manifoldness STH: obtained (&Y 50 ) ¥gH: the body H¥ how

g Purusha &1 can be ?

3I. The Supreme (Purusha) known as “‘I”’
(ego) is but one, whereas the gross bodies are
many. So how can this body be Purusha?

wiE Fuaa faey gy gegaarfara: |
AR RO F SEEw: T AR

g 1 ZBAT as the subject of perception fag: estab-
lished (a{ﬁy am ) ¥g: the body ZAGAT as the object of
perception fRIq: exists 39¥. this HH (is) mine {ﬁr fdama

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).

g ferprcdieeg 28 it farwram
(f aetad ST et SREw: AR I 33 1

g 1 frlW: without any change (3(feq am ) ¥g: the
body g but {4 ever f%RAF, undergoing changes gfd this
gy directly skﬂq% is perceived ?{5:, etc.
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33. 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?

%m«ﬁ%mmm|
Ffoitd fam@a = endew: e 39
ﬁ%}(m Wﬁ‘fmaa) By the wise ¢ L

" ‘2(41’ hers h nothing) higher than He" etc. &fd this &y
gan by that Snﬂl text GEGVRIV the nature of the Purusha

fafaoft is ascertained TLE:, 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—-’l‘he text occurs in the Sweta-

swatara Upanishad (iii, 9) as follows:
‘“ There is nothing higher, subtler or greater than this

Purusha, who stands in the laminous sphere supremely unique
and immovable like a tree, and by whom all tlns (creation)
is filled.”’

Y geY TAfy gH gevEin |
SR T AT Y ST G 2

Fq: Because ¥t by the Sruti gmé&r& g® in the.
pithy text known as the Purusha Sukta &f¥ also “W"ﬂ
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(g€) @@ “All this is verily the Purusha” R thus IBqQ is
declared (qd: so ) 3y 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.9o0.ii).

ATE: TET: IR TRATCUIXRST |

FrRASHREY: ®Y TREs: AN 3 |

A 9 So also FEEWISH in the Brihaddranyaka Upa-
nishad g&§¥: Purusha 3f@y: unattached OTeR: is said (@ s0)
FaHSA: besmeared with innumerable impurities
LT, 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).

AT W FATCAT: WA A |
NY: QARILANIST Y TRYR: TARL N 39 |
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aﬁqa There again ggq: the Purusha SN self-
illamined f& (expletive) GHTEATT: is clearly stated (s S0)
3 this §8: inert GUIHTH: illumined by an external agent
[T, etc.

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

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

1v.3.7).

TIFISTT FABTISH EEAT SRIFSA: |
ey aawe W& AWarEEaRT | 3s )

fg¢ Since #Y®MRA by the Karma-kinda 31fq also {1
Atman %@'&Lfrom the body faqemo:  different fq: perma-

nent § and §fk: is declared (Jd: as) TFYTAIRA-AL after
the fall of the body Gq®® the results of actions ﬁ?ﬁ

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).

! 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 Jndna-kidnda (the Upanishads) but the
Karma-kinda also asserts that Atman is different from the
body.

fori aawdTs oS e ARk = |
SENURATET T Fd & Ay ) 3¢
f&*t The subtle body | even aﬁmg!ﬁ consisting of
many parts 5@ unstable TR an object of perception fFfR

changeable | and HY9F limited SWAY non-existent by
nature dq_so %9 how 3% this ( subtle bo?iy) NCIGE Purusha

¥7d_ can be ?

39. Even the subtle body® consists of many
parts and is unstable. It is also an object of
perception, is changeable, limited and non-
existent by nature. So how can this be the
Purusha ? ' '

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).

uS ALFAE SMeHT T&T Ha<: |
HRIAT GIETT TIIANFISTRAD: || 8o |\

wd Thus AT Atman %G, from these two bodies
8= different 3gH (the substratum of ) ‘T’ ( the ego) 32
immutable g&¥: Purusha P Iswara ggf@T the Self of all
9% having all forms §afefiq: transcending everything & 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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ARG e e |
T aRIE aa: & geandar ) 8
{fﬁ Thus am%zwﬁa by ( enunciating ) the difference

between the Atman and the body Sﬂwaa Tqdr indeed the
reality of the phenomenal world ¥t as aq‘;qném by Tarka-
sdstra IO is said, (JYT in the same way JT is ascertained )

aa so fh m (ﬁrozrf\a) what ends of human life are

served ?

41. Thus the enunciation of the difference
between, the Atman and the body has (indirectly)
asserted, indeed, after the manner of the Tarka-
sastra,' 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 Sinkhya and Yoga and those of the Laukayatikas
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.]

{ATCHRE WA FTered (A |

AT AERNTET EE TSI 1l 9R )

{&{ Thus aﬂaﬁ@i‘a by ( the enunciation of ) the differ-
ence between the Atman and the body GIAA the view

that the body is the Atman ffarfd denied g now 3F-
AT the difference between the body and the Atman f§

(expletive ) @ed unreality TFH clearly I 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 unreality of the difference, etc.—That, the body
has no existence independent of the Atman just as the waves
do not exist independently of water. In fact, the Atman

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

AATRTTARAY IR A HiER )
e = TN Hd TH TR T4 || €3 |

%'aa]w Of Consciousness U®H®AAN], on account of
uniformity &fgfaq at any time ¥F: division & not gen: admis-
sible (3R is) ; J4T just as Tl in the rope (ﬁﬂi: perception
of a snake (%9 false, qYT so ) SAFA the individuality of the
jiva | also BT false ﬁ!{ 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.

GEE 0T EZSYRE SR |
A AFrEfR: QEATHaTRRor F32T | ee |

g4, Just as AT through the ignorance of the
rope I‘C@’% the very rope &ﬁ?ﬁ in an instant gfqefy a (female)
snake WIfdq appears dgd, in the same way 3@ pure fafd:
Consciousness @RI, without undergoing any change fepqr-
#1v1 in the form of the phenomenal universe (31 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 wndergoing 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 IHET TWONSAN & |
FEAT SIS TR 7 AT Il 8Y |

g9 Of the phenomenal universe HEOI: 3R other
than Brahman SqTZI« material ( cause ) 9 not ﬁaﬁ is TEHT,
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therefore @R[ this H&H‘ﬁ: entire phenomenal universe aﬁa
Brahman alone a{ﬁﬁ is §9 not YA 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—Dbecause 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.

HTAATAFHAT (7T FIATRIS g |
(o9 © a WTEEET 59 | e )

@9 Everything 7T Atman zfq @, from such
declaration (of the Sruti) =TgHar the idea of the
pervaded and the pervading ferr false (gl is) gﬁ this
qR the supreme geq truth sn% (gfq) being realized &d:
where 31'{'@1 of distinction 8fE{: room (aqﬁa 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 rdbom

for any distinction between the cause and the

effect?
1 From such declaration—It refers to the passage: ‘‘These

Brahmins and Kshatriyas, these Lokas (regions), gods, Vedas
and beings, in short, everything is this Atman '’ (Brih. Up.

iv.57).
Fear T e ATed wgae X |
Y T WA U STt || 8Y ||
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T Certainly Gg@'ﬂ fg directly YT by the Sruti qERH
manifoldness AT is denied 3FTHMA non-dual cause
ftyd (af) remaining established &% how WI&: appearance
3Y: another 3‘{%‘1 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).”’ (Brih. 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.

sty fafea: wea gedmged g Tl |
€ qeafy arnest Avar afEdy 9 ) 9= 0
(4) ¥ The person HEEr by Maya (illusion) FfEa:
( @) being deceived & in this AR variety TERA sees &:
he TEY: from death T to death weBfq goes (g thus)
NN by the Sruti §: blame 3 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 Maya, ‘‘sees variety
in this (Brahman), goes from death to death.’’*
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! 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.”’ (Brikh. 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.

mmﬁﬂ{arﬁar;ﬁ%mmzl
AEATRATA ST FRNeaTIR | 88 )

(qd: As) @ from Brahman @A from the
supreme Atman (ﬁ\fﬂf‘a all beings ﬁ'l?ro'% are born TEHTA.
therefore UaT they 3§ Brahman ug verily Wafeq are gfa
this SYRA4, clearly understand.

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

understood to be verily Brahman.

Y 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).

SIS QLA SITOT ferteraier = |
wAToIY Swsior fditer siastn | wo i
s Brahman ug verily gaart all names ffaurfa

various ®qIf0t forms ¥ and gwmfor all &Aqffer actions 3ifg
also ffy sustains 2fg this gﬁ'{: the Sruti SR 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.

GIUTSIAAMET GIoted o eaay |

SIRIUTT SAATAET Sgicd & aar 373 Il ¥ |

(F9r As) @Alq, from gold SIAWEY of (a thing)
produced gﬂ'U(Tc‘a[ the nature of gold ¥ (expletive ) FTHA

permanent YT so also a@lﬁ from Brahman 'Grrqq'ra'(q of
(a being ) born ERA the nature of Brahman ¥aq is.

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.

THAARAFAT TN SAITCHITHATTHAL: |
7: ifaafa gerear wad FemhnadEg 1 R )

7: Who H@IT the ignorant one SATHIHTAT: between
the Jivitman and the Paramitman {HH 2 little 3ffg even
i distinction FH@ET making GfqSfd rests G&F his 34 fear
(%71 by the Sruti) st 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 Paramatman.

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).

mﬁfaﬁam«aﬁl
SAMCHEAT qIT TT ATTEAT T 1 %3
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I When 3q, through ignorance aa' duality ¥q_
appears @ then X one (& another ) qRfd sees IQT
when @F all 3AER as Atman (¥Aq_ is) & then FGL: one
q (expletive) AT even a bit q not (g3 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: ‘CFor 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. (Brih. Up. iv.5.15).

ARFA, TR AT WA (o |

T T qeT AEIEY 7 T SRS | ke |

qu:ﬁWhen gaffor all IﬁTf‘;[ beings fi (expletive) @
as Atman fsTa: of one who realizes @&y (QRWT) then
@ not & (expletive ) AE: delusion & not  also FF: sorrow
(zﬁa\arises) sfgflga: 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).
wATeT f§ Az atorwaan fega: |
{fa FEiite STe qEgreoaeear || k¥ |



32 APAROKSHANUBHUTI

@ This TgiTHaAT as the Self of all fyg: existing
BITcHT Atman f& (expletive) g Brahman ug verily gfel this
(&1 by the Sruti TG in the form of the Brihadara-

nyaka fagifad 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 1is: *‘ This Atman is
Brahman,’”’ etc. (Brih. Up. ii.5.19).

APTAISTE ST TEEHISHT T |

STEIAY AT TR JACATETT: || k& |

3@ This @1k world F@fd: experienced aifg though
FEZIH: fit for all practical purposes 3ifg though &9 being
JqT as @H: dream (world) (q91 so) ITEUEIYG: in conse-
quence of being contradicted in the next moment q: 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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AT FARTCRSHE: SASTT AFT 7 1 |
ARy &Y ATiea SAIST GIa T ) 9 )

SPR® In waking &@W: dream offl: unreal @Y in
dream ¥fq also IFR: waking & not fg surely (if& is) g&:
both (i.e. waking and dream) ug verily @& in deep sleep
A& do not exist &: deep sleep Afd also fg verily N
in both & not 9 also (31f& 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.

! 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.

SRE WARAT TSR, |
SReq ZT UTEAY Fcdy Erwtarareas: 0 K= 1

uEEEfafd Created by the three Gunas 3 the three
states q'q thus e unreal :ﬁa\ are 3 their (i.e. of the
three states) ST witness IUIId: beyond all Gunas faeg:

eternal f& ( expletive ) T&: one fagmrs: of the nature of
consciousness ( 3{f 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.

FFFAR ST G AT Tt |
FFFENOT Shiea SieTATd 7 qEEtd || & |

7gd, Just as QR in earth =il the illusion of a jar
q7 or g‘iﬁ in the nacre THARAMT the presence of silver ( T&h:
one ) d not q¥Ifd sees g, in the same way FTEATA when
realized SgIOT in Brahman Sigd Jivahood ( @ qRfY 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 mo 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 FIE TN AR GAF FUSTHTOIT |
Tt & TaeATs e @ il fo |

a7 Just as FfX in earth HI: a jar W the name FAH
in gold FWEHNTHT the name ear-ring AT in a nacre f§
( expletive ) TEIGEATd: the name ‘silver’ (3R is ) TqUT so W
in the supreme ( Brahman ) §{ig31s%: 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. -~

quT T AT T AT AT |
qaNeH TUT €T agiEee (et 0 £ |

799 Just as A in the sky #ed blueness YT as

G in the desert @)T water JYT as TN in a post g
human figure Jgd. so fAZIHH in the Atman which is Con-

sciousness fa%y" the universe ( 31f& 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 umiverse in Atman—Not only Jiva, but the
whole universe is an illusion in Atman. This is illustrated in
various ways in Slokas 61—64.

AT F) FASY TRIRTOT 9T 7w |
TR e aEn S serreafa: i 42 0

g Just as g in empty space JATS: a ghost WY as
ol 9T a castle in the air YT as SR in the sky
fe=aa the vision of two moons (Tfed are) d&d, in the
same way @& in the supreme Truth (i.e. in Brahman)
Gm?@zﬁ'f: 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.

T AEHS1SHSAT TFEAEH, |
mmﬁm@mu g2 1

q9q7 Just as H{TI'%':?[ES: as ripples and waves & water
qdq alone QiYW in the form of a vessel q% copper f§
verily S surely Q{{ﬁ appears g9 so agnvaa as the whole
universe AT A tmanhood (@{fé{ 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.

STATET 4T gyt qEaren fE das |

TS (ARl &9 aagaEa: | §g )

97 Just as guAl earth SIAMAT under the name of a jar
d«aq: threads f\{ verily Q4T under the name of a cloth
(3mTfeq appear, @91 so) faq Chit (Atman) SWIATST under
the name of the universe 3qATfd appears g&WEd: by negat-
ing those (names) gq 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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qEiSTY TIRICE] @O PRI F4: |
copicBcr ik co gt ca oL JIRPR

S By people aq: all 3y also Eg: dealing ST
in and through Brahman f@ is performed g but

AFEA. through ignorance #q earth uwg alone f§ verily
g2ife® the jars and other earthenwares (Zfd this) & not

geAEivd know (SWT: 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.

1 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 1n all our intercourse with the world we are, in fact, deal-
ing with Brahman which is non-separable from the world.

FTARICUAT (TR ST |
A At STEETIRE | 44 |

TqT Just as HZHAT: between a jar and earth FRIRTTT
the relation of effect and cause f&@f ever em% exists iﬁa
so SYEHEEN: between the phenomenal world and Brahman
gﬁgﬁmzrf on the strength of scriptural texts and reasoning

¢ here (1 SfaaTfear 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 wverily
Brahman ’* (Chhdnd. I111.14.1).

YRR 512 FFITARISATS S a1 |
SIRTATOr QIS AAIATIRY TN £9 )

Jgd. Just as € JEATT when a jar is perceived FieH
earth a (expletive) F[d_ perforce ARTf accompanies (FYT 50)
&ify also S9F @=W when the phenomenal world is seen

WYY shining ﬁail Brahman alone 3arfd flashes.

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

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
chHange necessarily implies something that is unchanging.

T3arem frgeista ags wia § axry

Fig Ffrar GaattAYsETREISstDE I 5 )
AT Rtman G’éﬁ ever Ergq: pure e is f{ verily
(expletive) @XT always 3FF: impure arifa appears ?ﬁﬂ
just as T&: a rope eifimry always Ffe: to a wise man



SELF-REALIZATION 39

gignfeE: to an ignorant man fgﬁm in two different ways
(m‘rﬂ 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.

7HY T FRTEEREISTY foraa: |
ATeRTTCRTEATTISE g Fradsg: | §e

A9 Just as FFA: a jar FAY: made of earth g so
2g: the body 31f¥ also f3=Ha: all consciousness aag?i: by the

ignorant 3 this ATIFTATINRT: the division into the Self
and non-Self g;-:{hv':[ in vain BRI 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.’

Y The division . . . to no 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.

|IEAT qUT G, AT JwsT |
fafarottar faaee 3Eea aurewat | ve )

J Just as T3F: a rope GUEAT as a snake FREET a
nacre GEIAA as a piece of silver (Eﬁf%qa'[ is imagined) q9r
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50 JTHAT the nature of Atman fam@a by an ignorant person
%{‘%’ﬂ as the body fafeeftar 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

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

[How this erroneous knowledge arises out of a confusion
between the real and the apparent is illustrated in stanzas

70-74.]
ST qUT T QIR g |
fafrotiar fg3w 3geaw qurenar 1wy |

I Just as gAY earth €T as a jar qwd: threads
q2<ad as a cloth Ug (expletive) @9T so, etc.

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

FTh LIS AT T 7 |
fafrutfar fRg2a gcaw auremar | o )

F% Gold oA as an ear-ring FS water a(expletive)
mﬁ'ﬂ as waves q¥T so, etc.

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

qEIAR § TATIASAT AT |
faferottar o 3w aaremar i 93 ||
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@: The stump of a tree g&r&ﬂ as a human figure
g (expletive) ®OHH 2 mirage S as water T 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.

YEAAT RIGI QAR S |
faferoitar R 3w qurerar || e |

#FEf A quantity of wood Jgead as a house T (exple-
tive) &g iron (ergjrq‘a'a as a sword qqfexpletive) qIqr 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.]

YT TARIAT) FSTRI (A FET |
AT T TEAITATNT: 1| 9% )

4 Just as SSM on account of water FIFF to
some one FYEUY: the illusion of a tree WY arises qgA
so (31g: an individual soul) AFEHG: through the touch

of ignorance S in Atman geg the physical form qyfy
sees.

75. Just as one sees the illusion' of a tree
on account of water, so does a person on account
of ignorance see Atman as the body.

1 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.]

qrae TS §E: §@F qET 99 |
ATATEHT AT TLAATEARTE: || O )
§faq By boat =Ed: going 3&: to a person & every-
thing =& moving & as if WIfJ appears g4, so, etc.
#76. Just as to a person going in a boat

everything appears to be in motion, so does one,
etc.

fiaes & o g rrRata st |
AEATHIT SET TLIATTARIA: || 99 ||

97 Just as FIMA, to one FIgE, owing to a defect
@3{ in a white thing e yellowness fg verily 9afq appears

dgd, so, etc.

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

AT gENERAT §9 AT GATCH |
AETEAT 2 TLAAFTAGRIA: || 95 |
FAEINSNAT Apt to see wrongly %]gﬂ(ﬂ through eyes
Q9 everything JHHS defective Tifq appears dgd_ so, etc.
#8. Just as to a person with defective eyes
everything appears to be defective, so does one
etc. ,
o -\ 0 o
wRTd gAY 4@ Wifa gaT |
ABATCATA e TTAIRAANIA: )| 98 ||
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3ATd A firebrand m"ﬁa through mere rotation Q’gfﬁ?[
like the sun a{-ia round T appears dgd. so, etc.

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

< °
AT QEIEIATAYISR Giagia: |
AFATHIT EEH qEAIATTENRTA: || So ||
gaaeEt Of all things We<d (3fY) in spite of large-
ness SIfdgId: owing to great distance U minuteness fg
indecd (¥mfd appears) @gd so, etc.

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

Wmmﬁm I
AFATCHIN ¥ TEAATANT: )| 5L ||

gaamEEt Of all objects @EAeX () in spite of minute
ness qTd: through lenses ¥gexd grossness (374 appears)
dg&d, so, etc.

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

FTERAT e AT AT 1 W= |
ABETCH A qLAERAT R | SR )
aﬁﬁﬂ@ In a surface of glass SI&kF the state of water

am{g't in a surface of water gt or fg (expletwe) Al the
state of glass (¥mfd appears ) T, s0, etc.
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82. Just as a surface of glass is mistaken
for water, or vice versa, so does one, etc.

TEIW Area ¥ AU qT g GAEL |
AFICAT X TEATTEARTE: 1| 53 |
qg<d, Just as GHTE a person 3 in fire qWWE the state
of being a jewel f& (expletive) g1 or Folt in a jewel afgan
the state of fire (Tfd sees) dgd_so, etc.

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

AIY TqE TG SYHT TR A |
JFICAM /S TEAATEAING: || 59 |

3!‘;'\[3 qraqg @48 While clouds move &9: the moon 3
(expletive) yrgfq is moving (Zf@ thus) WMt appears JEA.
so, etc.

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

73 Fffamaie Amate s |
TBZTCATT AT TRAATANTG: || S N
q;}q Just as #YgM, through confusion HEA, of one
f“a{ﬁmfa: mistake about different directions Wafd 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.

20 It XS Wi TFASA et |
ABATHATT e QEAAWERTIR: N =5 |
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g7 Just as FEM the moon FS in water THSEAR as
unsteady F&qf4d_ to one WIfe appears g4 so, etc.

86. Jus:c 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.

TgHTCAfETaY 2Ty f& arEd |
T TACAYRAMIGIEAR X QAN || 59 |

wd Thus SIf&IE: through ignorance St in Atman
%“QTW: the delusion of the body Fg verily S arises T
that very delusion 9 again SJHYG™I, through the realiza-
tion of Atman QUM in the supreme Atman &9 dis-
appears.

87. Thus through ignorance arises 1iIn
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.

HIATCAITT AT AT A, |
AT, AT 2T AEHAT T 1) 55 )
(3%T When ) SEREEH immovable and movable @ whole

ST, the universe SIHAT as Atman g () is known
(@Y then) GFWEMI of all objects 3™, in consequence
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of negation ¥FE of the body F (expletive) Fa: where FHAT
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 them 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.

HACAT TAQ T HTS T AL |
AR ST FIARRT | 5 |
(ﬁ’T) tl{lﬂ% O thou of great illumination ST
Atman @ag ever SR contemplating 3iRaes all s;r{-q the

Prarabdha ﬁsﬁ experiencing &S time Jg pass a'gtt WOrty
%‘3' to feel q not a;érq deserve.

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

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 youg etc.—Because one who ever dwells
on Atman is already free and above all sorrows, and though
he lives and moves like ordinary mortals, he knows it for
certain that none of his acts has any binding force upen jim.

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

IATASATRIANTN IS A7 A |
(i 7%, 79 QTS AATRIAST | to |

rdfaA« The knowledge of Atman 3qer after the
origination of 3f§ even §RsY Prirabdha (S a person) q

not HEf leave U verily fA thus qq which FJME in the
scripture 21\‘![% is heard @ that 3{gHT now ﬁnﬁm‘a is being

refuted.

go. 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.

! 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. VI1.14.ii).

2 Prdrabdha does not lose its hold, etc.—The Sruti in
many places has declared that even a Jnini is not free from
the operation of Prirabdha. Sankara has dealt with this
point at length in his, commentaries on Chhandogya Up. (VI.
14.1i)), Vedédnta-Sutras (IV.1.xv), and Gitd (IV.37). In all
those places he has supported the popular view that Prarabdha
is binding on even the Jndni. 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 Jnini there is no such thing as the body, and
it is meaningless to say that he is any longer under the
influence of Prarabdha, which has noghold upon the bodiless
Atman. The author brings in his arguments in support of
this view in stanzas 9r and 92.

aeTEaTEE arovd A R |
IqriATAErETY, qUT TRy B 0 &
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aﬁaﬁrmwﬁ After the origination of the knowledge
of Reality g (cxpletive) ERET of the body and the like
T, in consequence of non-existence &9 Prirabdha &
not Uq verily {9 exists FYT just as @H: dream fFET9q:
on waking. ,

9o1. After the origination of the knowledge
of Reality Prarabdha wverily 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.

1 FFAFIQE 79 oAt afaan |
IY FATARIE G&Y Aqriea Sigha ) & )
ST Acquired in a previous life I which #®
Karma (@dq_ that) g9 Prarabdha gfq as #fdd is called

qq: of the man (of knowledge) TR, in the
absence of future birth gq_ that (Prérabdha) g but § not

uq verily #fgfed at any time Hf@ exists.

g2. That Karma which is done'in a previous
life is known as Prirabdha (with respect to this
life which it has brought forth). But such a
Priarabdha does not exist' (for a man of knowl-
edge), as he has no other birth.

AT ATIEEIIT (€ 3WH |
AT TA TR AT & 0 F 0 &3
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a1 Just as ®WWE: the body in a dream AFW: is
superimposed 4T so f& (expletive) 3 this ¥gH: the body
(3TK: is superimposed) UF verily 3eg&y of what is super-
imposed = birth F&: how (G&afd is possible) T
in the absence of birth (of the body) dd_ that (Prarabdha)
Fd: how fg at all (sff& 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—Prarabdha is imagined as the
cause of the body, but when there is no such thing as the
body, there is hardly any scope for Prarabdha.

ITE TSI FRVSET FA |
agTA A7 JrATARATE & foaar || &3 )

aqﬁ: By the Vedinta texts {0 of a jar ¥ earth
gq like NgEey of the phenomenal world 34 ignorance |

(expletive ) SITETH the material (cause) U verily FQ is
declared afemﬁ that being destroyed ﬁ’s[m the state of the

universe & where ( fqgfa subsists ) ?

04. The Vedanta 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 Maya (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.

T Y IeTsT | geia § gan |
AT TAATLATE T, Qe qeh: 0 x|

JYr Just as (S9: a person) YR out of confusion
the rope Gf@SY leaving aside &Y the snake § indeed JgIRY

perceives Ggd so HgHN: an ignorant person & truth yfagry
without knowing ST the phenomenal world qfq sees.

05. 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.

WS TR qaave a7 [@ef |
ARTTA AT AT TG Traat T | & N
TIAEY (On) the real nature of the rope qfisrd being

known §UEUE the appearance of the snake & not fauRy

remains Y7 so 3]'&13]% sna' the substratum (the reality
behind) being known 99¥: the phenomenal world el
extinction e attains.
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g6. 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 truth.

YTy ST STt g |
AT e qteh § 59 1 e |

3@ Of the body Af§ also g9@EME, on account of
phenomenality greaEfygfd: the existence of Prarabdha F:

how (=1f& is ) gl'\a: the Sruti SrgrfeoaTTST for the under-
standing of the ignorant folk only Y=Y Prarabdha gfes
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.

1 For the understanding of the ignovant—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 Jnini 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 Jnani and
speak of him as behaving this way or that, whereas the
JnAni himself never sees the body at all, as he is ever 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 Jnani.

&R e KA AFAT g8 qUE |
qgT At Mo Md T G TFIA N &5 |
af¥ 9UER (On) that which is both the higher and the
lower T8 being realized 3/ his FHLT all actions & and
&g=q are destroyed ({f%[ thus) #{@T by the Sruti 5@@ the
use of the plural number Jq which Q.‘d‘ clearly fiq is

declared (dq_ that) = also gismrany 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. II.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 knowledge. 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 PrArabdha, an effect of
ignorance, must cease to exist when the latter is destroyed
by knowledge.

SSAASRISTE AU ZARTH: |
YRTAAART T JAY FAA(T R 1 &8 )

31%: By the ignorant @[, perforce Udd, this I
is maintained ¥ still T then aﬁﬁg;qm: room for two



SELF-REALIZATION 53

absurdities (37feIfg will be ) JFTARITE abandonment
of the Vedantic conclusion ¥ also (3{q:) therefore Id:

from which 1 knowledge (3afq arises) gfq (@m) that
%ﬁﬂ: Sruti (ATET 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 Priarabdha 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 Prarabdha to the
end.

4 Run the risk of forgoing the Veddntic conclusion—The
final conclusion of the Vedanta 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 Vedantic truth which is essentially non-dual in its
character.
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5 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 Srutis alone which establish the
non-dual Atman by denying all actions of it, and not by
those that maintain Prirabdha and thus lend support to
duality].

GraegTrn 33 qaiwe it @nay )
&o7 T T F14 FixeTEaRT g Il Qoo |

sl Now ugiwey of the aforesaid (knowledge) fg
(expletive ) &g for the attainment Brqmrefe fifteen steps
(3t€ I) & shall expound é: ad: by the help of them all

g (expletive) ﬁ‘%ﬂ]‘lﬂﬂ!{ profound meditation @ verily g
(expletive ) G&T always Em’&l{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.—Versgs 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.

framaraTEa e o WA R |
qeg am FRRRETE: Say AT oy i
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ﬁmwm[{% Without constant practice Hﬁfl‘&ﬁ: of
the Atman that is absolute existence and knowledge Srf¥:

realization & not :ﬁ?{ arises (&I SO ﬁ'ﬁﬂgz the seeker
after knowledge & for the highest good & Brahman

R long faf@@d 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. -~

Y 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 mecets 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.

2wy f§ Franeani A Juer wtear |
ATE JRERTET JREARE = gHredra: | Qo1 |

QTUTEAAS ST TCAERET ST |
AT FATRT DRI § AT 1) 103 |

gH: Control of the senses fg (expletive) ffm: control
of the mind &RT: -renunciation l:f’(ii silence aT: place
HFSAT time ¥ and oY@ posture {IHAA: the root that

restrains g and igm'l:q equipoise of the body ﬁ,f(%]fﬁ
steadiness of vision | and HJURRMH control of the vital
forces WH also SR self-withdrawal RO concentration
| and (AT meditation on Atman gai: complete
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absorption ¥ and a(expletive) Iy the steps AW,
in order Sy=Rrfer 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.

]9 SR AR ITREan: |
ARSI STRISTENTT GEAT: 1| 108 |

a9 All s Brahman (s1fi@ is) gfd F’lﬁ'lm from such
knowledge {ﬁ'{ﬂ'ﬂTﬂ'ﬂW the restraint of all the senses 319
this 9 gfd as Yama §@<h: is rightly called (@ this) gg:ig:
repeatedly SRAGHIY: 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.

HACTIIEE (A ACEHIT: |
faam f& qoay Framm B o 1 Qow
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gatrfiasaTE: The continuous flow of one kind of thought

qurr{-ﬂ'af%r(@ﬁ-[ the rejection of all that is foreign to it ¥
and ({F(‘f this) fg@: Niyama (afaq% is called) (3% thls)(%
verily qUe+Z: the supreme bliss (37 this) ga by the wise

fremTa regularly fq 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 '’ (1I.32). These, however, are
easily accessible to one who constantly dwells on Brahman.

ST AIHETER IZEHATIS VR |

= fg agat qoa: S ArAwdY 33 | 1of |
@S, Realizing it as the all-conscious

AN . .
Atman 9T of the illusory universe RT: abandonment

fg verily §gal of the great $&: honoured JET: renunciation
(aqﬁa is) s because (F this) G: immediately qawg: of
the nature of liberation (3afq 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.

L 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).

TEAZIE (Fadea AT AAET §F |
FeATe FIRMRRTA TR TR T 1| 109 I
qra: Words (3¢ that) 3{qT without reaching HAAT T
with the mind @ from which ﬁq&s{% turn back Jq_ which
;ﬁﬁ‘ silence FRTART: by the Yogins 3@y attainable g9: the
wise G always @d_ that & 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.9).

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

Y FEATRTE TEHG, F T |

qqY A TH: FISH TFEAtRA: | 105 )

i a1 IR Tat QEwEE |

firer Al g Aot gge sEATRRT ) Qo8 |
J@rd, From which g words ﬁﬁ'etl:% turn back qdq_

that 4 by whom &% to be described FFAQ is capable ¥ if
99%: the phenomenal world %ea: to be spoken of @Isfy

even that grefaafSid: devoid of words (W& is ) or this gfg



SELF-REALIZATION 50

g7 or this (F9 which) &qt among the sages GZSEfHg called
congenital &d_ that Y silence WA, is f by (restraining)
speech HYd silence SEATRNAT: by the teachers of Brahman
qreMEr for children Sg® 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.

ARE A A T AT JRAN T |
Y% gad A G 3 s |ga ) 1ge )
e{rﬁ In the beginning 3% in the end ¥ and <Y in the
middle J as also Jf& in which Ji: people (i.e. the uni-
verse )  not f4Iq exists 4 by which & this (universe)
gad always o§ is pervaded ®: that fgst: solitude gre
space ¥Jd: 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.

FEATH, TRIAET TErEAl AT |
FIEERA (AET ErEver=gRIsEa: N 22

fadga: In the twinkling of an eye SEWN&MP beginning
with Brahmi aﬁ?@'ﬂf of all beings FSAT. on account of
producing er@ueH=E®: undivided bliss fgF: non-dual
(verily) FTSITS 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 Brahm4 downwards.

1]t brings into existence, elc.—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.

AT TITRATAG SR |
AR AFAFITRATT, GEATIRL N 22
g, Where @@ casily uq verily 318 unceasingly
stEIf=aqwH meditation of Brahman ¥adq becomes @d, that
1, (gfT) to be posture faeteiaT, should know ; GG,

destroying happiness d{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.

a2 aq qagafd fearfagmaeaa, |
Ffera, fag: QATIereas fagmas &30 230

Jq_ Which HE(N{\HT& the origin of ™l beings fér’arfi'lgﬁq the
support of the whole universe 8{&g9H immutable ({Fﬁ thus)
fag well known Ff@ in which fagg: Siddhas (the enlight-
ened) GHTEET: completely absorbed &d that % alone (qfogdr:
the wise) fgras as Siddhdsana fag: know.

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

TS TNIAMt Tg freewgam |
TSI TIT A ARTISAT THARE, 1 128 )

gq. Which (ﬁi{ﬂﬁf of all existence §& the root

faceeae the restraint of the mind IHS on which is
rooted (g that) H&&Y: the restraining root (T4 is called)
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T, of the Réja-yogins 1#q: fit Y this qaT always
@9q: 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 1s 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.]

AgTt gaat w8 agh S |

N ART GAMETIT THTEIIN L2 )

g% Homogeneous M in Brahman FAdi absorption
2Fl of the limbs AT equipoise fHT should know &t |q,
otherwise ZIFJ5Tad, like a dried-up tree FHed straightness
T not Uq verily GHTEEH, equipoise afg is).

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

2fS qreTREl T qRAgREWTE AT |
|1 g% QORI ® arErESEnat | s N

Zf8 The vision GWWEAT full of knowledge ET making
ST, the world SgME to be Brahman itself q3dd should view
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T that 2 vision qIETT noble (3@RY is) & not AEHA-
Sfes 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.

FUTNAgEat faewly a5 ar WA |
ZORART FAAT A ATHATIZIERAT | L9 |

g1 Or goEzmeMi of the seer, sight and the seen g3
<
where fgU#: cessation Iﬁ?l\ happens @59 there alone zfs:

vision #qeqr should be directed § not ATETHESITEHAT
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.

e TRy smeds wEee |
fror: gt qromam: § I=ER ) 115 )
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ﬁﬁ[ﬁﬂ'&wﬁg In all mental states such as Chitta
SBKAT as Brahman U4 verily W& through the faculty of
remembrance TR of all modifications of the mind
(g: which) fSy: restraint g that JOIT: Prandydma
(control of the vital forces ) I&qq is called.

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

g TeeRT WHRIET: THIT |

SERTS a1 g qURT aEpata: | Qe

JaEIE AT FAH: TMUIEAA: |

% Y TLSTATHGTAT STOGEAG | =0l

ygeey Of the phenomenal world farye negation

m: known as Rechaka (inhalation) GHT: breath (a;rm
is) o7g I 7@ Brahman uq alone 3{f§ am gfq that Jr which
3f: thought (T that) q¥&: Puraka (inhalation) qrg: breath
?{ﬁﬂ: is called dd: thereafter a@lﬁa&r&ﬁ the steadiness of
that thought g#¥q¥%: Kumbhaka (holding the breath) (Wﬁ'

is called) o this {fq 9 also SggMI of the enlightened
SVREH: the control of the vital force (i.e. Priniyima)

(¥@fa is) Wl of the ignorant HEMETY pressing of the
nose (:iré[fﬁ s ).

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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Priniyima'® 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.

fAsrenat ggr araRafaRse |
TR & WAy ggait: 1 4

fs@g In all objects 3TAail selfhood TP realizing HE:
of the mind f4fg in the supereme Consciousness qASEH,
absorption (Zfq this) SAER: Pratydhira f@9: is to be
known @: that §ggRT: by thc seekers after liberation
IRFT: should be practised.

12I. The absorption of the mind in the
supreme Consciousness by realizing Atman in all
objects is known as Pratydhara' (withdrawal of
the mind) which should be practised by the
seekers after liberation.

! Pratydhdra—'* When the senses giving up their own
objects take the form of the mind, as it were, it is Pratya-
hira '’ (Patanjali, 11.54). But its consummation is reached

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

5
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% T 7N IS FEOEAT T |

AR STICOT S ST &7 QT /AT ) QRR |

Iq 9 Wh:rever ®q: the mind Jrfd goes T there
S of Brahman ﬁi‘ﬂﬂ by realization #«{¥: of the mind
YUl fixing @T that QF alone F (expletive ) qq supreme SR
Dharani 4t is known.

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

L The supreme Dhdrand—*'‘ Dharand,”” says Patanjali,
‘“ is holding the mind on to some particular object ’’ (III.1).
But when the mind is fully concentrated on every object it
comes in contact with, realizing it as Brahman and discarding
the names and forms that have been superimposed on it by

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

SEETEHIT Sga frOevEaarD feafa: |
AR AEATar QAT || 933 ||

(%1€ I) @ Brahman Uq alone 3f& am gfq qagem
by such unassailable thought ff@¥aqar depending on
nothing ffq: remaining weZseA by the word Dhy4na
femar well known (&7 this ) qUAMREIREY productive of
supreme bliss (¥dfq is).

123. Remaining independent of everything
as a resulf of the unassailable thought, ‘I am
verily Brahman,’’ is well known by the word
Dhyand' (meditation), and is productive of
supreme bliss.
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1 Dhydna—'‘ An unbroken flow of thought in some parti-
cular object is Dhyana ’’ (Patanjali, III.2). But it is per-
fected only when one merges all thought in Brahman, realiz-
ing It to be one’s own self. ®

ffamragr g seHTaar g |
glafaee S, FATTRMEES: | 138 |

gar Of thought fafq@@an through changelessness gW:
again SEHRQAT through identification with Brahman Ry
complete af%ﬁ'm@‘lq forgetfulness of all mental activity
(gl this) @HTfE: Samadhi (IQ is called) (3¢ this)
SEEFE: 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.*

! Known also as knowledge—Samidhi 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. Samidhi is, therefore, rightly called know-
ledge.

ATSAM qTag 8N TRa8e |

TR AT AT, T AT T &4 N L% N
( Greh: The aspirant ) ZH this FHEWE (manifestor
of) uncreated bliss J (expletive) & so long @YY perfectly

GEd, should practise I, till §&: of the person T3
being under control S)FW: & being called into action Ui
in an instant @ spontaneously marises.
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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.

aq: QoS RrgY WAt AR |
JTEATT @ e Fedy gy frag ) RE )

gd: Then AR the best among Yogis f&g: (&) being
perfected mwﬁliiﬁ: free from all practices Wqfq becomes
Taeq of this(man of realization) dd_that ®&Y the real nature

#ee: of the mind RRWY of speech = also fqwy: object &
not ( #ﬁf%l 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
Gita also declares, ‘‘ For one who has been well established in
Yoga, inaction is said to be the way ' (VI.3).

2 The real nature of such a man—The Sruti declares, ‘‘He
who realizes the Supreme Brahman verily becomes Brahman’’
(Mund. 1I1.ii.9). His nature also merges in that of Brahman
‘“ which is beyond mind and speech ’ (Taitt. I1.9).

FaT e g AT 4 e |
ATAAIATRAATSE WRTSTSE, Il L9
FTCANEIIAA T7 THTEART {aT |

U AW Ared SEAET 9 I 4RF I
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qq‘n—ﬂ frawmr While Samidhi (concentration) is being

practised g (expletive) SgA~TAIEEH lack of inquiry e
idleness WRTAEY desire for sense-enjoyment 3Y: sleep qq:

dullness f4Rq: distraction THRATE: tasting of joy Al
blankness 9 also fqgrfq obstacles %indeed ¥o1d_perforce
AT appear UH such Jq, which ﬁﬂﬂTg&T multiplicity of
obstacles @d that SIHET by the seeker after Brahman
&H: slowly @TR[ should be avoided.

127-28. While practising Samidhi 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 blankmess—This is a state of mental tor-
pidity resulting from a conflict of desires.

ARIAT € ATSed JATN (€ gFaav |
SRR {§ GUICH @ quieReae Il Q¢ )

Wwage™mr By the thought of an object f& verily g
identification with the object (qfq arises) FRFAT by the
thought of a void f& verily #=[T indentification with the
void (3afd arises) =ETF=AT by the thought of Brahman qp(ﬁq
perfection fg verily (WAfd arises) quT so UREH_ perfection
angyq, should practise (SM: 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& gfe AEedmt seneat et ol
9T A g st~ aglaer gar aa | 130 |l
q Who f& (expletive) Gaf this q¥f supremely qreef puri-
fying ST 3R the thought of Brahman SEfJ give up a
those &: persons g (expletive) qa'a in vain Sfgfeq live
T‘g;ﬁi[: to beasts | also §HT: equal qafeq 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 f& afa fasmlra araTia auatea A
q T GEGEN TR AT TraTe YT ) 23 1l

q Who @geT: virtuous persons fg (expletive) 3| the
consciousness (of Brahman) fGsmafeg know &l knowing

i and ¥ who (gf that) qemfeq develop q those § indeed
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blessed (wafeq are) q they gqasﬁ in the three worlds
respected (¥gfeg are).

13I. 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 Brahman, etc.—After long
practice, the aspirant at first realizes, while in SamAidhi, 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 fecls 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.

Lo
T

Yt Fiew: Tu g qitasr T @ g |

A § gIamat qar Aq TEANEA ) 3R 0

A5t Whose Ffe: consciousness (of Brahman) @®T same
g1 developed &7 that F also ga: again qfigsm mature Q
they ?r alone maar the state of ever-existent Brahman

qUd7: have attained to sai others Wﬁ:ﬂ: 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.”

! 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 wvariously interpreting texts
bearing upon It.
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S HERIATAt Jradar gl |
AscaEIAET A qATATA qriea o 1| 433 |

d Those aama‘f‘qr in discussing about Brahman Z%rem:
clever gfadlMr: devoid of the consciousness (of Brahman)
(g but) gURE: very much attached to (worldly pleasures)

% they 31fg also J[FEAAT on account of their ignorance F{ﬂ
surely gd: again and again i come ifeq go 9 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.

R o1 Rrgta g st @& |
Tqr fagta s s gREa: | 3% |
(@raat: The aspirants) sEMYT imbued with Brahman

3§ thought =T without f4STd half an instant q not fqgfe
stay g9 just as SEIRIT: Brahma and others @AFHEN: Sanaka

and others HEY: Suka and others (7 not) fqgfeg 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 mnot 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 R4ja-Yoga in
the light of VedAanta.

We may mention here in passing that although there is
no vital difference between Raja-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.]

1 FITAATATAT FIT AR HTIAT |
HTCOTE AT TS AR &= | 3k

# In the effect FHIOIAT the nature of the cause AT
inheres HTW in the cause 'q’;tzcrar the nature of the effect q
not fg verily qq: thereforc f§9RQ: through reasoning
FITATY in the absence of the effect HRUIE the causality

Tl%a disappears.

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.

A g WagEd I8 AR |
FE HEEAa gawam g g )| Qaf

3¢ Then Jq_which g indeed g% pure Al of words
3= beyond the range &g reality (q_ that) lﬁ‘q
remains Tg3q of earth and the pot TPFAA through the
illustration @ verily (& that ) gq: g«: again and again
z8ey 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 illustration of earth and the pot—The illustration
runs thus: ‘‘ Just as, my dear, by knowing a lump of earth
everything made of earth is known—the modifications are
mere names originated by speech, earth alone is the reality,’’
etc. (Chhdnd. Up. VI.i.4). Here also the phenomenal world
exists only in name, Brahman alone is the reality.

AT TR JOATAART W |
I Jelramt Jreme aa: g )| 139 )

a{-ﬁq g&Rol In this very way mﬁaﬁr of the pure-
minded FFORIAH a state of awareness ( of Brahman ) 3fq
arises  gd: 9¢ thercafter (@ that) 3Jfg: mental state

sEMfeAa®T imbued with Brahman Waq_ 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.

HTCUT SAARHT THAT AT |
A Tty 1Y ekt ARt 0 35 )
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gaT A person 3R} at first SRILIV by the negative

method %I the cause fqS1FAq should examine gH: again
dd_that (i.e. cause) fg verily 3f=/@d by the positive method

F1 in the effect faat ever ggafy 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.

1 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 negatlive one is: ‘* Where there is no cause,
there is no effect.”” From either proposition 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).

1 {8 S0t O T FTd faawad |
FITUES qAT TSSTATRIE WaRg(A: Il 38

3 In the effect FI the cause f& verily g9 should
see qefT afterwards i the effect ﬁma('aqShould dismiss
ad: then HFURE the causality IS goes away gﬁ: the
sage @RS the residue zﬁa\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.

ATfAd A=At agEg Feyarenar |
quitars WasHe &4 GATRIZTA Il 8o ||

fasErragr With firm conviction 18| most energeti-
cally I that g€ thing WTfEe is meditated upon GHW, a per-
son T that fg verily &fH quickly W3 becomes (THH, this)
YHEIZTd, from the illustration of the wasp and the insect
@ 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 belicf 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.

AgTd WIAET TN Fareawa |
AT facdt TRt WIEAg: | 8 )
g4: The wise 3fE¥ the invisible WTq®H the substantial
(i. e. the visible) 5 also a9 everything =&/ of the nature
of consciousness @AM as one’s own Self U verily QM-
g1 with great care i@ always WA 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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ged Ergeaat A SR Ay |
. fagieagd fassfaar Reraguian ) R

&g  The wisc T the visible fg (expletive) srRm@l to
invisibility #f@T reducing SETHRW as Brahman fa=gdq
should think of (@q: then) FGIWW full of conscious-
ness and bliss f@T with the mind A& in eternal
felicity 7 should abide in.

142. Having reduced the wvisible’ to the
invisible, the wise should thimnk 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
he should afterwards think of it as existing only in the form
of the mind; and lastly the mind also should be reduced to
Brahman which is pure consciousness. Then alone one is said
to have reached the highest goal.

TfICE: FATIE TSR ST | |
friStaaeTraToTt g39RW Sga: | 193 |
[[ﬁT@’: With these steps @HIg®: fitted TSN Réja-
Yoga SZMET: has been described ferferaaaamamrt for those
whose worldly desires are partially consumed FZW with
Hatha-Yoga (31 this) H‘g’c'[ combined (¥§3d_should be).

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

QU AW A FaSisd AT |
TRRaaNEET QAT GHHT SR I 188 |

gt Whose §4: mind qfg& completely mature, i. e.
free from impurities @rqf for them) FIAST this alone
3 (expletive) FfgE: productive of the highest result (i. e.
perfection) (zrq'fa is) g&'&a’aﬂ‘iﬁm to those devoted to the
teacher and the Deity gqai of all (@ _that) S| specdily
gT: casy to achieve ( 3Ffd becomes ).

144. For those whose mind is completely
purified this (R4ja-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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