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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. Aparoksanubhiti is
one such little manual, which, while presenting a brief
description of Vedanta, deals specially with that aspect
of it which relates to the realization (Anubhuti) of the
highest Truth. Such realization, unlike the knowledge
of objects through sense-perception or inference, is
an immediate and direct perception of one’s own Self,
which is here indicated by the word Aparoksa.

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
Vicenquireira 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
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description 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 Prarabdha is altogether out
of place; and the Shruti sometimes speaks of it only to
explain to the ignorant the apparent behaviour of a man
of realization, who, so far as he himself is concerned, is
ever immersed in the Supreme Truth.

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

The authorship of the book is generally attributed to
Sti Sankaracarya. Even if this be disputed, the teachings
are undoubtedly Advaitic. To those, therefore, who have
neither the time nor the opportunity to go through the
classical works of Sankaracarya, a treatise like the pre-
sent one will be an invaluable guide in their quest after
spiritual truths.
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It may be mentioned here that verses 89 to 98 occur
with slight variations also in the Nadabindu Upanisad
(21-29) and verses 102 to 136, 140 and 142, in the
Tejabindu Upanisad (15-51).

Translations of the book into English and some
Indian vernaculars have already been published. But
the need having been expressed by sorhe beginners
for word-for-word equivalents and notes in English,
a fresh attempt is being made to meet these require-
ments. The author acknowledges his indebtedness to
the existing 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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APAROKSANUBHUTI
OR
SELF-REALIZATION

sitefl AR EREHE |

S HAETRMT ST d THEY 11911

3% [ WA= Supreme Bliss 3TSBR the First Teacher
34 Ishvara (the Supreme Ruler) &m9& All-pervading
gadi®M of all Lokas (worlds) #0i Cause & Him &R to
Sri Hari #9114 bow down.

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

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

2 The Cause—The efhicient as well as the material cause.
Just as a spider weaves its net from the materials of its own
body, so does Ishvara create this universe out of Himself.
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arrgTsIfad Weaa werfaEd |
afeia yae= dteroitar ggdg: 1111

Hterfggd For the acquisition of final liberation (from

the bondage of ignorance) & (expletive) 3TTRIH: (the
means of attaining to) Self-realization (3/f4: by us)
Sr=d is spoken of in detail #f&: by the pure in heart T
only (3% this) ¥4 with all effort 38Hg: again and again
dteroftan should be meditated upon.

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

Y Aparoksanubbuti—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 Upasana 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 ‘[ am the witness’ (‘T" and the ‘witness’), is still persisting.
It is only at the last stage when the knower and the known
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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 consumma-
tion of Aparoksanubhiiti.

It is needless to say that Aparoksanubhiiti may here mean

also the work thar deals with it.

wEuTtgmeHu quar gidmong |
Y= AWaq g6 arETfeaqEaq 11311

auiigaaHoT By the performance of duties pertain-
ing to one’s social order and stage in life 941 by auster-
ity 8@ by propitiating Hari (the Lord) 81 of men
A Vairagya (dispassion) and the like FG5% the four-
fold |15 means (to knowledge) ¥9&d arises.

3. The four preliminary qualifications' (the means
to the attainment of knowledge), such as Vairagya (dis-
passion) and the like, are acquired by men by propitiating
Hari (the Lord), through austerities and the performance
of duties pertaining to their social order and stage in life.

' The four preliminary qualifications—These are 307 dis-
passion,ﬁaﬁ: discrimination, YMICZHH: six treasures such
as Shama (the control of the mind) and the like, and T8

yearning for liberation (from the bondage of ignorance).

Fenferaraty avre fawdsy |
qda TS AU afe e 1% 11
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794 Just as FHESE to the excreta of a crow 3 indif-
ference (74 in the same way) FRIfGEER=Y f¥ay to all
objects of enjoyment from Brahmaloka to this world 317
(FRiiFed) considering (their perishable nature) (T9) &g
indifference 7 that f& verily fe pure (8079 indifference).

4. Theindifference with which one treats the excreta
of a crow—such an indifference to all objects of enjoy-
ment from the realm of Brahma to this world (in view
of their perishable nature), is verily called pure Vairagya.'

! Pure Vairagya—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.

Fremreraey fe gva afgudamy |
wE at figa: wafaas g 93 1141
eE®d Arman initselfverily i permanent g% the
seen TfgU0aT going against that (i.e. opposed to Atman) T
thus 7: which T2 settled f1#3: conviction ¥: that 3 truly
a%7: of thing f8%: discrimination (33: is known).
5. Atman' (the seer) in itself is alone permanent,
the seen? is opposed to it (i.e. transient)—such a settled
conviction is truly known as discrimination.
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" Atman—In this ever-changing world there is one
changeless being as witness of these changes. This permanent
ever-seeing being is Atman.

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

HIF ST yEtsatafa wifea: |
et agrasia I8 gaafwetad 11611

Tea At all times FTHATT: abandonment of desires
314 this 99 3fd as Shama (control of the mind) oif&a: is
termed STRIGHH of the external functions of the organs
9 restraint 9 3fd as Dama 3174194 is called.

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

! Abandonment of desires—Previous impressions that are
lying dormant in the mind as well as the contact of the mind

with the external objects give rise to desires. To abandon all
desires is to dissociate the mind from these two sets of stimuli.

fowdva: grgfa: gedmfatg an |
e+ Hag: @1 fafagm |1 9191 Jar 11911
fawas: From objects (of the senses) (I which)

TEf: turning away @ that f8 verily T the highest
IR Uparati 965 @M of all sorrow or pain (3 which)
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@& endurance # that 41 conducive to happiness fafeaf
forbearance 7 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 Titiksha which is conducive
to happiness.

! Uparati—Apparently Uparati differs very little from
Shama and Dama, yet there is a difference. While practising
Shama and Dama there is an effort to restrain the mind’s out-
going propensities. But in Uparati the equipoise of the mind
becomes spontancous and there is no further striving to gain it.

frmaTeTdaTaRy wiwh: gt fagar |
fademRl § a5l TwaEata WAy 11e |

fmArerfar@y In the words of the Vedas and the
teachers 9fth: faith 58T as Sraddha fa4ar is known gand

#%&3 on the only object Sat fari®Rl concentration of
the mind F99M-fafd as Samadhina (deep concentra-
tion) T 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 the only object Sat (i.e.
Brahman) is regarded as Samadhana.

vERayfHh: F9 F @ we g |
3fa o1 gger gfgdwmean @ A 11%11
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() fa¥ O Lord Fal when %4 how ¥ my Sarsaff:
the final liberation from the bonds of the world (i.c.
births and deaths) ¥ will be §fd@ a1 such gga strong
Tfg: desire I that F9aT Mumukshuta (yearning for
final liberation) a4 should be called.

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

' Mumukshuta—This is the fourth Sidhana. 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 him-
self from all his predispositions and keep an unbiased mind
ready to reccive whatever is true. The four Sadhanas here
inculcated are nothing but a course of discipline to atrain to
such a state of mind. ]

SHETYAYgTRA faa: gea fg |
HAoal FHIEEagHTH: YHEwsar 112011

A In possession of the said qualifications
(as means to Knowledge) 3e: of one’s own J[sfH=s

desiring good T¥HUT by a person f& only s with a
view to attaining Knowledge faar: constant reflection

&ded: 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.?

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

* Good—The highest good, i.c. liberation from the bond-
age of ignorance.

Arque fam 9= faemior=and: |
Ty fg wamem famr st 112211

fammor fa1 Without an enquiry (into the Truth)
3=ETE: by other means 31 Knowledge 7 not 3w is
produced 7¥fe just as Ff¥q anywhere 929 knowl-
edge of objects S AT without light (7 3qTE is not
produced).

11. Knowledge is not brought about by any other
means' than Vicara, just as an object is nowhere per-

ceived (seen) without the help of light.

' By any other means—By Karma, Upasana and the like.
It is ignorance or Avidya which has withheld the light of
Knowledge from us. To get at Knowledge, therefore, we have
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to remove this Avidya. But so longas we are engaged in Karma
or Upasana 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.

FISE HAME I A  FHats e faea |
U feaedte faemt: @sTwfige:. 119311

FH58Y (31A7) Who am 1?2 38 this (world) %4 how e
created &: who @ (expletive) 37 of this i the creator
fere is 8 here (in this creation) 39 material f#79 what
& is Msd famn: that Vicara (enquiry) 590 like this
(vafd is).

12. Whoam I?! How is this (world) created ? Who
is its creator? Of what material is this (world) made?
This is the way of that Vicara® (enquiry).

" Who am 1?7—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 our-
selves strong or weak, young or old. At another time, in the
dream state, regardless of the physical existence we remain
only in a mental statc, 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
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question, “Who am I?’ is always with us an unsolved riddle. It
is, therefore, necessary to investigate into it.

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

TME YU 3§ A AU |
TAfge&T: HiFfEar: SsaEs: 119311

3@ 1 @1 combination of the elements 2@: the
(gross) body 7 not (38 am) 1 = so also 3% I 9 not
STTUT: (an aggregate of ) the senses (i.c. the subtle body)
(3% am; 3% 1) wafgemon: different from these HfEd
something (3& am) 959, etc.

13. I am necither 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 Vicara,

' I am neither the body—This body has its origin in insen-
tient matter and as such it is devoid of consciousness. If I be
the body, I should be unconscious; but by no means am I so.
Therefore I cannot be the body.

IFHINE T FHA Hfeaeiad |
Tacat fafae: @at feam: disTfigen: 119%11
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Fd Everything 31w+ produced by ignorance (i@
is) ¥ through Knowledge (7 that) ¥f@aead com-
pletely disappears fafa¥: various #%e4: thought i crea-
tor (¥afd is) FsF, etc.

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

! Everything is produced by ignorance—In reply to the
question in Shloka 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 after-
wards when we discover that it is nothing but a piece of rope,
the question arises in the mind as to the cause of the appear-
ance 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 Maya that covers the reality.

* The various thoughss ... 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 uni-
verse i, in the same way, but a creation of our thoughts.
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TAEEgUIRTHe: GaH Teeaay |
¥ gegeTEAl faum: WsTHgy: 11Ul

794 Just as F2TEH of the pot and the like (I mate-
rial) 59 earth (75f is, 99 so also) THA: of these two T,
which 39EH material (7 that) T& one §&4 subtle 31594
unchanging 9 Sat (Existence) (3% is) His7, etc.

15. The material (cause) of these two (i.e. igno-
rance and thought) is the one’ (without a second), sub-
tle (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 Vicara.

! 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.

FEumIsTa geny Fwan waht wEema: |
EE A =gl fau: Wsawige: 119811

(759 Because) 3% [ 317 also Ts: one §&4: the subtle
9 (expletive) Tl the Knower Tl the Witness ¥4 the
Existent 31593: the Unchanging (31 am, & there-
fore) 31@ I @ “That” (31 am) 31 here ¥<&: doubt
not (31f& is) HsH, etc.

16.  AsIam also the One, the Subtle, the Knower,'
the Witness, the Ever-Existent and the Unchanging, so
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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.

21 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.c., Brahman. In fact, it is always
Brahman; Its limitation being but the creation of ignorance.

e fafTemell gt 8t agiaaga: |
e guyat-a fewama: T 1191

37T Atman fg verily W%: one fafqshel: without parts
(3% is) T@: the body @&f4: by many (parts) 3&d: cov-
ered (9afd: is, G@T: the ignorant) @ of these two e
identity 59¥af=1 see (confound) 3F: T else than this fF7
what 379 ignorance (& is).

17.  Atman is verily one and without parts, whereas
the body consists of many parts; and yet the people see
(confound) these two as one! What else can be called
ignorance but this?’
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' What else can be called ignorance but this?—To give rise
to confusion in knowledge is a unique characteristic of igno-
rance. It is through the influence of ignorance that one con-
founds 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.

e Frame gTade s e |
Tated yuvar femsmema: o 119411
3 Atman f7am®: the ruler 3 internal ¥ and
(vafd is) 28: the body f1&=@: the ruled aT&I: external wafa
is) TRF of these two identity, etc.

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

AT FEE: qual 38t wEwas g |
T yuvar- faTeEa: 9 118] 11
AT Atman F199: all consciousness I0: holy wafa

is) S&: the body Aawa: all flesh 37If: impure (Wafd is)
T of these two identity, etc.
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19.  Atman is all consciousness and holy, the body
is all flesh and impure; and yet, etc.

AT YRT9Ta: @D qew@d I=d |
Fate yuvar< fewamEa: 9 113011

e Atman 5&¥%: the Illuminator @%3: pure 3
the body @E: of the nature of darkness 3% is said T41-
& of these two identity, etc.

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

e et fe wgat d@tsfet gomma:
Fated yovata femsmeEa: 9 11R8 11

3T Atman f7: eternal f& since T: Existence itself
Q&: the body 3f&: transient f& because 3@=74: non-
existence in essence TIRF of these two identity, etc.

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

L The body is ... non-existence in essence—The body is
undergoing change at every moment, and as such, cannot
be eternal. But granting that it is non-eternal, how can it
be non-existent?—for, so long as it lasts we surely see it as
existing.
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At first sight the body appears to be existing, how-
ever temporary its existence may be. A relative existence
(Vyavaharika Satta) 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.

HATHTEAIRTITE TqUGTATT AT |
TR taagita e aqt ffer 112211
7q Which 9eefa9m®@= manifestation of all objects
ad thac 3&: of Atman ¥&RTE illumination T not
srnfedifead like the light of fire and the rest (37@H: of
Atman) df@: lighe (¥afd is) a: for A ac nighe 3=
darkness 9afd 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 pres-

ence of such lights) darkness prevails at night (at some
place or other).

Vts luminosity is not, etc.—The light of Atman is unlike
any other light. Ordinary lights are opposed to darkness
and are limited in their capacity to illumine things. It is
a common experience that where there is darkness there
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is no light; and darkness always prevails at some place or
the 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 noth-
ing, 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.

FEIseied gE gen faswel s@: 1
TaEheEfy At gegse e 1133 11

378 Alas T ignorant F: person 9B like a person
seeing a pot HAMEMR that this is mine ¥l ever FreT
knowing 317 even 38 I 37 this 38: body 3fd that g
holding (the view) fa®fd rests (contented).

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

'The idea that he is the body—This is the view of
Laukayatikas (Indian materialists) who maintain that man is
no more than a forruitous concourse of material elements.
According to them the five elements of matter, through per-
mutations and combinations, have given birth to this body as



28 APAROKSANUBHUTI

well as to life and consciousness, and with death everything
will dissolve into matter again.

TR AH: I AfRRASESu: |
TE AW TEEW FAAEGAS qE: 11 R% 1|

318 15& Brahman @ verily (31 am 7d: because € )
HH: equanimous IT=: quiescent FRH<AET: by nature
absolute Existence, Knowledge and Bliss (3@ am )37 [
35Y: non-existence itself 28: the body A& never (&
am) 3fd this 38: by the wise I (true) Knowledge 3=
is called.

24. Iam verily Brahman,' being equanimous, qui-
escent and by nature absolute Existence, Knowledge
and Bliss. I am not the body” which is non-existence
itself. This is called true Knowledge by the wise.

! L am verily Brahman— 1, the Self or Atman, is Brahman,
as there is not even a single characteristic differentiating the
two. In other words, there are no two entities as Atman and
Brahman; it is the samec 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 ema-
nated. Thus he realizes that what he so long called Brahman,
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the substratum of the universe, is but his own Self, it is he
himself. So it is said: ‘All this is verily Brahman, this Atman is
Brahman’ (Mand. Up. 2).

* 1 am not the body—1 am neither the gross, subtle nor the
causal body.

fafdemt foent fremserera: |
T 3T TEFU FHAEGAD g 1134 1

378 | fAfe@R: without any change & R: without any
form f%@@: free from all blemishes 33 undecaying
(3187 am) 3789, etc.

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

frra froaret ffdewedts gamaa: |
ATE ! YEGW FAHGAD g8 118 1|

318 1 f9U94: not subject to any disease U9 beyond
all comprehension fAfé®ed: free from all alteration 3a:
all-pervading (2187 am) 3787, ctc.

26. I am not subject to any disease, I am beyond
all comprehension,’ free from all alternatives and all-
pervading. I am not, etc.

'L am beyond all comprehension—1 am not comprehended

by any thought, for in the Supreme Atman no thought, the
thought of the subject and the object, the knower and the
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known, not even the thought of the Scif and the not-Self, is
possible, as all thought implies duality whereas the Atman is
non-dual.

fjuit fafswan fret Freaents gwega: |
TE 3T THEH FAHgeEd gE: 113911

3 1 fT: withourt any attribute fAfS52: withourt any
activity fAea: eternal FeHh: ever free 3=qq: imperish-
able (3% am) 37189, etc.

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

faedelt fAgetsT=: yEISEussHT: |
qE AT YUFW FAATAS FH: 113¢ 11

37 1 fe: free from all impurity f785@: immovable
319 unlimited ¥&: holy 3R: undecaying 3T immor-
tal 3184, etc.

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

AR VW U JETEd o oAy |
& g yrawT Tl O | 11311
4: @ O you ignorant one TR (37T residing)

in your own body @@ beyond the body 9w blissful
& known as Purusha ¥ (expletive) §9aH established
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(by the Shruti as identical with Brahman) I ever-
existent 3 Atman & why I #Uf assert as abso-
lutely non-existent?

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

' Why do you assert ... absolutely non-existent>—In the pre-
ceding 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 art all exists.
To remove this doubr it is here said that Atman is a fact of
everybody’s experience and as such, its existence cannot be
challenged; therefore there is no reason to call it Shunya or
absolute non-existence.

W 4U] g9 & g1 g ° UEee |
FETdid TSR YEeyl WAy 113011
(41:) 7@ O you ignorant one T you @M your own
Self 471 with the help of Shruti Fw1 by reasoning =
also 7¥% Purusha Z&Tid beyond the body WeT#H the very
form of existence (f=] but) 9aG: by persons like you
Hgay very difficult to be seen ST (3TF4RA) realize.
30. O you ignorant one! Try to know, with the
help of Shruti' and reasoning, your own Self, Purusha,
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which is different from the body, (not a void but) the
very form of existence, and very difficult for persons like
you” to realize.

' With the belp of Shruti—With the help of such Shruti
texts as, “Subtler than this Atman (i.c. the body) which is full
of flesh and blood, there is another Atman” (7z:i. Up. 2.2). It
is thus clearly stated that the Atman which is sometimes mis-
taken for the body is, in fact, quite different from it.

* Persons like you—DPersons 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
Arman and blindly assert their identity.

IR fawa & ug fom: uw |
eIl UTE: &Y e : A 113211

7 Beyond the body (9&%: Purusha) 3/&¥=A by the
word ‘I’ fa@&a1: known T% TH as only one f&a: exist-
ing (3% is) ¥@: the gross (body) T on the other hand
s&dl manifoldness ¥: obtained (T so) %&F: the
body %4 how A Purusha 1 can be?

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

e FWad fag) <@ gvaaan fem: |
woratafa Py F9 @RES: A 113311
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3¢ [ /A1 as the subject of perception f&&: estab-
lished (8 am) 2&: the body §¥a@I as the object of per-
ception f&IT: exists 3@ this 79 (is) mine 3 <9 on
account of this description @&%: the body, etc.

32. T (ego) is well established as the subject of
perception whereas the body is the object. This is learnt
trom the fact that when we speak of the body we say,
“This is mine." So how can this body be Puru-ha?

' This is mine—That is, the body is something which I pos-
sess, and therefore external to me. So there is not the least
chance of its being identified with me (i.c. Atman).

3% faerEieg <8 e fawmar |
3fa wdtad W F9 WeEd: A 113311

31 | fawr@: without any change (387 am) @&: the
body T but fA= ever fg®Ra undergoing changes 3@ this
Fred directly Fdd is perceived 38%: the body, etc.

33. It is a fact of direct experience that the T’
(Atman) is without any change,' whereas the body is
always undergoing changes. So how can this body be
Purusha?

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

TETq UfRiT e aa JENeTEuTy |
fafroffd faqes 9 @ReES: g 113%11

faqes (famat qewel @&, ) By the wise “FW
9" “(There is nothing) higher than He” etc. 3@ this
40 44 by that Shruti text T¥9eRU the nature of the
Purusha fafuffd is ascertained 3&: the body, etc.

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

| From that Shruti text— The text occurs in the Svetadvatara
Upanisad (3.9) as follows:

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

ation) is filled.”
ud gey wafa g geede |
IR Tq@: T HY WRESd: T 113411

7d: Because g by the Shruti FTHET T in the
pithy text known as the Purusha Sukea 21T also “g%9 @&

€ gd” “All this is verily the Purusha” 3fd thus 34 is
declared (7@: s0) 3&: the body, etc.
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35S. Again the Shruti has declared in the Purusha
Sukta' that “All this is verily the Purusha”. So how can
this body be Purusha?

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

“The Purusha is verily all this (manifested worid) Heisall
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-Feda .10.90.2).

EE: TE: Wil FEeruga s ¥ |
IAAHAHIGTS: Y WIEEd: A 113611

3t 7 So also FEEREF in the Brhadiaranyaka
Upanisad T&%: Purusha 3/ unattached Si%: is said
(Ad: so) HATHHIZTE: besmeared with innumerable
impurities %&%: the body, etc.

36. Soalsoitissaid in the Brhadaranyaka that “The
Purusha is completely unattached.” How can this body
wherein inhere innumerable impurities be the Purusha?

! The Purusha is completely unattached—This reference is
to the following passages, “The Purusha is not accompanied
in the waking state by what he sees in dream, for he is com-

pletely unattached to everything” (Brih. Up. 4.3. 15-16).
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TG ¥ GUEETE: Waside gee: |
g: TUHYAIST &Y Wegd: QA 11391

@4 ¥ There again T&%: the Purusha w@@aifa: self-
illumined & (expletive) ¥HE&ATE: is clearly stated (i
so) 374 this g inert TH&HYE: illumined by an external
agent %&%: the body, 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?

" There again—In the same Brhadiranyaka we have:
“Here (in dream) the Purusha is self-illumined” (Brib. Up.
4.3.7).

HnisTy FHEUET e ErfEeerT: |
g dqwel Yo deuTaEAaTy 113¢ 11

fé Since #H&UET by the Karma-kinda 31 also 3memn
Atman & from the body faeeivr: different fF1: per-
manent 9 and ¥ih: is declared (F9: as) FBIAEA<K after
the fall of the body @d%e the results of actions Ht
undergoes.

38. Moreover, the Karma-kanda also declares' 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).
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' Moreover the Karma-kinda declares—The Karma-
kanda is that portion of the Veda which inculcates the per-
tormance 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 Ishvara or God. Nevertheless they believe in a permanent
individual soul which is quite different from the body and
which survives the destruction of the latter as a support of
Apurva (the abiding result of Karma).

So not only the Jnana-kanda (the Upanishads) but the

Karma-kanda also asserts that Atran is different from the body.
ot aHsyg™ 96 gy fasmt 9 |
EATIHWAGY TG HY T TATI 113311

ferit The subtle body ¥ cven 3H®H® consisting of
many parts ¥¢1 unstable §¥4 an object of perception
fasft changeable ¥ and 31519% limited 34 non-exist-
ent by nature Tq so F4 how 3 this (subtle body) THH

Purusha ¥q 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?

! The subtle body, etc.—It consists of seventeen parts, viz.
the intellect, mind, five organs of perception, five organs of
action and five vital forces (or five subtle elements).
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U AEEAEA AT TEE FAL: |
Hafen gaeqy gafdarsgTasa: 11%o ||

wd Thus 3T Atman 28891 from these two bod-
ies 3 different 3787 (the substratum of ) T’ (the ego)
373149: immutable T89: Purusha $4%: Ishvara §afdT the
Self of all ¥a&4: having all forms ®afeid: transcending
everything ¥and.

40. The immutable Atman, the substratum of the
2go, is thus different from these two bodies, and is the
Purusha, the Ishvara (the Lord of all), the Self of all; It is
present in every form and yet transcends them all.

TAWREHNA TogEa T |
JUIHT THITEA qa: o gearedar 1% 11

3 Thus 3T by (enunciating) the difference
between the Atman and the body Y9&&a sl indeed
the reality of the phenomenal world 721 as TH¥TEIT by
Tarksastra S is said, (997 in the same way ST is ascer-
trined) T so f Tesmdar (fgeafd) what ends of human
life are served?

4l. Thus the enunciation of the difference
between the Atman and the body has (indirectly)
asserted, indeed, after the manner of the Tarkagastra,'
the reality of the phenomenal world. But what ends of
human life are served? ther=bv?
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! Tarkasistra—The science of logic (Nyiya), or treatises
like Sankhya and Yoga and those of the Laukayatikas which
“ mostly follow the method of inference in arriving at their
respective conclusions. Here 1t specially refers to Sankhya
which with the mere help of Tarka (logic) tries to estab-
lish the final duality of Prakriti and Purusha and in which
Prakriti or the material principle that constjtutes the phe-
nomenal world is eternal and co-existent with Purusha, the
conscious principle.

? What ends of human life are served—There are generally
four ends of human life, viz. Dharma or performance of
duty, Artha or attainment of worldly prosperity, Kama or
satisfaction of desires, and Moksha or final liberation from
the bondage of ignorance, of which the first three are but
secondary, as they are only helps to the last which is the sum-
mum bonum. But this last one, the liberation from the bond-
age 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 establish-
ment of duality is only an obstacle to such realization and
drives persons away from the path «fliberation. It, therefore,
serves no real purpose in human life.

[But the object of showing the difference between Atman
and the body is not to prove the reality of the body and thus
establish the duality of Atman and the body, but only to meet
the opponents who hold the view that this body is Atman. It
will be shown in the following stanzas that there is no such
thing as body, it is Atman that alone exists.]
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| FETHIE WA deTeHed fAaTid |
ZEMT WS T THeqead 1 1%211

3fd Thus 3THREEH by (the enunciation of ) the
difference between the Atman and the body 2@
the view that the body is the Atman fFa1id denied
3T now SBWEH the difference between the body and
the Atman f& (expletive) 3/ unreality ¥5eH clearly
I is stated.

42,  Thus the view that the body is the Atman h- -
been denounced by the enunciation of the difference
between the Atman and the body. Now is clearly state 1
the unreality of the difference’ between the two.

'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.

AT EUETSEl gehl 7 Hiered |
Sitaed o GuT 79 Tooit WUAE! 9T 118311

I77% Of Consciousness THETE on account of
uniformity FfEf¥q at any time 98 division 7 not I:
admissible (¥afd is); 72 just as T in the rope HITE:
perception of a snake (5 false, @1 so) Sta@ the indi-
viduality of the jiva 9 also 791 false 33 must be known.
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43. No division in Consciousness is admissible
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.

"It 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.

A OIS TgEsee aiduit |
wifa agfeafa: Arenfggreor Haem | 1%% 11

T5d Just as T 941 through the ignorance of the
rope T2 the very rope &9 in an instant T a
(female) snake #1fd appears @5 in the same way &
pure f=fd: Consciousness FEId without undergoing
any change fa9m®R7 in the form of the phenomenal
universe (¥fd appears).

44.  As through the ignorance of the real nature of
the rope the very rope app=ars in an instant as a snake, so
also does pure Consciousness apoear in the form of the
phenomenal universe without undergoing any change.’

! Without undergoing any change—When a rope appears
as a snake nobody can say that any change has been wrought
upon the rope. Similarly, pure Consciousness appears as the
so-called material universe without undergoing any change
whatsoever.
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IR YUEE TR T fawd |
T HATHIS T FRATE T AT 1164 11

§9FH Of the phenomenal universe 89T 31=Iq other
than Brahman 39e material (cause) 7 not fawr is a&q
“therefore 37 this ¥aY9F: entire phenomenal universe
&9 Brahman alone 3f& is 7 9 not 3d 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.

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

eI Al fHea qanTta JEAT |
3 A0 U T NI A |16 |

§d Everything 3 Atman 3fd 9IRAIG from such dec-
laration (of the Shruti) @I the idea of the per-
vaded and the pervading fde false (wafd is) 3fd chis ®
the supreme @ truth I (9f7) being realized Fa: where
927 of distinction 3EE: room (& is).

46.  From such declaration’ (of the Shruti) as “All
this is Atman,” it follows that the idea of the pervaded
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and the pervading is illusory. This supreme truth being
realized, where is the room for any distinction between
the cause and the effect?

' 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” (Brib. Up. 4.57).

g fanfd T T wmgEE fg
FY WA waT: R agasre 1%

T Certainly @q@a & directly 4o by the Shruti
TE manifoldness a1 is denied 3TEFFRU non-
dual cause frd (W) remaining established #4 how wre:
appearance 3=: another 4q should be?

47. Certainly the Shruti has directly' denied man-
ifoldness in Brahman. The non-dual cause being an
established fact,” how could the phenomenal universe
be different from It?

' The Shruti has directly, etc.—The Shruti passage runs
as follows: “After hearing from a compecent teacher one
should realize with the help of a r 1re mind that there is no

manifoldness in this (Brahman).” (Brih. Up. 4.4.19).

* The non-dual cause being an established fact, etc.—The
positing of the non-dual Brahman as the final reality by the
Shruti cuts at the root of all causality; for a cause always pre-
supposes an effect which it produces and which is evidently
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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: gen gaarde @ m=sfq |
T8 UVAld M ATEE atgar T 11%e 1|

(@) A The person TFF by Maya (illusion)
afge:(¥9) being deceived §8 in this A variety 99afa
sees §: he G from death 5 to death =34 goes (3f
thus) 41 by the Shruti @%: blame 37 as well fafea: is
pronounced.

48. Morcover the Shruti 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.™

' Goes from death to death—i.c. is born and dies again and
again. The reference is to such Shruti texes as: “He who sees
variety in this (i.e. Brahman), passes from death to death.”
(Brib. Up. 4.4.19). 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 rebirths.

FEUT: WA T GTHTEA: |
TEIRAT HEE Wa=TEaaed 1% 11



SELF-REALIZATION 45

(F4: As) #&T: from Brahman T0H: from the
Supreme Atman FE9AIH all beings &= are born T
therefore TAH they 5@ Brahman @ verily waf= are 3fa
this 3/a97& clearly understand.

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

verily Brahman.

" All beings are born of Brahman—The reference here is
to such Shruti passages as: “Thar is Brahman wherefrom all
these beings are born,” ete. (7ai. Up. 3.1)

F&a weamte wurfor fafaenfs =
Futvgfy gofor fasdifa giastit 11yo i1

#& Brahman T3 verily ¥ all names fafaenfs
various ®9IT forms & and FFAT all FH(T actions 31
also fasif sustains 3f this 4fd: the Shruti 7 has sung
(clearly declared).

So. The Shruti 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
these are but illusory; for even an illusion requires a substratum
for its appearance.
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gavfsawE gauie 9 ynead |

FEUT TTIAE T F T9T 9Aq 114 g 1)

(@91 As) gavTid_ from gold STEHM of (a thing)
produced FavTe the nature of gold & (expletive) ¥n&d
permanent @1 ¥ 50 also F&UT from Brahman S
of (a being) born & the nature of Brahman %3 is.

S1.  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.

WEqWE=IT Feal STl |

7: Afrsfa qeren & TS 114211

g: Who H@rHl (the ignorant one SHaTHITHTHAL:
between the Jivitman and the Paramatman ¥e9q a
little 319 even = distinction Fem making Hfasfa
rests T his 94 fear (41 by the Shruti) 39T is
spoken of.

52. Fear' is attributed to the ignorant one who

rests” after making even the slightest distinction between
the Jivatman and the Paramatman.

! Fear—Fear has its root in duality and imperfection and
can be overcome by him alone who realizes non-duality and
thus atrains to perfection. For such a person there is none to be
afraid of and nothing to be gained or lost.
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2 Who rests, etc.—The Shruti text runs as follows: “When
he (the ignorant one) makes the slightest difference in It
(Brahman) there is fear for him.” (Zaite. Up. 2.7).

AT AR AqaEad uyafd |
AT TET [ AqTEd 9vafy 114311

73 When 3 1q through ignorance 8d duality ¥aq.
appears T then 3% one (3 another) 9¥3fd sees ¥a
when T all 377 as Atman (W34 is) @ then 36 one
7 (expletive) 317afT even a bit 7 not (393 sees).

53. When duality' appears through ignorance,
one sees another; but when everything becomes iden-
tified with the Atman, one does not perceive another
even in the least.

' When duality, etc.—This stanza gives the substance of
the following passage from the Shruti: “For when there is
duality, as it were, one sees another, smells another, etc., but
when everything has become one’s own Self, how can one
see another, smell another,” etc. (Brih. Up. 4.5.15).

gfenq watfor AT e fawma: |
F A T WaASE T I IS TEaEa: 11w¥i]

A When Faffor all €@ beings & (expletive) e
as Atman fa9H4: of one who realizes 7 (af@) then 9 not
# (expletive) A8: delusion 7 not ¥ also ¥@: sorrow (¥4
arises) 3fEdAa: in consequence of the absence of duality.
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S4. 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.

! In that state, etc.—It refers to the following Shruti text:

“When a person realizes all beings to be his very Self, where
is there any delusion or sorrow for such a seer of uniry?”

(Isa. Up. 7).

e fg sda waterwaa f@m: |
3fa fruffd g gearuasem 11uyl|
31 This Tafeaaar as the Self of all f&m: existing

e Atman f8 (expletive) 5@ Brahman T3 verily 3f@

this 471 by the Shruti F8SRUIEAT in the form of the
Brhadaranyaka fA9fftd declared.

55. The Shruti' in the form of the Brhadaranyaka
has declared that this Atman, which is the Self of all, is
verily Brahman.

" The Shruti, etc—The text is: “This Atman is Brahman
etc. (Brib. Up. 2.5.19).

FIYAS T Ficht FaeRamisiy w9 |
JTEEUT AT W STFVEGT: | 14§ ||

37 This @i%: world 379d: experienced 3 though
Faere™: fit for all practical purposes 31 though &1
being 391 as W=: dream (world) (747 so) STREUETEE: in
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consequence of being contradicted in the next moment
#193: of the nature of non-existence.

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

! 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 experi-
ence, therefore, is also in the same category of existence as the
dream world.

@WE ArusHie: @asfy s T 7
FAUa 4 T sy g ' 1191

SPRT In waking @ dream 3ei®: unre.] @9 in
dream 377 also STR: waking 7 not f& surely (3% is) 53
both (i.e. waking and dream) & verily @ in deep sleep
Af& do not exist &4: deep sleep 31T also f& verily 3971 in
both 7 not F also (& is).

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

! The dream, etc—Here the author illustrates the pre-
ceding Shloka by showing the unreality of the three states
(Avasthatraya) on account of their mutual contradiction.

FHE WaT-HeA uEAtaiiay |
ITE FBT U Tl afsaea: 11ue il

oA Created by the three Gunas 74 the
three states T8 thus f727 unreal 99 are 37 their
(i.c. of the three states) K87 witness T0TrI: beyond all
Gunas fAe: eternal & (expletive) T: one fEara®h: of
the nature of consciousness (31f& 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.

! The three states are unreal, etc.—This world of our
daily experience, comprising these three states, is produced
by the permutation and combination of the three Gunas
(components of Prakriti or the primeval substance, viz.
Sartva, Rajas and Tamas). But whatever is a compound
must disintegrate and be destroyed. This world being a
compound is thus foredoomed to destruction; and so it
is unreal, as reality implies indestructibility. Here what
has been put forward as a mere proposition in Shloka 56
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is conclu:'vely proved, viz. that this world though experi-
enced is unreal.

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

T TR YRRt F Twafeatay |
TESHETU; Sftaw dtgmmet 7 uvara 114% 11

T5d Just as §f< in earth SEHf= the illusion of a jar
&1 or Y[ in the nacre TARAM the presence of silver
(T one) A not 9¥4(d sees TG in the same way sftarrol
when realized s®UT in Brahman Sita& Jivahood (3
g¥afd 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 ).

' So does one no more see, etc.—So long as a person is in
ignorance, he thinks himself as a Jiva which has an individu-
ality of its own apart from Brahman. But when with the dawn
of real knowledge he realizes himself as one with Brahma -,
this Jivahood appears to him as nothing but an illusion like
the illusion of silver in the nacre.
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o gfe 92t AW FAG FUSAT AT |
yIoht fe ToaEfasiiavee@en ot 11§ o 1)

79 Just as 9f€ in earth ¥2: a jar T the name FA% in
gold FUE=HT the name earring I in a nacre & (exple-
tive) TIaAT: the name Ssilver’ (31& is) @91 so R in the
Supreme (Brahman) STE¥=: the word Jiva.

6o. Just as earth is described as a jar, gold as an
carring and a nacre as silver, so is Brahman described
as Jiva.

gda =W Hierd gon Y TeEe |
qeNe qa1 wToi agfevd fagret 11 g1

749 Just as FAF in the sky Fere blueness J41 as
w5 in the desert #1¥ water 791 as 101 in a post TE¥
human figure 78q so @@ in the Atman which is
Consciousness fa% 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.!

'S0 is the universe in Atman—Not only Jiva, but the whole
universe is an illusion in Atman. This is illustrated in various

ways in Shlokas 61-64.
i 9 A e A
oy fease 75q ¥ St 118311
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799 Just as Y in empty space dd1c%: a ghost @1
as TN ¥ a castle in the air 791 as 3 in the sky
fa==d the vision of two moons (9= are) @4 in the
same way ¥ in the Supreme Truth (i.c. in Brahman)
SITAfRAfa: the existence of the universe.

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

JAT TTHB IS THTe |
UIEIT a T SEmvEareTE 11§31

79 Just as FTEFSI: as ripples and waves S& water @
alone W& in the form of a vessel @M copper f& verily
7o surely T appears 71 so F&UEM: as the whole uni-
verse AT Atmanhood (¥ 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.

HSATHT I9T geat gy fg daa: |
=TT farwifa 39 avewEd: 118% 11

I Just as YT earth 92981 under the name of a jar
d=a: threads f& verily 9 H under the name of a cloth
(sma1f=t appear, @1 so) fad Chit (Atman) ST under the
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name of the universe 3¥Ifd appears Te9Ed: by negating
those (names) @ That (Brahman) 3% is to be known.

64. Justas itis earth that appears under the name of
ajar, or it is threads that appear under the name of a cloth,
so it is Atman that appears under the name of the uni-
verse. This Atman is to be known' by negating the names.

' 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.

walsfy saaere seon fmad = |
I fasmafa g3 fe gerfedy i1sy 1)

54: By people Fd: all 27 als. ZF@@R: dealing @& in
and through Brahman 34 is performed T bur S5
through ignorance 3 earth T alone & verily #21fe# the
jars and other earthenware (3fd this) 7 not fasmf=1 know
(SFT: persons).

65. People perform all their actions in and through
Brahman, (but on account of ignorance they are not

Zaware of that), just as through ignorance' persons do
not know that jars and other earthenware are nothing
but earth.

' Just as through ignovance, etc.—In all our dealings with
various earthenware we are actually dealing with earth, as by
no manner of means can earth be separated from earthenware.
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So in all our intercourse with the world we are, in fact, dealing
with Brahman which is non-separable from the world.

FHRUT e gegeEan |
99 gfagih sl TIaFeuiie 116811

797 Just as HEHAL: between a jar and earth FrEROTET
the relation of effect and cause 78 ever 3T exists
add so FUFERN: betweer the phenomenal world and
Brahman #4f@3f%i on the strength of scriptural texts
and reasoning 38 here (91 SffEe chat is established).

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

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 Shruti also
declares: “All this is identical with That” (i.e. Sat or Brahman)
(Chhand. 6.8.7); “All this is verily Brahman” (Chhand. 2.14.1).

TEETO 92 IgHfaams afd & s |
dtemrat wusta s@arafa WG 118911

75 Just as ¥ AU when a jar is perceived 3t earth
& (expletive) A perforce 3T accompanies (T so) 4
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also Y921 R when the phenomenal world is seen T
shining & Brahman alone 3m91fd flashes.

67. Justas (the consciousness of ) earth forces itself
upon our mind while thinking of a jar, so also does (the
idea of ) ever-shining Bra“man flash on us' while con-
templating on the phenomenal world.

' 8o also does ... flash on us, etc.—In some rare moment,
while we think very deeply about the evanescent nature of
this world, we become almost intuitively aware of Brahman,
the permanent entity behind these changing phenomena, for
change necessarily implies something that is unchanging.

wearn fay=sfa gy wifa & @er |
ada fafaen Toqmitwis MTsFom 118411

3T Atman 929 ever faers: pure Afegis fe verily @
(expletive) HaT always 31¥[®: impure WIfd appears a4
just as T: a rope AMAYH always F1fA4: to a wise man
AAA: to an ignorant man f&f&4T in two different
ways (¥Ifd appears).

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

' Pure—i.e. without any modification such as the body.

2 In two different ways—As a rope and as a snake.
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ada g FrawgLersty fomm: o
IMAATHEHRNS T Joa fraasgd: 118211

799 Just as F: a jar T94: made of earth T4 so 2&:
the body 31f¥ also f&=: all consciousness 3/%: by the
ignorant 31 this ATHMAFIT: the division into the Self
and non-Self 794 in vain 74 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 ignorant to no purpose.’

' The division ... to no purpose—The dualists erroneously
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.

A AT 1o ToIde YIfenent |
fafroffar foqes g agreat 1190 11

Z1 Just as T59; a rope VU@ as a snake JfFHI a nacre
as a piece of silver (HfETAT is imagined) @1 so
3TeHAT the nature of Atman ﬁ@? by an ignorant person
2@ as the body fafviiar is determined.
7o0. 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.’
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' 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 confu-
sion between the real and the apparent is illustrated in
stanzas 70-74.]

Hedaq a1 YLt gemAg awad: | |
Tafroitar faqg g agraar 11911

79 Just as J2& earth 9@ as a jar 7@ threads T
as a cloth T3 (expletive) T so, etc.

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

FHfh FUSeia g o St |
fafuffar famea 3gaw qemerar 11911
F7% Gold FVSH® as 2n earring F& water 3 (exple-
tive) TGF as waves T4 50, etc.

72. Just as gold is thought of as an earring and
water as waves, so is the Atman, etc.

TENET 3 WSierad qifEet |
fafuitar faqes dea= agrar 119311

#: The stump of a tree T8 as a human figure 3
(expletive) T a mirage FEREH as water 79T so, etc.
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73. Just as the stump of a tree is mistaken for a
human figure and a mirage for water, so is the Atman, etc.

TeE"a SIS WETEE wrea |
fafaoffar fanewr dgd= agremar 11911

B4 A quantity of wood 78 as a house TT
(expletive) @& iron @I as a sword TH (expletive)
a9 so, etc.

74.  Just as a mass of woodwork 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 real-

ity behind them.]

g gyfquaral SeTEata &ered |
AZETE 2T UYIEATANTA: 1194 | |

'<'-T?Tf]u3t as Sieflq on account ofwatcrwﬁ?ito someone
FeIfauafa: the illusion of a tree 9afd arises @&d so (S4: an
individual soul) 3HT: through the touch of ignorance
37t in Atman S8 the physical form 93 sees.

75. Justasone sees the illusion' of a tree on account
of water, so does a person on account of ignorance see

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

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

UIdq TeSa: Yd: Ud 9 93 |
AESTH( I UPTIAATTA: 119§ |1

9rad By boat T=8: going §H: to a person ¥d every-
thing ¥9& moving 39 as if Mfd appears T so, etc.

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

tiaa f& aen g¥ Sureata wwafad |
TESTH e UYTIAANTA: 1199 |1

791 Just as HETEA to one AN owing to a defect I3t
in a white thing 919w yellowness f& verily #afd appears

d&d so, etc.

77.  Justas to a person suffering from a defect (jaun-
dice) white things appear as yellow, so does one, etc.

gl ywvftensai wd wma e |
TEETH e TVIAFATTA: 1194 11

FHeiensi Apt to see wrongly F&#f through eyes 4
everything ST defective 91fd appears & so, etc.
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78. Just as to a person with defective eyes every-
thing appears to be defective, so does one, etc.

FET YHUIE gl WIfd gEaq |
AT Teed qVIIAEANTA: 119% 11

37 A firebrand gATHE through mere rotation
e like the sun & round 1 appears & so etc.

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

wEd HelaRAE giagia: |
TEETH e TPIEAEANTE: 114 o]

FeeegA Of all things ¥ (3f9) in spite of largeness
Hfagla: owing to great distance 3U[ minuteness f&
indeed (9 appears) @& so, etc.

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

o HaTEaHl Fete duaaa: |
TEETH 2 UYaA=ENTa: 11411

gavmar Of all objects W (31f9) in spite of minute
ness 394A: through lenses e grossness (afd

appears) % so, etc.
81. Just as all objects that are very small appear to be

large when viewed through lenses, so does ong, etc.
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FEYH Tord a1 ey e wrear |
TESTH SEd TITAFHANTA: 11411

FrEeH! In a surface of glass F& the state of water
FEYH in a surface of water a7 or f& (expletive) FT=aT the
state of glass (1T appears) 75T so, ete.

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

Tgeut "ot fg woit an afgar qae |
AEITH T8 TPTAAANTa: 114311

F5d Just as THH a person 3 in fire 7T the state of
being a jewel f& (expletive) & or AT in a jewel A& the
state of fire (993 sees) T8 s0, etc.

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

AWY WY gTaqy Wt grafa Wi & |
ARSI I TITEFAANT: 1 1¢% 1)

ay wEqg §7g While clouds move ®9: the moon &
(expletive) ¥Mfd is moving (3 thus) ff appears T&d o, etc.

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

79 fefrauatar sesaft sw@fag |
AET( I UVTIFTTANTA: 114l |
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749 Just as HER through confusion FfEd of one
feffmafa: mistake about different directions 9af arises

84 so, etc.

85. Justasa person through confusion loses all dis-
tinction between the different points of the compass, so
does one, etc.

wmﬁaﬁmﬁmﬁ#wﬁql
AZETH S8 TYIIATHANTA: |14 ||

77 Just as ¥ the moon I in water FFAET as
unsteady FFfHT to one TIfd appears T84 so, etc.

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

! Just as, ete.—It is the reflection which is unsteady, not
the moon.

UgHTHEETal SeTeATdE fg S |
¥ TATU AR S o QU 114911

w4 Thus 31f&: through ignorance 3@ in Atman Sa1-
&¥: the delusion of the body & verily ST3d arises ¥ T that
very delusion ¥ again 3eT9RIMIA through the realization
of Atman W& in the Supreme Atman & disappears.

87. Thus through ignorance arises in Atman
the delusion of the body,! which, again, through Self-

realization, disappears in the Supreme Atman.”
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' 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.

TR FAE T TAEEFH |
AT THWTEHT 28T AR Fa: 11¢¢ |

(78 When) ®meegs immovable and movable &4
whole ST the universe 3e9d41 as Atman 319 (¥&fd) is
known (% then) ¥4I of all objects 39T&T in con-
sequence of negation 8% of the body ¥ (expletive) Fa:
where Tl appearance as Atman?

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

' Where is then any room, etc.—So long as a person is in
ignorance he confounds the body with Atman. But with
the dawn of 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.
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A TAd T HTed 79 TETE |
TREEe YEART TquRid 114211

(1) UETQ,T:T O thou of great illumination 3T
Atman §d eve - M contemplating 3@ all S7& the
Prarabdha 4 experiencing & time 73 pass 387 worry
& to feel 7 not 378 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.

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

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

IqUHS AT TEE AF qFa |
Ffa aq gad 9T AfAfRTas AT 110 11
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areAfaw The knowledge of Atman 379 after the
origination of 37 even W= Prarabdha (S a person)
T not I leave T verily 37 thus & which ¥ in
the scripture %@ is heard @ that 34AT now AU is
being refuted.

90. The theory one hears of from the scripture,'
that Prarabdha does not lose its hold® upon one even
after the origination of the knowledge of Atman, is now

being refuted.

! From the scripture—From such scriptural texts as: “The
delay in his case is only so long as he is not released (from
the body), then he will attain to Brahman” (Chhand. Up.
6.14.2).

t Pravabdba does not lose its hold, etc.—The Shruti in
many places has declared that even a Jnani is not free
from the operation of Prarabdha. Shankara has dealt with
this point at length in his commentaries on Chhandogya
Up. (6.14.2), Vedant~-Sutras (4.1.15), and Girta, (4.37).
In all those places he has supported the popular view that
Prarabdha is binding on even the Jnani. But here as well as in
his Vivekachudamani (453-463) he has boldly asserted the
true Vedantic view without any compromise. He has clearly
shown that to a Jnani there is no such thing as the body, and
it is meaningless to say that he is any longer under the influ-
ence of Prarabdha, which has no hold upon the bodiless
Atman. The author brings in his arguments in support of
this view in stanzas 91 and 92.
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FaTHEag IRe Y9 fawa |
EETIEETY a9 @ faEEa: 119¢ 11

drawHIgard St After the origination of the knowl-
edge of Reality q (expletive) 8@ of the body and
the like 3T in consequence of non-existence FReH
Priarabdha 7 not T verily fawrd exists a9y just as @&
dream f@Tea: on waking.

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

" 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.

FH TS aq areafufa @tfde |
Y TTATHIET] 6 e wferaq 112211

STRE Acquired in a previous life I which &4
Karma (79 that) R® Prarabdha $ft as #ftd is called 99
of the man (of knowledge) SFI=RIYET in the absence
of future birth @d that (Prarabdha) g but 7 not Td verily
Ffefad at any time 3& exists.



68 APAROKSANUBHUTI

92. That Karma which is done in a previous life
is known as Prarabdha (with respect to this life which
it has brought forth). But such a Prarabdha does not
exist' (for a man of knowledge), as he has no othur
birth.

WHE AnEEEdaTy & qEs: |
NI FAt T T 7
T Fa: 11%311

797 Just as ¥HeE: the body in a dream 37%%: is
superimposed 4T so f& (expletive) 37 this 3&%: th= body
(3595 is superimposed) Td verily 3tea%e of what is
superimposed 3 birth @ how (¥mEfd is possible)
S4E in the absence of birth (of the bodv) @q that
(Prarabdha) %d: how f& at all (a1f&T is)?

93.  Just as the body in a dream is superimposed
(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?

' So is also this body—This body of the waking state is also
a superimposition on the Arman 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 distinetion, inasmuch as both are but the
creation of the mind through ignorance.
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2In the abenc: 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.

IR TIFE THUSET S |
AT UG AAEewe & fagar 119% 11

agr: By the Vedanta texts W08 of a far §e earth ¥9
like 95 of the phenomenal world 21§ ignorance =
(expletive) U the material (cause) T verily F24d is
declared Af&E that being destroyed fa#aT the state of
the universe # where (f8fd subsists)?

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

' The Vedanta texts declare, etc.—The word Vedanta here
means the Upanishads which form the latter part of the
Vedas. The texts alluded to here are: “Know Maya. (igno-
rance) to be the Prakriti (i.c. material of the universe) (Sveza.
Up. 4.10), 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.
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g1 To5] ufteasg | Ygia & $ue |
g FeawfaRra S uvard et 113411

741 Just as (SH: a person) ¥ out of confusion T the
rope R leaving aside ¥ the snake & indeed T&fd per-
ceives TEq so Y@Hl: an ignorant person ¥ truth AfEFE
without knowing 57 the phenomenal world 793 sees.

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

waEl uftare wdaeg 7 fasfa |
AYST F4T FA TUH: JEAT T I IRE |

&Y (On) the real nature of the rope @ being
known ¥4ETE the appearance of the snake 7 not fasfa
remains 41 so HMSA Fd the substratum (the reality
behind) being known ¥93: the phenomenal world ¥=rdi
extinction Td: attains.

96. The real nature of the rope being known, the
appearance of the snake no longer persists; so the sub-
stratum being known,' the phenomenal world disappears
completely.

' 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
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Brahman by removing ignorance, one is no more deluded
into seeing the phenomenal world which, like all other illu-
sory things, vanishes completely before the knowledge of
the truth.

I YuFE TRenateta: Fa: |
FeatETd we atw & ga: 112911

&= Of the body 3T also ¥9&@Tq on account of
phenomenality STsaTEf®Ifa: the existence of Prarabdha
Fd: how (& is) #fa: the Shruti sTfFs=@iend for
the understanding of the ignorant folk & only ¥r=f
Prarabdha aft speaks.

97. The bedy also being within the phenomenal
wor'd (and therefore unreal), how could Prarabdha
exist? It is, therefore, for the understanding of the igno-
rant’ alone that the Shruti speaks of Prarabdha.

! For the understanding of the ignorant— Those who do not
know the highest truth argue that if ignorance with all its
effects is destroyed by Knowledge, how does the body of a
Jnani live, and how is it possible for him to behave like ordi-
nary 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 bodv at all, as he is ever established in Atman.
To convince such persons the Shruti brings in Prarabdha as a
tentative explanation for the so-called behaviour of a Jnani.
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gita= T Huifor aferq, g8 wrat |
Fg dfaNend g M °F a9 ey 11%¢11
@M & (On) that which is both the higher and the
lower 38 being realized 37 his F#iT all actions & and &&=
are destroyed (3fd thus) 441 by the Shruti 58 the use of
the plural number #q which 52 clearly i is declared (7
that) 9 also AT for the negation of that (Prarabdha).
98.  “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 Shruti is
to negate Prarabdha as well.

Y And all the actions,” ete.— The Shruti 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.2.2.8).

* Here ... the plural, etc.—The Shruti by using the term
‘actions’ has very clearly declared that not only Sanchita and
Kriyamana Karmas but also Prarabdha Karma is destroyed
by knowledge. The Gita also declares, “O Arjuna, the fire of
knowledge reduces all actions into ashes” (4.37). Moreover,
italso stands to reason that Prarabdha, an effect of ignorance,
must cease to exist when the latter is destroyed by knowledge.

IS Yae e HgganT: |
TR o Fdl AEMG Fia: 1111
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3 By the ignorant & perforce Tad this 3949 is
maintained ¥ still 9 then 2M9gamm: room for two
absurdities (9fa=fd will be) Feraaae abandonment of
the Vedantic conclusion 9 also (31:) therefore ¥a: from
which 9 knowledge (#afd arises) 3fd (1) thar gft:
Shruti (31&1 should be accepred).

99. Ifthe ignorant still arbitrarily’ maintains this,?
they will not only involve themselves into two absurdi-
ties’ but will also run the risk of foregoing the Vedantic
conclusion.* So one should accept those Shrutis alone®
from which proceeds true knowledge.

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

* This—i.c. the possibility of Prarabdha and its action even

after knowledge.

3 Involve themselves into two absurdities—The upholders
of Prarabdha are driven to this absurd position: In the first
place Moksha or liberation from the bonds of duality will
be impossible for them, as there will always remain a second
thing, Prirabdha, along with Brahman; and in the second
place liberation, the sole aim of knowledge, being impossible,
there will hardly remain any utility of knowledge, and in that
case they have to give up the Shruti on which they build their
theory, as useless, since the Shruti has no other function but to
lead to knowledge. Such are the disastrous consequences one
has to encounter if one is to maintain Prarabdha to the end.
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“ Run the risk of foregoing the Vedantic conclusion—The
final conclusion of the Vedanta is that there is only one non-
dual Brahman or Atman which is birthless, deathless and free
from all modifications. The world of duality is the creation of
ignorance and will cease to exist when the lateer is destroyed
by knowledge. So persons who maintain that Prarabdha will
remain even after knowledge and thus uphold a sort of dual-
ity even in the last stage, surely sacrifice the ultimate Vedantic
truth which is essentially non-dual in its character.

> Those Shrutis alone, etc.—The realization of the non-dual
Atman alone constitutes the real knowledge, and the Shrutis
are the only means to such knowledge. But all of them do not
bring about this knowledge. So those Shrutis alone which
teach the non-dual Atman 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 Shrutis alone which establish the non-
dual Atman by denying all actions of it, and not by those that
maintain Prarabdha and thus lend support to duality].

frugTgIe qad gt fg o= |
tg o wer & ffgsia g 1130011
9 Now TaHEH of the aforesaid (knowledge) f&

(expletive) T for the attainment =g fifteen steps
(3% 1) @83 shall expound : &: by the help of them all
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= (expletive) fAfeeama T profound meditation T verily g
(expletive) ®aT always F3H should be practised.

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

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

followed, will gradually lead the initiate to the desired goal.

fremaraga mitad waq afeerem: |
aeg s ffesamafery: a9
faag 112011
fremamgd Without constant practice HfEaoH:

of the Atman that is absolute existence and knowledge
Mf&: realization T not WA arises T so IR the
seeker after knowledge #3# for the highest good &
Brahman fot long FfeRid meditate.

101. The Atman that is absolute existence and
knowledge cannot be realized without constant prac-
tice. So one secking after knowledge should long
meditate upon Brahman!' for the attainment of the

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

ai fg fFramamm W= 3oty Srermr |
A JeraEgy EErE F g@feafa: 119011

TUTHIYH o TAERY ST |
ML FAEY WA 3 HA 1120311

a9: Control of the senses f& (expletive) F: control
of the mind ®: renunciation " silence 2: place Frewr
time ¥ and 3 posture Hele¥: the root that restrains
7 and 3884 equipoise of the body FH™f: steadiness
of vision & and ITEIEH control of the vital forces Ta
also ¥H@R: self-withdrawal 9RO concentration ¥ and
A meditation on Atman ¥HI: complete absorp-
tion ¥ and @ (expletive) 3TETH the steps FAM in order
IR are described.

102-103. The steps,’ in order, are described as fol-
lows: the control of the senses, the control of the mind,
renunciation, silence, space, time, posture, the restrain-
ing root (Mulabandha), the equipoise of the body, the
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firmness of vision, the control of the vital forces, the
withdrawal of the mind, concentration, self-contempla-
tion, and complete absorption.

' The steps—These fifteen steps include the eight steps of

Patanjali, but with a reorientation of meaning as will be evi-
dent from the following.

wd sife ferfeR: |
s afufd WHIhISs SHEEr gEe: 110 %11

Td All 5& Brahman (3% is) 3fd &3 from such
knowledge $E@amHam: the restraint of all the senses 27
this 79 3fd as Yama H9i: is rightly called (8: this) ggHg;
repeatedly 37&HT: should be practised.

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

! Yama—Patanjali describes it as “non-killing, truthful-
ness, non-stealing, continence, and non-receiving” (2.30);
but when one knows everything to be Brahman all of these
follow as a matter of course.

wETaYaTEy faaataraia: |
framt fe oot g femad g8 112 o k1

gardayare: The continuous flow of one kind of
thought fasdtafat@(d: the rejection of all that is foreign
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to it 7 and (3f this) f29: Niyama (3%44 is called) (37
this) f& verily TH=: the supreme bliss (37 this) T8 by
the wise 7T regularly 53 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 regu-
larly practised by the wise.

* 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.”

* Niyama—According to Patanjali Niyama is “internal
and external purification, contentment, mortification,
Vedic study, and worship of God” (I11.32). These, how-
ever, are casily accessible to one who constantly dwells on
Brahman.

AN JugEE feermarasiear |
T fg weal gsa: Well MEwA F@: 190§ 11

ferererearaai®ag Realizing it as the all-conscious

Atman Y9FEIH of the illusory universe @M aban-
donment f& verily 7&dl of the great $54: honoured mT:
renunciation (3% is) Td: because (37 this) ¥9: imme-
diately A& of the nature of liberation (¥afd is).

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

' The real renunciation—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 which, in its
deepest sense, is all positive. It is when one yealizes Atman
everywhere and thus covets nothing, that one is said to have
real renunciation. The Shruti also declares, “Clothe everything
in this transitory world with God and thus maintain thyself by
that renunciation,” etc. (lsha. 1).

g frad= T w=Er |E |
R AT dgad aer g9: 1180911

ar: Words (@ that) 219 without reaching #ar T8
with the mind 9| from which fAad@= turn back 7q
which 7 silence . by the Yogins T attainable Tw:
the wise Tag always @ that 99q should be.

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

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

2 Wherefrom words, etc.—It is a reference to the Tairtiriya
Upanishad (2.9).
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3 Attainable by the Yogins—Because it is their very Self.

el JEHEd d5F] S YR
Ut afg awer: Wsfr wefaafsa: 11¢0¢11
3fa a1 Fwa=e WA HEeTEi |
fir w4 g STeTT SRR SEanei: 11%0% 11
7anq From which am: words fad= turn back @
that %7 by whom & to be described Y& is capable
3fe if ¥9F: the phenomenal world &% to be spoken
of TIsfr even that ¥r=fFafda: devoid of words (9af is)
or this 3@ @ or this (34 which) ¥ among the sages
wewfyd called congenital @ that HiH silence ¥aq is
fi|T by (restraining) speech H silence SEEIEH: by the
teachers of Brahman ST&1 for children ¥ 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.

! Even that is beyond words—Fven this world, when one
attempts to describe it, is found to be inexpressible, since it
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cannot be called either Sat (existent) or Asat (non-existent).
If it were Sat it would not disappear in deep sleep, and if Asar,
it would not at all appear now. Therefore this world is also
Anirvachaniya (inexpressible).

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

AEE ° HE 9 A gt faed |
A4 Had AT | 390 fae=: WA 11920 11

el In the beginning 3= in the end ¥ and % in
the middle ¥ as also 3@ in which S: people (i e. the
universe) 7 not fa&d exists 37 by which ¥€ this (universe)
Had always =19 is pervaded ¥: that fas: solitude 3
space Fq: is known.

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

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

HEAT, TAAHT FEEET Ea: |
FrevEReT e gravsATHIsTd: 119211
faswe: In the twinkling of an eye S&IEHT beginning
with Brahma Ha9di of all beings F&1d on account of
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producing 3/@veH=: undivided bliss 3783 non-dual f&

(verily) FremA by the word time fAf&E: is denoted.
111. The non-dual (Brahman) that is bliss indivis-

ible is denoted by the word ‘time; since it brings into

existence,’ in the twinkling of an eye, all beings from
Brahma downwards.

VIt brings into existence, etc.—The whole creation is noth-
ing 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 that of preservation
and destruction is also meant.

gEa Jaufesss Jee=ey |
e AfgArraTAaTd @AY 119921
A Where G easily T verily 319% unceasingly
safaH_ meditation of Brahman ¥&d becomes @q
that 37 (3) to be posture fasm=amd should know;
H@ATH destroying happiness ¥ any other 7 not.

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

VThat, etc.—i.e. a serene state of the censtitution.
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* Not any other, etc.—Not any posture which brings about
physical pains and thus distracts the mind from the medira-
tion of Brahman by dragging it down to the lower plane.

Tog aq wdyafe famfasmasray |
aferq faer: awfaeras fagm=
fag: 1122311
7d Which #5941z the origin of all beings faanfiremm,

the support of the whole universe 3787 immutable
(3 thus) fa well known af®H in which f&3T1: Siddhas
(the enlightened) @HIfEEL: completely absorbed @d
that & aione (0= the wise) fag@ as Siddhasana
fag: know.

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

! Siddhdsana—This is the name of a particular Yogic pos-
ture, 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.
S WAAHT Il faaa<y_ |
Jorag: Tel A ararsH
TAAER 1188%11
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Fq Which Fda™i of all existence & the root
fam@==1_the restraint of the mind F9ef on which is
rooted (T that) J&&¥: the restraining root (3¥4d is
called) TSI of the Raja-yogins @17a: fit 378t this
Tl always ¥94: should be adopted.

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

" The restraint of the mind, etc. —It is through complete
merger with Brahman that the mind is truly restrained.

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

[ The truth underlying all this is that while seated for med-
itation one should not bother much about the postures, but
always try to engage one’s whole attention to the meditation
of Brahman which alone constitutes the goal.]

IFT Tl faenq w@ s sfvany |
T AAT GHHEYSE IERGEad 118411

¥4 Homogeneous S&0T in Brahman =t absorp-
tion $FFHI of the limbs ¥ATT equipoise @@ should
know 1 = otherwise Y=g/ like a dried-up tree
FS[ straightness 9 not T verily ¥ equipoise
(wafd is).
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115. Absorption in the uniform Brahman should
be known as the equipoise of the limbs (Dehasimya).
Otherwise mere straightening of the body like that of a
dried-up tree is no equipoise.

e A= Fean UvdeEENd W |
|1 gfe: oTHEmT T At 19L& 1

% The vision T4 full of knowledge F@T making
ST the world 5@%4 to be Brahman itself 9939 should
view @ that gf¥: vision THER noble (9afd is) 7 not
ArarTEEfEHm that which sees the tip of the nose.

116. Converting the ordinary vision into one
of knowledge one should view the world as Brahman

Itself. That is the noblest vision,! and not that which is
directed to the tip of the nose.

! Noblest vision—Because beforc it there is no distinction
of high or low, great or small, since everything is merged in
one all-pervading Brahman.

FEevigyarl faTmt I a1 waq |
gfowaa e 7 TEEEeiiEt 112911

a1 Or SE¥HZYIM of the seer, sight and the seen 77
where faH: cessation WaT happens T34 there alone 3fF:
vision &de should be directed 7 not AHEEEAIF seeing

the tip of the nose.
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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.’

' 7o That—i.c. to Brahman which is pure consciousness,
and wherein alone ceases the distinction of the seer, sight and
the seen, that @ priori triad of all perceptions.

* 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 (Giz4,
6.13). 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 meditation of
Atman is here emphasized and mere gazing on the tip of the
nose is condemned.

famfeadway serada wE |
Tt wdgw=T woTETE: @ 39 11994 11

femfemaaay In all mental states such as Chitta
& as Brahman Td verily ¥@91 through the fac-
ulty of remembrance FgTHI of all modifications of
the mind (7: which) f0%: restraint 9: that SToTFM:
Pranayama(control of the vital forces) 3574 is called.

118. The restraint of all modifications of the
mind by regarding all mental states like the Chitta as
Brahman alone, is called Pranayama.
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e oI TEHrey: qui: |
sRareita 7 gia: gt agdfa: 1188111
TR gged HYE: WUHI: |
3 AU WFFHTHAAT HTUTGETH 11¢ R0 11

795 Of the phenomenal world f¥8 negation {@aras:
known as Rechaka (inhalation) R0T: breath (31f&is) 3 I
& Brahman T alone 3@ am 3fd that Awhich 3f: thought
(91 that) ©@%: Puraka (inhalation) a;: breath 3Ra: is called
@ thereafter E8f9ed the steadiness of that thought
F=7: Kumbhaka (holding the breath) (3% is called) 37
this 317 ¥ also ¥gST of the enlightened SURRM: the con-
trol of the vital force (i. e. Praniyama) (%afd is) 3194 of the
ignorant HOTITETH pressing of the nose (¥af is).

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

' Prapayama—Patanjali describes it as “controlling the
motion of the exhalation and the inhalation” (2.49). 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
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the mind will be naturally controlled if its communications
with the external world are cut off by restraining the breath. But
Shankara 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.

fawaraTeat guar waafyfossy |
TERR: ¥ fagas waeE gagfa: 119211

faaq In all objects 3@ selfhood 381 realizing wA:
of the mind f&fd in the Supreme Consciousness F557H
absorption (3fd this) ¥®R: Pratyahara fa34: is to be
known ®: that 8% by the seekers after liberation
g should be practised.

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

! Pratyahara—"“When the senses giving up their own
objects take the form of the mind, as it were, it is Pratyahara”
(Patanjali, 2.54). But its consummation is reached only when
the mind also is absorbed in the Supreme Consciousness.

T3 99 WA Ifa ST T |
TAET 0T S GO |1 U HAT 1192% 11
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T3 T3 Wherey=r 77: the mind T1fd goes T there sr@0T:
of Brahman 291 by realization #78: of the mind gmvi
fixing T that T3 alone & (expletive) T Supreme 4RO
Dharana A4 is known.

122, The steadiness of the mind through realiza-
tion of Brahman wherever the mind goes, is known as
the Supreme Dharana' (concentration). .

' The Supreme Dhirana— “Dhirana”, says Patanjali,
“is holding the mind on to some particular object” (3.1).
But when the mind is fully concentrated on every object it
comes in contact with, realizing it as Brahman and discard-
ing the names and forms that have been superimposed on
it by ignorance, then alone one is said to have reached the
culmination of Dharana.

weraraiifa gegwn e foafa:
SR faEaTar uHE=ena=t 1193311

(3@ 1) & Brahman T3 alone 3 am 3 Hggwh
by such unassailable thought fAr@=dar dependirg on
nothing ffd: remaining #M¥=A by the word Dhyana
fa@adr well known (81 this) THH=EE productive of
supreme bliss (¥afd is).

123. Remaining independent of everything as a
result of the urassailable thought, “Iam verily Brahman,’
is well known by the word Dhyana' (meditation), and is
productive of supreme bliss.
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! Dhyina—"An unbroken flow of thought in some par-
ticular object is Dhyana” (Patanjali, 3.2). But it is perfected
only when one merges all thought in Brahman, realizing It to
be one’s own self.

fafqemaan gwen sETEwTaar g |
giafawu wwas aaTaREasE: 113R% 11

g Of thought fAfé@m@@r through changeless-
ness J: again S&MSRTA through identification with
Brahman ¥ complete a0 forgetfulness of all
mental activity (3 this) T Samadhi (344 is called)
(37 this) FHTE: 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—Samadhi is by no means a
state of unconsciousness. Notwithstanding the absence of
all objective thoughts in it, the pure Consciousness is always
there. To deny the presence of consciousness in any state is a
sheer impossibility; since it is the very self of the person who
denies it. Samadhi is, therefore, rightly called knowledge.

gmﬁnna‘ma@mgmmﬁq:
TyEl a6 WG 6
W W 1193411
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(wge: The aspirant) §5 this 3HHFIE= (manifes-
tor of ) uncreated bliss ¥ (expletive) aTa so long |1Y
perfectly ¥9=18 should practise & till §9: of the
person 3¥3: being under control Tw: d9 being called
into action 87T in an instant & spontancoucly
arises.

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

aa: weAtw: fag wafa S |
FaEEy 7 e fawat wad g 1193811

@d: Then IFRE the best among Yogis f8%: (87) being
perfected TR free from all practices ¥afd becomes
UGH of this (man of realization) @ that @®Y the real
nature 58: of the mind T of speach T also fa93: object
4 not (9afd 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.

' Becomes free from all practices—The various practices
prescribed here and elsewhere are merely means to the real-
ization of one’s own unity with Brahman and are no longer
necessary when such realization has been accomplished. The
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Gita also declares, “For one who has been well established in
Yoga, inaction is said to be the way” (6.3).

2 The real nature of such a man—The Shruti declares, “He
who realizes the Supreme Brahman verily becomes Brahman”
(Mund. Up. 3.2.9). His nature also merges in that of Brahman
“which is beyond mind and speech” (7z:. Up. 2.9).

waret feremmt g fawrarant= & s |

ITEIHNfeEHTET WRTemead 11911

Tawmgfasa wraRy I |

TE AfgHaTged @S efaer 9 1111

Tt fmm While Samadhi (concentration) is being
practised d (expletive) TR lack of inquiry
37er idleness HITATE desire for sense-enjoyment T
sleep @: dullness faar: distraction TIETE: tasting of
joy Y= blankness & also &5 obstacles # indeed T
perforce 3 appear T8 such ¥ which fa¥aEs mul-
tiplicity of obstacles @q that S&faer by the secker after
Brahman ¥: slowly @1 should be avoided.

127-28. While practising Samadhi there appear
unavoidably many obstacles, such as lack of inquiry,
idleness, desire for sense-pleasure, sleep, dullness, distrac-
tion, tasting of joy,' and the sense of blankness.” One
desiring the knowledge of Brahman should slowly get
rid of such innumerable obstacles.
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! 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, how-
ever, greatly hinders his spiritual progress, as it robs him of all
enthusiasm for further pracrice.

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

ragRn & waE v fe g |
sErgern f& quie aon quifemsa@g 1192111

qregerl By the thought of an object f& verily 9
identification with the object (Wafd arises) Y=g by
the thought of a void f& verily 3= identification with
the void (¥afd arises) &g by the thought of Brahman
gufed perfection f& verily (9afa arises) @91 so qofeaH per-
fection 31%9d should practise (3: a person).

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

' One should constantly think of, etc. —W hatever 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.
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3 fg giv eeAl semEAn uraHl 9O |
g9 o g Saf-a ggiug ¥ A 113011
2 Who f& (expletive) Tl this T supremely W&
purifying 5@ Ffd the thought of Brahman S&fd give
up @ those 7 persons § (cxp[etive) 'q”iﬁ in vain Sfafm
live 99If¥: to beasts 7 also H4: equal (¥af=i are).
130. Those who give up this supremely purifying
thought of Brahman, live in vain and are on the same
level with beasts.!

Y 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 fg gfv fasmf= sty asdaf= @
d § A = TR JETd 1193211

3 Who ®eq&¥: virtuous persons f& (expletive) 3 the
consciousness (of Brahman) fasmAf=1 know 1T know-
ing 37 and ¥ who (7 that) 3= develop @ those &
indeed ¥: blessed (7= are) @ they 9875 in the three
worlds FI: respected (¥af=T are).

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

' Have this consciousness of Brabman, etc.—After long prac-
tice, the aspirant at first realizes, while in Samadhi, the presence
of Brahman which pervades the inner and the outer world. But
this is not all. He should then hold on this Brahmic conscious-
ness until he feels 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.

97 gfa: W91 g1 uiusan o @1 g |
T 3 TEEEAl W Aa yreEaned: 11311

51 Whose 3ffi: consciousness (of Brahman) ¥ same
331 developed # that ¥ also §7: again R9FaT mature T
they & alone HeFaAT the state of ever-existent Brahman
aeT: have attained to 3@ others ¥Eafed: those who
dabble in words 7 not.

132. Only those in whom this consciousness'
(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 fruidess discussions
about Brahman by variously interpreting texts bearing upon It.
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FHITCN FEETArA gieatan: GIURTT: |
ST T GAUAI A T 1183311

% Those 5@ @AM in discussing about Brahman F¥Te:
clever 3@ devoid of the consciousness (of Brahman)
(d but) U very much attached to (worldly pleas-
ures) @ they 317 also 39T on account of their igno-
rance 7 surely T7: again and again SIS come T go
Fand.

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

frarmef 7 fossfa giv s famm
qo faesf< s@men: |emEn:
TEED: 112311

(@ The aspirants) 583 imbued with Brahman
3fd thought f&aT without f#W half an instant 9 not
faef=t stay a1 just as S&ME: Brahma and others ST
Sanaka and others Y[#Ed: Shuka and others (7 not)
fe=f=T remain.

134. Theaspirantafter Brahman should notremain’

a single moment without the thought of Brahman, just
like Brahma, Sanaka, Shuka and others.
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' Should not remain, etc.—To be ever immersed in the
Brahmic consciousness and thus identify oneself with It is the
final aim of Raja-Yoga.

[With this verse ends the exposition of Raja-Yoga in the
light of Vedinta.

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

T HIUTETEATT &0 i HEan |
FUTE Tl Tedq SEEE faama: 119341

14 In the effect T the nature of the cause T
inheres ®RUT in the cause &I the nature of the effect
T not 8 verily dd: therefore faama: through reasoning
F@E in the absence of the effect FRUT the causality
T3 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.

LIn 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

et
i
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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.

ANY Y& WAEH T3 aETHIER |
EUE Ygued gETT UA: GA: 1193611

379 Then o which & indeed Y@ pure a1 of words
3R beyond the range 98 reality (A that) ¥&q
remains J829 of earth and the pot guTA through the
illustration T verily (A that) §9: §: again and again
%¥%4 should be understood.

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

" 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. (Chhand. Up. 6.1.4). Here also the phenomenal world

exists only in name, Brahman alone is the reality.

3T YUl giesiEnteret 9aq |
sefa yrafaam gfeae @@ ot 1193011

3a &R In this very way JEfWHT of the pure-
minded Y a state of awareness (of Brahman) 32fa
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arises @d: W thereafter (91 that) 3f: mental state sENHH
imbued with Brahman 939 becomes.

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

; In fbi.’f way a[ﬁﬂf, €lc. —By constant practice Of contem-
plation 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 ignorance has
brought the aspirant so close to Brahman, vanishes like the
fire which after consuming its fuel is itself extinguished, then
Brahman alone shines in Its own glory.

FHUT Sfateu quER! faeiead |
I qAEftg @ A guvata 193¢0
U9 A person 3Tl at first ST by the negative
method FRUI the cause fa@®aq should examine T:
again T that (i.e. cause) f& verily 3/ by the positive
method # in the effect e ever ¥9¥afd understands.
138. One should' first look for the cause by
the negative method and then find it by the positive
method, as ever inherent in the effect.

' One should, etc.—The cause can be inferred either from
a positive or from a negative proposition. The positive



100 APAROKSANUBHUTI

proposition is: “Where there is an effect, there must be a
cause”; and the negative one is: “Where there is no cause,
there is no effect.” From cither 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).
)

| @ fz @i uvaq ugT W e |
HIUTE Al DAV WA 1123%11

1 In the effect 7 the cause f& verily 793 should
see U8 afterwards F4 the effect G999 should dismiss
@ then FRUTE the causality 7239 goes away Hf: the
sage 3@MTE the residue ¥ad becomes.

139.  One should verily see the cause in the effect,
and then dismiss the effect altogether. What then

remains,’ the sage himself becomes.
[An alternative method is suggested here.]

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



SELF-REALIZATION 101

wiferd deai wgeg P |

qHIrg WaSSH q WHIEEaq 119%o |1

fagare With firm conviction T&a™H most ener-
getically @q that 5] thing 9ifad is meditated upon 3
a person T that f& verily ¥f5 quickly 94 becomes (Taq.
this) ¥7@&12ad from the illustration of the wasp and the
insect ¥4 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.

' This may be urderstood, etc.—It is a popular belief that
when a wasp brings into its hole a particular kind of ins-ct,
the latter, our 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 rime.

IGVE WTaETY wang fagrEy |
TEagHE e @ WEdeEe: 112% 11

g4: The wise 35%4 the invisible #1&W the substan-
tial (i. e. the visible) ¥ also ¥d everything faET of
the nature of consciousness TIEA as one’s own Self
Td verily SEUHTAT with great care f7ed always &3
should think of.
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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.

99 ISEAl e SEERUT fama |
ﬁmﬁwg@ﬁ%@mﬁmguhnw?n

fag™ The wise g9 the visible f& (expletive) gy
to invisibility FiwT reducing S&THRT as Brahman =31,
should think of (@@: then) fas@qufar full of conscious-
ness and bliss &1 with the mind f7&H® in eternal felic-
ity f®d should abide in.

142. Having reduced the visible' to the invis-
ible, the wise should think of the universe as one with
Brahman. Thus alone will he abide in eternal felicity
with the mind full of consciousness and bliss.

' Having reduced the visible, etc.—A person may at first
take some external thing as an object of his meditation, but
he should afterwards think of it as existing only in the form
of the mind; and lastly the mind also should be reduced to
Brahman which is pure consciousness. Then alone one is said
to have reached the highest goal.

UfeRE: WA TSN 3ETEA: |
ferfaquaasmu T g3aa Oga: 119%¥3 11
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fiRg: With these steps THIg®: ficted TS Rija-
Yoga 3€&A: has been described fHfEauaasaramt for those
whose worldly desires are partially consumed #2a7H with
Hatha-Yoga (37 this) §3d: combined (%3 should be).

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

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

> With this is to be combined Hatha-Yoga, etc.—This
Raja-Yoga, which is purely psychological in its character, is
extremely difficult to be 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 con-
trol together with a little concentration, is at first very help-
ful. 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 Raja-Yoga.

uftued WAt 4wl Faeisd = fafee: |
TSEAUTRET HaaT Yot Sarq 11 %% 1|
91 Whose 59: mind 9f9#& completely mature, i. c.

free from impurities (9 for them) #&eiis7 chis alone =

(expletive) fafga: productive of the highest result (i. e.
perfection) (¥aft is) TEeaaHHA to those devoted to the
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teacher and the Deity T of all (dd that) S&Td speedily
T4 easy to achieve (9afd becomes).

144. For those whose mind is completely puri-
fied this (Rija-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.

! 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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