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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. Aparoksdnubhuti 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
Vicenquireara 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 rhe seeker after Truth passes—
which, by the way, are similar to those experienced by
a Raja-Yogin; but the two are entirely different. Then
is the oneness of cause and effect—the Absolute and
the manifested universe—which is wound up with the
culminating thought of the Vedanta 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
Sri Sahkaracarya. 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 Sahkaracarya, 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 some 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

»nw ^mr w ' i 1 1

3^ I Supreme Bliss TKFR the First Teacher
Ishvara (the Supreme Ruler) =^im4> All-pervading

of all Lokas (worlds) ^Kui Cause IT Him to
Sri Hari HFlfh bow down.

1. I1 bow down to Him—toSri Hari (the destroyer
of ignorance), the Supreme Bliss, the First Teacher,
Ishvara, the All-pervading One and the Cause2 of all
Lokas (the universe).

1 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 efficient 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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yr^T cftarrfhJT 1 1 ? 1 1

For the acquisition of final liberation (from
the bondage of ignorance) 3 (expletive) (the
means of attaining to) Self-realization (3TFnfX: by us)

is spoken of in detail Tfe: by the pure in heart
only (?4 this) W^R with all effort H/Hq: again and again
dwnM should be meditated upon.

2. Herein is expounded (the means of attaining
to) Aparoksanubhuti1 (Self-realization) for the acquisi¬
tion of final liberation. Only the pure in heart should
constantly and with all effort meditate upon the truth
herein taught.

1 Aparoksanubhuti—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 ‘I am the witness’ (‘I’ 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 Aparoksanubhuti.

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

7TTKR I I 3 I I

By the performance of duties pertain¬
ing to ones social order and stage in life TW by auster¬

ity by propitiating Hari (the Lord) TT of men
4<pqil^ Vairagya (dispassion) and the like the four¬
fold W means (to knowledge) TTH arises.

3. The four preliminary qualifications1 (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.

1 The four preliminary qualifications—These are Ti jq dis¬
passion, fq^:discrimination, six treasures such
as Shama (the control of the mind) and the like, and
yearning for liberation (from the bondage of ignorance).

IchIdki1di fife McdH, I I X I I
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Just as TTTftWTT to the excreta of a crow ^T77! indif¬
ference (cftiT in the same way) to all
objects of enjoyment from Brahmaloka to this world 3^
(Wi^l) considering (their perishable nature) (^ TTT77!
indifference rT^that ft verily Pi4el pure (^W indifference).

4. The indifference with which one treats theexcreta
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.1

1 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.

Tra ft^T: TT $ UMI

Atman in itselfftverily ftcq permanent the
seen dlg.M<ld Jl goingagainst that (i.e. opposed to Atman) TT
thus T which ^settledftw conviction T: that $ truly

°f thing discrimination (t^: is known).
5. Atman1 (the seer) in itself is alone permanent,

the seen2 is opposed to it (i.e. transient)—such a settled
conviction is truly known as discrimination.
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1 Atman—In this ever-changing world there is one
changeless being as witness of these changes. Th is permanent
ever-seeing being is Atman.

2 The seen—This comprises everything other than Atman,
such as objectsof thesenses, thesenses, the mind and the Buddhi.

faWt aFl^xfldi TH SrSfwfarT 1 1 I I

At all times qitmrqi'i: abandonment of desires
3TT this W as Shama (control of the mind) Tlf^T: is
termed of the external functions of the organs

restraint TT ?frT as Dama 37fwf4?f is called.
6. Abandonment of desires1 at all times is called

Shama and restraint of the external functions of the
organs is called Dama.

1 Abandonment of desires—Previous impressions that are
lying dormant in the mind as well as the contact of the mind
with the external objects give rise to desires. To abandon all
desires is to dissociate the mind from these two sets of stimuli.

TFT I

TFcf^:IsTAT Plfd^T TTT ^J^TF Hdl I I IS I I

fWJW- From objects (of the senses) (TT which)
Mil^lrl: turning away FIT that verily I the highest
dHdd: Uparati WIT of all sorrow or pain (^Trf which)
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endurance W that conducive to happiness fWRTT
forbearance HHT is known.

7. Turning away completely from all sense-objects
is the height of Uparati,1 and patient endurance of all
sorrow or pain is known as Titiksha which is conducive
to happiness.

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

i
I I 6 I I

In the words of the Vedas and the
teachers faith as Sraddha few is known $and
WVT on the only object Sat fWTWU concentration of
the mind wnWH-lnR as Samadhana (deep concentra¬
tion) ^tl\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.

^TT ^<61 ^fe^rF^TF TIT I I I I
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(t) O Lord when how my
the final liberation from the bonds of the world (i.e.
births and deaths) WIT will be 5ft *IT such ^<81 strong

desire FIT that Mumukshuta (yearning for
final liberation) TTW 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.1

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

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

such a state of mind.]

ft I
chdoql I I o ||

3WHTWTM In possession of the said qualifications
(as means to Knowledge) 3TWT: of one’s own
desiring good ^ul by a person ft only with a
view to attaining Knowledge f^TR: constant reflection

should be practised.

2
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10. Only that person who is in possession of the
said qualifications (as means to Knowledge) should
constantly reflect1 with a view to attaining Knowledge,
desiring his own good.2

1 Should constantly reflect—After a person has attained the
tranquillity of the mind through Sadhanas, he should strive
hard to maintain the same by constantly reflecting on the
evanescent nature of this world and withal dwelling on the
highest Truth till he becomes one with It.

2 Good—The highest good, i.e. liberation from the bond¬
age of ignorance.

fen 1 1 1 1

lh^i<ui Rm Without an enquiry (into the Truth)
3FWTT by other means Knowledge H' not Bqyycl is
produced WrfF just as 4*1 anywhere Wfl'STH knowl¬
edge of objects WR fW without light (T Bqqyrl is not
produced).

11. Knowledge is not brought about by any other
means1 than Vicara, just as an object is nowhere per¬
ceived (seen) without the help of light.

1 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.

57^5^ ^ITcT I
feTR: I I ? I I

^15^ (3hR^) Who am I ? this (world) how WT
created 3L who 4 (expletive) 3TFT of this the creator
Wt is ??here (in this creation) 3TKH material fef what
3rf$T is ^5^ f^K: that Vicara (enquiry) like this
(WcT is).

12. Who am I?1 How is this (world) created? Who
is its creator? Of what material is this (world) made?
This is the way of that Vicara2 (enquiry).

1 Who am I?—We know that we are, but we do not know
what our real nature is. In the waking state we think that we
are the body, the physical being, and consequently feel 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 state, where we are merely thinking beings
and feel only the misery or happiness that our thoughts create
for us. Again, in deep sleep, we enter into a state where we
cannot find the least trace of any such attribute whereby we
can either assert or deny our existence.

We pass through these states almost daily and yet do not
know which of them conforms to our real nature. So the
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question, ‘Who am I?’ is always with us an unsolved riddle. It
is, therefore, necessary to investigate into it.

2 This is the way of that 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.

qr# i

aTfefgRTT ^134141^1: I I W I

37? I 'TTWT: combination of the elements ^?: the
(gross) body H not (3i(?h am) W so also 37? I q not
STWT: (an aggregate of) the senses (i.e. the subtle body)
(3iRh am; 37? I) different from these Tfeq
something (37f^7 am) etc.

13. I am neither the body,1 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.

1 lam 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.

Wcul1^1 faaR; 1 1 1 1
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Everything produced by ignorance (Trfrd
is) through Knowledge (rTT. that) TfTTTTd com¬
pletely disappears various thought TAT crea¬
tor ( TTA is) W4, etc.

14. Everything is produced by ignorance,1 and dis¬
solves in the wake of Knowledge. The various thoughts
(modifications of Antahkarana) must be.the creator.2

Such is this Vicara.
1 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.

2 The various thoughts ...the creator—The only thing that we
are directly aware of is our own thoughts. The world that we
see before us is what our thoughts have created for us. This is
clearly understood when we analyse our experiences in dreams.
There the so-called material world is altogether absent, and yet
the thoughts alone create a world which is as material as the
world now before us. It is, therefore, held that the whole uni¬
verse is, in the same way, but a creation of our thoughts.
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TJ^RJ^hi f^TT: ^S^nft^T: I I I I

404just as 42J4FTT of the pot and the like Own" mate¬
rial) dearth (44fcT is, 4^4so also) gd4l: of these two 44
which 34T4TH material (cR^that) 44 one ^4 subtle 3i<*H
unchanging 441Sat (Existence) (^hd is) 4154, 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.

1 Owe—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.

W 4T7 feraiT: I I I I

(4Hl I^Because) 34 I 4U also one ’JFT: the subtle
4 (expletive) ?lldl the Knower WB the Witness 44 the
Existent 3444: the Unchanging (3Tf^T am, dHTIty there-
fore) 34 I 44. “That” (3Tf^T am) 34 here 4^: doubt 4
not (snRkl is) 4154, etc.

16. Asi am also the One, the Subtle, the Knower,1

the Witness, the Ever-Existent and the Unchanging, so
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there is no doubt that I am “That”2 (i.e. Brahman). Such
is this enquiry.

1 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 T which is the subject. This predicative T is the
ego, the object. The subjective ‘I’ is the Supreme Knower.

11am “That"— I, the ego, when stripped of all its limiting
adjuncts, such as the body and the like, becomes one with
“That,” the Supreme Ego, i.e., Brahman. In fact, it is always
Brahman; Its limitation being but the creation of ignorance.

3TW Rlfdtchdl I
rraltcW I I I I

3IW Atman f? verily one without parts
(Trf^T is) T?: the body by many (parts) cov¬
ered (TTfT: is, the ignorant) TTt: of these two 0+4
identity see (confound) TRLtRTelse than this1th
what WFT ignorance (3lRh 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?1
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1 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.

3TT?m wt Pwujch: I
d4il+4 UUydPd f+^HMd: TTR I H<4 I I

3TW Atman fdwIT: the ruler 3RP internal and
(T^fd is) the body the ruled^1:external ,JWd
is) 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.

3TFUT I
'+411+4 JW^Pd Ph^MHd: TUT 1 1 W I

3TTW Atman all consciousness holy 'Wd
is) the body HTWT: all flesh impure (^ufd is)

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.

3TRUT rai?l*: PT^jl 3^ I
HTR | | ^ o | |

SlIvHI Atman W7FE- the Illuminator FT^5: pure
the body TWT of the nature of darkness is said rTTt-

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.

3TFITT TT^f ft |

fcFRjfTTJFT; tm{ | | | |

3TW Atman fr^T: eternal ft since Existence itself
T?: the body SiArq: transient ft because SRRtRT: non¬
existence in essence 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;1 and
yet, etc.

1 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.

fqfvi I I II

Which TTPJFWTT manifestation of all objects
iTT. that 3WT: of Atman illumination H not

i^ficid^like the light of fire and the rest (Wi of
Atman) sIRi: light (^dld is) for PllAl at night 3TR2T
darkness exists.

22. The luminosity of Atman consists in the
manifestation of all objects. Its luminosity is not1 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).

1 Its luminosity is not, etc.—The light of Atman is unlike
any other light. Ordinary lights are opposed to darkness
and are limited in their 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.

fd^oU^I TH; I
MHWRlrUfil ^[T kTds^cI I I ? I I

Alas ignorant th: person like a person
seeing a pot hhhIhRi that this is mine ever ?IWT
knowing even I AFT this T?: body that
holding (the view) Idkilh rests (contented).

23. How strange is it that a person ignorantly rests
contented with the idea that he is the body,1 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 fortuitous concourse of material elements.
According to them the five elements of matter, through per¬
mutations and combinations, have given birth to this body as
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well as to life and consciousness, and with death everything
will dissolve into matter again.

KR: VIFT: I

wKt w^yt 1 1 1 1

31? 13?T Brahman T?verily ( Mir?am W because 31? I)
equanimous W?: quiescent by nature

absolute Existence, Knowledge and Bliss (31^ am)3T? I
3^^: non-existence itself K the body T? never (31f^T
am) ?f? this Th by the wise WT (true) Knowledge
is called.

24. I am verily Brahman,1 being equanimous, qui¬
escent and by nature absolute Existence, Knowledge
and Bliss. I am not the body2 which is non-existence
itself. This is called true Knowledge by the wise.

1 lam verily Brahman—'I ’, 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 same entity Atman that is sometimes
called Brahman.

When a person makes an enquiry into the real nature of
this external world he is led to one ultimate reality which he
calls Brahman. But an enquiry into the nature of the enquirer
himself reveals the fact that there is nothing but the Atman,
the Self, wherefrom the so-called external world has 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).

2 1am not the body—I am neither the gross, subtle nor the
causal body.

HI# I R m|

37^ I AI?=blC without any change Pumic without any
form Awa; free from all blemishes 31°^: undecaying
(srfw am) 3?FTr, etc.

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

qif tit I I ? I I

37^ I Pkh*I: not subject to any disease pRPW: beyond
all comprehension AAdivM: free from all alteration 3iiorl:

all-pervading (Trfw am) WH, etc.
26. I am not subject to any disease, I am beyond

all comprehension,1 free from all alternatives and all¬
pervading. I am not, etc.

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

fa farqi ।
W I I I I

34? I f^pT- without any attribute fdfe?T: without any
activity f^T: eternal IdrM^rh: ever free 34^?: imperish¬
able (srf^T am) 34?H., etc.

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

Pl♦It'll "fa ell5d<l: ^«$11S I
HI# (^4Ul 11^611

34? I : free from all impurity fd^rT: immovable
34H74T: unlimited ^«S: holy W: undecaying 3PR: immor¬
tal 34?H, etc.

28. lam free from all impurity, I am immovable,
unlimited, holy, undecayingand immortal. I am not, etc.

TFT THTcTH, I
Pfi ^Idld dhilfa W: I I I I

’Ti: O you ignorant one 3^?? (3^f^pT residing)
in your own body tidin’ beyond the body WM blissful

known as Purusha^ (expletive) ^established
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(by the Shruti as identical with Brahman) ’Td ever-
existent 3llrHl’l Atman fT why diilfa 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 Shrtiti as identical
with Brahman), to be absolutely non-existent1?

1 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 at all exists.
To remove this doubt it is here said that Atman is a fact of
everybody’s experience and as such, its existence cannot be
challenged; therefore there is no reason to call it Shunya or
absolute non-existence.

^Idid I I 3 ° I I

(’Jt: ) O you ignorant one you Wirin' your own
Self with the help of Shruti by reasoning
also Purusha ^Idld beyond the body LKFTR the very
form of existence (fT^ but) by persons like you

very difficult to be seen ’PJ (3I^WT) realize.
30. O you ignorant one! Try to know, with the

help of Shruti1 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
you2 to realize.

1 With the help of Shruti—With the help of such Shruti
texts as, “Subtler than this Atman (i.e. the body) which is full
of flesh and blood, there is another Atman” {Tai. 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.

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

PL Beyond the body (^f: Purusha) 3^1«^ by the
word ‘I’ fpLPTH: known PP PP as only one f^Ff: exist¬
ing (3^fw is) 7PA: the gross (body) on the other hand
3PTPHT manifoldness PPP: obtained (W so) PPP: the
body^ how 1JPF[ Purusha FTFfcan 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?

3J# sT^TT fFttT: I
^Hfafd I I $ 3 1 1
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3T? I TRW as the subject of perception estab¬
lished ( TrfW am) the body ^WIT as the object of per¬
ception fWT: exists STT^this HR (is) mine on
account of this description HZT: the body, etc.

32. ‘I’ (ego) is well established as the subject of
perception whereas the body is the object. This is learnt
from the fact that when we speak of the. body we say,
‘1'his is mine.’1 So how can this body be Puru-ha?

1 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.e. Atman).

Udi <4cl TTT^n^ ^*11^ m^ii
3TH I [cf<=hi<^i-i : without any change (3lf^T am) the

body but Pi<n ever ^undergoing changes this
WHW directly WHH is perceived the body, etc.

33. It is a fact of direct experience that the T
(Atman) is without any change,1 whereas the body is
always undergoing changes. So how can this body be
Purusha?

1 The T (Atman) is without any change—In happiness or
misery, in childhood, youth or old age, Atman, in spite of
many changes in the body, remains the same; else how do
we recognize a person to be the same man again and again

3
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even though his body and mind have undergone a thorough
change ?

fafroffa 1 1 3* i s
[q^H (fTTOt ’JqTTT qwit^ $H) By the wise “qwiq^

TH” “(There is nothing) higher than He” etc. this
W ^TT by that Shruti text 4*4d>Th the nature of the
Purusha fhAuTi is ascertained ^q>: the body, etc.

34. Wise men have ascertained the (real) nature
of Purusha from that Shruti text,1 “(There is nothing)
higher than He (Purusha),” etc. So how can this body
be Purusha?

'Fromthat Shruti text—The text occurs in the Svetasvatara
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.”

I

31^^ 1 1 3m I

TT: Because by the Shruti in the
pithy text known as the Purusha Sukta TIT also “TAT AT

“All this is verily the Purusha” thus is
declared (cRT: so) TTT: the body, etc.
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35. Again the Shruti has declared in the Purusha
Sukta1 that “All this is verily the Purusha”. So how can
this body be Purusha?

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

“The Purusha is verily all this (manifested world). He is all
that was in the past and that will be in the future. He is the
Lord of the Abode of Bliss and has taken this transient form
of the manifested universe, so that theJivas may undergo the
effects of their actions” {Rig-Veda .10.90.2).

1 1 3 $ 1 1

So also in the Brhadaranyaka
Upanisad HTT: Purusha 3^-$: unattached TltF: is said
(rRT: so) besmeared with innumerable
impurities the body, etc.

36. So also it is said in the Brhadaranyaka that “The
Purusha is completely unattached.”1 How can this body
wherein inhere innumerable impurities be the Purusha?

1 The Purusha is completely unattached—This reference is
to the following passages, “The Purusha is not 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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TnwriH: w^Pdii 1
q<W1^54 ^2T Wl^4>: I

d^d There again the Purusha w4-A A: self-
illumined f? (expletive) WteMld: is clearly stated (rRT:
so) 3PT this inert WW: illumined by an external
agent the body, etc.

37. There again 1 it is clearly stated that “the
Purusha is seif-illumined”. So how can the body which
is inert (insentient) and illumined by an external agent
be the Purusha?

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

ch4<hlU^d ^JTrRT ^rfgcT^UT: I
f^ISI dTTFTTTTTrR I I $ 4 I I

f? Since by the Karma-kanda also snw
Atman from the body few?: different fWT: per¬
manent and WF: is declared (W: as) PwPWP after
the fall of the body WW the results of actions
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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1 Moreover the Karma-kanda declares—The Karma-
kanda is that portion of the Veda which inculcates the per¬
formance of religious acts, sacrifices and ceremonies, laying
down in detail rules and regulations for the guidance of its
votaries. The followers of the Karma-kanda 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 Atman is different from the body.

Rich।R ।
ejjsi T?7Tr[ 1 1 3 S 1 1

Rtt The subtle body V even VHTTTW; consisting of
many parts unstable an object of perception

changeable T and 3TWTT limited non-exist¬
ent by nature fTT so how 3PT this (subtle body)
Purusha FITTcan be?

39. Even the subtle body1 consists of many parts
and is unstable. It is also an object of perception, is
changeable, limited and non-existent by nature. So how
can this be the Purusha?

1 The subtle body, etc.—It consists of seventeen parts, viz.
the intellect, mind, five organs of perception, five organs of
action and five vital forces (or fiv^ subtle elements).
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TO 3TW I
TOfan WcrMt^^TO' 1 1 *° 1 1

Thus STRUTT Atman ^eiTW from these two bod¬
ies 3RT: different 3j^(the substratum of) T (the ego)
3T^FT: immutable Purusha Ishvara the
Self of all having all forms tiqfdld: transcending
everything and.

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

WrMdl I
w: ^WsfrTT I I Y I I

Thus by (enunciating) the difference
between the Atman and the body -HcMrll indeed
the reality of the phenomenal world W as rTTyTTRRT by
Tarksastra is said, (W in the same way is ascer¬
tained) eR: so fr (Ih^ld) what ends of human
life are served?

41. Thus the enunciation of the difference
between the Atman and the body has (indirectly)
asserted, indeed, after the manner of the Tarkasastra,1

the reality of the phenomenal world. But what ends of
human life are served2 ther^bv?
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1 Tarkasastra—The science of logic (Nyaya), 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 it 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 constitutes the phe¬
nomenal world is eternal and co-existent with Purusha, the
conscious principle.

2 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 of liberation. It, therefore,
serves no real purpose in human life.

[But the object of showing the difference between Atman
and the body is not to prove the reality of the body and thus
establish the duality of Atman and the body, but only to meet

the opponents who hold the view that this body is Atman. It
will be shown in the following stanzas that there is no such
thing as body, it is Atman that alone exists.]
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I I X I I

TfcT Thus 3TTT?TTr by (the enunciation of) the
difference between the Atman and the body HTTfTT
the view that the body is the Atman fhTTfTT denied
THA now the difference between the body and
the Atman f? (expletive) unreality <-^4, clearly

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 state1
the unreality of the difference1 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.

T fold I
41d4 ijm $4 r?4i 11x311

Of Consciousness TTTTTH on account of
uniformity TTR at any time division H not TT:
admissible (Hdfd is); HT just as TT in the rope ^4^6:
perception of a snake (^T false, W so) the indi¬
viduality of the jiva also TH false 44 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.1 Even the
individuality of theJiva must be known as false, like the
delusion of a snake in a rope.

1 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.

‘Wlfa d&Fcc|Rf: TTT^lf&^lchl^ui cUeicll I I UX I I

'MSIJust as < through the ignorance of the
rope <<^1$ the very rope in an instant <1PW| a
(female) snake Tlfd appears in the same way iqni
pure Consciousness without undergoing
any change fWFTR'T in the form of the phenomenal
universe (’Tlfd appears).

44. As through the ignorance of the real nature of
the rope the very rope appears in an instant as a snake, so
also does pure Consciousness appear in the form of the
phenomenal universe without undergoing any change.1

1 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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i
^nf^T q ^TTH I I *q I I

xnaw Of the phenomenal universe ^PT: 3T^other
than Brahman 3W material (cause) H’ not is ti^i^
therefore apr this entire phenomenal universe

Brahman alone 3ft^T is H not ??Rtf anything else.
45. There exists no other material cause of this

phenomenal universe except Brahman. Hence this
whole universe is but Brahman1 and nothing else.

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

e^Moqmchdl iwn ¥114441^ I

Everything apw Atman WHFf from such dec¬
laration (of the Shruti) the idea of the per¬
vaded and the pervading14^ false (win is) ?ftT this
the supreme fTr4 truth f^)being realized $tT: where

of distinction 3HTR: room (srf^T is).
46. From such declaration1 (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?

1 From such declaration—It refers to the passage: “These
Brahmins and Kshatriyas, these Lokas (regions), gods, Vedas
and beings, in short, everything is this Atman” (Brih. Up. 4.57).

wt w?. 1 1 x 1 1

TI Certainly f? directly by the Shruti
dHlri manifoldness Adihri is denied 3TIVTTW non¬
dual cause (Tlfa) remaining established how W:
appearance 3HT: another ^I^Tshould be?

47. Certainly the Shruti has directly1 denied man¬
ifoldness in Brahman. The non-dual cause being an
established fact,2 how could the phenomenal universe
be different from It ?

1 The Shruti has directly, etc.—The Shruti passage runs
as follows: “After hearing from a competent teacher one
should realize with the help of a p ire mind that there is no
manifoldness in this (Brahman).” (Brih. Up. 4.4.19).

2 The non-dual cause being an established fact, etc.—The
positing of the non-dual Brahman as the final reality by the
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.

dHW WF7T qfeal TT: I I d I I

(^TT) HT The person WW by Maya (illusion)
TfST(TT) being deceived 5? in this HMIcd variety
sees T: he : from death to death h^Pd goes (TfH
thus) by the Shruti TT blame as well IdRd: is
pronounced.

48. Moreover 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.”'

1 Goes from death to death—i.e. is born and dies again and
again. The reference is to such Shruti texts as: “He who sees
variety in this (i.e. Brahman), passes from death to death.”
(Brih. Up. 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.

I
I W II
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As) 51^1: from Brahman WW: from the
Supreme Atman ErfojrTrfT all beings 'sinA are born WITH
therefore ifdlhi they W Brahman verily are ?fh
this clearly understand.

49. Inasmuch as all beings are born of Brahman,1

the Supreme Atman, they must be understood to be
verily Brahman. '

1 All beings are born of Brahman—The reference here is
to such Shruti passages as: “That is Brahman wherefrom al!
these beings are born,” etc. {Tai. Up. 3.1)

chMfuAifu 4-jmuiIui fasriffa i m o 1 1

Brahman TT verily all names frf^NlfT
various forms and ETWf^T all actions Mt
also fTTfH sustains Sfd this Tfo: the Shruti TT7 has sung
(clearly declared).

5o. The Shruti has clearly declared that Brahman
alone is the substratum 1 of all varieties of names, forms
and actions.

1 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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^dui«j g TTnSFfH I

sTWt ^ild^MW W HMM
(W As) ^uir<t from gold WWTW of (a thing)

produced ^ufri the nature of gold g (expletive) WOT

permanent ?W g so also WW from Brahman WOTFTW
of (a being) born sfglrd the nature of Brahman is.

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

*T: W HMM
W Who (the ignorant one 41d I chm ich4):

between the Jivatman and the Paramatman a
little even 3d -di distinction making dlciwld
rests dW his OT fear (^WT by the Shruti) 3lfhwfOT is
spoken of.

52. Fear1 is attributed to the ignorant one who
rests2 after making even the slightest distinction between
theJivatman and the Paramatman.

1 Fear.—Fear has its root in duality and imperfection and
can be overcome by him alone who realizes non-duality and
thus attains to perfection. For such a person there is none to be
afraid of and nothing to be gained or lost.
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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.” (Taitt. Up. 2.7).

^dLWd I m $ I I

When WRIT through ignorance iff duality 'Fffq
appears rTT then one (?FR another) sees
when Tiff all 3WTT as Atman (“H^ is) T? then ?cR: one
R (expletive) even a bit T not(Wlfff sees).

53. When duality1 appears through ignorance,
one sees another; but when everything becomes iden¬
tified with the Atman, one does not perceive another
even in the least.

1 When duality, etc.—This stanza gives the substance of
the following passage from the 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).

Pd^Hd: I
q t q I I I

41?^When all ^dlPi beings f? (expletive)
as Atman PidHd: of one who realizes RR then T not
ff (expletive) ffl?: delusion H not R also WT: sorrow (^
arises) in consequence of the absence of duality.



48 APAROKSANUBHUTI

54. In that state1 when one realizes all as identified
with the Atman, there arises neither delusion nor sorrow,
in consequence of the absence of duality.

1 In that state, etc.—It refers to the following 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 unity?”
(Isa. Up. 7).

3RWlrBI ft feH: I
ftsrfftcT immi

This PpfrPPWTT as the Self of all 1WT: existing
3iirHi Atman ft (expletive) 7?T Brahman TP verily ?frf
this TW by the Shruti in the form of the
Brhadaranyaka declared.

55. The Shruti1 in the form of the Brhadaranyaka
has declared that this Atman, which is the Self of all, is
verily Brahman.

1 The Shruti, etc.—The text is: “This Atman is Brahman,”
etc. (Brih. Up. 2.5.19).

rft^t STWT^ftsfir TH) I
pgn Imh I I

3T7 This Al1*: world WPiT experienced Pfq though
c-WKM fit for all practical purposes 37ft though PT
being PPF as W7; dream (world) (W so) PrRSPWW: in
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consequence of being contradicted in the next moment

34*4^4: of the nature of non-existence.
56. This world,1 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.

1 This world, etc.—We cannot call a thingSat*(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.

rW I I I I

RRT In waking WH: dream 34 did-): unre.J IdQ in
dream 3rfq also waking H not ft surely (34Rd is) KR:
both (i.e. waking and dream) RR verily HR in deep sleep
diRd do not exist HR: deep sleep 3rfq also ft verily 3RRt in
both R not R also (3^^f is).

57. The dream1 (experience) is unreal in waking,
whereas the waking (experience) is absent in dream.

4
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Both, however, are non-existent in deep sleep which,
again, is not experienced in either.

1 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.

5BT ’pncftrft PloMl I I I

Created by the three Gunas the
three states PT thus frw unreal “WT are 3PT their
(i.e. of the three states) SET witness beyond all
Gunas bion: eternal f? (expletive) one fTSTTTT: of
the nature of consciousness is).

58. Thus all the three states are unreal1 inasmuch
as they are the creation of the three Gunas; but their
witness2 (the reality behind them) is, beyond all Gunas,
eternal one, and is Consciousness itself.

1 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.
Sattva, Rajas and Tamas). But whatever is a compound
must disintegrate and be destroyed. This world being a
compound is thus foredoomed to destruction; and so 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 conclur'vely proved, viz. that this world though experi¬
enced is unreal.

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

i^df^Pd^ I
d^^U, *ft^ eft wfH I m I I

Adjust as in earth TEV I Ph the illusion of a jar
di or in the nacre the presence of silver
(i^: one) T not WiFsees in the same way
when realized Pu I in Brahman Jivahood (H
MVdld 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 see1 Jiva in Brahman when the latter
is realized (as one’s own Self).

1 So does one no more see, etc.—So long as a person is in
ignorance, he thinks himself as a Jiva which has an 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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^f^ HPT chdi ^Tg^nf^IT I
ft ^d<94lMcl¥K^ qt I I o | |

Wf Just as in earth a jar HPT the name in
gold the name earring?^ in a nacre It (exple¬
tive) the name silver’ (34Rd is) WT so Tt in the
Supreme (Brahman) ^1^1«*;: the word Jiva.

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

oqtfff Htf I
Wuft f^Tcq^T I I I I

Just as in the sky blueness W as
in the desert HR water "W as in a post

human figure so f^KTRTfH in the Atman which is
Consciousness fej the universe (3rf^T is).

61. Just as blueness in the sky, water in the mirage
and a human figure in a post (are but illusory), so is the
universe in Atman.1

1 So is the universe in Atman—Not onlyJiva, but the whole
universe is an illusion in Atman. This is illustrated in various
ways in Shlokas 61-64.

Paw ^srnH^rfrT: 1 1 1 1
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Just as 5!^ in empty space Gellert: a ghost W
as TOf”TT HT a castle in the air W as 3TTTTT in the sky

the vision of two moons (Frf^T are) 7^ in the
same way in the Supreme Truth (i.e. in Brahman)

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.

TJSITT ।
ft si^iu^^wyirUdi 1 1 $ 3 1 1

•WJust as as ripples and waves water
alone in the form of a vessel HW copper ft verily
3TcT surely appears so as the whole uni¬
verse 3WRTT Atmanhood (<^><[d 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.

UdHim Udd lUI ft 4^: I
f^TWlt ^4 I I I I

W Just as ^4 earth 3ZHT5E under the name of a jar
FFTq: threads ft verily Medial under the name of a cloth
(3Tmf^ appear, Wso) ft^Chit (Atman) under the



54 APAROKSANUBHUTI

name of the universe 3TWif?T appears by negating
those (names) ?T?[That (Brahman) 5^ is to be known.

64. Just as it is 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 known1 by negating the names.

1 This Atman is to be known, etc.—The knowledge of
Atman means only the removal of names and forms that are
superimposed upon It through ignorance.

agjun fshqcl I

tieif^ch^ i 1 M I
"Tp By people ^4: all bTHt also dealing n® uii in

and through Brahman is performed but
through ignorance dearth alone ft verily the
jars and other earthenware (ifcT this) H not f^TTHf^T know
(^RT: persons).

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

^aware of that), just as through ignorance1 persons do
not know that jars and other earthenware are nothing
but earth.

'Just as through ignorance, 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.

siuiU^ 1 1 1 1

W Just as between a jar and earth WW.TT
the relation of effect and cause Arq eyer 3TTTT exists
ttt so JrraWTI. between the phenomenal world and
Brahman ^A^Rh^ on the strength of scriptural texts
and reasoning^ here ($T hAmiA^I that is established).

66. Just as there ever exists the relation of cause
and effect between earth and a jar, so does the same
relation1 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.3.14.1).

s<^eiisnf?r 1 1 1 1

Just as TZ when ajar is perceived ^Aq>l earth
q (expletive) qm^perforce SiniA accompanies (Wso) TrfT
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also Wl when the phenomenal world is seen 'WF
shining Brahman alone 3TTWT flashes.

67. Just as (the consciousness of) earth forces itself
upon our mind while thinking of a jar, so also does (the
idea of) ever-shining Bradman flash on us1 while con¬
templating on the phenomenal world.

1 So 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.

$ft i
fgfagr n^6ii

MW Atman fRd ever pure wfWT is f? verily =T
(expletive) W7 always MR impure RTfrT appears mJr
just as FyJ: a rope always MfW: to a wise man
Si^hPm: to an ignorant man fU^IT in two different
ways (MftT appears).

68. Atman, though ever pure1 (to a wise man),
always appears to be impure (to an ignorant one), just as
a rope always appears in two different ways2 to a know¬
ing person and an ignorant one.

1 Pure—i.e. without any modification such as the body.
2 In two different ways—As a rope and as a snake.
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^^0 fsb<1ri 3 : I I I I

Just as ^T: a jar ^4i: made of earth tigtl so t?:
the body Ahl also f^RR: all consciousness by the
ignorant 3R this 3i irHHir^lh'W: the division into the Self
and non-Self5^ in vain bb'Mtl 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.1

1 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 thesummum bonum.

RlPtuiffll (c|4^d rT^IrHdl I I o | |

T’-TTJust as a rope nWd as a snake a nacre
as a piece of silver is imagined) FRT so

Ttirddi the nature of Atman by an ignorant person
d^c^d as the body IdfWdl is determined.

7o. Just as a rope is imagined to be a snake and a
nacre to be a piece of silver, so is the Atman determined
to be the body by an ignorant person.1



58 APAROKSANUBHUTI

1 By an ignorant person—By a rank materialist whodeclares
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.]

I I
RiPiuHdl cf^kHdl I I ^9 II

Just as earth as ajar threads
as a cloth (expletive) TT^TT so, etc.

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

chdch I
RlMdl cT2n?qcn I I ? I I

Gold as an earring water (exple¬
tive) d<^d as waves Wso, etc.

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

^^4 t Hikichi |

R^uiTdi 11^311
The stump of a tree as a human figure

(expletive) dO^cbi a mirage as water Wso, 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.

chicdild cdl^dl I
faMdl cTSnrqHT I I 0X I I

d>l*«llH A quantity of wood as a house
(expletive) cil^di iron EITTWH as a sword (expletive)
n?TT 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.]

'ddl^fd I
q^^H^ld: I I^11

WJust as account of water to someone
cjatfwW: the illusion of a tree TtA arises Hgtf so (^: an
individual soul) through the touch of ignorance
SlirHfd in Atman 77^7 the physical form sees.

75. Just as one sees the illusion 1 ofa trceon account
of water, so does a person on account of ignorance see
Atman as the body.
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1 Illusion, etc.—The tree is not in the water. It is only a
reflection due to water that the person sees.

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

I I I I

TR By boat going TA: to a person every¬
thing moving as if Alft appears TT^Tfso, etc.

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

ft <tUI<4dfd I
'd^RUft 1 1 1 1

Wjust as to one Throwing to a defect
in a white thing Oldcd yellowness ft verily ATft appears
d&cpso, etc.

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

mRi i
d&ildlfd q?«WH4hld: I H34 I I

AWtHTW Apt to see wrongly through eyes At
everything WATT defective Mt appears AST 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.

3THFT ^Trf?r I
M^drd^lHdbld: I I I I

SKrllri A firebrand through mere rotation
like the sun round WT appears so etc.

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

gjfd^d: I

d^ldlR q^cU^n^hild: I I 6 O I I

Of all things HfTT (Sift) in spite of largeness
owing to great distance 31 minuteness f?

indeed ('’Tltd appears) cTIc(so, etc.
80. Just as all things that are really large appear to

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

^^rraTRT ^N^d: I
U¥d^H4bld: 116^11

Tld^ldMi Of all objects WW5 (3{fT) in spite of minute
ness through lenses grossness ('Hdlh
appears) so, etc.

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



62 APAROKSANUBHUTI

ft 'hl’cldi I
d^TcHfq UWhlM4hM: I I 6 3 I I

chM^ In a surface of glass 4d<ri the state of water
in a surface of water or ft (expletive) chNdl the

state of glass (^ift appears) ?T^so, etc.
82. Just as a surface of glass is mistaken for water,

or vice versa, so does one, etc.

cUdknfd I I 6 3 I I

adjust as yn^a person 3^in fire the state of
being a jewel ft (expletive) or wf in a jewel the
state of fire sees) rFSrfso, etc.

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

WI Errata *nfa t i
a?^rarfa II6XH

3^5 <1^ While clouds move ^T: the moon
(expletive) Wft is moving (?ft thus) appears ?K?Jso, etc.

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

I
1 1 d m i
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WT Just as through confusion of one
mistake about different directions WRi arises

H^so, etc.
85. Just as a person through confusion loses all dis¬

tinction between the different points of the compass, so
does one, etc.

wt Tnfa chwRid; i
d^lrHR 114^11

W Just as the moon in water as
unsteady ^^R^to one hlft appears c^tjso, etc.

86. Just as1 the moon (when reflected) in water
appears to one as unsteady, so does one, etc.

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

(JcmirH-ijfcldldl ft I
tt mirnlH 114^11

WThus3lta:through ignorance TlthR in Atman tiT
STO the delusion of the body It verily sllhcl arises that
very delusion again through the realization
of Atman MllthP in the Supreme Atman RWT disappears.

87. Thus through ignorance arises in Atman
the delusion of the body,1 which, again, through Self¬
realization, disappears in the Supreme Atman.2
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1 The delusion of the body—The delusion of matter in
general. In fact, matter is but a concoction of our mind, and
therefore has no real existence.

2 Which, again, ... disappears in the Supreme Atman—
When one realizes that Atman alone is, and nothing else
exists, ignorance with all its effects, such as the delusion of
the body and the like, ceases to exist for ever.

^cfjTTcHdm ?TTtT |

3T^Trai^ TI^IT^HT ^*<4 ^IrHdl ^4: I I 6 C I I

(W When) immovable and movable 44
whole 44^ the universe 3RWT4T as Atman W (4414) is
known (W then) ¥^4T4HT of all objects STHWfin con¬
sequence of negation <^64 of the body 4 (expletive) TH:
where 344J4T 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
room1 to say that the body is Atman?

1 Where is then any room, etc.—So long as a person is in
ignorance he confounds the body with Atman. But with
the dawn of Knowledge, when everything melts away and
only the non-dual Atman remains, there is hardly any room
for one to see the body at all, much less to declare it to be
Atman.
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3<IWH TOH chid TO I
MH^RsId 116^11

(^T:) O thou of great illumination SUcHM
Atman 'Hdd eve - contemplating 3TfevT all TITO the
Prarabdha ^^experiencing TTT time R7!pass3^worry

to feel H not deserve.
89. O enlightened one, pass your time always

contemplating on Atman while you are experiencing
all the results of Prarabdha;1 for it ill becomes you2 to
feel distressed.

1 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.

1 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.]

VTTO I I o | |

5
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34 1 ch Pl 51 1 The knowledge of Atman 3?^ after the
origination of vU even *n<«4 Prarabdha (*H a person)
3 not leave verily thus which >7 in
the scripture is heard rT^that aVAT now is
being refuted.

90. The theory one hears of from the scripture,1

that Prarabdha does not lose its hold2 upon one even
after the origination of the knowledge of Atman, is now
being refuted.

1 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).

2 Prarabdha 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), Vedanta -Sutras (4.1.15), and Gita, (4.37).
In all those places he has supported the popular view that
Prarabdha is binding on even theJnani. 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 aJnani 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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Ml<sti feiad I
4$! TcTRt fel4ltld: I I $ I I

35^ After the origination of the knowl¬
edge of Reality (expletive) RTRPn of the body and
the like 3WTTd in consequence of non-existence TTW
Prarabdha H not PR verily fdtTH exists Rd! just as
dream fdRTTT- on waking.

91. After the origination of the knowledge of
Reality Prarabdha verily ceases to exist, inasmuch as the
body1 and the like become non-existent; just as a dream
does not exist on waking.

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

Ww I I ? I I

Acquired in a previous life Rd. which di4
Karma (dd that) RRRR Prarabdha $fd as =hlldd is called RR:
of the man (of knowledge) TWRRT'PWd in the absence
of future birth dd that (Prarabdha) but T not PR verily
Tf^fRR at any time SiRb exists.
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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

exist1 (for a man of knowledge), as he has no oth^r
birth.

fft
I I I I

W Just as the body in a dream 3WW: is
superimposed soft (expletive) 3BT this the body
(3WW: is superimposed) verily of what is
superimposed birth how (w^ld is possible)
-d-HiwJ in the absence of birth (of the bodv) TTrf that
(Prarabdha) how ft at all ( 37ft?T is)?

93. Just as the body in a dream is superimposed
(and therefore illusory), so is also this body.1 How could
there be any birth of the superimposed (body), and in
the absence of birth2 (of the body) where is the room for
that (i.e. Prarabdha) at all?

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

fq^dl I I X I I

By the Vedanta texts ^i us^4 of a Jar earth
like of the phenomenal world W-i ignorance
(expletive) OTFIFT the material (cause) verily is
declared that being destroyed l^rfT the state of
the universe where (fh«fd subsists)?

94. The Vedanta texts declare1 ignorance to
be verily the material (cause) of the phenomenal
world, just as earth is of a jar. That (ignorance) being
destroyed,2 where can the universe subsist?

1 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.e. material of the universe) (Sveta.
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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trar xtfTwer *nf 7^ t 1
u^^fd ^sft: 1 1 1 1

Wjust as (*R: a person) SWrf out of confusion the
rope hRo^ leaving aside Tpf the snake d indeed ^SlftT per¬
ceives tTJtf so an ignorant person WT truth 34^1*1
without knowing TPR the phenomenal world Wfd 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.

q fd^fd I
w ttw: th: i i i i

(On) the real nature of the rope nR^licl being
known ^4<s us the appearance of the snake H not
remains tPIT so yR the substratum (the reality
behind) being known the phenomenal world ^^^1
extinction W: attains.

96. The real nature of the rope being known, the
appearance of the snake no longer persists; so the sub¬
stratum being known,1 the phenomenal world disappears
completely.

1 The substratum being known, etc.—This illusory world
has Brahman as its substratum which is hidden from one s
view on account of ignorance. But when one realizes this
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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.

mhsei : 1 1 1 1

^5^4 Of the body also on account of
phenomenality the existence of Prarabdha

how (3lf^T is) the Shruti 34$1 bl -141^l4 for
the understanding of the ignorant folk 4 only wi
Prarabdha qRt> speaks.

97. The body also being within the phenomenal
world (and therefore unreal), how could Prarabdha
exist ? It is, therefore, for the understanding of the igno¬
rant1 alone that the Shruti speaks of Prarabdha.

1 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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cbqffui rff^R I
d^sn^f ^TT ’fhr I I 6 I I

dl^d. TTW (On) that which is both the higher and the
lower being realized 3^his*^1all actions and SWfT
are destroyed (^ thus) ^TT by the Shruti the use of
the plural number which clearly <7 is declared (rR^
that) ?also 7fWlT?f for the negation of that (Prarabdha).

98. “And all the actions1 of a man perish when he
realizes that (Atman) which is both the higher and the
lower.” Here the clear use of the plural2 by the Shruti is
to negate Prarabdha as well.

1 "And all the actions" etc.—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).

2 Here ... the plural, etc.—The Shruti by using the term
‘actions’ has very clearly declared that not only Sanchita and
Kriyamana Kaunas 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,
it also stands to reason that Prarabdha, an effect of ignorance,
must cease to exist when the latter is destroyed by knowledge.

I I I I
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31$: By the ignorant 'TTIT perforce TcTrf this 775TT is
maintained still W then SRdsWRT: room for two
absurdities will be) abandonment of
the Vedantic conclusion also (3Jrf:) therefore TA: from
which knowledge (‘Wd arises) ifd (^l) that
Shruti (Wshould be accepted).

99. If the ignorant still arbitrarily1 maintains this,2

they will not only involve themselves into two absurdi¬
ties3 but will also run the risk of foregoing the Vedantic
conclusion.4 So one should accept those Shrutis alone5

from which proceeds true knowledge.
1 Arbitrarily—By sheer force of one’s own predilections,

and not on the strength of sound reasoning.
2 This—i.e. the possibility of 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, Prarabdha, along with Brahman; and in the second
place liberation, the sole aim of knowledge, being impossible,
there will hardly remain any utility of knowledge, and in that
case they have to give up the Shruti on which they build their
theory, as useless, since the Shruti has no other function but to

lead to knowledge. Such are the disastrous consequences one
has to encounter if one is to maintain Prarabdha to the end.
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4 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 latter 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.

5 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].

ft I
TSI I I o o I I

3PTT Now 'iqlxb'W of the aforesaid (knowledge) f?
(expletive) for the attainment fifteen steps
(31? I) ^4 shall expound by the help of them all
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(expletive) A tn^profound meditation verily
(expletive) always 3>pf^should be practised.

100. Now, for the attainment1 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.

*1^ Unfold: I

ferrq 1 1 o 1 1

tHrTTWHEjr Without constant practice
of the Atman that is absolute existence and knowledge
irfor realization T not TTT arises T7y so foW-T the
seeker after knowledge OTT for the highest good
Brahman for longf^f^IF^meditate.

101. The Atman that is absolute existence and
knowledge cannot be realized without constant prac¬
tice. So one seeking after knowledge should long
meditate upon Brahman1 for the attainment of the
desired goal.
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1 Should long meditate upon Brahman—The realization of
Brahman does not come in a day; it requires years of strenuous
effort. One should not, therefore, give up ones 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
honafide 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.

W ft fmWU T9T2J chlrldl 1
3IRH I I o ? I I
multi ^cr strutt i
3IW2IH t I I o ^ | |

44: Control of the senses It (expletive) T44 control
of the mind WT: renunciation silence place WRIT
time 4 and posture fRTFT the root that restrains
4 and ^41«! equipoise of the body steadiness
of vision 4 and Mill'd•MHd control of the vital forces T4
also JRWR: self-withdrawal WW concentration and
37TW4TR meditation on Atman <Hife complete absorp¬
tion 4 and 4 (expletive) the steps 4RTRT in order
4TTlf4 are described.

102-103. The steps,1 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.

1 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.

I I o>i| |

All 5RJ Brahman (srf^f is) from such
knowledge the restraint of all the senses TT
this RT ?fr as Yama is rightly called (R: this)
repeatedly SWydlq: should be practised.

104. The restraint of all the senses by means of
such knowledge as “All this is Brahman” is rightly called
Yama,1 which should be practised again and again.

1 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.

ftwit ll^ll
7TTTWIW The continuous flow of one kind of

thought the rejection of all that is foreign
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to it and (^ft this) pNP: Niyama (A^d is called) (3TP
this) ft verily WR: the supreme bliss (3PT this) by
the wise It <4 H Irregularly lsb<4ri is practised.

105. The continuous flow of only one kind of
thought,1 to the exclusion of all other thoughts, is called
Niyama,2 which is verily the supreme bliss and is regu¬
larly practised by the wise.

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

2 Niyama—According to Patanjali Niyama is “internal
and external purification, contentment, mortification,
Vedic study, and worship of God” (11.32). These, how¬
ever, are easily accessible to one who constantly dwells on
Brahman.

*IPT: WWI I
wnt ft I I o $ ||

fW^IWPWnpRTp Realizing it as the all-conscious
Atman 4 4 a-7^-4 of the illusory universe rPPT: aban¬
donment ft verily H^dl of the great honoured c^TFT:
renunciation (srf^T is) PA: because (3PT this) WI: imme¬
diately of the nature of liberation (Wt is).

106. The abandonment of the illusory universe by
realizing it as the all-conscious Atman is the real1 renun-
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ciation honoured by the great, since it is of the nature of
immediate liberation.

1 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 .realizes 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. (Isha. 1).

PlcItM 3Bnt2T TTTOT W I
| I o IS | |

TUT: Words (cR^that) 3WTT without reaching HHFIT FT?
with the mind WITT from which fold'd turn back T?
which silence Ttfrf?: by the Yogins attainable
the wise hd<l always FR^that should be.

107. The wise should always be one with that
silence1 wherefrom words2 together with the mind turn

back without reaching it, but which is attainable by the
Yogins.3

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

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

cTT^
mmWI ciTh«l: Thsfa I I o 6 1 1

fw ifR g ajMIdi I I o I I

From which dM: words Iddcbd turn back cRf
that TH by whom ^FF to be described is capable

if the phenomenal world dA^: to be spoken
of ¥t3fd even that devoid of words ('Wh is)
or this m or this (^ which) ErfT among the sages

called congenital W that hhr silence W is
fw by (restraining) speech ER silence ststdilhbl: by the
teachers of Brahman RRRT for children TRE 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.1

This,2 to give an alternate definition, may also be
termed silence known among the sages as congenital?
The observance of silence by restrainingspeech, on the
other hand, is ordained by the teachers of Brahman for
the ignorant.

1 Even that is beyond words—Even this world, when one
attempts to describe it, is found to be inexpressible, since it
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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 Asat,
it would not at all appear now. Therefore this world is also
Anirvachaniya (inexpressible).

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

TTTdTqA UKT H TRI |

TT PJcT: I I o||

3TW In the beginning TFd in the end and Wt in
the middle as also in which TH: people (i e. the
universe) H not Rticl exists HH by which this (universe)
Hdd always “W is pervaded ET: that Rn-l: solitude
space is known.

110. That solitude1 is known as space, wherein the
universe does not exist in the beginning, end or middle,
but whereby it is pervaded at all times.

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

any time.

*ddld sT^n^TT I

chided Wet I I I I

fHWT: In the twinkling of an eye HHTTTHT beginning
with Brahma of all beings '-tv-id id on account of

6
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producing undivided bliss 3T37T: non-dual ft
(verily) by the word time bRy: is denoted.

111. The non-dual (Brahman) that is bliss indivis¬
ible is denoted by the word ‘time,’ since it brings into
existence,1 in the twinkling of an eye, all beings from
Brahma downwards.

1 It 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.

3TRH I I ? I I

dbh'pWhere easily verily unceasingly
meditation of Brahman '1W[ becomes rR[

that awRf (^fh) to be posture should know;
d I ?I d^destroying happiness ?tRTany other H not.
112. One should know that1 to be real posture in

which the meditation of Brahman flows spontaneously
and unceasingly, and not any other2 that destroys ones
happiness.

1 That, etc.—i.e. a serene state of the constitution.
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2 Not any other, etc.—Not any posture which brings about
physical pains and thus distracts the mind from the medita¬
tion of Brahman by dragging it down to the lower plane.

ilRUII
^Which the origin of all beingsfrwfwm.

the support of the whole universe immutable
(?fcT thus) Ri-S well known ^rf^Tfin which RTT: Siddhas
(the enlightened) Wf^HT: completely absorbed
that 4 alone (mRscii: the wise) as Siddhasana

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.1

1 Siddhasana—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.]

1 1n* I I
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Which of all existence the root
the restraint of the mind on which is

rooted (rf^ that) the restraining root (A-^Ud is
called) WAtfaHTRof the Raja-yogins W fit this

always should be adopted.
114. That (Brahman) which is the root of all exist¬

ence and on which the restraint of the mind1 is based is
called the restraining root (Mulabandha)2 which should
always be adopted since it is fit for Raja-yogins.

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

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

[The truth underlying all this is that while seated for 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.]

diffMl 'HHtli fagJIty TTR sinful I
T1 I I MI

Homogeneous sT^Tfar in Brahman fai-FA absorp¬
tion 3^ht of the limbs Uhdi equipoise fa tilcy should
know otherwise like a dried-up tree
chdfa straightness d not verily equipoise
('tRfais).
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115. Absorption in the uniform Brahman should
be known as the equipoise of the limbs (Dehasamya).
Otherwise mere straightening of the body like that of a
dried-up tree is no equipoise.

TTT HIMHlIe|(Hi(ch-fl 1 1 1 1

The vision full of knowledge making
^'iq the world to be Brahman itself should
view TT that vision noble is) H not

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,1 and not that which is
directed to the tip of the nose.

1 Noblest vision—Because before ;t there is no distinction
of high or low, great or small, since everything is merged in
one all-pervading Brahman.

T HI«IMle»cHl(ch^ I I I I

Or of the seer, sight and the seen ^7
where Ruh: cessation happens there alone
vision TitfsiT should be directed B not diumidcilRdl seeing
the tip of the nose.
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117. Or, one should direct one’s vision to That1

alone where all distinction of the seer, sight and the seen
ceases and not to the tip of the nose.2

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

2 Not to the tip of the nose—It is said that while seated
for meditation one is to gaze on the tip of the nose {Gita,
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.

fatter yiuiidw: n 1 1 ? 4 1 1

In all mental states such as Chitta
AAJrfa as Brahman AA verily through the fac¬
ulty of remembrance AAyATHT of all modifications of
the mind (A: which) ffatA: restraint A: that WWR:
Pranayama(control of the vital forces) 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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^4hui: I

^Rt: UT^FT gj^Rd: I I 1 1

dHw^id^SR^ yiui^qq: |

TRI ^ifu M^HIH^fHI yiuiqlsd*^ I I o | |

84^<4 Of thephenomenal worldfWHnegation
known as Rechaka (inhalation) WFTT- breath (3ftTT is) 31? I
3?!Brahman KTalone Sift?am?ft that KTwhich thought
(W that) T^: Puraka (inhalation) KFJ: breath is called
rRT: thereafter the steadiness of that thought
TRT: Kumbhaka (holding the breath) (W is called) 3TK
this sift' K' also h^mi of the enlightened WWW the con¬
trol of the vital force (i. e. Pranayama) (KKft is) WHT of the
ignorant pressing of the nose (K?ft 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
Pranayama1 for the enlightened, whereas the ignorant
only torture the nose.

1 Pranayama—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 offby restraining the breath. But
Shankara here maintains that the breath is entirely dependent
on the mind and not vice versa-, so that instead of fritteringaway
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.

objects 31ldldi selfhood ^gT realizing
of the mind f^ftT in the Supreme Consciousness
absorption (TfeT this) Pratyahara is to be
known that by the seekers after liberation

should be practised.
121. The absorption of the mind in the Supreme

Consciousness by realizing Atman in all objects is
known as Pratyahara1 (withdrawal of the mind) which
should be practised by the seekers after liberation.

1 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.

TRt |

snroi nhuh w pat i i ? i i
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77 77 Wherever *17: the mind 7lf7 goes 77 there TTTT
of Brahman realization W of the mind WI
fixing TIT that 77 alone 7 (expletive) TH Supreme 7TW
Dharana 777 is known.

122. The steadiness of the mind through realiza¬
tion of Brahman wherever the mind goes, is known as
the Supreme Dharana1 (concentration). .

1 The Supreme Dharana—“Dharana”, 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.

fa a i

RusAIIdl In? I I

(375 I) 771 Brahman 77 alone sT-h am sfd 777771
by such unassailable thought fTTTPTTTT depending on
nothing IWd: remaining S7IW77 by the word Dhyana
RoMidi well known (7T this) TTTPFTTTfTTT productive of
supreme bliss ('T7f7 is).

123. Remaining independent of everything as a
result of the urassailable thought, “I am verily Brahman,”
is well known by the word Dhyana1 (meditation), and is
productive of supreme bliss.
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1 Dhyana—“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.

ssl^IcbHd'HI ^T: I
I I I I

Of thought through changeless¬
ness again through identification with
Brahman complete forgetfulness of all
mental activity this) Samadhi (d^n is called)
(3BT this) called knowledge.

124. The complete forgetfulness of all thought
by first making it changeless and then identifying
it with Brahman is called Samadhi known also as
knowledge.1

1 Known also as knowledge—Samadhi is by no means a
state of unconsciousness. Notwithstanding the absence of
all objective thoughts in it, the pure Consciousness is always
there. To deny the presence of consciousness in any state is a
sheer impossibility; since it is the very self of the person who
denies it. Samadhi is, therefore, rightly called knowledge.

^ITcRT 8PW : TH
I I I
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(WTT: The aspirant) FT this (manifes-
tor of) uncreated bliss (expletive) FTTTF[ so long WJ
perfectly should practise till of the
person being under control TTFE: FTTbeing called
into action 81 u ' i rp in an instant WT spontaneoudy WFJ
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.

TFT; $Tcffa I
H 11^3^11

FTFT: Then the best among Yogis lb4: being
perfected free from all practices ^Ih becomes
RdW of this (man of realization) FIT that the real
nature TO of the mind fw{of speech a also object
a not C’-wld becomes).

126. Then he, the best among Yogis having
attained to perfection, becomes free from all practices.1

The real nature of such a man2 never becomes an object
of the mind or speech.

1 Becomes free from all practices—The various practices
prescribed here and elsewhere are merely means to the 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” ( Tai. Up. 2.9).

I I ? vq | |

SiJ^nT I
Tp3 I I 6 I I

fewhWhileSamadhi (concentration) is being
practised (expletive) lack of inquiry
STTvfPT idleness TtWRTO desire for sense-enjoyment ?R:
sleep rW: dullness f^T: distraction tasting of
joy ^<kii blankness also Ihwilh obstacles indeed
perforce appear T? such which lhw«flgrd mul¬
tiplicity of obstacles nr that ssi5ilh<l by the seeker after
Brahman 71^: slowly W57 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,1 and the sense of blankness.2 One
desiring the knowledge of Brahman should slowly get
rid of such innumerable obstacles.
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1 Tasting of joy—After some progress is made in the path
of spirituality there arises in the mind of the aspirant a kind
of pleasurable feeling as a result of concentration. This, how¬
ever, greatly hinders his spiritual progress, as it robs him of all
enthusiasm for further practice.

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

^To^tRIT ft ft I

S^rtdl ft TOT WWET || ||

By the thought of an object It verily TEdc?
identification with the object (^dfd arises) by
the thought of a void ft verily identification with
the void arises) by the thought of Brahman
'I'dm perfection ft verily (^dld arises) HTT so ^fm^per-
fection STRICT should practise (*R: 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
of1 (Brahman to attain) perfection.

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

if 3 mfaftr wfagj mn: i i o i i

$ Who ft (expletive) TOI this TO supremely Mmi

purifying sf 10^1 ^ft the thought of Brahman give
up t those TO: persons (expletive) dTO in vain dldR
live TOjft: to beasts a also TOT: equal (TOR are).

130. Those who give up this supremely purifying
thought of Brahman, live in vain and are on the same
level with beasts.1

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

$ ft asfaftr $ I

HUW
$Who dtq/jq: virtuous persons ft (expletive) ^ft the

consciousness (of Brahman) It^uRl know dTOT know¬
ing Sift and t who (di that) d^iRi develop t those t
indeed dTO: blessed (^dPl are) t they in the three
worlds dTOT: respected (TOR are).

131. Blessed indeed are those virtuous persons
who at first have this consciousness of Brahman1 and
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then develop it more and more. They are respected
everywhere.

1 Have this consciousness of Brahman, 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.

TT crfrT: THTT mRmcKII TIT I
H t TT^HT TTTVTT T<TT VT^TT^T: I I ? I I

tnWhose consciousness (of Brahman) TT same
TT developed TT that T also HA: again hlCWI mature t
they 4 alone the state of ever-existent Brahman
TTTT: have attained to TF others FF^FlfTT: those who
dabble in words T not.

132. Only those in whom this consciousness1

(of Brahman) being ever present grows into maturity,
attain to the state of ever-existent Brahman; and not

others who merely deal with words?
1 This consciousness—that Brahman alone is the reality

pervading our whole being.
2 Dealwith words—Engage themselves in fruitless discussions

about Brahman by variously interpreting texts bearing upon It.
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^Fd^dl: ^iftiui: I

?U^Hd4l tJ’HWlPd I I 3 I I

$Those in discussing about Brahman
clever yffvTKfHT: devoid of the consciousness (of Brahman)
(^ but) BTlfW: very much attached to (worldly pleas¬
ures) it they 3{fh also on account of their igno¬
rance surely T^: again and again come <HlPi go

and.
133. Also those persons who are only clever in

discussing about Brahman but have no realization,
and are very much attached to worldly pleasures, are
born and die again and again in consequence of their
ignorance.

fa^Pd f^rr i
W PdkJpd d^Jiai: 4444)1^1:

^T^J: I I I

(W4^T: The aspirants) imbued with Brahman
thought fhBT without fail'd half an instant H not

IdwRi stay W just as d $11411: Brahma and others
Sanaka and others Shuka and others (H not)
IhwRi remain.

134. Theaspirantafter Brahmanshould not remain1

a single moment without the thought of Brahman, just
like Brahma, Sanaka, Shuka and others.
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1 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 Vedanta.

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

chKUIdNIdl I
gnrwg ii^mi

T7T In the effect =hl<uioi the nature of the cause
inheres d>l<ul in the cause TWIT the nature of the effect
? not ft verily TA: therefore Rditd: through reasoning

in the absence of the effect AIWA the causality
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 effect1 the cause, as such, also disappears.

1 In the absence of the effect, etc.—The cause and the effect
are correlative; as long as there is an effect there is a cause for

7
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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.

^T: ^T: H^H
3W Then ^which $ indeed ^«81 pure ^Ml of words

beyond the range reality (rTff that) ^<1
remains of earth and the pot through the
illustration verily (riff that) FB: again and again

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.1

1 The illustration of earth and the pot—The illustration
runs thus: “Just as, my dear, by knowing a lump of earth
everything made of earth is known—the modifications are
mere names originated by speech, earth alone is the reality,”
etc. (Chhand. Up. 6.1.4). Here also the phenomenal world
exists only in name, Brahman alone is the reality.

rRT: | | ^\9 I I

w<ui In this very way ^dFhtini of the pure-
minded a state of awareness (of Brahman) 3^fcT
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arises TTT: 7T thereafter (TIT that) -mental state s*$4 1 f<?H I

imbued with Brahman ’T^becomes.
137. In this way alone1 there arises in the pure-

minded a state of awareness (of Brahman), which is
afterwards merged into Brahman.

1 In this way alone, etc.—By constant practice of 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.

^rrui I
I II

W7 A person wAt at first by the negative
method WT the cause Imnil9,^ should examine ^T:
again ITT that (i.e. cause) f? verily 3WTT by the positive
method TTT in the effect IdrM ever RWTfh understands.

138. One should1 first look for the cause by
the negative method and then find it by the positive
method, as ever inherent in the effect.

1 One should, etc.—The cause can be inferred either from
a positive or from a negative proposition. The positive
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proposition is: “Where there is an effect, there must be a
cause”; and the negative one is: “Where there is no cause,
there is no effect.” From either 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).

ft ^RUT wf fW5f^ I

chHui^i w 1 1 1 1

wf In the effect the cause ft? verily should
see WTd afterwards wf the effect f^F^cf should dismiss
W: then the causality goes away HfA the
sage Sf^fW the residue becomes.

139. One should verily see the cause in the effect,
and then dismiss the effect altogether. What then
remains,1 the sage himself becomes.

[An alternative method is suggested here.]
1 What then remains, etc.—When both cause and effect

have thus disappeared one may naturally conclude that only
Shunya, a void, is left behind. But it is not so. For absolute
negation is an impossibility. One may negate everything but
cannot negate one’s own Self. So when causality has been
negated, what is beyond all negation is the very Self of the
enquirer, which is the ultimate reality.
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ijMiwPa ^4^4 44 1 1 Ho 1 1

fTSITTrBHT With firm conviction dlaqn'i most ener¬
getically ^that thing is meditated upon WB
a person Wthat f? verily quickly becomes (WB
this) JWdikdcyfrom 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 understood1 from the illustration of
the wasp and the worm.

1 This may be understood, etc.—It is a popular belief that
when a wasp brings into its hole a particular kind of insect,
the latter, out of fear, constantly thinks of its assailant till
it is transformed into a wasp. So also if a person meditates
upon Brahman with all his mind, he will become Brahman
in course of time.

3^4 ^44^ i
far? W!rHM I I X II

^T: The wise the invisible the substan¬
tial (i. e. the visible) also everything few of
the nature of consciousness wlrHH as one’s own Self
W verily W^Hdqi with great care fWJ always ^iq^cy
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.

1 I I I

fdsj^The wise the visible ft (expletive) spyWIT

to invisibility -RR reducing as Brahman
should think of (?T?T: then) full of conscious¬
ness and bliss fi-W with the mind 14 in eternal felic¬
ityft’^hfshould abide in.

142. Having reduced the visible1 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.

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

W I

^T: 11^11
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With these steps W^rF: fitted WTFT: Raja-
Yoga 3TW: has been described for those
whose worldly desires are partially consumed with
Hatha-Yoga (3FT this) combined should be).

143. Thus has been described Raja-Yoga consist¬
ing of these steps1 (mentioned above). With this is to be
combined Hatha-Yoga2 for (the benefit of) those whose
worldly desires are partially attenuated.

1 These steps—The fifteen steps mentioned in verses 100-134.
2 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.

hRmcW TRI chHells4 fclfev I
I I $ XX I I

Yr Whose TH: mind mRmcw completely mature, i. e.
free from impurities (HHT for them) TRT54 this alone H
(expletive) fofe: productive of the highest result (i. e.
perfection) (HTfH is) to those devoted to the
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teacher and the Deity of all (cRftl^at) ^Icfspeedily
easy to achieve ('Hqfa becomes).

144. For those whose mind is completely puri¬
fied this (Raja-Yoga) alone is productive of perfection.
Purity of the mind, again, is speedily accessible to those
who are devoted1 to the teacher and the Deity.

1 Those who are devoted, etc.—Those who have implicit
faith in the words of the Guru and have unflinchingdevotion
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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