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PUBLISHER’S NOTE

The Jivan-mukti-Viveka of the great Swami Vidyaranya is
an important Sanskrit classic of the Vedanta literature. The book
has won warm appreciation over the centuries at the hands of
the keen students of Vedanta since its first appearance. The
need for an English translation of the book which will be at
once lucid and faithful to the original was keenly felt. We have,
therefore, great satisfaction in presenting to the readers the
original text with a dependable English rendering of the book
done by Swami Mokshadananda, a senior learned monk of the
Ramakrishna Order. We acknowledge our indebtedness to him.
Our sincere thanks are due to him and also to several other
monks, specially to Swami Nischalananda, who have laboured
hard to bring out the publication.

It is hoped that the readers will be much benefited by a
study of the book.

3 August 1996 PUBLISHER
Calcutta
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PREFACE

Swami Vidyaranya—the fourteenth century statesman,
savant, and saint—was known as Madhavacarya before taking
sannyasa. He played a very important role in the founding of
Vijayanagara Empire; and was adviser—in spiritual as well as
temporal affairs—to the first threc kings of Vijayanagara,
namely, Harihara I (crowned A.p. 1336), Bukkal, and Harihara
II.

A prolific writer with encyclopaedic knowledge,
Vidyaranya has to his credit many important works on various
subjects—ranging from Astronomy to Vedanta. At a ripe age
he wrote Paricadasi and Jivanmukti-Viveka—two excellent
works for the advanced students of Vedanta and seekers of
Jivanmukti.

Jivanmukti, the subject-matter of the present treatise, is a
problem of Indian Philosophy. The Vedanta proper, which is
based entirely upon the teachings of the Upanisads, the
Brahmasitras, and the Bhagavad-Gita, and which is other-
wise called Advaita-Vedanta philosophy, advocates Jivanmukti
or freedom in life.

The Jivanmukti-Viveka deals with its subject systemati-
cally as well as traditionally. There are five Prakaranas—chap-
ters. In the first chapter, after describing the two kinds of
Sannyasa, namely Vividisa-Sannyasa and Vidvat-Sannyasa, the
nature, scope and scriptural evidence of Jivanmukti are pre-
sented along with the characteristics of a Jivanmukta.

The second and third chapters deal with the means to
Jivanmukti and Videhamukti, namely Tattva-Jiiana—the
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knowledge of Reality; Vasana-ksaya—the effacement of latent
desires; and Manonasa—the dissolution of mind.

The fourth chapter deals with the purposes of Jivanmukti,
namely, Jilana-raksa—the preservation of knowledge; Tapas—
penance (i.e., sapta yoga-bhuimis—the seven successive stages
of yoga); Visamvadabhava—absence of controversy, either in
the form of dispute or censure; Duhkha-nasa—cessation of
pain; and Sukhavirbhava—manifestation of bliss. The fifth
chapter deals at length with Vidvat-Sannyasa—renunciation
of the knower which is helpful to Jivanmukti.

Although formal Sannyasa—both Vividisa- and Vidvat-
Sannyasas—has been emphasized and encouraged, the knowl-
edge of Reality—Brahma-Jiiana, can be acquired by anyone
in any A$rama—stagé of life, viz., Brahmacarya, Garhasthya,
or Vanaprastha, by renouncing mentally while performing one’s
peculiar Aérama-duties. But to all knowers of Reality Vidvat-
Sannyasa is advised for unimpeded joy of Jivanmukti.

Vidyaranya defends his points by cogent arguments, and
also supports them by quoting passages from the Upanisads,
Bhagavad-Gita, Yoga-Vasistha, Bhagavata, Mahabharata,
Puranas, Smrtis, and Dharma-$astras.

Effort has been made to make the present translation faith-
ful as well as plain and easy. We take this opportunity to express
our grateful thanks to the authorities and staff of Advaita
Ashrama for their patience and for taking so much trouble to
publish this work. Our obligations to the existing English trans-
lations of scriptural texts are many. Therefore we refrain from
acknowledging them individually.

TRANSLATOR
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sfragfwfas:

JIVAN-MUKTI-VIVEKA

An Inquiry into the Nature of Emancipation
while still Alive

gerd Hragfruroreeng
FIRST CHAPTER

On the Evidence of Jivanmukti

7w frvafyd agr @ ReArsfas s
foly ang a= ferendeinRwang Rl

I pray to Vidyatirtha, the Lord Supreme, who created
the whole universe out of the Vedas which are his very
breath.

F&y fafafear=me fag=mg =1 wea:)
o ey Staged @Y IR

I am going to expound the renunciation of the seeker
and the renunciation of the knower, distinguishing the one
from the other, which are the cause of ‘liberation after
death’, i.e. deliverance through release from the body, and
‘liberation in life’, i.e. emancipation while still alive,
respectively.
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JIVAN MUKTI-VIVEKA
TITERgAr JEEfq der |
eifafa aRreRessaEg JOumT: 1311

The cause of renunciation is the feeling of disgust towards
worldly things, as is prescribed in the Veda—
“The day one has aversion for the world, he should renou-
nce’ (Jabala Up.4). The variety of this renunciation is
found in the Puranas.

ferfenfafaem gt diem digatfe =1

qama g damr =g It FEE |1yl

TIh TEE 1T SRt |

T WA &Y ATeg R |1y

Indifference to worldly objects is said to be of two kinds :

strong and stronger. In the case of strong dislike the renou-
ncer stays in the stage of a kuficaka, i.e. of a yogi who
stays in a hut etc., away from the locality permanently ;
and when able, he enters into the bahiidaka state, i.e. one
who moves on to places without any permanent abode.
With stronger aversion, desiring liberation, he attains to
the state of a hamsawhich, when mature, leads him to the

state of a paramahamsa, the direct means to the ultimate
knowledge.

QAQREATEHT AR dTehifcreht Afc: |
forp demfidfigr w@g Rt f& @ 1€

Such thought as ‘the worldly life is not worth it’, occurs
temporarily in the loss of a son or wife or wealth, which
is considered to be weak detachment.

AR Sf AT S5 TEREd A7 |
gt ar gfern gfs: an e disar el

The determination not to have a child, wife, etc., in this
life is said to be strong detachment.




gAUgreEEar dreht B AR e |
zfg Fraae @R =y T wisfa e

Such thought as: ‘For me the world withits cycle of rebirth
etc., shall not be, is considered the stronger detachment.
There cannot be any renunciation in weak detachment.

aETanenREaT fid =EgE aq |

FrTR! aggrRegTadT o k)]
In strong detachment two kinds of renunciation namely,
the kuticaka andthe bahddaka varieties are possible with,
respectively, the absence or presence of the ability to move

from place to place etc. Both of them are tridandins
(carrying three thin staffs knotted together).

& it FErcEHEIaEe: |
AP raidga! eehsiF qea®: |1Roll
The other two varieties of sannyasa namely, hamsa and

paramahamisa, are possible in stronger aversion to worldly
life and its goods. The difference between them is that the
former leads to brahmaloka and the latter to moksa, i.e.
to complete liberation. The hamisa sannyasin realizes the
absolute truth in brahmaloka whereas the paramahamsa
sannydsin attains the same here and now.

TANT  AETER: SIAT: TR |
regsENETE wEat fafasae 1

While commenting on the Parasara-smrti, the forms and
practices of all these varieties of sannydsins have been
dealt with ; here we take up only the paramahamsa variety
for discussion.
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ifa wEm fgur aa: )
=t asEaiE: 123U

There are two kinds of paramahamsas: seeker and kno-
wer. According to the Vajasaneya school of the Vedas a
seeker’srenunciation is for the attainment of knowledge.

‘gaTfoHT ArepRatie: gast-d @)

TAEITR TR FEAd A 11230
‘Sannyasins desiring this Joka (atmaloka) renounce
their worldly life’ { Br. Up.4.4.22, adapted)*. The meaning

of this text is being elaborated in prose to help those who
are slow to understand.

et fe fgfaer, strereiientsTeRatenafd |

There are two kinds of worlds: one is atmaloka— the
world of the Self and the other is anatmaloka— the world
of the non-Self.

TAHTHARE Ared JETRUTh AT 3{Fd— 37 T4 a1

TR AgsIeTeh: fUqetien! St 3f 1 disd AgsIcish: o s
TR wom, sHEon frgenen! e Jaeie: ' (4.48) §fdi

In the third chapter of the Brhadaranyaka Upanisad three
kinds of the anatmaloka have been described: ‘Indeed,
there are then three worlds—/okas: the world of men, the
world of the manes, and the world of the gods. The world
of men is attainable only by (procreating) a son and by no
other religious rites ; the world of the manes by religious
acts ; and the world of gods by knowledge’ ( Br. Up.1.5.16).

AR aNG 3T — ‘AN § I A & AhAgRar Ifd
g wHfafed 7 yAfe (¥.24) 3fd; “oneaRe AegurHa § 4
HATCHHHT ARG 7 e’ 1 &’ (¥.24) 3fa T

The world of the Self is also described there : ‘Whoever
without knowing his own world, i.e. 4tmaloka, passes away
from this world (of men), being unknown, is not protected
by the atmaloka’ (Br. Up. 1.4.15.). And also thus: ‘One
should be in the pursuit of this atmaloka; he who devotes
himself to this atrmaloka, his efforts do not fail him’ (ibid).

* The actual text reads : Tade Tefor epfi=s=1: Tt |
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@ WETCHUSHLUTg & dleh QUATAETq 3TE  sRnfer
fafcen fioa @ @ @ owenfafeasfear  safe:
Faafea 94 7d T ﬁ?ﬁn" TFAIEIRTITaT 9 qTeafd |
Igraeea & Ffard s 7 effr cRw e TaEfir 7 siata, sfiraodwet
Hief 9 gt |

He who, not knowing from the lump of flesh etc., his
own world called paramatma or the Supreme Self as one
with him, i.e. not realizing as ‘I am Brahman’, dies, him,
that his own world, the Supreme Self, being unknown as
his own self since separated by ignorance, does not relieve
from the pangs of sorrow, delusion etc. Also, the seeker’s
acts of devotion do not exhaust by giving one or two results
but lead him to moksa —through Self-realization, which is
the fulfilment of all desires.

sEreEsfr— ‘ot ganesme ot ag aasamr’ (Yo a1
3.R.8) ‘foh yorr Hfisamr AT AsamTenrd A’ (¥.¥.3%) 30
Y genfufiy (seim) & wramnta 9 ¥ g IR () Asgae
fe AR o 9 ‘wadE R Afies: gEeta’ (v.6.3R)
seFTeReen faafdma s maa, ‘@ a1 o mEEe sem’ (¥.x.3R)
3hr SR Tess TUYEET | SRIdSEd g A |
T ATV TEEE: et Foedree:; daed | wfay—

‘e (EEEHTEEE: |
mfagr=mnfeiy: a&: ama?: afedy waq ngfan
— (Rg. 9ft. 3u. &.38) g
In the sixth chapter also: ‘What should we study for ?
What should we worship gods for? (Aitareya Aranyaka
3.2.6). ‘What should we do with children since to us
this world of the Self is supreme? (Br. Up.4.4.22). ‘Who
desire progeny go to the crematorium, who do not, they
achieve immortality’*. Thus in the text quoted in the verse
13 : ‘desirous of only this world sannyasins renounce’, ‘this
world’ means atmaloka. In the text beginning with: ‘He

* An adapted text quoted by Acarya Sankara Bhagavatpéda in his bhasya on the
Chandogya Upanisad(5.10 1) among others; the whole text is quoted by Maharsi
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indeed is this great, unborn atma’(Br. Up. 4.4.22), the
atman is referred to by the word ‘this’. That which is seen,
experienced, realized, is Joka So, the implied meaning of
the text is: ‘Desirous of Self-realization renounce’. There
is a smrti also : ‘one who is named as a paramahamsa
should acquire the qualities such as control of mind, body,
and the senses, which are considered the means to the
realization of the knowledge of Brahman’ ( NVarada Pari. Up.
6.26.).

3T SPAM SR a1 GRATgRdaQaeTe e fafafawan
@nﬁawﬁﬁﬁwmmﬁnﬁaﬁlma%aﬂ%gm

‘G @0 AWl 9ol 9 JAeE: | sEs: gefaw e
AAIIE: || T AFEATRY HFd— ‘T FHHOT 7 ST G TR
STEANY: (3. 3. 20.80.38) 3f| rfSiy @ Rasafufra )
[P g9 omft  ofisewrm duegsE a
gaasferselfs fifay & Rl Memeseemes
AN T qiy: Hdeay, Pieveifesh & urhy; gfa Avarend
IERESET  GEISHHREAT |] TR ‘Fraeel s s
JaaiER feRErTEs g Siu | I o
effarermrEE— 318 g @ e 3 Faf a1g e 35
o ¥R (v.uy) 3 SEefeeEmTE Ffafie
gl gfas afy, rmuiagdmesaty agmet o
Frifcear 7 e, giremdifosagory de 9 agw awfaet
TEAITPT | TE  SUSUNUMEN  ageg: THEwIsM:, &
gefrandeigan gufsd seenirarad | sk fafafgem=me: ng

Apastamba with the words :

7 Y TR ;-
rewhtfaemfn ¥ sl s
PO S & e SRR RN
o ¥ o A A
IO G AsgEe ¥ e il
— Apastamba-dharma-satras (2.9.23:3,4).

R e = [ . xbd ot




VIVIDISA SANNYASA.

In this life or in the previous ones, by the study of the
Vedas and other religious acts, as enjoined by the Vedas,
the desire for Self-realization arises; the renunciation
brought about by this desire is called the ‘renunciation of
the seeker’. This renunciation, which is the means to
knowledge, is of two kinds : renunciation of such acts only
which, done with selfish motives, lead to rebirth etc., and
the other istaking to orders by muttering the prassa formula
and accepting the danda (staff) etc. ‘In consequence of
praisoccaranam—muttering of praisa,the renouncer beco-
mes a knower of the Self, amiable and absorbed in the
contemplation of Brahman ; and his mother and wife are
reborn as males’ (source untraced).

The Taittiriya school of the Vedas and other Upanisads
speak of renunciation: ‘Some have achieved immortality
not by work, nor by progeny, nor by wealth, but by renu-
nciation alone’ (TA.10.10.21; Kv. Up. 1.3).

Ladies also have right to this renunciation. By the use
of the word bhiksuki i.e. a female mendicant, it is shown
thateither before marriage or after the death of the husband,
ladies have right to sannyasa. The caturdhari tika“on the
Moksadharmaparvan (Mahabharata, 12.168 through
12.353) concludes while dealing with the discourse be-
tween Sulabha and Janaka that, as their male counterpart,
ladies are entitled to subsist on alms, to study the scriptures
dealing with emancipation i.e. Upanisads etc., to meditate
on the Self in seclusion, and to carry the tridanda— three
thin sticks tied together, symbols of sannydsa.

* The part of the text beginning with ‘bhiksuki-iti-anena’ and ending with
‘sulabhd-janaka-samvide ' seems to be an interpolation as the caturdhari-tika of
Nilakantha Siri was not written until the last quarter of the seventeenth century
AD. vide Mahabharata (ed.V. S. Sukthankar), Adiparvan, Prolegomena, p. LXV.
=Translator.

i

4t
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Debating on the right of a widower to sannyasa, following
the argument in the devatadhikaranain the fourth chapter
of the third book of the Sanrakabhasya the name Vacaknavi
and others have been adduced. So the words of Maitreyi
are mentioned, ‘With that (wealth) what should I do, which
won’t lead me to the final emancipation ? Tell me that what
your holiness knows’ (Br. Up. 4.5.4).

Students, householders and hermits who for some reason
could not take to sannyasa, even performance of their
peculiar duties of the respective asramas is not incompati-
ble with the mental renunciation for attaining knowledge.

There is no dearth of references to such enlightened ones
in the Vedas, Smrtis, Puranas, and Itihasas, as also in the
present day society. The state of paramahamsa marked
by the bearing of the staff etc. and considered a means to
knowledge, needs no further elaboration by us since earlier
teachers have dealt with it comprehensively. So much for
the renunciation of the seeker.

VIDVATSANNYASA
7y ferged=ar f&Ewam: |
Now the renunciation of the ‘Knower’ will be dealt with.
T yevETEtfeeTE: W/ ae fafkaafs:  duemm
fogcd=ma: | @ 9 TP QA |
Taking to orders by such men who, by correctly following
the scheme, namely, study, reflection and meditation, have

attained the highest Truth, is called the renunciation of the
‘Knower’. Yajnavalkya did this.

au ff—Ffstminiman amacn fafrigeema agfogm
A EUHTHAT faumg fafoew, SRR
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e W HTH SfdTs | daedi s §-TE < |
T RS — 99 § AgacalsAggd-
AU i e Ayded: TaieTsI-a ST SEHEAT ®IFTRE
(¥.4.%,3) 3, ‘vareRl Geagdathfa et agEer fOeEE
(¥.4.24) sk =1

Thus, the greatestamong the learned, his holiness Yajia-
valkya defeated Asvala and others in debate by convincingly
establishing the Truth in various ways; and convinced
Janaka in different ways by discussing in brief and in detail
the highest degree of detachment; and then desiring to
instruct Maitreyi and to turn her mind quickly to this Truth,
he declared his decision to renounce the worldly life. Thus,
having instructed her, he took to sannydsa. Both of these
have been described in the beginning and at the end of the
Maitreyi Brahmapa respectively— ‘Thus Yajiavalkya,
who was about to accept the life of a sannyasin said: *‘O
Maitreyi! I am going to give up this life of a householder
and taking to pravrajya. For, this, indeed, leads to immo-
rtality (final emancipation)’’, saying this Yajnavalkya left’
{Br. Up.4.5.2. and 4.5.15).

s hETTSTEIsTy fageearE STe—td & aWterH fafgen
mﬁwaﬁ%qwamsmﬁWGﬁ
(3.4.2) s'ﬁn T Jag  fafafemdmatafe  weri,

SRS 37 STRIT: (3\2)3aﬁ¢l%aaﬁ[|

- In the Kahola Brahmana also this ‘renunciation of the
?'lknowcr is mentioned thus: ‘Having realized this very Self,
1 bréhmanas become mendicants, giving up desxres for
L fl}prlng, wealth and heaven (other worlds) etc.” (Br. Up.

5.5.1)
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This Upanisadic text should not be considered to refer
to the renunciation of the seeker, because, that will not
agree with the ‘ktva’suffix in viditva indicating the past
time, and the word brahmana, meaning one who has known
Brahman, the Supreme Self. The word brahmana does not
here mean brahmana as a class, since the Upanisadic
passage ends with ‘thence brahmana’ (Br. Up. 3.1.5),
indicating the realization of Brahman, the Supreme Self,
by the prescribed method of study, reflection, and medita-

| tion, which are described there as learning, childhood, and
silence.

7 @ fafafur=mate: aftsend gedamisfr s
e ‘T SR aifveed fifde aeds fomdg (3.4.0) i
I ; Ao, R g O SRR SRR, ST
Fy Ay R (3.4.%) 3fd EnEEEERRETERTAASS
ygefia ¢

It cannot be doubted that the word brahmana refers to
the seeker still engaged in ‘learning’ etc. in the text—
‘Therefore leta brahmana (Br. Up.3.5.1) because the word
brahmana has been used with reference to the future state
of the seeker ; otherwise how could the particle ‘thence’—
atha, meaning ‘after the completion of all the conditions
of Self-realization’ be used ?

st feramafafaiym=amt oy HiEe— g
fafeen gindafa, waRe gafsmt asfes: sw@eifa (¥.¥.33)
gl

In the Sirira-Brahmana also, the renunciation of the
seeker and the renunciation of the knower are clearly
pointed out—‘Knowing It alone one becomes a sage—
muni; desiring this world (the Self) alone, monks renounce
their homes’ (Br. Up. 4.4.22).

—j‘FW"T‘
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gfied AAAelicicar ; d=Eid shdodr-ay aRTadicrelq &-=amd
TEThTHiad | Gas SRRy WEga— a6 § dac oEiE:
gl 7 WA foh TS HISAmr A ASTATCHE Ak §fd, O €
& Py vy vy SFeermarer frgredt s’
(¥.¥.33) 3fr1 "o Teh:’ SEATRIEOTRERE geref: |

The sagehood is the state of reflection. And that is
possible when there is no other duty to be performed. So,
by this, sannyasa alone is indicated. This has also been
stated clearly in the remaining portion of the text: This is
(the reason for it) :— “The ancient sages, it is said, did not
desire children (thinking) ‘“What shall we achieve through
children—we, who have attained this Self, this world ?”’
They, it is said, renounced their desire for sons, for wealth
and for the worlds, and lived a mendicant’s life’ (Br. Up.
4.4.22).

The words ‘this world’ (in the text) mean that this Self
is being directly and immediately experienced.

, 7 g o gena fafafgerdare e e @ @
yofsa: ; o1 7 T Feua |
Objection : The sagehood as the end is put forth as an
inducement to the renunciation of the seeker, which, after
prescribing, has been enlarged in the remaining text; so,
no other kind of sannyasa should be imagined.

Reply : No, this cannot be since knowledge alone is the
end of vividisa-sannyasa. Nor can knowledge and sagehood
- :be supposed to .be identical, since in ‘Knowing (It) (one)

~becomes (a) sage’ (Br. Up. 4.4.22), knowing precedes
. sagehood and they have, as it appears, the relation of cause
E - and effect.
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T3 Ta afiuTeRfayRETaRT=r g, 3Tdr Seagn

TEEITHRASATRAMIT =, d1e ; Hd U9 EAEd S=TEe=l
FASUHT §H §H: |

If it is maintained that sagehood is but the mature state
of knowledge, and as such, the result of vividisa-sannyasa
attained through knowledge, we confirm ; which is why we
say this resultant sannyasa is different frorn the other
sannydsa which is the means.

fergra=amTiy Sfargerdl FRMTTETE-TaR eI | Ca=IaRe
gu=fsm: |

As a sannyasin in the seeker’s stage should perform
study etc. for the realization of the ultimate Truth, so the
one in the knower’s stage should practise cessation of the
mind and the effacement of the desires in order to attain

Jivanmuktior Liberation in life . We shall deal with these
in detail later on.

AT GRS e RONhhed agfa
Prera’ sfa wyfoy aq.dede | @ amm: wHeas
JEAeyAEaTdl @ & S d=a @ afd,
R IFEE R NBENEN LI CRIEEINIEa I Bl eE ] q afed
fofafeare=aramfirem, gamwelon andafaantic swod afy,
JYRIATHAS IR Gaeet | 7@l SRERIvE anTETq
THEE et |

Although there is difference between these two renuncia-
tions, including them in the paramahamsa category the
smrti texts speak of four kinds of sannyasins: ‘There are
four kinds of mendicants’ (Mahabharata, 13.129.29;
Laghu-Visnu Smrti 4.11). That the former and the latter
sannydsas, both are of the paramahamsa class, is known
from the Jabala Upanisad. In the Jabala Upanisad Yajna-
valky .1, on being asked by Janaka about sannyasa, speaks
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about the special duties according to the stages of life which
are to be performed according to the scheme, and then
about the seeker’s renunciation (vividisa sannyasa)(J. Up.
4). Afterwards when Atri objects that a brahmans without
a sacred-thread is no brahmana, he solves the problem by
saying that the self-knowledge is the real sacred-thread (/.
Up. 5).So, from the absence of the external sacred thread,
his helonging to the paramahamsa class is determined.

qUEE FfUghRE @ T AW (8)  §URH
T IWTagETa: (&) i fagea=nfamr gfian: |

So, in another (sixth) kandika‘ of the same, beginning
with, ‘Paramahamsas are’, citing the cxamples of Samva-
rtaka, Aruni, etc., many knowers of Brahman, i.e., realized
souls, who are J/vanmuktas vidvat-sannyasins are shown
by saying thus: ‘they are without the signs of asrama, bound
by no forms of conduct, although not mad but behaving
like mad men’ (/. Up. 6).

¥, @REy TRasamratassd. (8) s PR @
THRvSTEY [afafauma=me faum aereed fageaaraiaggeer—
RRicini P EreARER U E i i C e AR e
IR TR IRl SETATageuaeT amITear:  aay
C U @ I ECC UG e e B IS R E AR RNIR ISR EUREE N o
e Eieieasahaarayae fordmy

NESIRICEREUIN IR B SN CINEC R el o ésarm
HAfd, g qwear a7 (&) 3

. And the manner of taking to the seeker’s renunciation
marked by one staff has been prescribed for tridandins
thus: ‘These staffs, water-pot, begging-bowl with the
suspension-strainer, topknot, and sacred-thread, all these
to be offered to the bharloka i.e. the earth, reciting the
“formula: ‘‘oblation to bhali’ and throwing them into water
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and seek the Self’. Then vidvat-sannyasa, the knower’s
renunciation, which is the end of the former (since it leads
to the latter through Self-knowledge), is described thus:
‘The paramahamsais precisely he who is like a new-born

- baby, whose mind is free from the effects of the pairs of

opposites, devoid of all possessions, who is firmly establi-
shed in the way of Brahman i.e. the final emancipation,
whose mind is free from all desires, who, just to maintain
life without any obligation, goes about begging at the pre-
scribed time, using his belly as the begging bowl, and is
unperturbed whether he gets it or not, without a fixed
dwelling, lives in anywhere from a derelict house, a temple,
a hay-stack, under a tree, in a pottery, in a house where
sacrificial fire is kept, on the riverside, in a mountain-cave
or chasm, in a hollow tree, through a sacrificial place built
near a spring, devoid of any effort, without the feeling of
“Iand mine’’, ever meditating on the pure Spirit, grounded
in the supreme Self, extirpating all good as well as evil
actions, gives up his body with complete detachment’ (/.
Up. 6).

TR qUEds  faen| auasfr wdee fag
frsumiERaERaTaeRIsEwTe: | fotguia awfiehf-
SOEENER): i EmaTEd | sE] Faifr orawar
Rrgf’ (2) 3 RraredaaEramseeR ey
ferfafeari=m e o afq, 1%: gemfa: ‘firat sy’
(%) genfeT adcrmiinm, ‘qUenTseRH HdH T afurd (1)
gfa e fourm, ‘Boad  wrmmy,
ARTHTETEH-ITE, §aY JSTRURATEdaq uferEdad () §fa
JETREHHYH R faus |

From the foregoing text, paramahamsahood of them
both is established. Although their state of being paramaha-
msa is valid equally, their mutual differences are to be
admitted for they possess some opposite qualities. By the
detailed consideration of Arunika and Paramaharsa Upa-
nisads the contradistinction of these two sannydsas be-
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comes clear. ‘O Lord ! How canlrenounce ali the actions 7’
The disciple Aruni asks his teacher Prajapati about the
renunciation of all actions, i.e., the seeker’s renunciation
marked by the giving up of the tuft of hair on the head,
the sacred thread, the study of the Vedas, the muttering
of the Gayatri hymn etc. The teacher Prajapati gives him
instructions on renouncing all actions by saying ‘the tuft
of hair’ etc. and enjoins to accept a staff, mantle, and
loincloth, by saying ‘You should accept the staff etc’. And
then he goes on to prescribe, ‘You should take bath at the
three sandhyas, during meditation concentrate on the Self,
study the Aranpyaka part of the Vedas, and the Upanisads’.
Thus the special duties of the sannyasa period of life—
which lead to knowledge—are prescribed for practice.

3y QAT qrmeEEr Hisd ant: ? 3fq fgeimy T o afy,
TOTEH, gSfd: @gEiE— RN qeeaq, ST,
‘P veATSSIE T W T Alehevsrrta 3 aforq
gfa efeeierna dfFeamtmmg, ‘T 1 gesi@ 3fa
yreEeE gfafien, ‘wisd gen §fd Sed gedr 7 v T Rt 7
T T 9roRd Sfd wwew:’, 3fa veikfimuieers
yrelraTeRaT ‘7 ¥itd T S enfcaTRe e e
gt g RIETEHUGIG LI 3,
‘TR Faeel swafd e
FAMTHEETHHETE | 1) FrguHdaeTHaHeRE: |

On being asked, ‘what is the course for the yogis, who
are paramahamsas ?’ by Narada, the teacher, Lord Pra-
japatiadvises as before, the total renunciation of everything
saying: ‘own sons, friends, etc.” and then says: ‘the loin-
cloth, the mantle and the staff should be accepted for one’s
: own use and for the benefit of the people at large.” Thus
~indicating that the acceptance of the staff etc. is only
.-customary and by saying: ‘they are not the main thing’ (not
the essential condition of Self-realization), their being a part
- of the sacred text is forbidden.
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‘Then what is the chief condition?’ *This is the chicf—
neither the staff, nor the topknet, nor the sacred-thread,
nor the cloak, without all these moves the paramahamsa .
Thus the absence of the staff etc., the symbols of this
sannyasa, is the textual commandment ; saying this: ‘nei-
ther cold nor heat (affects the paramahamsa)’ ; and with
these words: ‘wearing the sky’s regions as his garment (i.e.
naked) and for him no convention of salutation etc.’, it is
thus shown that the paramahamsais absolutely free from
all social norms and conventions. And concludes the di-
scourse by saying: ‘That what is ever full and bliss and
knowledge that is Brahman and I am That (Brahman)’and
thus becomes content. Realizing the Self in this manner
is the end and the fulfilment of life. Thus there is a great
difference between them for their contradistinctions.

Wi 95 IeHfe ZE: |
‘gare {781 gEaT anfage |
YSIST-cIhaIgTeT: 9L Sramia: ||’
— (Jeeafaaar 3.35) |l

‘ggfaeteon qmM g ST |
TS [Ehe SaRfse giem |l
— (HE™RD 2¥.%¥3.3%) |l
genfe fafafesra=ma: |

‘o g fafed aeeq W s@ )

deehevs e welial Rrar wi |

FTeaT G W F& 84 a1 IR Il
g faged=ama: |

In the smrtis also this distinction should be noted. ‘Fin-
ding this worldly life to be meaningless, seekers having a
very high degree of detachment, even before marriage take
to the order of sannyasins’ (Narada P. Up. 3.15). ‘Yoga
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is characterized by action and knowledge is characterized
by renunciation ; so the intelligent one, holding the knowle-
dge as aim and end of life, renounces this worldly life’ (ibid
3.16, also Mahabharata 14.43.39).

The foregoing smrti text deals with the seeker’s renu-
nciation and now about the knower’s renunciation thus:

‘When that eternal, supreme Brahman (supreme Self)
becomes known (in a way), then the seeker, holding one
staff, gives up along with the sacred-thread the topknot;
but when the supreme Brahman is realized directly and
immediately, giving up everything the ascetic, going out,
becomes a mendicant’ ( Narada P. Up. 3.17).

forgmmamuraeiii: afrsdrammEmEaEd, T 9 d gafd ge, o
fafafewfogn Fgnr fEfm sfd Sq1 soR—en dai
PIRIPAAET SRR 7 J=d AR, A9 7 frenasfr aig

T I, T FHGY FHEEAHRaGTENY T HFufey &
et duerd, argeh fafafewn d=meeg: |

Objection : As in other Arts and Sciences, someone may
have a longing for the knowledge of the Self, someone else
may have a semblance of knowledge—such conceited fe-
llows are found here ; but they are not seen to renounce.
So, what kind of knowledge and desire for knowledge are
meant ?

Reply : The answer is this : As nothing except food
appeals to a very hungry man, and delay in eating is
intolerable for him, so, strong dislike for the actions which
lead to birth (i.e. samsara), and a great hurry towards the
study etc., which lead to knowledge, is arisen ; such a state
of mind thatis great desire for knowledge leads to sannyasa.

0
HRS
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mmu
AT e | J=say g=ad |

— (USRI ¥.4) 3|

Hawafs—
‘S ety gddsm: |
gffa s sRutfor afdrg we)’
— (queshiafufg R.3.¢) i

In the Upadesa Sahasri (4.5) the scope of learning is
given thus: ‘People identify themselves with their bodies,
think they are bodies. This body-consciousness is sublated
by the identification with the Self i.e. by such consciousness
as ‘‘I am the Self’’ ; who has realized this he is liberated,
even if he does not want it’. In the Mundaka Upanisad
(2.2.8) also thus: ‘The knot of the heart i.e. the identifying
factor of the body and the Self, is rent asunder ; all doubts
are destroyed; all karma i.e. the latent impressions, are
annihilated, when the Supreme is perceived’.

wafy  oamnie qeEel IERd WEG, ' 99
AR sTafEfideT afueg  seETTEuETg
gfrafieread | atenT @t a1 st a1, afTEseeT et ar
7 a1, seresfy aggean afeg v ar 7 an, yeeshr aggamm
gRefer a1 7 a1 §RE: G | FRITHETART NS -HESRONT |
aae Tt iiaerarenesi fedd |
HaEEETY e Ad—

The state of the Hiranyagarbhaetc. (which is attainable
by an individual through Sacrifice etc.) is the highest (in
this world)—param; even that is inferior—avara, to that
which is called the Supreme— paravara (that is, Brahman).
The superimposition of the identity of the witness with the
intellect through the beginningless ignorance is like a knot
entangling these two firmly, hence called ‘a knot’.
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Whether the Self is (merely) a witness or an agent (also) ?
Conceding it is the witness, is it Brahman, the supreme
Self or not? Even if it is Brahman, is it intelligible or not ?
If intelligible, does the mere knowledge of It leads to
liberation ? These are the doubts—samsayah. Karma—the
latent impressions of actions are the cause of the future
birth. These three things i.e., the knot, the doubts, and the
potential actions are made of ignorance—avidy3, hence by
the knowledge of the Self they become non-existent. In the
smrti text also the same sense is found:

‘T TrEhar W giede T e |
gAY ¥ AT efa 7 faema i’
— (9ragriaTETy 2¢.%0) 3fal

‘Who does not think of himself as the agent of actions,
whose conscience is clear, even if he kills the whole world,
he never Kkills, nor is bound’ (Bhagavad Gita18.17).

T FEfed), WA d61, @Y, JIeHT, ATEFdAISEeRier
ARG IosTed: | JRaeid: YE: | deTd Seheaaomy
7 Fwq, fegaAe wdoeed:| Fo9 afd fafafqordamases
TEIEAGIIESHA AIRAETEAATS-RITE SR
g e feeRmmEinfs S fem,
fogmmee Steayfregemg | aeseTa aun fafafqoe=me @
Shagerat foged—ama: durer: | 3t faged=ama: 0

Whose— yasya, means the knower of Brahman ; being—
'bhavah, means the true state or truth or reality, the true
essence, nature, own state of being i.e. the Self; not
conceived as the agent of actions—nahamkrtah, means
( due to superimposed identification of the self with the mind
one conceives oneself as the agent) whose mind is not
‘clouded by the ego. Attachment of the
mtellect—— buddhilepah—is doubt. In the absence of these
“(two things—the ego and the doubt) one is never subjected
to bondage by any action, even by destroying the three
‘worlds.
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Objection : Well, if such is the state of affairs, there is
no point in taking so much trouble for the renunciation of
the knower—vidvatsannyasa. Since the seeker’s
renunciation—vividisa sannyasa—itself leads to the reali-
zation of the ultimate reality which, in its turn, prevents
future birth, and the remaining portion of the existing life
has to be lived through because there is no other way to
get rid of it, (the vidvat-sannyasais of no use).

Reply : No. That cannot be ; since the end of vidvat-sa-
nnyasa is liberation in this life; for the attainment of
knowledge vividisa-sannyasais necessary. Similarly for the
attainment of liberation inlife vidvat-sannyasais necessary.
Thus far about vidvat-sannyasa.

Ay ¥ Shegfe: & ar a3 wwom & a1 af@fs: G a
foh gt <)

Objection: Now the question is : What is this liberation
in life ? What evidence regarding this is there ? if there is
any, how can this be accomplished ? Even if accomplished,
what purpose will that serve ?

IFI—ad: [ S Eg; rieeruiie:
FATETETEINaf, @ fFawe stamgfe: |

Reply : The answer is : A man in his life experiences
pleasure and pain through the functions of his mind concei-
ving himself as the performer of all actions and enjoyer
of their fruits ; these cares of life are the bondage (being
worn with cares, he is unable to taste the bliss, which is
his nature) the cessation of which is liberation in life.
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T a=1: o aferon Frarda, & an famrq ? 9w, ey
Franficieste] | 7 feea:, JEVETq | 721 § SToiTe Geedl Fraria agatoore
a1 fomiTq FeaTieHanuEnT:, WTfade g J49 G9TY |

Objection : The question is : Whether this bondage is
of the witness or of the mind ? For, if it is of the witness,
it is removed by the knowledge of the reality ; and if it is
of the mind, it is not possible, since it is inherent in the
thing itself. The agency of the mind in all actions could be
removed if and when the fluidity from water or the heat
from fire coi'd be removed. Which is not possiblc since
these are equally natural to such things.

Ay, ATl Uy SR e 8¥ETq | T JATTd Zelesl
ATy T

Reply : Not so. Though it is not possible to remove it
completely but it can be prevailed over.

As the fluidity is counterbalanced by adding earth to
water, and the heat of fire by the help of a jewel or
incantation, similarly each and every state of mind can be
neutralized by the practice of yoga—concentration.

T3 ST FH FeARCRITAEhEANA Jqae JEgg giaey
el HBEAHA efsanferraenaafy, T 9 gagateimfiagfi
fermm garefig srerra, aa: Fmfing: 7

Objection : But the prarabdha karma (the karma which
has started the present life and will remain active till the
end) will maintain the body and its senses etc. in order to
fructify itself, because experiencing of pleasure and pain
gtc. are impossible without the mind being in its proper
functioning state. So, the prarabdha karma will prevent
the knowledge from destroying the ignorance along with
:{& effects in its entirety. So no neutralization is possible.

-
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Ay, sfinreEmerEr Seenf gETfarreaT e
Taraviard | afé wHa Semgfe Tucfeafa, o1 Jegevyae 3fa
A; FHRETAREY q9H: TEgaT: |

Reply : It cannot be said so. The liberation in life, which
is the result of the neutralization, is of the nature of supreme
happiness, hence comes within the purview of the prara-
bdha karma. Nor can it be said that the liberation in life
can be achieved by prarabdha karma alone, so there is no
need of human effort, since similar objections can be raised
in the case of agriculture, business etc.

FHU: TEAAGTEE FEATHETIH-T FeASEAY TRy a7
FIT TEIA 3f o,

Objection: Karmais invisible in nature and needs some
visible aids to produce result, i.e. karmais ineffective till
some means are adopted. So, agriculture etc. depend upon
human effort etc.

Ste-gehiaty aF aHTaHY | Gy [EYe FRIS: Sergdad

T T A T JoIA HHIRT Ffdet: Hedia: | ae goed
- o SR

Reply: This applies equally to the case of the liberation

in life, i.e. with the help of yoga-exercise the result is
effected.

Inspite of human efforts etc. where the expected result
of agriculture etc. is not obtained it is imagined that a
stronger karmais obstructing the course. That very powe-
rful karmaby creating favourable as well as visible means—
such as drought etc.—obstructs.

g 9 gfoesn e geecmiaese SRkpaiesyor
FHUORIG | a &1 @iggal goasen geeml deee
glosrumarafa) B Sgm?  greusHoOdERnRA e
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AR TeuyAee Jued maenfy femafigreeRe | ateEn
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That obstruction is counteracted by far stronger rival
obstructing karma such as kariri sacrifice etc.; that karma
generating favourable visible means, such as rain etc., removes
the obstruction. Without further elaboration we say that the
futility of human efforts, such as, the practice of yoga etc. you,
who are obsessed with prarabdha-karma, cannot even imagine.
Or let it be thus: as the operating (prarabdha) karma is
stronger than knowledge, similarly let the practice of yoga be
more powerful than the prarabdha karma. In this manner the
giving up of their bodies by the yogis, such as Uddhalaka and
Vitahavya etc., is justified.

ITAAREHES  agy qmr F @vafa,  ausfy
FHTIE g TR R T A9 J918: ¢ 3fE i gaeet
greied AR aqr iAo Arasmerd-aHT qdaHYER
gHq |

It may be that for short-lived men like us, such yoga may
not be accomplished, but there can be hardly any difficulty
in controlling such mental states as desires etc.

If the cfﬁcacy of human efforts prescribcd by the compe-
tent authority i.e. the sacred texts etc. is not accepted then
all the authoritative disciplines right from medicine through
fhe holy texts on liberation become useless.

© 7 f& werfaq FHGafoEaTRRYT feeHTaefy ey ; TR
HIQITh GO gBaT T ATTEaRIYedd | 37d TaH-=aaramt
Wg:— 7 ThERERIRE:, Rrgamam ereafismm,
geRnETET Jreoraien:’* i)
1 Sometimes result does not tally with the effort. By that
alone the uselessness of effort cannot be proved. Otherwise

i h@ actual text reads :

@Nﬂm oftarfeis: shawe §i 1 vide Pramapamala, p.21
8
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all kings having experienced defeat sometime or other,
wouldn’t have paid any attention to their armed forces
comprising elephants, cavalry etc. For this Anandabodhac-
arya said: fearing indigestion nobody gives up food, fearing
beggars no one ceases to cook, fearing lice no one throws
away wrappers (Pramana-mala, p. 21).

AT SREmEaTs feeqgramad ‘adiag f& aar
TR ‘e aqwagsa Ay fay’ s 1 |

Efficacy of efforts prescribed by the sacred texts is known
clearly from the dialogue between Vasistha and Rama—
beginning with ‘Everything here always’ (Y.V/2.4.8) etc.,
through ‘After that giving up even that’ (Y.V.2.9. 43) etc.,
in the book Yogavasistha.

aféy:— wanag fe a1 qan A |
HIIEIYTHIG HAUT GHeuTq FHET |l
—(ArTaTTE JPEIEEIIER ¥.¢) Il
I PIERISURIET el st (I S PR EORCH SR S
SAfIBHSERNITEATAE: JENyde: |
Vasistha : ‘O Scion of the Raghus, everything can always

be surely acquired by everyone in this world through proper
application of efforts’ ( Yogavasistha2.4.8).

Everything—sarvam—means sons, wealth, heavenly
abode and the world of Brahma etc. as result. Human
efforts— paurusam—means sacrifice to beget children,
agriculture, commerce, jyotistoma sacrifice, worship of
brahman etc., such human efforts.

‘Foore mied Afa dred fefad wga)
T reSTEAAYTY qEATHiE IR I (@3 Y.4) )i
IV TERTEREETEAR | Wi fraafhfergeme )
arelt Feh: oty wifey Tt Aver: wAm: |
Vasistha : ‘Efforts are divided into two categories— one
that has been enjoined by the sacred texts and the other
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which is prohibited. By acting in the prohibited way evil
fruit is effected and by the prescribed effort good fruit
results’ (ibid 2.5.5).

Efforts against the injunctions of sacred
texts— ucchastram—means adultery, thieving etc.; and
efforts according to the injunctions—sastritam—means
observance of daily and occasional rites etc. Evil—
anarthah—is hell, and good—arthah—is heaven etc.,
among them—arthesu, the highest— param, is liberation—
paramarthah—the supreme Good.

TG NTAEETHTIGH: |
o qewae wse: dumer fea 1 (@ w.e)
aret &qut arafirerd: | dwhaereER: | e Sa: )
Vasistha: ‘Good qualities—such as study of $astras, keep-
ing company of holy men etc.— are acquired by proper

practice right from the early life; these accompanied by
efforts achieve the good result’ (ibid 2.5.28).

(The word) alam means fully and correctly; after
‘qualities’— gunaih, yuktena is to be understood, i.e.
having the qualities or together with the qualities ; hitah
(conducive to good) means bliss of final emancipation.

AT — ‘SR areATenTe et @ e
g+ ada fomfir aur: o wtmeq )’
— (@3 &.33) I=f
T TS SfETdT: §ER: |
$rf Rama: ‘O Sage (Vasistha)! the impressions of my
former actions (potential desires) lead me to whatever

1. The original text reads : @m: wwmad 7@ after Th: E@™T
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action by whatever manner. |, being completely powerless,
have to comply’ (ibid 2.9. 23).

Vasana means good and evil desires in an individual.

afag:— ‘ot g f& & T S wenfy smaay |
Qyae I Nedte e i
— (@F W) 1l

IJA RIS WA U [ IRa-S e Siearegaiedt
TR JESSATIRISYfe: |

Vasistha : ‘O Rama, for this (your dependence on your
former actions) you need to exert yourself and accompa-

nied by your efforts you will accomplish the eternal bliss ;
there is no other way’ (ibid 2.9.24).

Since you are subject to the impressions of your past
actions, to get rid of this subjection you need to take the
initiative with full enthusiasm for an all-out effort— physi-
cal, mental and verbal.

“fferey araTeRE: SAETIIY A1
gTeRT fererd O gEiERarsTaT i (a3 R.jw) 1l
foh emtuwiqmafy @ fFrisra 3dea 3ia fosrea: | whatasisfy
!{pﬁsg\ffaﬂmmﬂ

Vasistha : ‘Desires are of two kinds, good and evil ; your
desires, O Rama! derived from former actions, do they
belong to both the kinds or to any one of the two ?’ (ibid
2.9.25).

Both good and evil are leading you or either of them—
this is the alternative ; the other alternative implied is: if
not both then which one ? Good or evil ?

1. The original reading is 31 @ f& ™ &)
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Vasistha: ‘Of the three alternatives if you are led by the
good desires, then, in that manner alone, you will attain
to that eternal state’ (ibid 2.9. 26).

Of them—1‘atra—means amongst the alternatives; fat
means then; tenaiva kramena—by that way alone, means
independent of any other effort, the very activities brought
about by good desires; eternal state—s$asvatam padam,
means liberation.

‘o1er Syt IS QA d6e |
YRG! TeTosiqed) seaar @ag |l
—(@a R.39) 1l

I FEET aale | aeisyMRRRrTEawiggEg | @
ST, 7 g T8 IR Qe g Y |

. Vasistha: ‘But if the evil desires are leading you to the
,dlfﬁCUlthS then personally you are to exert in order to
vanqmsh that former impression’ (ibid 2.9.27).

Bhavah is desire; tat means then; yatnah means
practice of anti-evil rites prescribed by the sacred texts.
By the help of that and with own effort; not by working
through other men such as by soldiers a battle is won.
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I J PRI FIHUEA SR srefryae famd
PG T T J9TE |
Vasistha : ‘Desires, like rivers, flow through good and

evil courses ; by manly effort it should be directed to good
channel’ (ibid 2.9.30).

In the case of both kinds being present, the good lot is
not in need of any guidance. But for the evil, the course
should be changed and directed to good by methods
sanctioned by the Sastras.

‘Tyy aifay ypTSETEaRd |
@R qEERi do afet s
—(@FR.32) 1l

TRy eyl YNy TenREarEERy | e
TR | F Jao |

Vasistha: ‘O great among the powerful! If your mind is
attached to evil, then, by powerful efforts, bring it down
to good course’ (ibid 2.9. 31).

Evil—asubha, means desire for theft, adultery etc;
good— subha means contemplating the essence of Sastras
and gods; purusarthena means by manly efforts; balena
means by very powerful.

‘srypreferd afer gt aEmTRda |
Siftird g Rgraq oo a=edsag g e’
—(@FR.3IR) 1
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g1 fiypfweronfaard eener AT, AfrgeTETETd
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g aFaigTafavaTantag ey

Vasistha : “The mind of an individual resorts to good when
removed from evil; also it may be the other way round.
The mind is like a child, so, it should be disciplined rigo-
-rously’ (ibid 9.32).

As a child is prevented from eating earth and induced
to eat fruit or prevented from catching pearls, jewels, etc.
and let to play with ball etc., similarly the mind, with the
help of good company, can be prevented from being in bad
company and objects of attraction which are not good.

‘gHATETEATY] T S o 99
QAT JeH ATeRifeaasTeeRy |
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Vasistha : ‘The mind, which is like a child, should be
trained to tranquillity by persuation and consolation and
caressing; in this soothing manner it is disciplined at once.
But trying to expedite the matter, resorting to stronger
measures only brings the desired effect gradually’ (ibid
2.9.33).

i There are two ways to stall a refractory animal. The one
is by fondling and tempting with fresh grass, and the other
1s by beratmg and beating with arod. By the first method the
ammal is led to its stall at once but by the second way the
ammal running hither and thither i.e. resisting till the end,
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is perforce entered gradually. Similarly in persuading the
mind to equanimity, by convincing it that there is no
distinction between a friend and foe and the manly effort
such as controlling of breath and restraining of mental
function— these are the two ways. By the first way i.e. easy
and comfortable way of training, the mind becomes calm
soon but by the forceful way of physical yoga the result
is achieved only by degrees.
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Vasistha : ‘O destroyer of enemies ! when good desires

arise in your mind soon after the practice of yoga, know
it then to be the fruit of your repeated efforts’ (ibid 2.9.35).

When by the practice of easy yogai.e. rajayoga (not
hathayoga) good desires are arisen, it should be apprecia-
ted as the result of practice; one should not doubt the
impossibility of it because it happened so soon.
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Vasistha : ‘Even if you are in doubt, carry on with the
practice to acquire good impressions; O dear! there is
no harm whatever in increasing of good desires’ (ibid
2.9.38).

While practising good desires doubt may arise about the
completion of the practice ; in such case one should go on
with the practice. Such as in the case where one has started
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to repeat some mantra one thousand times and, while
repeating and keeping count, doubts the tenth hundred,
then, should again repeat it for another hundred. If it was
incomplete, now will be completed and in case it was
complcte, the increase in no way harms the thousand japa.
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Vasistha : ‘As long as your mind is not capable of
reflecting the umty of Brahman and Atman, and that
Supreme state is not yet realized, continue to practise, in
accordance with the teacher, scripture, and other valid
evidence’ (ibid 2.9.41).
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‘And when the obstacle in the form of love-hate desires
is ripe i.e. will cause no more hindrance, and you have
the direct and immediate awareness of the ultimate reality,
then you, striving for complete calm of the mind, should
give up all collection of desires, even the good ones’ (ibid
2.9.42).
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‘With the help of the good desires you should follow
the path treaded by great rsis leading to the greatest good,
and realize the state which is advaita; afterwards, give up
every thing i.e. those means by which advaita knowledge
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is accomplished, and stay well in your real form’ (ibid
2.9.43).

The meaning of the foregoing verses is clear. So by
practice of yoga lust etc. can be neutralized; hence
‘Liberation in Life’ should no more be argued against. Thus
the nature of jivanmukti is explained.
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The existence and attainability of jivanmukt is indicated
by the Vedic and smrti texts. They are found in the
Kathavalli and other texts. There in the Kathavalli it reads :
‘(The) “‘especially liberated’’ is liberated outright’ (K. Up.
5.1). While alive, being particularly free from the visible
bondage of lust etc. becomes altogether free from the future
bondage after the fall of this body. Even prior to knowledge
by practising control of (the internal and external organs)
the mind etc. one becomes free from desires etc. But in
this case the control of desire etc. that has arisen is by
efforts; in the case of a jivanmuktadesire etc. do not arise
since there is no transformation of the mind; hence it is
said, ‘especially liberated’. And similarly, during the disso-
lution of the universe and after the fall of the body an
individual is liberated for sometime from the bondage of
the future body. But in the case of the jivanmukta the
liberation is outright, and having this in mind it is said,
‘especially’.
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The Brhadaranyaka reads : ‘When all the desires that
dwell in his heart are gone, then he, having been a mortal,

becomes immortal, and attains Brahman in this very body’
(Br. Up.4.4.7).
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In another Sruti also it is said : ‘Though with eyes, is,
as if, without eyes; though with ears, is, as if, without ears;
though with mind, is, as if, without mind; though with life,
is, as if, without life.”* Examples of the same are found
in other texts also.

In different Smrtis a jivanmukta is indicated by different
names, such as: sthitaprajia—who has attained to the
highest knowledge which is unshakeable; bhagavadbha-
kta—who is completely merged in God ; gunatita—one who

“has transcended this phenomenal existence composed of

the three gunasor qualities ; brahmana—who has attained
the Self; ativarnasramin—one who is beyond the reach
of the four classes and the four stages in social life etc.

In the conversation between Vasistha and Rama, a

-jivanmukta has been described in the part of the text

beginning with ‘among men who are absorbed in knowl-
edge’ (YV 3.9.2) to ‘the existence alone remains’ (ibid
3.9.47).

-+ *Text quoted by Acarya Sarnkara in his commentary on brahmasitra 1.1.4.
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Vasistha : ‘Among men who are in the pursuit of
knowledge alone by contemplating Self-knowledge, that
state of “‘liberation in life’” arises which is like the liberation

after the dissolution of the body’ (Laghu Yogavasistha
Ramayana 5.88).

The state of being in the ‘pursuit of knowledge alone’—
Jnanaikanistha— means giving up of all other works, Vedic
as well as secular. The two types of liberation mentioned
are distinguished only by the presence or absence of the
body and the sense-organs; the experience is the same,
because the awareness of plurality is absent in both of them.
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$tT Rama : ‘O Brahman! tell me the peculiarities of
videhamukta and jivanmukta so that I may try towards

that end according to the directions of the scriptures’ (ibid.
5.89).
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Vasistha : ‘He is the jivanmukta to whom this world
of senses has ceased to exist although he lives and moves
in it, and only the all-pervading vyoman i.e. Knowledge
exists’ (ibid 5.90).

This apparent world of mountains, rivers and oceans
etc. along with the perceiving individuals and their body
and senses etc. having been dissolved by the Great Lord
at the end of a cycle, devoid of forms since destroyed,
becomes non-existent. But in this case it is not so, because
body, senses and their use remain functioning. The mou-
ntains, rivers, etc. not being withdrawn by the Great Lord,
existent as before, are perceived by other beings clearly.
But in the case of the jivanmukta, since there is no mental
transformation, everything becomes non-existent as in
deep sleep. The self-effulgent, all-pervading Intelligence
alone remains. During deep sleep the absence of mental
transformation is, for the time being, equal to that of a
Jivanmukta, but it cannot be equated with the state of a
jivanmukta since (in deep sleep) there remain the seeds
for future mental transformations.
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Vasistha : ‘Whose face neither beams in pleasure nor
becomes drawn in pain, whose body is maintained by
chance feeding alone, he is called the jivanmukta (1bid.
5.91).

Facial glow indicates happiness. Even after receiving
garlands of flowers, sandal-paste, and honour etc. which
cause pleasure, his face, unlike ordinary mortals, does not
flush. Disappearance of flush indicates affliction. Loss of
wealth, opprobrium etc. which cause grief to others but
a jivanmuktais not affected.

Yathapraptam—whatever comes of its own accord—
means without any effort at the present time, alms etc.
brought about by the prarabdhakarma, through the usual
course ; tasminsthitih—remain on that, means maintenance
of body. When in intense concentration he is unaware of
garland of flowers etc. though when arisen from such
meditation apparently he perceives such objects, by the
sheer strength of discrimination he has no thought of
accepting or rejecting a thing ; hence ‘absence of pleasure’
etc. is justified.
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Vasistha : ‘He is called a jivanmuktawho is awake though
in deep sleep, for whom there is no waking state, (and)
whose knowledge is devoid of desires’ (ibid. 5.92).



‘Awake’— jagarti—because all his eyes etc. senses are
functioning in their respective places. ‘In deep sleep’—
susuptisthah—because of the absence of the mental states.
‘No wakeful state’— jagranna vidyate because waking state
is known by the perceiving of objects through sense which
is not there. ‘Knowledge devoid of desires’—nirvasanah
bodhah—because even in knowledge such pride as ‘I am
the knower of Brahman’ arises, again by the objects of
enjoyment the desires etc. are generated ; these and the
pride tarnish the mind, which (tarnish) is vdsana ; since
his mind is [ree from such transformations, such taints
are absent.
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Vasistha : He is the jivanmukta who, although responsive
to the spurs of love, hate, fear and the like, is absolutely
pure in heart as the 4kasa’(La. Yo0.5.93).

Responses to love etc. are of such nature as eating etc. ;
to hatred such as turning away from the Bauddhas, Kapali-
kas etc.; and to fear, such as to move away from snakes,
tigers etc. Other stimulations such as jealousy, is responded
by the heightened practice of concentration from other
yogis. During the interval though such accustomed beha-
viour is found, the mind remains pure because it has
attained tranquillity, as the sky inspite of the presence of
dust, smoke, clouds etc. remains clear, which is its nature.
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Vasistha : ‘He is the jivanmukta whose inner self is not
affected by egotism and whose mind is free from all
modifications in spite of his being engaged in $astric
activities or not’ (La. Yo. 5.94).

The first part of this verse has been explained in the
vidvat sannyasa section. When an individual, in bondage,
performs some rite according to the scripture, his self is
affected as ‘I am the doer’. And his mind undergoes
transformation with the pleasant thought ‘I will go to
paradise’. And while not performing becomes affected as
‘I have given it up’, and the sorry state of the mind is due
to the loss of paradise. In this manner this should be
understood in referenceto other secular actions and actions
prohibited in the scriptures. The jivanmuktais free from
both, because he has neither the superimposed identifica-
tion, nor the pleasure etc.
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Vasistha : ‘The jivanmuktais he who docs not frighten
the world, nor is he afraid of the world; he is free from
joy, anger and fear as well’ ( Laghu Yogavasistha5.95).

Because he never goes to insult or beat others, so the
world is not afraid of him; for this reason alone no one
does any such thing to him ; if ever any wicked fellow does
indulge in such activity against him, he remains unperturbed
since such things cannot bring about any transformation
in his mind.
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Vasistha : ‘The jivanmukta is he, who is free from all
worldly behaviour ; who, though skilled in arts, is without
any; who is, as it were, without a mind, though having it’
(Ibid. 5.96).

Friend, foe, honour, dishonour, etc. all these alternatives
are but the ways of the world, which are no more in him.
Sixtyfour kinds of arts are called kal/a; although he is
accomplished in them, neither he uses them nor he is proud
of them; so he is as if without them. The mind as such
is surely with him, but because of the absence of any
modification, he is, as if without it. In case the reading is
sacintopini$cintah, the meaning will be: ‘by the force of
former impressions his mind takes on the form of conte-
mplating the Self, but free of other worldly transformations,
so as if without it’.

4
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Vasistha : ‘The jivanmuktais he who, although dealing
with all sorts of things remains cool, as if the matter
concerns someone else and he, whose self is whole’ (Ibid.
5.97).

As one having gone to someone else’s house on some
occasion such as marriage etc.and to please him partakes
in the activities there personally, and remains unaffected
by the joy or sorrow caused by gain or loss similarly the
liberated one remains cool even in matters concerning
himself. He is cool not only for the absence of anxiety but
also for the awareness of his self as complete whole. Thus
far the characteristics of the jivanmukta.
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Now about the videhamukta:

Vasistha : ‘When the life expires the body dissolves and
giving up the state of jivanmukta. He enters the state of
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Liberation after the disembodiment, just iike the wind
becomes motionless’ (Ibid 5.98).

As the wind sometimes stops blowing and comes to a
calm, motionless state, similarly the liberated soul also
leaving this world made of the limiting adjuncts remains
in its own form.
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Vasistha : ‘He who is liberated after death neither rises
nor sets, he does notrepose. He is not existent nor non-exi-
stent. He is neither away nor (here) and he is neither ‘I’
nor ‘‘the other’” ’ (Ibid. 5.99).

The rising and setting— udayastamayau, means joy and
sorrow ; does notrepose— na samyati, means does not give
them up, because his subtle body (consisting of the mind
etc.) has dissolved here alone. Existent— sat,means prajna
conditioned by avidya and [S$wara conditioned by maya
which are the cause of the world— the disembodied libera-
ted one is neither; nor is he non-existent— asar—that is,
matter or material object which is the effect.

‘ Na didrasthahmeans he is not beyond maya. Na ca, these
two words signify that He is not near, that is, He being near
-at-hand does not experience the gross objects of sense.
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Neither ‘I'— aham na ca,means not samastri.e. not Virat,
nor Hiranyagarbha, nor ISwara.

Not ‘the other’—netarameans not vyasti, i.e. not Viswa,
nor Taijasa nor Prajaa. In him there is no diversity or
alternatives related to usual practice.
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Vasistha : ‘Then there remains something existent which

is calm and deep, not light nor covered in pervading
darkness, unnameable and unmanifest’ (Ibid. 5.100).

The resemblance of jivanmukti with videhamukti is
described in the foregoing verses; greater the eminence
of undifferentiatedness in jivanmukti it is better to that
extent.
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In the second chapter ofthe Bhagavadgitathe sthitaprajna
has been mentioned thus:
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Arjuna said : “What is the definition of him, who is steady
in the supreme knowledge and in profound meditation ?
O Kesava! how does he, whose intelligence is stable, speak
and sit and walk ?’ (Bhagavadgita2.54).

Supreme Knowledge— prajiia, means the knowledge of
the Reality. That is of two kinds—one is abiding and the
other is not so. As in the case of a woman who is involved
in an illicit love affair, and always thinks of her paramour
in all her activities, while attending to the house-work which
she perceives normally through her senses, easily forgets,
similarly one who has attained the highest degree of deta-
chment, and who has fully controlled his mind by expertise
accomplished through practice of yogaand on whom has
dawned the highest knowledge, like the lover, constantly
thinks of the Truth— and this is ‘abiding knowledge’.

Someone without such qualities as mentioned, but by the
force of some merit, sometime may realize the Truth; but
soon forgets it as the lover forgets the housework, and this
is unsteady knowledge.
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‘A woman having affairs with a paramour, though enga-
ged in housework, inwardly enjoys the lovemaking expe-
rienced earlier, similarly the wise one who has found repose
in the immaculate, ultimate Reality, inwardly rejoices in
that experience though engaged in worldly activites
outwardly’ ( Laghuyogavasistha27.58,59).

There are two states of sthitaprajia according to time:
One fixed in abstract meditation and the other arisen from
that. Their characteristics are being asked by Arjuna by
the first and second half of the verse respectively. What
is the definition of a sthitaprajia who is in profound
meditation ? By what kind of descriptive words he is spoken
of by all ? How a risen sthitaprajiaspeaks ? His sitting and
walking are in what way different from ordinary people ?
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The Lord said : ‘O Partha (son of Prtha)! when a man
renounces all the desires which are in his mind and becomes
contented with the Self in himself, then he is called
sthitaprajna—firmly established in the highest Knowledge,
(Bhagavadgita2.55).

Desires are of three kinds, material, mental and potential.
Sweets already obtained are material or external, the hope
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for obtaining sweets is mental or internal, and desires which
are just casually felt, as one chances upon grass while going
on his way, and remain as latent desires in the mind.

One who is in intense contemplation, because of the total
absence of mental modifications, gives up all the three kinds
of desires. His contentment is known from his happy looks.
This contentment is not due to the fulfilment of desires, but
of the Self. His mind, having been freed from all desires,
has become blissful, going nearest to the Self (because it
is the supreme Bliss).

In samprajiata samadhi—a variety of concentration where
the object of meditation remains distinct from the medita-
tion subjects, the mental transformation takes the form of
the bliss of the Self, not so in this case. Here in samadhi,
the Self— which is self-effulgent, self-manifest, knowledge
and bliss absolute—remains manifest. The contentment
also is not in the form of a mental state but only as the
impression of that form. The man whoiis in abstract medita-
tion is described by these words denoting the peculiarities.
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‘He, who is not worried in sorrow and does not hanker
after happiness, he from whom passion, fear and anger have
gone away, he is called a sage of steady wisdom’ (Bhagava-
dgita2.56).

Sorrow—duhkham— is an unfavourable mental state
which arises from attachment elc ; it is a transmutation of
rajoguna and causes anguish. Having been afflicted thus,
such remorse as ‘I am a sinner, fie upon me, the evil one’
etc. arises which is a transmutation of famoguna in the form
of error. Such mental transformation is anxiety— udvegah

This anxiety— udvegah—although looks like
discrimination— vivekah—between good and bad— is not
really so. Had it been in the previous lives it would have
prevented evil action and as such would have been useful ;
now it serves no purpose, hence it is considered as a
delusion.

Happiness—sukham— is that pleasing and favourable
mental state which is formed by sattvaguna and caused by
the gain of a kingdom, a son and the like.

After the experience of such happmcss hankering after
the same thing to happen again without performmg the
requisite meritorious actions and hoping in vain, such
happiness is the mental state formed out of tamoguna—
-which is eager desire— sprha.

The sage when risen from meditation may have mental
transformations, and experience of pleasure and pain are
justified inasmuch as they are brought about by the
prarabdha karma. But anxiety and craving are not possible
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for a discriminating soul. Simtilarly passion, fear and anger
being products of tamoguna, and not brought about by
action, do not exist in him.

This man of steady wisdom known by these distingui-
shing marks, speaks to his disciples his experiences to
educate them implying absence of anxiety and craving.
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‘He who is without affection on any side, does notrejoice

or loathe as he gains good or evil, his wisdom is firmly
set’ (Bhagavadgita2.57).

" Affection—snehah—is that particular type of mental tra-
nsformation concerning others caused by tamogunawhich
when takes place causes superimposition of others’ loss
and gain on himself.

Good— Subhah— means pleasing things such as one’s
wife etc. Rejoicing—abhinandah—is that mental state
which leads one to extol those wife etc. Here the object
of extolling wife etc. is not to inspire others. Hence it is
futile and the mental state (‘joy’) which causes this is a
form of tamoguna.

2 val—asubhah—ns displeasing things such as acquire-
ments etc. of another which brings about jealousy. Loathing—
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dvesah—is that mental state which induces one to detract
another (with acquirements). This is also of tamoguna,
because of the futility of such disparagement, since this is
not aimed at stopping anybody from anything. These being
made of tamoguna how can they happen to one with
discrimination ?
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‘When, again, he withdraws his senses from the objects
of sense on every side, as a tortoise draws in its limbs (into
its shell), then his knowledge is firmly set’ (Bhagavadgita
2.58).

It has been said by the previous two stanzas that in a
sthitaprajna even when he is not in profound meditation,
there is an absence of all the tamasa transformations. And
when in profound meditation there are no transformations
at all ; how then, the stanza implies, can there be any doubt
of tamasatransformations ?
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‘The objects of sense turn away from the abstinent man,
butthelonging for them remains. But his longing also ceases
who sees the Supreme’ (Ibid. 2.59).

Some objects, causing pleasure and pain, are brought
about by the prarabdha karma alone such as rising of the
moon, darkness etc. ; others such as house, land etc., by
the help of human efforts. The rising of the moon etc. cease
to exist during the abstract meditation when all the senses
are completely withdrawn and by no other way. But the house
etc. cease even without samadhi

Aharanam—accomplishing—aharah—bring to pass, is
udyogahi.e. strenuous and continuous endeavour.

The house and the like turn away from the unenterprising.
Rasameans mental thirst i.e. the strong desire for the house
etc. remains. This longing for the sense objects of little joy
ceases to be finding the Self which is Bliss absolute.

The Upanisad has it : “What shall we achieve through
children, we who have attained this Self, this world’ ( Brhada-
ranyaka Up.4.4.22).
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‘The turbulent senses, O son of Kunti (Arjuna), do carry
off by force the mind of even a discerning man, ever striving
'after perfection (Bhagavadgita2.60).



50 JIVAN-MUK'TT-VIVEKA

"Having brought all those senses under control, he should
absorbedly concentrate on Me; for he, whose senses are
under control, his knowledge is firmly set’(Ibid 2.61).

In spite of his attempts to shun personal efforts and to
realize the Self there may be chance negligence ; to avoid
this he should practise abstract meditation. So this is in
answer to the question ‘How does he sit ?’
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‘When a man ponders the objects of sense, attachment
to them is born. From attachment springs longing, and from
longing anger is produced.

‘From anger comes bewilderment, from bewilderment
loss of memory, from loss of memory proceeds ruin of
discrimination and from ruin of discrimination he perishes’
(Bhagavadgita2.62,63).

In the absence of the practice of samadhrihow negligence
takes place is described. Attachment—sarigah—means vici-
nity of the object of thought ; bewilderment— sammohah—
meansturningawayfromdiscrimination ; lossof memory—
smrtivibhramah, means want of seeking the Truth. The ruin
of discrimination— buddhinasah—means the inability of
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knowledge to liberate through obstacles formed out of
opposite thoughts.
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‘But a man, with a disciplined mind, moving among the
sense-objects with the senses under control and free from
love and hate, attains to tranquillity’ (Bhagavadgita 2.64).

Vidheya-atma—the self (the mind) which is subject to
discipline—means the controlled mind. Prasadam— puri-
ty—means free from hindrance. 1le who practises samadhi,
although dealing with the objects through senses during the
wakeful state, attains to the perfect purity by the force of
'samadhi impressions. This is in answer to ‘How does he
move’ ? Sthitaprajiia has been described in the following
}sevcral verses.
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It may be asked that as means to the realization of the
supreme Truth, it is necessary to be free from love and hate
gtc., and also after the realization to make it firmly set.
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‘;‘Mndeed so. But there is some distinction, and that has
fibeen pointed out by the author of the Sreyomargah
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‘All that lead to the realization are to be brought about
by elfort; they are the means. When the knowledge
becomes steady in him, those remain in him as intrinsic
characteristics.

“This state of abiding Self-knowledge is called the “*Libera-
tionin Life™, jivanmukti, wherein all sense of separateness
is counteracted in consequence of the unhindered Se-
Il-knowledge.’
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Bhagavadbhaktah—the true devotee of God has been

described in the twelfth chapter (of the Bhagavadgita) by
the Lord (Krsna):

‘He who hates none and is friendly and compassionate
towards all, (who is) free from egoism and the sense of
mine, even-minded in pain and pleasure, and patient, ever
content, steady in meditation, self-controlled, resolute,
with (his) mind and understanding fixed on Me, he, who
is thus devoted to Me, is dear to Me (Bhagavadgita
12.13,14).

In the samadhi state the mind is fixed on God hence
there cannot be any other thought, but when not in samadhi
though the mind thinks of the objects, has no feeling of
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happiness or sorrow because of the indifference; thus
even-mindedness in - pleasure and pain. Thusin the follow-
ing stanzas also the pairs of opposites are tobe under-
stood.
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‘e, by whom the world is not troubled, and who is
not troubled by the world; who is freed from joy, envy,
fear and anxiety— he is dear to Me (Ibid 12.15).
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‘He, who has no expectation, is pure, skillful (in action),
unconcerned and untroubled, who has renounced all
undertaking— he, My devotee, is dear to Me (Ibid 12.16).
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.~ 'He, who neither rejoices nor hates, neither grieves nor
Hesires, and who has renounced good and evil and who
is full of devotion, is dear to Me (Ibid 12.17).
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~*“He, who is alike to friend and foe, also to good and
&Vil repute, and who is alike in cold and heat, pleasure
afid pain and who is free from attachment, to whom censure
aind praise are equal, who is silent, content with anything
i(:th"at comes), homeless, steady-minded, full of devotion—

liat man is dear to Me’ (Ibid 12.18,19).
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Here also, as previously, some distinction is shown by
the Varttikakara (Suresvaracarya in Naiskarmyasiddhih):
‘In a Self-realized person such merit as lack of hatred etc.
are present- without any effort, not as means to an end
(as in the case of an aspirant)’ (ibid 4.69).

Tﬂ?ﬁﬁﬂﬁm Ffvfa:—

Gunatita—'beyond the three modes’ (gunas)— is descri-
bed in the fourteenth chapter of the Bhagavadgita:
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Arjuna said : ‘By what marks is he, O Lord, who has
risen above these three modes (known) ? What is his way
of life ? And how does he get beyond these three modes ?’
(Bhagavadgita 14.21).

The three modes—gundh (constituents) are sattva—
lightness/goodness, rajas—movement/passion and tamas
—heaviness/dullness; all mental and material phe-
nomena are the outcome of the evolution of them. Hence
the state of ‘beyond the three modes’ is being not of the
world, i.e. the state of Liberation in Life. Marks— /irigani
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—indicate to others about the state of ‘beyond the modes’
of someone. Acarah—conduct, way of life—the manner
in which his mind will react— (under given conditions).
How— katham, means asking about the ways that will lead
to the gunatita state.
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The blessed Lord said : ‘He, O Pandava (Arjuna), who
does not abhor illumination, activity and delusion when
they arise nor longs for them when they cease ;

I8

7, ‘He who is seated like one unconcerned, unperturbed
by the modes, stands apart, does not waver knowing that
it is only the modes that act;

= ‘Alike in pleasure and pain, abiding in his own Self who
looks upon a clod of earth, a stone and a piece of gold
as of equal worth, alike to things pleasant and unpleasant,
v.nbgs.olute, who regards both censure and adulation as one;

‘He who is the same in honour and disgrace and the
%ame to friends and foes, who has given up all undertakings,
e is said to have gone beyond the modes (Bhagavadgita
14 22-25).
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‘He, who serves Me with unvarying devotion of love,
transcends the three modes, he too is fit for becoming
Brahman’ (Ibid 14.26).
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Nllumination, activity and delusion are the three modes—
sattva, rajas,and tamas. They are active during the wakeful

state and dream; they cease to act in the states of deep
sleep, concentration, and vacant-mindedness.

Activity is of two kinds : agreeable and disagreeable.
There in the waking state the unwise hates the disagreeable
actions and seeks the agreeable ones. But the gunatita has
no superimposed impression of agreeable or disagreeable
actions, hence he has neither hatred nor desire. The
discerning gunatita remains entirely unconcerned, even as
the spectator, standing apart, watching the parties fighting
each other remains unconcerned with the issue and
unmoved either way by the success or defeat. This uncon-
cern is due to the understanding that the modes act upon
themselves and not 1. Such wrong notion as ‘I am the doer’
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is the cause of restlessness, and this he has not. So this
is in answer to the question— ‘How does he act?’

Feeling alike to pleasure and pain etc. are the marks
by which a gunatita is known. Rendering service to the
supreme Self by the practice of knowledge and meditation
along with unfailing devotion of love are the means to be
adopted by him—this is in answer to the question—"How
to transcend the modes ?’
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Brahmanah—the knower of Brahman—is described by
Vyasa and other sages thus:

‘He, who has no garments whatever either to cover the
upper or the lower portions of his body, sleeps on the
bare ground with nothing spread over it, using his arm
as pillow, and is ever calm, is known to be the brahmana
by the gods’ (Mahabharata, $antiparvan, moksadharmapa-
rvan261.29).

. The word brahmanah here dénotes the knower of the
supreme Self, as described by the sruti text—'Then (is
the) knower of Brahman’ (Br. Up. 3.5.1). For, he alone
is entitled to the ‘renunciation of the knower'— vidvatsa-
nnyasah. Such Sruti text as—'The Paramahamsa as he
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was born roams about unclad’ (Jabalopanisad 6.3 and
Paramahamsopanisad -2 adapted) etc. show the importa-
nce of absence of possessions; hence ‘has no garments
whatever’ etc. are quite appropriate.
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‘The gods know him to be a brahmana who is covered
by any garment and fed by any food and sleeps at any
place’ (Mahabharata$.97.14).

Food, clothing and a place to sleep are of course required
to maintain the body or life, but he does not look for their
qualities—good or bad, since satiety and sustenance and
the like are equal (whether qualities are considered or not) ;
and consideration of quality serves no purpose, which is
rather a bad quality of the mind.
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With this in view it is said in the Bhagavata :

‘There is no point in dwelling upon the nature of merit
and demerit since consideration of merit and demerit is
in itself a demerit and the absence of it is merit’ (Bhagavata
11.19.45)
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‘The gods know him to be a brahmanawho, in loincloth
and patched garment, bearing the staff, absorbed in medita-
tion, abides ever alone’ (Yatidharmasamgrahaof Visvesva-
ra, p. 37).
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He should put on the loincloth, carry the staff and such
other marks to inspire faith among the people regarding
his eminence in favouring them with the instructions about
the supreme Self;; for it is said in the $ruti —‘the loincloth,
the staff and a wrapper he should possess in order to benefit
the people and for his personal use also’ ( Paramahamsa
Upanisad 1).

The brahmanathough intent on showing kindness to the
householder should not indulge in worldly talks but remain
absorbed in meditation, because the Upanisad sa-
ys—'Know that one atman (Self) alone, give up other talks’
(Mundaka Up. 2.2.5), and also says the Brhadaranyaka
Up.—‘The brahmana, who is resolute, should know ““That
Self”’ alone (from the scriptures and instructions of
acaryas) and then strive for the superior wisdom (through
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the practice of samadhi}, should not indulge in contempla-
ting many words since they tire the organ of speech, the
vocal chord’ (4.4.21).
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Teachings about Brahman do not constitute other talks
hence not opposed to meditation. That meditation becomes
unimpeded when one is alone. It is enjoined in other smyt/
thus :— ‘A religious mendicant, when alone, is really so,
as has been enjoined. When two of them get together they
are called a pair; three of them make a village and more
than three make a city. So amendicant should avoid making
a city, a village or a pair, since they will be talking politics
etc. among themselves and about the availability of alms’
(Daksa Smrti7:35-37).
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‘The gods consider him a brahmana who neither blesses
nor has any initiative to action ; neither does he salute nor
praise anybody ; who is never dejected and whose desire
for work is annihilated’ (Mbh. 12.237.24).
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Distinguished householders give blessings to men who
salute them. Wishing success in achieving one’s desires is
called blessing. Since men desire different things in their
life, it creates mental unrest in him who tries to know these
things and leads to the attraction for worldly people. This
is opposed to knowledge. Another smrti has it thus : ‘One
cannot realize the Truth in its proper form, being distracted
by the desire for people, scriptures, and one’s own body’
(Muktikopanisad 2.2).
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It is to be understood that the same is true in the cases
of salutation, undertaking »f project etc.

The effort to gain houses, land, etc. either for personal
use or for the benefit of others is called the initiative of
action. Blessing and initiative—these two things are to be
given up by a liberated person.

It cannot be argued that if not blessed a saluting man will
feel unhappy because, to exclude unhappiness in others
and to avoid attraction for the worldly men in a liberated
person, the use of the word Niriyana— representing all
blessings— is prescribed. All sorts of initiatives are bad.
It is thus said in the smrt/: ‘All enterprises are clouded
by defects as fire by smoke’ (Bhagavadgita 18.48).
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Salutation is prescribed for the vividisa sannyasin thus : ‘A
senior monk should be saluted if he belongs to the same
order of monks but never anyone else is 1o be saluted’
(Yajnavalkya Up. 1).

The mind gets stirred up by the effort to ascertain the
seniority of a monk and his order. Hence many are found
quarrelling over salutation.
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The Varttikakara(Suresvaracarya) has shown the cause
of it thus : ‘There are even sannyasins with vitiated mind
due to misfortune who are found to be careless, interested
in worldly affairs, backbiting and quarrelsome’ (Br. Up.
Varttika1.4. 1584).
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His Holiness (Sarmmkaracarya) has shownthat theliberated
one has no concern with salutation thus : “Whom should the
knower of the Self salute if he is established in his own glory,
which is infinite, non-dual, and beyond name etc. ? Actions
then have no utility (for him)’ (Upadesa Sahasri17.64).
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Although salutation causing tumult is forbidden vet the

salutation which brings about perfect tranquillity through
the idea of equality of all things is permitted. In this respect
the smrti has it thus : ‘One should salute prostrating oneself
even before a dog, a candala, a cow and an ass ackriowle-
dging them as God llimself since He, the Almighty, has

entered into and is present in everything in the form of
an individual soul’ (Bhagavata3.29.34 & 11.29.16).

wfoigeafawan gfaftera, T ctafawvar | qon 9 geafofa: —
‘AT T T Y YT |
et =g feruehatt i 7 qedd s I 3|
— (SRl 3.%3 ; TRSIU 34.40 FI) Il

Praise of men is forbidden but not of God; the smrt/
of Brhaspati has it thus: “Who would not be liberated from
bondage should he praise the creator of the universe, even
as he, desirous of wealth, respectfully praises a wealthy
man ?’ (Varahopanisad 3.13; Garuda-purana225.50).

HeforeardeTy | 37d S —
‘AT 7 faurdt QTR JEYE aEfe |
HoeaT 7 geyfanT daafa 1 g

Never dejected—aksinam—means never miserable;
there is a smrt/ in this regard : ‘He, who is steadfast, should
not be sad if somewhere sometimes he does not get ameal,
nor should he be happy when he gets it; (getting or not
getting) both are controlled by fate’ (Untraced; cf.
Srimad Bhagavatam 11.18.33).
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efforericd ferfrfrirrdieay ‘Frimoa afy fasmar =01 fafa: &1
frtrer:” (SphTeh:) 3fd TN | CARETVIR WEATRR—
Sroafavan agr fFRATuEr saTeH |
fresl Frererae fatmem serar )
— (NosradarEy 2.x4) 3fa )

The state of being rid of the desires for work— Ksinaka-
rmatvam, means [ree [rom the scriptural injunctions and
prohibitions; for, as the smrthas it: “What is injunction
or prohibition to them who walk the way beyond the three
modes ?’ (Sukastaka’s refrain). Keeping this in mind the
Blessed Lord said:

‘The Vedas deal with the action of the three-fold modes ;
but be thou free, O Arjuna, from this three-fold nature;
be [ree from the pairs of opposites, be ever-balanced, free

from (the thought of) getting and keeping, and be possessed
of the Selfl” (Bhagavadgiti 2.45).

ARG :—
‘wrden: wad fefdrdsar 7 sgfaq
ad fafaftr. Qe e 0’
— (AT ¥.3.33) 3fd1

Narada (also said) : ‘Ever remember the Lord Visnu (the
all-pervading Sell)—never forget Ilim. All scriptural injun-
ctions and prohibitions are subservient to these two rules
(i.e. these tworules are the objects of all vidhrand nisedha)’
(Narada-paficaratra 4.2.23).

‘refE Mo duEEERnTE |
ForaTed 3 B & smeml fag: 1
— (WET™RA If~auaor digro :30.83) |
‘The gods know him to be a brahmana, who is afraid of
crowd as of a snake, and of honour as of death, and of

woman as of a dead body’ (Mahabharata, Santiparvan
237.13).
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‘Fear of crowd as of a snake’— sarpavad ganadbhitih—
is justified by the fact earlier said thus : ‘they will indulge
in politics etc.’. Attachment is caused by honour, which
is opposed to the aim and object of life, so, should be
shunned as death. As of hell— narakadiva— is the other
reading of the text. Therefore the smrtihas it thus :

‘SR AT dU: &7 |
st gfSre st g At w1
— (THgur giv@ve 3R.3%0) Il
TARETAYITEHT 3URTaaT THdd—

‘Dishonour increases the force of austerity (in the form
of meditation), but honour diminishes it; the viprahaving
been worshipped and venerated becomes exhausted like
a cow after milking ( Padmapurana, Srstikhandal.19.340).

In keeping with this idea the acceptability of insult is
described thus in the smrti :

— (AREuRETSThafERE 4. 30) 3l

‘The yogi, reraembering the ways of the wise, should
behave in such a manner that people treat him with
contempt and never go for his company’ (Narada Parivraja-
ka Upanisad 5.30).

&y fefoen Qw:, gffvee gfteae afa) @ gfofeEmm
FATIZANG, IS TATGEAGed |
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In women the fault is of two kinds : one is in her being
prohibited for the sannyasins, and-the other is in her being
odious by nature. The prohibition is sometimes violated
by one who is deeply attached and forced by powerful
prarabdha karma.

REGERIRIT HfT: —
T T gfes a1 ARRATEHr WA |
SeaT-f-sammr foagaafy w1’
— (A .M 1l
With this in view, the smrt/ has it thus : ‘One should
never be in the same bed or seat, even with his mother
or sister or daughter. For, the powerful groups of organs—

of sense as well as of actions—drag down even a wise
man’ (Manusmrti2.215).

aun 9 WfafjeEn aftfar—

‘meTerRIE R 9

3RSTT FANEISE: YR Feead |l

— (1. 9. JU. 3.R) I
‘arEee fgan Remumgmfrag )
g AT qred forwa: q Il
— (Frdrapa afaadane, go R3) 11
In the smrtis detestation is described thus: ‘There is

little difference between the unmentionable region of a
woman and an exuding fistulous sore, but viewing it in
adifferentlight one is often deceived” (Narada P. Up.3.29).
‘Can there be anything more than the impudence of those
men who are fond of that piece of skin with an aperture
in the middle and stinking with the foul wind emitted from

the posterior opening’ (Vi$vesvara’s Yatidharmasamgraha
p.93).
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o

I W Tad fRfgea: & 3 7 3fd ar ue: | e

gfavspTEERefdaemn Formgerasaiiiea: |
There is another reading : ‘Are they not like worms who

are fond of etc.” The example of a dead body is given
here, to express both— prohibition and abomination.

‘U quithETeRTY WaRIhT daaT |
YRR K URECT
— (™R I-quafor Ararad 236.97)
“The gods know him to be a brahmana, to whom when
alone, the 4kasa appears to be ever full, and a crowded

place appears to be empty’ ( Mahabharata Santlparvan
237.11).

HETU T e TaeT AT R geaTE=ay |
SRy | AfFyg  afgulday | e
TeafaeAd A TRYUA TE-ETerAT aauTE e qufiaramed |
I sTATCTERRETEY T wafd,

‘afeaaiior i smeRang, fasa: |
a3 Y Aig: F: Mo Theawovaa: 1’
— (391 39. ) 3 3 0

Solitude causes fear, sloth etc. hence the householders
should avoid living alone and lead a gregarious life which
is free from fear etc. This is entirely opposite in the case
of a yogi. A yogi, being alone, absorbed in unhindered
meditation experiences the Self which is the Supreme Bliss
pervading the entire space. Hence, to him, fear, sloth, grief
and delusion etc. do not occur.

For, as the I$a Upanisad has it thus, ‘When, to one who
knows, all beings have, verily, become one with his own
Self then, what delusion and what sorrow can there be
for him who has seen the oneness ?’ (Z$a Up. 7).
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for acrrafa, s frearanares: qufeTseesd: |

A crowded place acts as an obstacle to meditation
through all sorts of talk— politics etc., and, the absence
of the awareness of the Self therein, which is the Supreme
Bliss, afflicts the mind like the void, because of the unreality
of the world and the fullness of the Self.

gfofed: —

The ativarnasramin—who has transcended the castes
and stages of (social) life— has been described by Parame-
swara to Visnu in the fifth chapter of the section on
Liberation, in the Sadta Samhita thus :

‘ST TeRy aEyeisy fig: |
arfagurisrdt asfr sraTegET farraom: uRn

“The student (brahmacarin), the householder (grhastha)
the forest-dweller (vanaprastha), the religious mendicant
(bhiksuka), and the one transcending all (ativarnasramin),
if they are well-versed in their respective professions then
are superior in the order mentioned (i.e. the latter is
superior to the former)’ (Sata Samhita 9).

‘AfqauiisEt SRt TE: TEieshTIoN |
T Fefy safoss U gead 1l

‘The ativarpasramin is said to be the preceptor of all
men who are the rightful claimant of the above-mentioned
professions, O Purusottama, like Me, he never becomes
a disciple of anybody (Sita Samhita 14).
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“sAfaauTiyt ATeng eI TEEed |
qea! ARl SERd T T 124l
‘The ativarpasramin, it is said, is, verily, the preceptor
of all preceptors ; there is no doubt that in this world there
is none who is equal or superior to him (Ibid 15).

‘7. yififamfesay fafie adanféong |
Wﬁ%ﬁrﬁﬂg@mﬂmuzan
9 a ot Avsfaaotsed sreq)

‘IIe, who knows the Witness of all which is different
from the body and senses, self-effulgent, Bliss absolute,
and the Supreme Intelligence and the Supreme Truth,
becomes the ativarnasramin (Ibid 16, 17).

RUEEE ECicapeec ENCHTRY]
AT 37 Arsfaaurismt staq |
‘He, who, by hearing the great words of Vedanta, O

Kesava, knows the Self who is God, becomes the ativarna-
sramin (Ibid 5.17-2nd line & 18-1st line).

‘At Ui 118 |1
weRe fasrta @rsfoaoriamd saq i

‘He, who knows the great Lord who is free from the
caste and stages of life and is the witness of the three states,
becomes the ativarnasramin (Ibid 18-2nd & 19 Ist line).

‘guismTeatr 28 AT gitERiEr: 18RI
TTeR-T SUETE A9 o @i daen|
zfa A 3T e Arsfaaurisndt waqiRol

‘Varna and 4srama etc. are imaginary things imposed
on the body through Maya—delusion—and they have
nothing to do with Me, nor are ever in Me who is the
Self, which is absolute Intelligence—this he who knows
from the Vedanta becomes the ativarnasramin(Ibid 19-2nd
line & 20).
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‘et AREd @I |
T AT e IEd S 11R]
gfa & a9 A |isfagurisdt saq |
‘He, who knows from the Upanisad that the universe
is active due to My presence, even as men are active

themselves in the presence of the sun, becomes the
ativarnasramimn (Ibid 21 & 22- Ist line).

‘gavt grohgTohe R eTaIad: |I1RRI
SHicudl HIEAT dgSH-HEd HefaT |
zfa A ag agrd: arsfaauriset s 30

‘He, who knows from the Vedanta that the varieties of
ornaments—such as hara, keyira, katakaand swastika—
are composed of gold (and they are nothing but pure gold)
even as the universe is ever projected in Me through
Miaya—delusion, becomes the ativarpasramin (Ibid 22-
2nd line & 23).

qIftrerml auT AR Hichd AT qu |
eI ST 7RE Riaq |1R¥I
gfa o a8 aga: Arsfaauibsnd swaq)
‘He, who knows from the Vedanta that the whole
universe beginning with Mahat—thc great principle is
projected in Me through Maya— delusion, even as the pearl

is seen in nacre mistakenly, becomes the ativarpasramin
(Ibid 24 & 25- 1st line).

‘FUSTEeE TATIRIRI SteIfaw 1134l
FAY AR Ry geway |
edeeT ATd: Fags~atsd: [1R&
THEY! HEed: fRa: @isg wa: |

3 A 33 AT Arsfaaortedt w3 iR

‘O Purusottama, he becomes the atu/varnasramin who
knows from the Vedanta, that the Great Lord who is one,
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devoid of any relation, like the all-pervading space ever
pervades all beings, small or big, the body of a candalaor
bird or beast or brahmanaand all other beings high or low
as “‘| am, indeed, He, the supreme Immortal One”’ ’(Ibid
5.25 2nd line & 26-27).

‘fefaymenty uqd fonnfa e
o fergmafarawd s awfa @= fe ke
gfar ar a2 Jgra: Arsfaao st swerq |
‘He, who knows from the Vedanta that the quarters
look alike to one, even after the correction of the mistake
(by the help of stars etc.) just as the world appears to
me even after its negation by the supreme Knowledge,

indeed it is not there, becomes the ativarnasramin (Ibid
28 & 29- 1st line).

Ty @EyuRAlsT 9ty ArEnfaseE: 1111
e SRRy Al arEfaseE: |
gfa &t 3T agra: drsfaao iyt weq iz ol
‘He becomes the ativarnasramin who, from the Vedanta,
knows that the world of my waking state is a fabrication

of Maya—delusion, even as the world of my dream is
the creation of delusion (Ibid 5.29- 2nd line & 30).

‘T FUTHHEER Tfed: ETeAeeA |
g Ui e @t f@d: 13

Through the realization of his Self he has cast aside all
the conventions of castes and stages of life, and transcending
all such things, he is settled in his Self (Ibid 5.31).

‘TRl WA fRE: g |
asfoauiydt orh: adagriafaf: 13

‘The man who, giving up his varnaand asrama, is abiding
in the Self, is called the ativarpasramin by the knowers
of the meaning of the Vedas (Ibid 32).

6
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EEGEIE-oR I ERE K A2 rE il

7 fow A9 o 9 7 9 AMiEE S 11330
T Sl AT AR 9 T T ASEAT qT|
Fael faeagA=1 S@aTenn Femea: 3%

‘The Self is neither the body, nor the senses, nor life,
nor the mind, nor the intelligence, nor the ego, nor the
thinking, nor the Maya, nor the creation beginning with
the space; not also the doer, nor the enjoyer; does not
also cause these; in reality, the Self is Brahman, which
is Knowledge, Existence and Bliss Absolute (Ibid 33, 34).

‘T FAIeT 99 AT W& |
TITRHTETCT HER ATHA: 113411

‘As the sun appears to move with the movement of water
(in which it is reflected), even so, the Self identified with
the ego appears to have samsara—mutations (Ibid 35).

‘aEETaT qoit AT AT |
ATATGAT UF =T & AreHafe: 13E0

‘So the varpasand asramas, O Ke$ava, are although in
the ego, they are superimposed on the Self through error
alone ; the knower of the Self has no concern with them
(Ibid 36).

‘7 faftet frduy 7 a=satasdeneuT |
ATAfaAmiE o T=SHRA 113l

‘O Janardana, for them, who have realized the Self, there
is neither injunction nor prohibition, nor the idea of
something to be avoided or not to be avoided; in fact,
nothing else exists for them (Ibid 37).
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“arenfeagril feTgs ey |
HIEET Aifgdr 9ol 39 Sl Jaet 3¢l

‘O lotus-eyed one, the ordinary mortals, under the spell
of Maya—delusion, would never know of such (superhu-
man) state of the Self-realized ones (Ibid 38).

ERICESOREEERICRIEEIERE]
ECRICRIRSTREARECLIRCIEMEHTEN]

‘“This state of the Knowers of Brahman is not visible by
the fleshy eyes, but O Ke$ava, the same, to the knowers,
is self-evident (Ibid 39).

‘T g S el gges @9 |
9981 37 d fagrgyasd FIE lixoll

‘Where all beings ever sleep there the self-controlled
one is awake; O Kesava, where they are awake, there
the knower is asleep (Ibid 40).

Renieicere-encdsiectdl

freagg frnm e qamgan ke

A fasmfa agr: @ T ffiag)
Asfaauist 9h: @ o qeeaw: RN’ 3R

‘He, who knows from the Vedanta and (then) is firmly
convinced of It by his own direct and immediate awareness
of the Self, which is beyond the opposites, devoid of form,
immaculate, ever-pure, devoid of delusion, and which is
pure intelligence, Existence and Bliss supreme, is called
the ativarpasramin, and he alone is the best preceptor—
guru’ (Ibid 41, 42).
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ey fogry  foged gonfoygmm Sfaegeior-
AT eI IsTaroTT et g faureereg foarent =
Sfefraara gaToifa fera | sfa sfegfwmmmont iy

So, in this way, through the srutitexts such as—'Once
liberated is liberated again’ (Katha Upanisad S.1)— and
the smrti texts demonstrating Jivanmukta, sthitaprajna,
bhagavadbhakta, gunatita, brahmana and ativarnasramin
it is conclusively proved that jivanmukti is a reality.

Thus far on the evidence of jivanmukti.

3t simfgamuagvfia sframgfwiaas gud
ShragfryEToTIERo 1)

Thus in the jivanmuktiviveka written by Sri Vidyaranya
ends the first chapter on the evidence of jivanmukti.



feeftar araATerEgERoTy |

SECOND CHAPTER

On the Effacement of the Latent Impressions

A Sefreee P aegeEeeE-
TEEAEAEYTY | 3 U6 SIUSTHE  SYSTHYSHURITEH
‘ST (TR ¢.}) e aRy

IE—
Now we will discuss the means to jivanmukti. The
knowledge of the Truth, the annihilation of the mind and
the effacement of the impressions of the latent desires are
the means of jivanmukti, for this, at the end of the part
known as the Upasama prakarana, i.e., the chapter on
perfect tranquillity of the Viasistha Ramayana, Vasistha
says, while dealing with the body of the jivanmuktas :

‘FETEREITHAATET HET |
grehTe e siafa waeiaE: 18.EI

‘Simultaneous practice of the effacement of the latent
impressions, (the means to) knowledge, and the annihila-
tion of the mind, for a long time, O wise (Rama), brings
about the result (Laghu-yoga-vasistha28.116).

FHFAYFET AfIHATE—
In the above stanza the relation of the means to their

end has been shown; now in the absence of the means
the result will also be absent is being shown thus:
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‘T O EH AEE S g |
qea yeEyTiRaiaeafy FmTa: 18yl 3fdu

‘Until these three means are not repeatedly well practised
together, the realization of that state does not take place
even by hundreds of years (Ibid 28.115).

HAHTATITETE ATUHATE:
‘Thern fReTd a9 foaea: |
aa fafg ya=sfa g=m: =fear g’ fa

He describes how it impedes the result if not practised
together thus:

‘If they are practised one at a time, even for a long time
with arduous efforts, they do not yield result, even as the
mantras—scriptural formulas—fail to produce result if
muttered piecemeal and at an interval’ (Ibid 117).

TYT GeETAIS TefafrerHTy ‘o fE 81 (. @ 20.%.%)
g fogomget v gfafeiseen Fe: W8 TRAgEE J
foeafa, @ a1 sewm=OmFERAT 7 fifg:, Tom a1 S
RIS 7 Wefafe:, a8 | fmaree wisAmE—

The three rk mantras— beginning with apo hi stha(RVS
10.9.1)— ‘O waters, you are’ etc. are prescribed for
recitation during the purification of one’s self with water
which is a part of the twilight religious acts ; if instead of
reciting all the three mantras a rk a day is recited, the
scriptural observance does not succeed ; or a mantra with
six limbs will not produce result if used one part at a time
with interval ; or in the mundane matters such as dinner,
if only one course, i.e. either vegetable or soup or rice
is served instead of all of them together, the purpose is
not served.

The necessity of prolonged practice is described thus:
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REIRGIE ey éaauma‘ gal: |
Fr.vrgire gzata foasoereqom g9 nggel’  gf)

‘By prolonged practice of these three means the firm
fetters of the heart are undoubtedly broken just as the
threads of lotusin its stalk when cut’ (Laghu-Yoga- Vasistha
28.118).

7T AfdHATe—
‘TN TH GEREferfd: |
ar femamean= faar 7 efia safaqueskn’  3fa

This is shown contrariwise thus:

‘The appearance of the world, O Rama, is due to its
being experienced through hundreds of births, and without
prolonged practice of yoga it can nowhere be dissolved’
(Ibid 28.119).

T FITHHHNAN FAE:, fF g aeaemiy 7 faerdieme—
‘T AT TS O T |
firer: ROl e goamenty fRefT Rugg’  sfd
Attempted severally, these means not only do not produ-

ce the results, they are even impossible to be
accomplished—so he says thus:

‘The knowledge of the Truth, the dissolution of the mind
and the effacement of the latent desires—these three
means being mutually related as cause and effect, make
it all the more difficult to attain’ (Ibid 28.113).

FURAYT T geanasw At gy wafal @
RIS IE IR A TaTe—
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‘Fafgeli 3 7 T dagEIed: |
7 efto AT AEdEfEd J TRfd gL ol

Coupled mutually three pairs are derived from these
means ; among them the pair consisting of the dissolution
of the mind and the effacement of impressions has mutual
causal relation which is being described here, negatively
thus :

‘Until the mind is dissolved there cannot be effacement
of the latent impressions; and till the latent impressions
are not effaced, the mind does not dissolve’ (Ibid 28.110).

FedTH ST | e A1 A1 Froequitom aRersa fegeamnmor
qfloms: | T § GaS AT g —

‘ i g
frrufome:” (3.%) 3fa)

The internal sense-organs taking the form of a series
of (mental) modifications, like the series of the flames of
a lamp, is called the mind for its mental functions. The
dissolution of it means its giving up the changes in the
form of transformations and remaining in the form of
controlling transformations stopped from taking further
modification.

Patafijali has formulated it thus in the Yoga Sitras :

‘When the mental modification subsides and the restrai-
ning impression arises (i.e., the mind being withheld from
further transformation), this moment of cessation (of
transformation) when links up with the mind is called
transformation into cessation’ (Yoga Siatras 3.9).

AT uﬁ!@; friveer:  gplafa; g
FUTERATEAd; §sT AR Seqan=aeay |

When the impressions of transformation are neutralized,
the impressions of control appear and the moment of
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control is connected with the mind—this state is to be
known as the dissolution of the mind.

JETRRER-T Sl sfafafanee  dgfamma:
R AT, qEgEnaTaq fad s |

The mental transformation denoting anger or the like
suddenly taking place without giving thought to the past
or the future, is due to the latent impressions in the mind,
which is also known as vasaniZ—desire left behind by the
previous experiences in the mind (just as a piece of cloth
in contact with flower retains the fragrance).

TR AT &7 AW fFesheam miaareyreaTaqTar gerdi
afy arefafiy gt |

The effacement of this vdsana means non-production
of anger etc. even in the presence of an external cause;
this happens when the pure impressions such as self-re-
straint and the like which are brought about by discrimina-
tion, are engraved.

aF AR JRIEERETg Fig, afiReT i
I | AT IR a9 JIATRATA HAA: |

Then if the mind remains undissolved, the transforma-
tions would continue to take place and sometime or other
anger and the like would arise caused by external stimulus,
so, no effacement of vasana. Likewise, if the vasana is
not effaced transformation would take place, so no dissolu-
tion of the mind.

AETHHAATITT: TEHIUT SafehauIe—
‘grad FafagH aEfeaemE: 4 |
e fomiigemy 7 dreq e g’ R

Knowledge of the Reality and the dissolution of the mind
have mutual causal relation which is now being described
in a negative way thus:
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‘Until there is knowledge of Reality how can the mind
be calm ? The knowledge of Reality cannot arise till the
mind is not calm’ (Laghu-Yoga-Vasistha8.111).

‘$& HaATcHa, AR { SETTH SPTHRTRY 3 cagegarste’
gfa Frepraammy g swEfefavamn s afy
qemefEmeaTa 7 framfig s gon afiremmitarumtey
afgsaren 7 fradd agq) ok feomm gfafirfermy swiey
‘I Ffer R’ (8. 3. ¥.97) i o ‘aemm: g (do
o  3R.%.3) WrfE gowfusm  sEofgdey
SAATGIRAR AT AT |

‘All this is verily the Atman, the apparent world beginning
with the form, taste and the like is illusory; it is not really
existent’— such conviction is the knowledge of Truth. In
the absence of such knowledge and with the presence of
the sense-objects such as form, taste and the like, mental
transformations in their shapes cannot be stopped, just
as by adding fuel to fire the flames cannot be stopped.
In the absence of mental calm, forms, taste, etc. will be
experienced through the transformations of the mind and,
consequently doubt will arise about the verity of such Srut/
text as: ‘There is no duality in this whatever’ (’Katha Up.
4.11), just as in the case of the text: ‘The (sacrificial seat
made of) sacred grass (Kusa— poa cynosuroides)is the
sacrificer’ (7. Br. 3.9.2.3), as they both go against the
objective experience. So, the conviction of ‘Brahman is
One without a second’ will never arise.

JEATERIAETAY: TR S feh g aTe—
The mutual causal relation between the effacement of

the impressions and knowledge of the Truth is being
described contrariwise thus:
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RICERCIEEIBINSICRIC U B T
AT AerayTTa aTagraner: 1138311 §f |
‘Until the impressions are wiped out how can there arise
knowledge ? And till the attainment of knowledge there

cannot be wiping out of the impressions (Laghu-Yoga-Va-
sistha28.112)

FUATETREEY  IGHTGHETIATIETA @ e | 3TqTd
aifgdiasRde  FHUHHTE  AEyaHIEE | &ad |
FURRET TN GRS T HIgE JIITEH: |

If the latent impressions of anger and the like remain
uneffaced, there cannot arise the knowledge of the Truth,
because of the absence of the means such as self-restraint
and the like. Without the realization of Brahman as ‘Ultima-
te Reality without a second’ the illusory reality of the causes
of anger and the like is not sublated—hence no effacement
of vasana is possible. We are now going to describe with
examples the mutual causal relation of the aforesaid three
pairs in a positive way.

TR T afd G AR araar sfad, st
9 FETE W huRgegeE T arg
AT aE5H |

The mind having been dissolved the external causes—
which arouse the impressions—are not perceived hence
vasanas are wiped out. And when the vasanas—the latent
impressions—are destroyed, mental transformations such
as anger etc. do not occur due to the absence of their cause,
hence the dissolution of the mind. So, this is the pair of
the dissolution of the mind and the effacement of the latent
impressions.

‘TEd @Al g (FAWo 2.3RR)
PRAFETY RGN aoqHege-
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The KathaUpanisad (1.3.12) has it that—'The Self is seen
by the sharp intelligence.” From this srut/it becomes known
that the mental transformation directed towards the one-
ness of the Self leads to realization, hence the cessation
of all other transformations is the means to the realization
of the Truth. When the Supreme Reality becomes known,
the world becomes unreal and no mental modification about
this unreal world takes place just as a transformation in
the shape of the ‘horns of a man’ never takes place ; further
mental transformation is unnecessary since the Atman is
already seen, so the mind dissolves, even as a fire is
extinguished in the absence of fuel. This is about the pair

consisting of the dissolution of the mind and the knowledge
of Truth.

T SHITATEATEIegal aTfdohehi JTE—
‘it Tt @Rg 9 G gavEE: |
ferafer: : HY: WegETattad ||’

— (THRIfERY R.%¢)

FUIEIETET YWRTHed Jaey | afasisi—

“Tom: TTATERET FHTSSHTIRT e |

e ferardld  weraed g’

— (TErTaTRIy ¥.2 o) 3
afee arEaETEEET |
The knowledge of the ultimate Reality leads to the

effacement of the latent impressions such as anger and
the like, which is thus described by the Varttikakara
Sure$varacarya:
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‘From where can there be anger for a man of discrimina-
tion who sees the same One Self in the bodies of his friends,
foes and his own, just as one perceives the same one body
in all one’s limbs’ (MNaiskarmyasiddhih2.18).

Self-restraint and the like are the other names of the
effacement of the vasanas and it is well known that these—
the self-restraint etc.—are. the means to knowledge.
Vasistha also says:

‘The virtues as self-restraint etc. prosper on knowledge
and knowledge thrives on the virtues, even as the lake
and the lotus thrive on each other (Laghu-Yoga-Vasistha
4.107). This is the pair of the knowledge of Truth and
the effacement of vasana.

AETHIEIAT S0 IS ATETATE—
‘TR I drevor faafeT )
oS JawaaRal FARdearTsRg Il 3fd |
— (TErTETay ¥.28%) 3fal

The ways to attain the three means—the knowledge of
Truth etc.— are described thus :

‘Therefore, O Raghava, a discriminating man should,
with resolute endeavour, give up the desire to enjoy and
resort to these three—i.e.the knowledge of Truth, the
dissolution of the mind and the effacement of vasanas (Ibid
4.114).

PREE T FATGURATET QUG fareaesar e |
forepr am fonv=afaga— aETeE yaunies @y, AR
AT, AT JfAATEAIGARTd | WS e
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AATH Flaw FUEcHa @ w@Edd (Fge R.%%) §fd
ARAT e Iga raTegyd 30 |

Determined effort—pauruso yatnah—means ‘in some
way or other certainly I must accomplish’— such pertinaci-
ty in the form of enthusiasm. Discrimination— vivekah—
means coming to a conclusion after distinguishing and
sorting out things: Hearing (study) of the scriptures and
the others are the means to the knowledge of Truth;
(practice of) yoga is the means to the dissolution of the
mind ; production of contrary impressions is the means
to the effacement of the latent impressions. Desire for
enjoyment, if allowed even in a very small measure, will
know no bounds, in the manner as has been said by the
sage Manu— ‘Just like the fire that continues to grow larger
so long as it is fed with ghee (clarified butter)’ (Manu-sa-
mhita2.94)— (so this should be given up from a distance).
That is why it is said, ‘from a distance’.

73 gai= faferfeard-ree qea o Frgca-amae sfargfwifa
T fUTET ; T T Hid FURaRaa+ GUTd qeTiggea-aTd hedl
SHed: W ST AT oS JUTeft gfa gfenri ;
A { TETHILHT GeanarEr R ; o1d: qaradiey §fd 94,

Objection: Well, such arrangement was described
earlier as the knowledge of Truth is the result of the
renunciation of the seeker, and jivanmukti—the result of
the renunciation of the knower. If it is like that then, first
attaining the knowledge and then taking the vidvatsannya-
sa, as it appears, one should try, while alive, to free oneself
from the bonds of vasana and mental states by accompli-
shing their destruction; but now knowledge and other
means are being prescribed to be practised together; so,
there is contradiction between the former and the latter
directives.
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Reply:No harm in this, their compatibility can be shown
from the standpoint of principal and subordinate relatio-
nship with each other.  For the seeker the knowledge of
Truth is essential, and the dissolution of the mind and the
effacement of the impressions are secondary; for the
knower it is just the other way round. So, there is no
contradiction in the simultaneous practice of the three
means in both the instances.

It cannot be doubted as to what purpose will be served
by the subsequent endeavour to practise the means when
one has accomplished everything through the attainment
of the supreme Knowledge alone for, we will show the
usefulness of this for the purpose of Jivanmukti and thereby
settle the doubt.

N Objectzon For the Vidvatsannyasin the practice of study
etc.—the means to knowledge—is futile, and the knowle-
dge itself is beyond the scope of actions, as no one can
make it or unmake it or make it otherwise, so, even if
its subordinate position is agreed upon, of what sort is
the subsequent practice ?

W:ﬁmgﬁ el 3 | et e
()gg!mama)aﬁh—

.wAnswer : In reply we say that the Truth should be
remcmbered by whatever means, time after time. Such
;pracuce has been described in the episode of Lila, thus:
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‘Reflecting upon That, conversation on That, reciproca-
lly instructing in That and being totally devoted to That—

this the wise know to be the practice of knowledge
(Laghu-Yoga-Vasistha 6.108).

‘T ews gvd AR qoaT |
3¢ e wife semr fag: wongen
‘This apparent world was not created at the beginning
of Creation nor was I created ; neither this world nor “‘I”’

is ever existent— this the wise know to be the best practice
of knowledge’ (Ibid 6.111).

FFEEEAnaEEy ad g¥id—

The practice of the dissolution of the mind and the efface-
ment of vasanaare also described in that episode thus :

SreEANTEET FIgIAE R |
T I A F e R nggon’ gf
‘They, who by the practice of yoga (concentration) and
learning from the scriptures t1y to realize that the knower
and the known are absolutely non-existent, are practising
the dissolution of the mind’ (Ibid 6.110).

FRAE e eaEyt: | ey e Tasat: |
IRAATT: | FIST ARATIATE: |

The understanding of the unreality of the knower and
theknown is called the knowledge of non-existence—abha-
vasampattih. When they—the knower and the known—are
not even perceived in their own forms—it is called the
knowledge of the absolute non-existence, atyantabh-
avasampattih.:
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The practice of concentration or union with the Supreme
Spirit-—yuktih, is yoga. This is the practice of the dissolu-
tion of the mind.

‘TRITENEEIYT TSI |

eranfeen e sEmamE: & =L’ 3
Hisd JEATEATITE: |

‘When the non-existence of the phenomena is realized,

love and hate and the like become thinned, and then a
new kind of repose is experienced which is called the
practice of Brahman’ (Ibid 28.112). This is the practice
of the effacement of the latent impressions.

sy ety amTRA SdEy gureEsTE 7 e e
¥ S

Objection:These three practices regarding their impo-
rtance look alike, and one is unable to distinguish them
as which one is in the principal position and which one
is in the subordinate state.

By, g fRg TweE g e
SagfeRiegfrdft s o @ faws fgs’ (3
3T, .3.2) 3 @A | O ad: O 2TETET e, AT
0| U ISR T (e — ‘&l dufyrve P
AN’ (s t6.y) g

~ Reply: Notso. According to the need they can be
‘distinguished. The person who is seeking liberation needs
'Eoth jivanmukti and videhamukti. For this the $ruti has
<.lt thus : ‘First liberated from ignorance while still alive,

f js again freed on disembodiment’ — vimuktasca vimucyate
il Katha Upanisad?2.2.1).
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A man, while alive, attains liberation through the divine
endowments and with the demoniac treasures one remains
in bondage ; this has been explained in the sixteenth chapter
of the Gita by the blessed Lord thus: ‘The divine treasures
are deemed to make for deliverance and the demoniac
for bondage’ ( Bhagavad Gita 16.5).

e GrgEr aaThifEd—
‘v greeyfeiRasatetd: |
T THY 9y WrAEEY AEd 1R

In the same chapter those two kinds of qualities are
described thus:

‘Feurlessness, purity of mind, steadfastness in knowl-
edge and concentration, charity, self-restraint, sacrifice,

study of scriptures, austerity and uprightness ;

‘srfeEn EEmERIEEE: M|
T JTAgwS ARe e |IRM

‘Non-violence, truth, freedom from anger, renunciation,
tranquillity, aversion to faultfinding, compassion to beings,
freedom from covetousness, gentleness, modesty, absence
of fickleness;

7 4T g TR AR
ot g dfmfisae swa i
‘Vigour, forgiveness, fortitude, purity, freedom from
malice and inordinate pride—these, O Bharata (Arjuna),

are the qualities of him who is born with the divine nature
(Bhagavad Gita16.1,2,3) ;
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‘Zol UMy w: qesme 1)
13 A aref araeRgi kN’ 3
‘Ostentation, arrogance, self-conceit, anger as also ha-
rshness and ignorance—these, O Partha, are the endo-

wments of him who is born with the demoniac nature’
(Bhagavad Gita 16.4).

JRETEATIY AT TET S a T | e Erafigran
HATGEFIR AT ST JENyeTaTes Sarag] gemal
&3 gfa Stagftmiafd | aemmememRRTREfy shagfthrege o7 |

The demoniac qualities are further described till the end
of the chapter. There (it is indicated that) jivanmukti takes
place when the evil impressions of the unscriptural, innate
demoniac qualities are neutralized by the good impressions
of the scriptural divine qualities obtainable through perso-
nal endeavour. Like the effacement of the latent impre-
ssions, the dissolution of the mind is also the cause of
liberation in life— the Srutf has it thus:

‘AT T AT ST SRS |
Far favarass ga v s
‘The mind alone, it is said, is the cause of man’s bondage
and liberation ; (the mind) attached to the objects of sense
makes for bondage, (and when it is) free from such

attachment leads to liberation ( Amrtabindu or Brahmabi-
ndu Upanisad 1.2-5).

“aar fafdvaere maEr gieRed |
ara fafdwe fred 7= et gegom I3

‘The seeker after liberation should, therefore, try to
keep his mind ever free from the objects of sense because,
as has been prescribed, the mind thus freed attains
liberation (ibid 3).
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“The mind, devoid of attachment to sense-objects, when
comes to a standstill in the heart (the seat of the mind)
and enters the condition of formlessness (cessation of the

mind as an instrument of deliberation), then is that Supreme
State attained (Ibid 4).

‘araca figs Faege e e |
TaeR o e S g et wil gf
— (engforegfma 2-4)n
‘The mind should be held in that state till it is dissolved
in the heart (i.e. completely freed from the transforma-
tions). This is knowledge and also this is liberation, the

rest (scriptural discourse) is only dwelling upon it in detail’
(Ibid 5).

Fr fafaw: dR gy ETsyTETeEETRE FANRgET dE

7@ amaeRy dfgey @ faddt ) e g afe
FAMTRaTeY, araeERg el gfa 9, HimRgAr gee St
g FAR FEEEE  dgeuterendar, e
TREFATAT: | e iga: | Siasiagrigd gaad: |
T ‘G W G fermaege: (Fraaaiarng .48 ) §
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Bondage is of two kinds : strong and moderate. Among
them the demoniac endowment, being the direct cause of
sorrow, is the strong bondage. Since the perception of
duality alone is not miserable in itself, and also because

it is the generator of the demoniac qualities, it is treated
as moderate bondage. By the effacement of the latent

* fraedd 3T a1 me:
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impressions, only the strong bondage is removed, but by
the dissolution of the mind both of them are removed.
It may then be argued that since the dissolution of the mind
is competent enough, the effacement of the latent impre-
ssions is pointless. But it is not so, because when the
powerful prarabdha, which is the cause of experiencing
of pleasure or pain, brings the mind into action then the
effacement of latent impressions is needed to remove the
strong bondage ; the (unavoidable) experiencing (of plea-
sure or pain) may be brought about by moderate bondage
also.

All the mental transformations, that are caused by
tamoguna, are to be known as strong bondage ; and the
transformations caused by the saftva and rajoguna are
to be known as moderate bondage. This has been explained
while dealing with—‘He, whose mind is not shaken by
adversity, who does not hanker after happiness...” (Bhaga-
vadagita2.56).

TS o A PR e SRRt el
FRAT S <,

Objection : If it is so that the moderate bondage is to
be accepted and the strong bondage can be removed by
the effacement of the latent impressions alone then there
is no need of the dissolution of the mind.

7, YRS ARG JeterrelcTd | argnime
PLIENEC BRI Bt
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Reply: It cannot be said so because the inevitable expe-
riencing of pleasure and pain brought about by a weak
prarabdha is counteracted by the dissolution of the mind.
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Such experiencing can be removed by counteraction—
keeping this in mind it is said thus:

‘Had it been possible to prevent inevitable experiencing
(of pleasure and pain), then, Nala, Rama, and Yudhisthira
would never have become stricken with affliction’ (Parica-
dasi 7.156).

aéﬁ@ﬁaﬁ\%;ﬁrammammmﬁ HTETTCATERTCTS, ST,

Wéaaa’mmﬁ (o 390 3.8.82);

Thus the effacement of the latent impressions and the
dissolution of the mind are essential as they are the direct
means to jivanmukti, and the knowledge of Truth, being
a mediate cause as producing these two, is the secondary.
Many times it has been mentioned in the srut/ that knowle-
dge is the cause of destruction of the latent impressions:

‘When God is known all fetters fall off’ (3veta‘.§vatara
Up.1.1.11).

‘eI 3 Aen oY givien sEifd)’ (63, 39
2.2.%%);
‘By realizing God through concentration on the Self, the

wise man leaves behind both joy and sorrow’ (Katha
Upanisadl.2.12)

‘Tfa Tl (S 3. 1.8.2) ;

‘He, who knows the Self,crosses over sorrow’ ( Chando-
gya Up.7.1.3).

‘T F HIG: F: Ik TheaAgeydd: (T3 ) ;
‘Then what delusion and what sorrow can there be for
him who sees the Oneness ?’ (I§a Upanisad7).
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‘e 3E ged wEa:’ (AL 39, 9.%.¢) 3f)
‘By knowing God is freed from all fetters’ (Svet.
Up.1.1.8).

AAMRTegE ¥ aage yfafaey | feenemhnes spo— o=
T GAATCHANIY dohT o T b & ST (T8, 3T. ¥.4.34)
BRI

The knowledge of Reality, it is evident from the Sruts,
is also the cause of the dissolution of the mind. Referring
to the state of realization the sruti has it thus: ‘But when,
verily, everything has become his own self, then by what
and whom should one see, then by what and whom should
one smell 7’ ( Brhadaranyaka Upanisad 4.5.15).

TeureramAig : —
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Acarya Gaudapada also says thus:

‘When the mind, by realizing the knowledge that the Self
alone is Real, is freed from imaginations and therefore does
not cognize anything, for want of objects to be cognized,
then it ceases to be the mind’ (Mandikya Karika 3.32).

e erataERHETaE fodegh: aTaTeaTHaTEH I9Y,
‘IR g et I 3 gAY s e o

As the effacement of the latent impressions and the
dissolution of the mind are the principal causes of jivanmu-
kti, so knowledge, being the direct means of attaining
videhamukti, is (considered to be) the principal cause. The
$mrtrhas it thus :

* SATERIRA TETITEE] ATEEEER SR 98 e |
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‘From knowiedge alone, karvalyam— ihe absoluie unity
of the spirit—is realized and, by which, is liberated’ (Source
untraced).

FATATEAl 9E: Faed Jglfeiedey| ded JHRI T,
TRETET o (e FIeh{-TaedeaTq | FHISSCIShIT ShlsaTgfe:
T HA T G g (FaedmglE ?; dFiEaReaE go.20.3¢)
gfar g%: |

Absolute unity of the spirit— ka/valyam— means the Self
alone, devoid of the body and the like. And that is attained
only through knowledge, inasmuch as the notion of the Self
having a body is due to ignorance which knowledge alone
can remove. The qualifying word ‘alone’ used in the phrase
‘from knowledge alone’— jianadeva—the Sanskrit particle
eva meaning alone, only, etc., means that action is exclu-
ded. The Kaivalya Upanisad has it thus:

‘Not by action, nor by children, nor by wealth’ (Kaivalya
Up.2 and also Taitrirlya Aranyaka 10.10.21)

T 79 Faeania, [FERHIE | 7d TEehioT qrafy saraed |
A oA FEAATI:—3 FAYTIohaeiea hreeTa-uTgg=ad §1d |
FrITeh o —Tfqemufy:, STgalay, geaut-er:, G:, FHaif,
HASFIEH, T, FOHATCIeEs ad agrTq | @ T a:
gasfy grftaet: | @ 9 sgaw—

So, he, who, without going through the discipline of
knowledge, but, having practised, as far as possible, the
effacement of the latent impressions and the dissolution
of the mind, worships the conditioned Brahman, i.e., Bra-
hman with attributes, does not attain the absolute unity of
the Self because the subtle body remains undestroyed. So,
by the use of ‘alone’— eva—even those two are excluded.
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‘By which is liberated’— jena mucyaie—means ‘by the
absolute unity of the Self—kaivalyam—attained through
knowledge’ is liberated from all bonds.

And bondage is of several kinds : the knot of ignorance,
the conviction of being non-Self, the knot of the heart,
doubt, actions, the condition of not possessing everything
wished for, death, rebirth, and the like expressions have
been used there in the scriptures to indicate them. All of
these bonds are surely removed by knowledge. There are
Srutis in this connection thus:

‘waent 3% fafed e Asfaemmter fafede @ (gues 3o
R.3.%0) 1|

‘He who knows this (Brahman, the Supreme and Immo-
rtal) which is hidden in the secret place (of the heart), he,

even here (on earth), O my good Sir, cuts asunder the knot
of ignorance’ (Mundaka Up.2.1.10).

‘S&r 3% g wafd' (GUes 3o 3.3.%) |

‘He who knows Brahman, verily, becomes Brahman
himself’ (Ibid 3.2.9). :

‘e geaufufvsa~ qddwmm: |
&ffam sreg sFuifor aferg e’
— (Jues® 30 R.R.¢) 1
“The knot of the heart is rent asunder, all doubts are

resolved and his deeds terminate, when He is seen, who
is both high and low’ (Mundaka Up.2.2.8).

‘@ 35 ffed eml T =, "isyd Talhmrg’ (do 3o
R-2);

‘He who knows (Brahman which is Reality, Knowledge,
and Infinity), placed in the secret place of the heart and
in the highest 2kasa, realizes all desires along with
(Brahman— the Omniscient)’ (Taittiriya Up. 2.1).
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‘Only by knowing Him does one pass over death’ (Svet.
Up.3.8).

‘g fagmeT wafa aven: @en gfe: |
g acqQHTAI JEATEET 7 S i
— (3 390 2.3.L) 1l
‘But he who has understanding, who has control over

his mind and is ever pure, attains that goal from which he
is not born again’ (Katha Up. 1.3.8).

o T AT R @ 5w R (3o 3o Ly.20)I
‘Whoever knows thus, ‘‘I am Brahman’’, becomes this
all’ (Brhadaranyaka Up.1.4.10).

OEEgETRE gt aeERETit &
RrEgfrriafamesci 31, sevafmRfaEma S
faermn fmt wft grecTRETEATETER | ddfgETaERIeE
ISHR:  §Oggy  (SEEy %.%.¥) gUEAWE:,  aqhem

I TR AT (ST ¥.2.23) §47 9|

These and other such (sruti) texts, denoting the removal
of bondages such as non-omniscience and the like, may
be quoted here in this connection.

The aforesaid incorporeal liberation, i.e., deliverance
through release from the body— videhamukti— it is to be
understood, takes place simultaneously with the dawn of
Knowledge; for, the bonds superimposed on Brahman
through ignorance, when destroyed by Knowledge, are not
perceived, nor is their reappearance possible. The comme-
ntator (Sarhkara) has dwelt upon the simultaneity of kno-
wledge and videhamuktiin the Samanvaya Sitra (Brahma-
Sutra1.1.4) and also in the Brahmasdtra4.1.13:
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‘When That (Brahman) is realized, (there occur) non-
clinging and destruction of the subsequent and previous
sins respectively, because it is (so) declared (by the
scriptures).’

77 FdTFRUaE-aefa fgfeifa sgay avaf

Objection : But many describe videhamukti as taking
place only after the existing body falls apart.

e 9 yf— ‘T araca At aae sy deed’ (810 3o
€.2¥.3)

And there is the sruti thus: ‘He remains here only so
long as he is not released (from the body). Then he reaches
perfection’ (Chandogya Up.6.14.2).

TR —
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In the Vakyavrtti also it is said thus:

‘For sometime he becomes jivanmukta impelled by the
prarabdha karma. Then when the bonds of that operative
karma (prarabdha) are spent up, he attains to that all-per-
vading, supreme state of exceeding bliss, which is the

absolute existence of the Self and from where there is no
return’ (VakyavrttiS2, 53).

TIFRIsEE— IR fam safiear duad (sEey ¥.2.2R) i
FA IREIUAT |

The author of the Vedanta-Sitras also says thus :

‘But, after exhausting through experiencing the other
two, (he) attains the absolute existence of the Self’( Brahma-
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sutra4.1.19). By ‘the other two’ is meant prarabdha, i.c.,
the fructifying merit and demerit.

aftgisag—

‘SiggehUE FIEE TeE HITETeRd |
fereTerEghe TaRTsT=aTHa Il
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Vasistha also says thus:
‘When the body is dissolved he, giving up the state of
the jivanmukta, enters the state of the videhamukta, even

as the wind becomes motionless’ (Laghu-Yoga-Vasistha
5.98).

T 3, feaanfersmivr ragzenfaiuT | faegfricmen e
Fod  Jgond foafgen aghEhiag) raTfireg
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Reply : There is no harm; the two positions, due to
different points of view, are not contradictory. By the word
body—deha—occurring in the compound word videhamu-
kti, many are of the opinion that all kinds of bodies are
implied collectively, i.e., the existing ones and the future
ones. But we have used it from the standpoint of the future
body alone. For, knowledge is accomplished in order to
secure the non-occurrence of that. This, the existing body
has already begun, hence its beginning cannot be checked
even by knowledge. And the dissolution of this body also
is not the effect of knowledge inasmuch as the bodies even
of the ignorant, when the prarabdha karma is exhausted,
cease to exist.
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afe aaRmicesHIfTHBaRYg, TR agHadidd 3q,
Objection : Then let the effect of knowledge be the de-

struction of the existing subtle body since without knowl-
edge this subtle body does not cease to exist.

¥; Al F SaerEgTTET |

Reply:We say no, because in spite of knowledge the
subtle body of a jivanmukta does not cease.

g T Haehe gRedd R gfqereradeesy
gfderuery fosegfadea wiosdifa 3q)

Objection : It may be that the knowledge, although neu-
tralized by the impeding prarabdha karma for sometime,
will be effective in dissolving the subtle body when the
impediment is exhausted.

7, TEUTCEHETE Fa) AR fHadey gequuiiedcT | afe
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Reply : We say no, because the author of Paricapadika,
Padmapadacarya has established logically that ‘Knowledge
is the remover of ignorance only’. Then, if it is asked, what
is the means of dissolving the subtle body ? We say that
it is the cessation of the (material as well as the efficient)
cause of the subtle body. An effect is destroyed in one of
two ways: either by the presence of (unfavourable or) its

opposite thing or by the cessation of the means of it. For
instance the lamp goes out either by the opposing gust or
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by the cessation of the material cause such as oil and the
wick. We do not find anything directly opposite to the subtle
body.

The cause— samagri—is of twokinds : active—prarabdha
and potential—anarabdha. By both of them the subtle
bodies of the ignorant exist here and hereafter. As for the
enlightened the potential cause is destroyed by knowledge
and the active cause by undergoing it. Therefore, when the
cause—the previous deeds—is exhausted the subtle body
dissolves, even as the lamp devoid of oil and the wick is
extinguished. So the dissolution of the subtle body is not
the effect of knowledge.

T AR faeHRedisfy 7 FHeey | aur fe—hrmey @
%ol fo o AeafiaTer e ? T, T8 AT eI e TS geaTd |
T fefm,  onneywievemmiifgeE WifadeRemn-
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Objection : Arguing in the same manner it can be said
that the non-beginning of the future body also is not the
effect of knowledge. For instance: whether the non-co-
mmencement is the effect or the maintenance of that
non-commencement ? The first position cannot be maintai-
ned because this absence of the commencement of the
future body is eternally there, i.e. this antecedent non-exi-
stence has no beginning. Nor the second position is tenable
since by the dissolution of the cause in the form of potential
deed alone the prior non-existence of the beginning of the
future body can be kept up. Moreover, the non-beginning
of the future body cannot be the effect of knowledge
because the destruction of ignorance only is the effect of
knowledge.

A QAW TISFAHRAIIEAT foreTohererd JTaTorheTd | Temeat
T A (FS . 2.3.¢) FAREIRAT: FAgedT GHOM| T
gaTeE  fadeifs amA fw smmeesatar-
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Reply : There is no harm in this because, the non-begi-
nning of the future birth and the like are the effect of
knowledge—it has been described thus in the scriptures:
‘from which he is not born again;’ ( Katha Upanisad 1.3.8)
and other such cited srutis are testimonies.

Moreover, the theory of Paricapadika that ‘knowledge
only destroys ignorance’ is not contradicted inasmuch as
the concomitants—such as the notion of non-self and the
like—of ignorance, are implied by the word ignorance;
otherwise, it will contradict the experience. The destru-
ction of such notions as non-Self and the like are
experienced along with the destruction of the ignorance.
Hence videhamukti, in the form of non-existence of the
future body, is simultaneously attained with knowledge.
In this context Yajiiavalkya’s words are there in the srut/
thus: ‘Verily, Janaka, you have reached (the state of)
fearlessness’ (Br. Up.4.2.4) and ‘O Maitreyi, such, verily,
is the life eternal’ (Br. Up.4.5.15). In other Ssruti also
thus: ‘Knowing Him thus becomes immortal even in this
f)ody’ ( Nrsimha Pirvatapani Up.1.6).
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If with the rise of the knowledge videhamukti, in the
form of its effect, does not take place consequently and
occurs afterwards then apirva— merit, produced by the
knowledge is to be imagined as in the case of such sacrifices
as jyotistoma and the like ; then the discipline of knowledge
will become only a part of the ritualistic discipline.

If it is suggested that knowledge neutralized for the time
being by the operative deeds— prarabdha karma—produ-
ces videhamukti later on just like fire neutralized by a spell
becomes effective when it is over. We say this cannot be,
because there is no such contradiction.

Videhamukti, according to our point of view, characteri-
zed by absolute non-existence of the future body, is not
obstructed by prarabdha karma, which preserves the
existing body only ; so no question of neutralizing the effect
of knowledge.

TAATTHRENUITET  3fd 99; guAwER | gfde-aes-
TR § [eTaeei-sarerissTTefamatey: 6 deomr
g ? afg @ fammafafa’ (Yo 390 2.%0) FEE: 4
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Moreover, how can momentary knowledge, being
non-existent itself afterwards, bring about liberation at a
later time ? If it is suggested that another knowledge in
the form of the final realization will arise, we say it cannot
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be since there remains no means. With the cessation of
the impeding prarabdha the entire world of appearance
—with its preceptor, scriptures, body and senses and the
like—ceases to exist, so what would be the means to that
final knowledge ?

Nor can it be challenged that in this context then what
should be the meaning of the Sruti text—'There is, in the
end, complete cessation from the illusion of the world’
(Svetasvatara Up. 1.10).

The meaning is that when the drabdha karma is exhau-
sted all its effects consisting of the body, the senses and
the like cease to exist since there can never be effect without
cause. So let the videhamukti in the form of being devoid
of the existing body you approve of, come after the cessa-
tion of the existing body ; but the one we admit is simulta-
neous with knowledge. Having this very idea in mind the
Lord Sesa says thus :

‘He, who has been liberated simultaneously with the rise
of knowledge and is devoid of sorrow, reaches the state
of the absolute existence of the Self whether he gives up
his body in a holy place or at the house of a candalaeven
with complete amnesia’— (Paramarthasara 81).

TAITEREHT TETCTIRY avaqRd TUTHeIguaay | JTaTeTan-
AT STafedeaTIReAeE | STETRTRIHIRAr
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So in the attainment of videhamukti the superiority of
the knowledge of Reality which is the direct means (to
videhamukt) is established. The effacement of latent
impressions and the dissolution of the mind, whirch are the
means to knowledge, occupy the subordinate position.
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That divine impressions which destroy demoniac impre-
ssions are the means to knowledge, is found in srutis and
smrtis— ‘(Therefore, he who knows it as such) having
become calm, self-controlled, withdrawn into himself, pa-
tient and concentrated, should see the Self in his own self
(body)'— (Br. Up. 4.4.23; the original reading is ‘sees’—
pasyati).

ey —
‘smfreamR ReEm e anfausay |
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In the smrti also thus:

‘Humility, unpretentiousness, non-violence, forbeara-
nce, uprightness, service to the teacher, purity, steadfa-
stness and self-control;

‘Indifference to the objects of sense, and also absence
of egoism ; reflection on the evils of birth, death, old age,
sickness, and pain (BG 13.8,9);

‘srafeahras: FRRRIRY |
fret & anfameafrefematag o

‘Non-attachment, non-identification of self with son,
wife, home, and the rest; and constant even-mindedness
in the midst of the desirable and undesirable happenings
(Ibid 13.10);

‘afer a=EnT vl
fafammerafaamdastagafs ng 2

‘Unswerving devotion to Me through the Yoga of non-se-
paration, resorting to sequestered places, distaste for the
society of men;
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‘Constancy in the knowledge of the Self, understanding
of the end of the knowledge of Truth; this is declared to
be Knowledge and what is opposed to it is ignorance’
(Bhagavadgita 13.11-12).

yafemEgafinaw: | graasAfa  sgomn g |
FAATTENfy FraTYReE gioagfanfae— ‘aasg & wafa frsee
aEE:’ (. 39. 3.2.¢) 3fa g1 srememammiti 3 wen
R gt seifd’ (F30 3o R.43) §fd T 1 FrewEmTRIGTCRT
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Identification of one’s ego with another is called self-ide-
ntification. The term jidna—knowledge—(in the text :
etajynanam iti proktam, quoted above) by deriving it in the
sense ‘is known by this’— jidyate anena— means that
which leads to knowledge.

v Dnssoluuon of the mind also is acknowledged as a means
of knowledge in the Srutis and smrtis: ‘Then alone he, in
medxtatlon sees Him who is without parts.” (Mundaka Up.
3.1.8) and also in the Katha Upanisad: ‘The wise man,

fealizing God through the attainment of concentration on
the Self, leaves behind both joy and sorrow (Katha Up.
1:2:12). The latter text (adhyatmayogadhigamena) means
by:knowing God through the attainment of concentration
onvone’s essential Self.

[

sy
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The smrtisthus:

“The yogis who have controlled their breath and the
senses, are satisfied and are asleep no more and through
meditation have the vision of that effulgence which is
Intelligence absolute—salutation to that’ (Mahabharata,
S"éntlparvan 47.35).

R

Thus in this manner the mutual primary and secondary
importance of the knowledge of Truth and the rest are
determined according to the need of videhamukti and
Jivanmukti,i.e., for jivanmukti manonasa and vasanaksaya
are the principal means and for videhamukti knowledge
is the principal means.

- R SRR s e R
foh a1 gy SRS | A, AR
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Here a doubt may arise that a v/vidisa sannyasin, having
accomplished these three means, when reaches the stage
of vidvat sannyasa, is he required to endeavour afresh for
their acquirement or do they continue to exist. If they
continue to survive then like knowledge the other two

* The ‘Critical Edition"reading is @t for 8T and Frnan for Rramemy.
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means being available without effort would not be regarded
as principal. The other alternative also is untenable. If
knowledge is subjected to fresh effort like the other two
then it will not be regarded as subordinate.

IR eder Mg fgrdrasage @ o
Rrera: | agn @ SreThd gea Rt | qasd gf Ty
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Reply : There is no harm ; we admit that the knowledge
will continue to exist and the other two are to be strived
for afresh. For instance : the student entitled to knowledge
is* of two kinds. One who has undergone the discipline of
worship and the other who has not yet done so.

If one has performed worship till he has had the vision of
his ideal and then attempts at knowledge, his dissolution
of the mind and effacement of the latent impressions will
be stronger, i.e., of superior strength due to which his
vidvatsannyasa and jivanmukti will happen, of their own
accord, immediately after knowledge. The scriptures reco-
mpjze him to be the best student fit for knowledge. For such

gents vidvatsannyasa and vividisasannyasa, although
g’g}}nctly different, have been mentioned together in the
crlptures hence they appear to be mixed up.
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But most modern students, even with no previous practice
of meditation, just out of curiosity, suddenly attempt to attain
enlightenment. They accomplish effacement of latent
impressions and the dissolutions of the mind for the time being.
And with that also accomplish study, reflection and meditation
of Vedanta by repeated and vigorous practice which in turn
leads to the destruction of ignorance, doubt and opposite ideas
and consequently the knowledge of Truth arises perfectly. In
the absence of any counteracting cause of the knowledge and
also in the absence of any cause to make the destroyed
ignorance reappear—the knowledge stays firmly settled.

But in the absence of rigorous practice and being influe-
nced from time to time by the fructifying operative deed—
prarabdha karma, the manonasaand vasanaksayaare exti-
nguished even as the lamp by a blowing wind.

Vasistha also said thus:

‘gfvereg gaenY famsa fg dma: |
AT FTEATATT: GRS |1
— (FAvETRE R¢.80R) i

‘Among the efforts earlier mentioned thisone is conside-
red to be far more difficult. Giving up of desires is a hard
task even harder than uprooting the Sumeru mountain’
(LYV 28.109).

arAsfy —
‘Tt fg w9 For gy seaggey |
aeg furg v aaifte ggsReil’
— (g €.3%) 3fa)

And Arjuna also said (in the matter of manonasa)thus:

‘Verily, the mind, O Krsna, is restless, turbulent, strong
and unyielding ; Iregard it quite as hard to achieve its control
as that of the wind’ (BG. 6.34).
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So it is held that, for the Vidvatsannyasins of these days

only the knowledge continues, but vasanaksayaand mano-
nasa are to be accomplished through effort.
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But whatis this latent impression— vasaia—for the eradi-
cation of which efforts are to be made? The nature of
vasana is described by Vasistha thus :

‘The perceiving of things through intense thought, giving
up even the consideration for their antecedence or conse-
quence (i.e., giving up all hesitations), is described as
vasana (L Y V28.48).

‘By that very powerful imagination what he thinks himself
to be he instantly becomes that O mighty-armed (Rama),
‘even forgetting everything else (ibid 28.49).
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‘Such a man, thus deluded that completely enslaved by
vasanad he takes everything to be real whatever he perceives
(ibid 28.50).

‘He, who is subdued by the influence of vasana, cannot
grasp the real nature of things and whatever he sees he
sees wrongly even as a man does under the influence of an
intoxicant’ (ibid 28.51).

AT T SRR UM TG TATINTeagRTealiay  STforHTH-
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In this connection the adherence of people to their res-
pective country’s traditions, conventions, customs, religious
belief, form of language and correct and incorrect words
in that and the like can be cited as general example of
vasana Later we will deal with this with special reference

to their variety. With this in view the Brhadaranyaka Upani-
sad has it thus :

‘Whathe desires, he resolves ; whathe resolves, he works
out; and what he works out he attains’ ( Br. Up. 4.4.5).

ATy arerifeRr gfifa: —
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The variety of vasana is described by Valmiki thus :

‘The vasana is of two kinds, pure and impure ; the impure
one brings about birth, and the pure one does away with
it (LYV1.10).

‘The impure vasana comprising crystallized ignorance
and stubborn ego is said to be the cause of rebirth by the
learned (ibid 1.11).

‘They say the pure vasana is that which has known what
was to be known (the Self), and like a baked seed devoid
of sprouting, remains only for the sake of the existing body
having been freed from future birth’ (ibid 1.12).

BT THRIIHT AoV ERTers] WSEHATY, a7 gy g
ATHR TET; HIAFHGEATHN | T &l dshiiet oiwafa, e
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Ignorance conceals the distinction between the body
consisting of five sheaths and their witness, the Self which
is Intelligence absolute.

Ajnanasughanakara means the vasana which has beco-
me quite dense by that ignorance. Just as milk coagulates
coming in contact with curd or the melted clarified butter
becomes dense if exposed for a long time in a cold place,
so does this vdsana Denseness here is to be understood
as the result of successive delusions due to ignorance. The
Lord has referred to this impure vasana while describing
the demoniac endowments thus :
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‘Persons of demoniac nature do not know about the way

of action or the way of renunciation. Neither purity, nor
good conduct, nor truth is found in them (BG16.7).

‘They say that the universe is without truth, without a
(moral) basis, without a God, brought about by mutual
union and caused by desire and nothing else (ibid 16.8).

‘Holding fast to this view, these ruined souls of small
understanding, of fierce deeds rise up as the enemies of
the world for its destruction (ibid 16.9).

‘Filled with insatiable desires, full of hypocrisy, pride and
arrogance, holding evil ideas through delusion, they work
with impure resolves (ibid 16.10).

‘Beset with immense cares ending only with death, rega-
rding gratification of lust as the highest, and feeling sure
that that is all (ibid 16.11).
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‘Bound by hundreds of ties of hope, given over to lust
and anger, they strive to secure by unjust means, hoards
of wealth for sensual enjoyment’ (ibid 16.12).
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They, the demoniac, say that the universe is without truth.
The authority of the Vedas, Puranas and the like isnot true
in which—such is, they say, the universe. That means they
do not accept the authority of the Vedas. Therefore, they
say, the universe is such where there is no God—the creator
and director. Then from where is the creation of the world
they say 7 Itis said thus : from one and another, i.e., mutual ;
by the mutual union of sexes the universe is created. Is there
any other cause of this ? None else than lust. The meaning
of their saying is that in the form of continuity the mutual
lust of the sexes is its cause. Excessive self-conceit has also
been described there thus :
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This today has been gained by me ; this desire I shall
obtain; this is mine and this wealth also shall be mine in
future.

e

““That enemy has been slain by me and others also I shall
slay.Tam the lord, I am the enjoyer, Iam successful, mighty
and happy.

“I am rich and well-born. Who else is equal to me! I
will sacrifice, I will give, I will rejoice.”” Thus deluded by
ignorance.

‘Bewildered by many a fancy, covered by the meshes
of delusion, addicted to the gratification of lust they fall
down into a foul hell'— (BG16. 13-16).
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It is shown by the foregoing that this intense egoism is
the cause of rebirth. The same is again being enlarged upon
thus :
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‘Self-conceited, obstinate, filled with pride and arroga-
nce of wealth, they perform sacrifices which are so only
in name, with ostentation and without regard to rules.

‘Possessed of egoism, force and insolence, lust and
anger, these malignant people hate Me dwelling in the
bodies of themselves and others.

‘These malicious and cruel evil-doers, most degraded
of men, I hurl perpetually into the wombs of the Asuras
only, in these worlds.

‘Obtaining the Asurika wombs, and deluded birth after
birth, not attaining to Me, they thus fall, O son of Kunti
(Arjuna), into a still lower condition’ (ibid 16, 17-20).
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But the pure vasang is that which has known that which
is to be known. The Lord, in the thirteenth chapter of the
Gita has described the nature of the thing to be known thus:
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‘1will describe that which is to be known, and by knowing
which one attains to immortality. It is the beginningless
supreme Brahman and who is said to be neither existent
ROT non-existent.

‘With hands and feet everywhere, with eyes, heads and
faces everywhere, with ears on all sides in the universe
That exists pervading all.

‘Shining by the functions of all the senses, yet without
the senses; devoid of all attachment, yet sustaining all, free
from the gunas, yet their experiencer.

‘He is without and within all beings. He is unmoving and
also the moving, incomprehensible because of Its subtlety,
He is far away and yet He is near.

‘He is undivided and yet seems to be divided among
beings, He is to be known as supporting beings, destroying
them and creating them afresh.

‘He is the light of lights and is said to be beyond darkness ;
knowledge, the object of knowledge and the Goal of
knowledge— He is dwelling in the hearts of all.’

(BG13. 12-17).

The Supreme Self, in Its finite and infinite aspects, is
presented here to promote the understanding of It by
tatasthalaksana and svarapalaksapa. That which indicates
by some accidental relation is called the tatasthalaksana—
for instance—the statement as ‘the house with a crow
belongs to Devadatta’.
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And that which indicates by being always present there
is called svardpalaksana—{or instance—the statement as
‘the bright moon’.
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Objection : While defining vasana it has been said that
it is in the form of giving up of all considerations about
antecedents and consequents; but the knowledge of the
thing to be known is due to an inquiry into it; hence that
definition does not cover pure vasana
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Reply : Such is not the case, since the words ‘through
strong impressions’ are added to the definition. As the
impure vasana,comprising egoism, the sense ofTand mine,
desire, anger and the like, arise in this life, without any
instruction from others because it has been deeply impre-
ssed by practice through many previous lives, so the kno-
wledge of reality, although primarily arising from inquiring,
when continuously practised for a long time with care
makes deep impressions and afterwards without the help
of instruction or reflection or suggestion of any kind the
reality becomes visible at once even as the jar etc. lying
ahead. The functioning of the senses along with the conti-
nuing awareness of the Reality is called pure vasana; and
this pure vasana is just suitable for the maintenance of life
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and body. The pure vasana is not capable of producing
demoniac endowments as hypocrisy, insolence and the
like, nor religious merit and demerit which lead to rebirth.
Just like the baked grains of rice etc. are suitable for filling
the granary but are not capable of producing fresh grains
nor a delicious dish.

afer 9 arean e, AreharaT smeeTEaT earaar Sfd )| ad
ST T | 7 =t @ an ggafa ol weeraisE e
ATHATEAT | TN HUIEAgAeTRIETH e | do fe—
‘&I afeaTyd ek TUrETehy da |
— (WA §.3.3)
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Impure vasana is of three kinds : desire for name and
fame, desire for learning and desire for the body.

The determination to lead such a life that will win him
people’s acclamations and not censure is called desire for
the world. This desire is impure since it is impossible to
accomplish fame alone and no blame. For instance, Valmiki
asked Narada in various ways thus :

‘In these days who is virtuous and who is brave in the
world ? (Ramayana1.1.2).

‘TSI T AW S 4 1 (TR 2.2.¢)
AT Jegei AR &Y |
Narada said in answer thus : ‘He is verily Rama, born

in the ancestral line of Iksvakus, known by the people’ (ibid
1.1.8).

argrEnty T afdgraTRm iR sTTg: Harne sigrveRr
FIUER: HYgY:; Ry awheamANng? aur f& Jwmfasmer gwer
fregeaTenad | afionefiTT aeRdr fowr  Arefion
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Even the same Rama and his wife Sita— the mother of
the world and paragon of feminine virtue— were scandali-
zed ; whatto say of others ? Thus for instance, people freely
speak ill of each other referring to their local peculiarities.
Southern brahmanas censure their northern counterparts
as flesh-eaters who are well-versed in the Vedas, and are
reciprocated by the northerners for their practice of ma-
rrying maternal uncle’s daughter and also for their carrying
earthenware (as cooking utensils) during travels. The rg-
vedic brahmanas consider the Aévalayana branch to be
superior to the Kanva branch; and the Vajasaneyins—
Yajurvedic— think just in the opposite way. It is we-
ll-known that people— from the learned to women through
herdsmen— extol their own community, lineage, relations,
gods and the like, and execrate others. With this in view
it is said thus :

‘gfa: framet fower feaeor:
ETHISEIRAT Jeraie gF: |
i gmsfy seft
I ARy w1 3f,
‘faerd 7 @ FfagEma:
HeIRIRASRY I: |
FauT WfeanTaTid
fo swfsafa ST agsew: 11 sfa =)
‘None can satisfy the people, they always speak ill of
others— even a pure man is called a demon, a sagacious
one is looked upon as a conceited fellow, a forgiving person

is deemed as feeble, a strong man thought of as vicious, ab-
sorbed in contemplation one is looked upon as a thief and

9
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a handsome man as lusiful’ (Source untraced). And thus:
‘There is no way to please everybody, so one should try
to achieve by all means one’s own good; what can the
loquacious people do 7’ (Source untraced).

AlEEey  dvfayg) e Bfown,  gresed
TETEIEAEHeAE  Afd | Useed  wENsaTEd | @ fg
T SgodEdiesT Sgulf geifreety
qRfSTEaTEATEEH TR | T ISR [ aTaTe |
al awEafs:  gfoare geifEed ddswfieE geemet
WISAITETUEETT | dedead afETaTT Spey | adiaTet-ash-
TR Ia T At SN A Tenad—

In view of the impurity of the desire for name and fame,

it has been described in the scriptures dealing with libera-
tion that a master yogrs should be alike in praise and blame.

The desire for learning is of three kinds : attachment to
study, attachment to many disciplines and attachment to
rituals. Attachment to study is found in Bharadvaja who,
having studied the Vedas for three lives running, tempted
by Indra again attempted to study the remaining portion
of the Vedas in his fourth life; this desire is also impure
since this study is not possible.

Indra, having restrained him from study by explaining
the impossibility of it, instructed him in the discipline of
conditioned Brahman for the attainment of a greater purpo-
se of life. All this is to be found in the TaJttiriya Brahmana
(3.1.3-5).

Similarly the attachment to the study of many scriptures
is an impure desire (for learning) since the final aim of life
cannot be attained by this. This is found in the Kavaseya
Gita thus:
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Durvasa, a certain sage, with a load of books on various
subjects, had come to salute the Great Lord ; in that asse-
mbly the sage Narada equalled him with an ass, the beast
of burden. Angered, he threw away all the books into the
Lavana ocean and was instructed in the discipline of Se-
If-knowledge by the Great Lord. And the Self-knowledge
does notarise by the Vedas alone for one whois notindrawn
and devoid of the grace of the preceptor.

a2 o ﬁﬁ:—
‘TAATCAT JaE-E T T AU T g 4o (FAHEG §.3.33)
g

And the Sruti has it thus:

‘This Self cannot be attained by instruction, nor by

intellectual power, nor even through much hearing’ (Katha
Up. 1.2.23; Mund. Up. 3.23).

TR —
‘TTEETRRERA 329 foR |
AP I FEyaiar-ang il i,
‘ieT Sl ARTFIHITETOIAERTT: |
FRTde F ST galf greRE T’ 3fq =)

— (gfrehafmfe 2.63, €4) 1)

In other places also it is said thus :

‘No purpose is served by the useless repetition of the
collected texts of many scriptures, in the form of, as it were,
a patched garment (as the ruminating a piece of such a
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garment by a cow or the like is useless). Thosc who have
learned about the inner Light should attempt to realize It
(Muktikopanisad 2.63).

‘Even after studying the four Vedas and all the Dharmasa-
stras many times one may notknow the essence of Brahman
just like the ladle has no knowledge of the taste ol the food’
(ibid 2.65).

TRE LG IO ATHITA SEATCH feReTIa: HACHAHIHATS
gioes<rm  erfdl sggmerad fowpEmr  ferreiuen |
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In the Chandogya Upanisad it is narrated that Narada
although well versed in the sixtyfour kinds of lores was
remorseful for being ignorant of the Self and went to
Sanatkumara (Chapter 7). Nidagha’s attachment to the
rituals is found in the Vispupurana (chapters 2.15 & 16)
and of Dasara in the Vasistha Ramdyana (chapters 4.48
through 4.55). Nidagha did not give up for a long time his
obstinate adherence to the rituals even after being persua-
ded repeatedly by Rbhu. And Dasara because of his excee-
dingly obstinate adherence to rituals could not even find
a pure place in the whole world for the performance. This
desire for rituals is impure since it brings about rebirth.

germ =T fEd—

ABTEEIRRAET T HH |
Taegd IRl met

TR & gAETa At )
AframEm-at SdAmET:

@ oy afogaur=am: |



JIVAN -MUKTI VIVEKA 123

SIGHARTAT: GRAT qEl

AT FIEET T
sfforenal SiguT JdHTT

4 Farl ghm=ta awemn: )
TeHIHOT T gIedf WIq-

T afoTaTeRTT = |1

Traegdl Jeq~T TR |
TEhET 98 d GHdSTIE-

¥ dreh gHaL ar fawfa )’

— (gueshiaffs £.3.9-%0) 1l

The Mundakopanisad of the Atharva Veda reads thus:

‘Unsteady, verily, are these boats of the eighteen sacrifi-
cial forms, which are said to be inferior karma. The deluded
who delight in this as leading to good fall again into old
age and death (ibid 1.2.7).

‘Abiding in the midst of ignorance, wise in their own
esteem, thinking themselves to be learned, fools, afflicted
with troubles, go about like blind men led by one who is
blind himself (Ibid 1.2.8).

‘The immature, living manifoldly in ignorance, think ‘*“We
have accomplished our aim”. Since who perform rituals
do not understand (the truth) because of attachment, there-
fore they sink down, wretched, when their worlds (i.e. the
fruit of their merits) are exhausted (ibid 1.2.9).

" “Those deluded men, regarding sacrifices and works of
merit as most important, do not know any other good.
Having enjoyed in the high place of heaven won by good
deeds they enter again this world or a still lower one’ (ibid
12.10).
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In the Bhagavadgita the Lord has also said thus:

‘The undiscerning, who rejoice in the panegyric words
of the Vedas and contend that there is nothing else, O
Partha, who are full of desires and consider heaven as their
highest goal, proclaim these flowery words that result in
rebirth as the fruit of actions and prescribe various speciali-
zed rites for the attainment of pleasure and power (ibid
2.42-43).

‘The intelligence, which discriminates between right and
wrong, of those who are devoted to enjoyment and power
and whose minds are carried away by those (flowery words
of the Vedas), is not well-set in their mind (ibid 2.44).

‘The Vedas deal with the actions of the three-fold modes,
be thou free, O Arjuna, from this three-fold nature ; be free
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from the dualities, be firmly fixed in purity, not caring for
acquisition and preservation and be possessed of the Self
(ibid 2.45).

“To the Brahmana who has known the Self, all the Vedas
are of so much use as a reservoir is, when there is a flood
everywhere’ (ibid 2.46).

qfegaTd  yTEaTEAEn ofeAegl Adkgieddd e
Fataerdicr gor fagefy grar foma 7 sshrfass<rm: aurer
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Moreover, the desire for learning is impure since it is
the cause of insolence. In the sixth chapter of the Chandogya
Upanisad it has been described that Svetaketu, having
learned all the Vedas in a short time, out of pride did not
behave with humility even before his father.

Similarly, it is described in the fourth chapter of the
Kausitaki Upanisad and in the first brahmana of the second
chapter of the Brhadaranyaka Upanisad that Balaki was
very proud because of his knowledge of a few forms of
worship ; he went, ina conquering spree, to many countries,
beginning with Usinara, and humiliated many brahmanas
by the pre-eminence of his erudition. And at last at Kasi
he had the audacity to offer instructions to Ajatasatru, the
most eminent among the knowers of Brahman.

AT AT U QST - FfereT | aeres ST
ISER— AT JqAGNEATART  JIhaT SHT ARt
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The desire for the body is also of three kinds : The
erroneous identification of the body with the Self, acquire-
mentof good qualities and removal of fault. The commenta-
tor (Samkaracarya) has described the mistaken identity of
the Self thus :

‘Ordinary people as well as materialists of the Lokayala
school recognize the body alone to be the Self possessed
ol sentience’ (bhasyam on brahmasatra 1.1.1). In the
Taittiriya Upanisad (2.1.2), such notion of the ordinary
people i.e. this false identification has been described thus,
beginning with ‘This, verily, is the person that consists of
the essence of food’ and ending with— “Therefore is it
called food’.

In the eighth chapter of the Chandogya Upanisad it is
described that Virocana, although Prajapati instructed him
in Self-knowledge, because of his impure mind was firmly
convinced in the Self-hood of this body, and went to impart
this wrong conception to his fellow demons.

o fgferd elfersh st e | afieiARTsIfETe Stferary |
FAAAET A 1 AATHRETEONIRY SRt 5 |
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Acquisition of accessory qualities is of two kinds : The
customary and the scriptural. Accomplishing true voice or

note is non-scriptural instance. People attempt at drinking
oil and eating pepper in order to acquire a sweet voice for



JIVAN MUKTI-VIVEKA 127

singing or chanting. Peopie make use of drugs and nutritious
food 1o obtain solt skin. For beauty people use cosmetics,
such as cream, powder etc., wear fine clothes and orna-
ments. To make the body fragrant people put on garlands
of flowers and apply sandalwood paste etc.

To acquire scriptural accessory qualities people bathe
in the holy water ol the Ganga, worship Salagrama and go
for pilgrimage.

ST TR ep iy | stens Sgammarn Aifc=T J&7d |
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Removal of fault is also of two kinds; of them the
customary one is by taking medicines prescribed by a
doctor or having mouthwash etc; and the scriptural one
is purifying by sprinkling and sipping of water and the like.
It will be explained later that the desire for the body is
impure.

Confounding the body with the Self is unfounded and
such identification is also the cause of endless misery, so
it is impure. All earlier teachers have exerted much in this
matter (i.e. have used cogent reasons to remove this false
conception).

Acquisition of additional qualities are mostly not found.
Celebrated musicians and teachers, although endeavou-
ring, fail to accomplish a delightful voice. Tender skin and
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nourishment of the body are notinvariably achieved by food
etc. The beauty and fragrance are also in the line clothes
and the flower garlands etc., not in the body. For this it
is said in the Visnupurina(1.17.63) thus (and also in the
Narada Parivrajaka Upanisad 48) :

wmwﬁvw@nmﬁmﬁl

TET = 21 i Fowsfr & 1
—<f?'=' T %.20.€3) |

‘eI 7 fera A gEe |

ST aeT fRrergafera ¢ gf
— (gfeniafaafg 2.68) 11

‘He, the confounded fool, who is in love with the body
which is but flesh, blood, pus, excreta, muscle and nerve,
marrow and bones stuck together, will also love hell’
(V. Purana1.17.63; N.P. UP. 48).

‘The man, who is not disgusted with the foul stench of
his own body what else can cause it to him, which can be
prescribed’ (Muktikopanisad 2.66 ; Padmapurana, Bhami-
khanda 66.80-81).
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Scriptural acquirement of accessory qualities is invalida-
ted by more important and powerful injunctions of other
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scriptures. FFor instance : *No being should be killed whate-
ver’ (Mahabharata 3.203.45; 12.269.5, 316.18) is pre-
scribed in one scripture which is countermanded by the
other as ‘the victim of Agnisoma sacrilice should be killed’
(Taittiriya Samhita 6.1.11.6).

The more powerful scripture than any other is this:

it erfay fiw g |
FEdreigfs: Afeer 7 Fieras-
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— (qmEfeaEny 3.9%.2%) Il
‘Who identifies the Self with the body which is constituted
by three humours— phlegm, wind and bile— thinks his wife
etc. as hisown, considers as an object of worship the images
made of earth and stone, and who regards water as an object
of reverence but never those who are wise men, he is verily
the fodder-carrying ass’ (Bhagavata 10.84.13),

And thus:

‘The body is very impure, and the Self, Who is embodied,
is very pure ; the difference having been known, for whom
should purification be prescribed?’ (i.e., for none, since
the Self needs not and the body cannot be purified) (Mukti-
kopanisad 2.67 & Samkaracar_ya s Sadacarah 4; Sita-Sa-
mhita2.14.19).
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Though the scriptural texts quoted above prohibit the
attempt at removing the faults and not the acquisition of
additional qualities, still, in the presence of obstructive
powerful faults no good quality can be acquired, so, indire-
ctly they prohibit acquisition of good qualities. Very much
impurity of the body is however described in the Maitraya-
niyabranch of the Vedasthus:

‘O Revered One, in this foul-smelling, contaminated,
unsubstantial body, a conglomerate of bone, skin, muscle,
marrow, [lesh, semen, blood, mucus, tears, rheums, fae-
ces, urine, wind, bile and phlegm, what is the good of the
enjoyment of desires 7" (Maistrayani Up. 1.2).

‘This body arises from sexual intercourse, devoid of
consciouéness, a veritable hell, and then comes forth
through the urinary passage. It is built up with bones,
smeared over with flesh, covered with skin, filled with
faeces, urine, bile, phlegm, marrow, fat, grease and also
with many other impurities, like a treasure-house full of
wealth’ (Maitrayani Up. 3.4).

Moreover, the cure of disease by medical treatment is
not certain. Even cured recrudescence cannot be ruled out.
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Who can purify the body, ever discharging waste matter
through its nine apertures and wet with exudations from
the pores beyond count, even with much effort?

Thus it has been said by the former teachers:

‘Tafeszga . gafa afew 5|
Arereied greafa e 7 e’
371 SEATEAT AT | aed-ATfeA=Aiye afig Ae—
‘Bodies with nine apertures ever discharge (waste ma-
tter) like earthen pot with holes; it cannot be kept clean

by washing externally and there is no way of internal
cleaning’ (Source untraced).

lHence desire for the body is impure. In view of this
impurity Vasistha said thus:
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‘The conviction, O Rama, that ‘I am built from head to
foot by my father and mother’’ is due to wrong notion and
leads to bondage (LYV20.42).

‘Such conviction as ‘‘I am the body” is the road to
Kalasatra hell, and the trap for Mahavici hell, and the stairs
to climb down to the hell known as Asipatravana (ibid
18.16).
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“This conviction is to be given up by all out effort even
ifitproves to be disastrous. A righteous (man) should never
come in touch with it even as with a Pulkasi carrying dog’s
flesh’ (ibid 18.17).

AR ST AR e T gfesmramrmfy faffa-
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Thus these three desires— for fame, learning and fau-
lless body— may appear acceptable to undiscriminating
people but should be shunned by the wise inasmuch as they
hinder the attainment of knowledge in the seekers and its
(knowledge) becoming firmly set in the knowers.
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So the Smrt/ has it thus:

‘Knowledge proper does not arise in one who hankers
after fame, prides in learning and covets a faultless body
(Sata samhita 4.14.51).
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The mental desires in the form of the demoniac endo-
wments as hypocrisy, insolence and the rest, are held as
impure. Since, it is very well-known that they lead to utter
ruin. Therefore, by whatever means these four desires
should be destroyed. As the destruction of the desires so
also that of the mind is to be effected.



JIVAN-MUKTI-VIVEKA 133

7 = AfseratacrzeanuaiEm 71 dfeeht svoqwresi-a 37 AR
g:are: ©q | 5 afd anemawfied wdar siqgavifeasgfaaafioname
Fo /: |

According to the Tarkika school the mindstuff is eternal
and of atomic quantity ; therefore its dissolution is hardly
possible. Unlike the Tarkikas the Vaidikas admit the mind
as consisting of parts, a non-eternal substance, always
capable of taking various shapes like lac or gold or the like.
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The Vajasaneyins give the definition and evidence of the
mind thus:

‘Desire, resolve, doubt, faith, want of faith, steadiness,
unsteadiness, shame, intelligence and fear— all these are
but the mind’ (Br. Up. 1.5.3). This is the definition.
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Those mental impressions in the form of ‘desire’ and the
rest arising on occasion become perceptible directly by the
witness very clearly even as the perception of jar and the
like by the eyes etc. Thus the meaning is that the mind is
the material cause of them all. Thus, ‘(They say) my mind
was elsewhere, I did not see it, my mind was elsewhere,
I did not hear it’, (Br. Up. 1.5.3); and thus: ‘It is with the
mind, truly, that one sees. Itis with the mind that one hears’
(Br. Up. 1.5.3). Thus the evidence for the existence of the
mind.
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The jar being in broad light and within visible distance,
and being loudly chanted Veda within hearing distance
without whose attention is not perceived, and with whose
attention is truly perceived such a thing, a common factor
in perceiving all objects, becomes known by the positive
and the negative methods. Thus is the meaning of the text
quoted. And this is the example thus:

‘Even if one is touched from behind, one knows it through
the mind; therefore (the mind exists)’ (Br. Up. 1.5.3).

TeTed AEAnT fag AAeaeTagRTeTit | st-
AmErsy dag fawidnr S sererwisamgfoemtsafafa ) A
f& @ =g wofa, aﬁri‘aagma‘ammww&ﬂwmm

TSI ad— gl 9 99fd 9 Hieghd 9 9ved
(TereriaTamy R¥.3%) SARHE|

Since the existence of the mind has been established by
its proper definition and evidence, it should, therefore, be
now illustrated thus: Even if touched by someone on his
back Devadatta becomes particularly aware of the touch
as of the hand or of the finger. As the eyes cannot see the
place and the tactile perception is limited to the feeling of
hardness or softness ; therefore, by the law of elimination,
the mind alone is the cause of such particular knowledge.
Because of its thinking function it is called Manas— mind ;
and because it deals with the outer objects— objects of
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the outer world— it is called citta. And this cittais of the
nature of three modes— sattva, rajas, and tamas, because
the effects of them— light, activity and delusion— are
observed there. The light etc. are the effects of the modes
are found in the definition of a gunatita—risen above the
modes thus (Bhagavadgita 14.22):

‘O Arjuna (Pandava), light (the effect of sattva), activity
(the effect of rajas) and delusion (the effect of tamas)’ —
thus described.

A sfi— ‘geprTyg fmrer T’ §egeRr | ST AT A1
ey & g g9
‘BRATHSTA J1 TS AT UF 9|
THIEATE! dHET Yerdisgaae 11’
— (YagiaET 2%.%9) |

ggehdlq |
It has also been said in the Sarhkhya philosophy thus :
‘Light, activity and delusion are used for the purpose of
definition’ ( Samkhya-karika 12 adapted). The word light
does not mean here whiteness and brightness but knowle-
dge, since it has been said (in the Bhagavadgita) thus:

‘From sattva arises wisdom, and from rajas greed;
miscomprehension, delusion, and ignorance arise from
tamas’(BG14.17).

FHECGEAT FRerhry | TG —
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Like wisdom happiness is also the effect of sattva, that
has also been said thus:

10



136 JIVAN-MUKTI-VIVEKA

‘Sattva attaches to happiness, and rajas to action, O
descendant of Bharata (Arjuna); while tamas, verily,
shrouding discrimination, attaches to miscomprehension’
(BG 14.9).

ARSI, TROTHTY O FHTfoeh Ageaid | FAEnREd |
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Like the waves of the sea, while undergoing constant

change, sometime someone of the modes prevail and the
other two remain overpowered. It has been said thus:

*Sattvaarises, O descendant of Bharata (Arjuna), predo-
minating over rajasand tamas; and rajasover sattva and
tamas; so, tamasover sattva and rajas’ (BG 14.10). Also
thus:

‘Like the waves of the sea they (the modes) are in the
state of mutual oppression’ (Vispupurana$.1.20).

T A IR FATTErIgERd | I I |id dremriearaATeEl
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When tamas predominates, the demoniac endowments
arise. When rajas predominates, the three desires— for
fame etc.— take place. When sattva predominates, the

divine endowments arise. With this in view it has been
said thus:
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‘When through every sense in this body, the light of
knowledge streams forth, then it should be known that
saltvais predominant’ (BG 14.11).

T 0T BAUTeAe: TEd, auf Seha eI uEHESRv |
TReaHE JIERTG | YOG T9aT IUTRTH: | 37 &
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Although the internal sense-organ appears to be made
of the thrce modes yet sattvaalone is its principal material
cause. Rajas and tamasare only props. The parts that have
become support to the principal material cause are called
upastambhakas—props. Therefore, through yogic exercise
when the rajas and tamas are eliminated from the mind
of a knower, sattvaalone remains, which is its nature. With
this in view it is said thus: ‘The mind of the knower is no
mind atall because itis called sattva '(LYV6.3.13 adapted).

T O IR REACETGHRTH | W =TeH-
EEYCAIGTRReqaH MU TEHH | ad STeRSIAAray | 370
w Hfd:—
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And that sattva is one-pointed because it is free from
rajaswhich is the cause of movement; and it is also subtle
since itis free from famas whichis the cause of gross shapes
of things that are non-self and imagined through delusion.
Hence this sattva is fit to see the Self. Hence the sruti has
it thus :

‘Can be seen by those subtle-seers, through their sharp
and subtle intelligence’ (Katha Up. 1.3.12).
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In a light, flickering with the breeze, it is not possible
to ascertain the qualities of jewels, pearls etc. Nor a fine
cloth can be sewn by a spade as by a needle.

Therefore, such sattva truly in non-yogis becomes citta
under the influence of rajas mixed with tamas, through
awareness of many thoughts of duality.

Tamas prevailing, this citta becomes fatby accumulating
demoniac endowments. Vasistha said thus:

SATHRITCANTA JgTe=aT e |
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‘Considering non-Self as Self, also by the thought *‘l am
the body”’ and by the sons, wife and relatives as mine,
the citta gets swelled (LYV24.17).
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‘Stricken with egotism, and rejoicing in the dirty sense
of ““mineness’’, and with the notion of ‘‘this is mine’’, the
citta gets swelled (ibid 24.18).

‘By the faith and hope in this world, which is the
playground of disease—mental and physical, and which
is imagined to consist of things acceptable and not accepta-
ble, the citta gets swelled (ibid 24.19).

‘By love (towards the things of the world), lust for wealth,
acquirement of jewels and women, which are all apparently
very pleasing, the citta gets swelled (ibid 24.20).

‘The serpent of the mind, by feeding upon the milk of
vain hopes, by the strength gained from the breath of
enjoyment, and by wandering about to take a place for
abiding, becomes fat’ (ibid 24.21).

ARYT W U TS, T ARARET, § @ 9N
TR dfd | add e teAET: wEd fresfran )
Confidence—asthi—means sense of reality in the
phenomenal world; taking—adanam—of that is accepta-
nce (of the reality of the visible world); that alone is
wandering about— carafi—going and coming by that—thus
is the meaning. So, in this manner, the nature of the desire
and the mind— which are to be dissolved— is defined.

T FTHAIGARAATEN AT FTEQ | T FEATEAYHIATE g —
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And now the effacement of latent impressions — desire,

and the dissolution of the mind are being described
respectively.

Aboul the destruction of desire Vasistha said thus:

‘Bondage is, truly, the bonds of desire and liberation
is getting rid of them. Giving up all desires give up even
the desire for liberation (ibid 18.20).

‘Renounce first the desire for things of enjoyment then
the mental desires and have in you the pure desires such
as the thoughts of friendship and the rest (ibid 18.21).

‘Although using those thoughts of friendship etc. in
practice giving them up inwardly be unattached to them
all mentally, and stay with the desire for knowledge alone
(ibid 18.22).

‘Even that desire for knowledge along with the mind
and intellect giving up inwardly, abiding in that what
remains give that up by which you renounce’ (ibid 18.23).

AT AEETETNE (ARl ArRTTEeaTaT  foafa: |
ferraramarTeTee grRuteTgrETTEEtRT | Fediae afgasmigERer |
TG ICENTEwET faweT:, AN FEEHERIS: SR
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By the word ‘mental desire’— manasavasani— the

aforesaid three desires—for fame, learning ana body—are
referred to. By the word ‘desire for sense objects’—
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visayavasana— hypocrisy, insolence etc.— the demoniac
endowments are referred to. They are being referred to
severally because of their mildness and severity. Or it may
be that sound, touch, form, taste and smell are the objects—
the impressions formed while they are being desired are
mental desire, and the impressions formed while they are
being undergone are called desire for sense objects.

According to this interpretation all the four aforesaid
desires are included in these two categories— since there
is no other desire than internal and external desires.

g e R e wed? 7 R oamn gfdde 3=
g ey faqUEeRHg afdeasam: |

Objection : How this giving up of desires is effected ?
they have no forms; otherwise they could have been
swept together like dust and grass, picked up in hands
and thrown out.

Ay, ITETESIPRUIEEQUY: | AT MRaT-Eard s
FARCATTEY JYFTTHATRY HHAER; dgenae] |

Reply : 1t is not so. It is possible like fasting or forgoing
sleep. Eating and sleeping are natural activities of life, they
are formless yet people observe fasts and vigils in the form
of giving them up. Let it be like that here also.

‘o frE e * TRNfERA Hhed el AEuRERTER
a wmT 3fd =4,

Objection: In that case staying carefully after taking the
vow by muttering of the formula ‘passing this day without
food’ etc. is (known as) keeping fast— giving up eating.

* o7er e Froene: wehifeRia: )
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142 JIVAN-MUK 1T VIVEKA

AT T qEUSHATIAY, TUH-I0T Hehe @Iy AicdlATeeaiq 1o |
afcs=mtsRion g s msql afe  ax

qagfe T gian— ‘Aetervmgfediieon gEg aquarguatdeaTen
JrEATafEAyaETy (2.33) 3fd|

Reply : In this instance also that is not prohibited by
a rod. It 1s not impossible to stay alert having taken the
vow uttering the Prarsa formula.

Those who are not entitled to pronounce the Vedic
formula let them take the vow in their language. If in that
instance contact with rice, soup, vegetables etc. is shunned,
let in this instance also the contact with flower garlands,
sandalwood paste and women be shunned. If in that
instance the mind is caressed by the study of the puranas,
worship of gods, songs, dances and musical instruments,
in order to keep it oblivious of hunger, sleep and indolence,
then in this instance also the mind should be caressed by
the thoughts of friendship and the rest. Friendship etc. have
been composed by Patanjali thus: ‘Friendship, mercy,
gladness and indifference, being thought of in regard to
subjects, happy, unhappy, good and evil respectively,
pacify the citta—mind’ (Patanjala Yogasatra 1.33).

fad & TrRwguaed: S| TR 9 et grEme—
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The mind is rendered impure by love, hate, virtue and
vice. Patafjali has also described love and hate in apho-
risms thus:

‘Attachment is that which dwells on pleasure’ (2.7).
‘Aversion is that which dwells on pain’ (2.8).

A certain mental transformation in the form of ‘all that
is of the nature of pleasure be mine’, arises when one
experiences pleasure, which dwells on the pleasure itself.
Such desire for all kinds of pleasures remains unaccompli-
shed because of the absence of means— seen or unseen.
Therefore this attachment to pleasure makes the mind
impure.

When one applies the thought of friendship on happy
people thus—‘all these happy people are mine’, then by
thinking that the happiness is, as it were, his happiness—
his attachment dissolves, just like one without a kingdom
of his own, thinks his son’s kingdom as his own. When
the mind is freed from attachment it becomes pure even
as the autumnal river becomes limpid after the rains are
over.

T GEARIY ST @Y 8d @ gad 7 A1 g )
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In the same way there is some peculiar transformation
in the form of ‘never all such pain be unto me’, which
dwells on the experience of pain. This experience of pain
cannot be stopped so long as there exist disease, enemies
and tiger etc. Nor can all the causes of unhappiness be
destroyed. Therefore that hate burns the heart all the time.
When one thinks that ‘like my unhappiness all other
people’s unfavourable unhappiness may not be’, and in
this way feels compassion for all miserable creatures then
the hate towards enemy etc. dissolves and the mind

becomes pure. Hence the smr# has it thus:

‘Life is as dear to other beings as it is dear to me. The
benevolent take pity on all beings treating them equally
with their own self’ (Yatidharma-samgraha p. 31 ; Hitopa-
desa, mitralabha 19 ; Mahabharata13.116.21-22).*

dEHR 9 ATl Syaf-a—
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Great men show the manner it is done thus:

‘Let all be happy here, and free from ailments; and
achieve good of their lives, and may none suffer pain’
(sourceuntraced ; the secondline occurs in Bhavisya-maha-
purana 2.35.14; cf. Garuda Purana, Uttara Khanda 35.51).

*In the Mahabharata the second line reads:

‘iR e giemRnlgrefy: 11’
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For people by nature do not practise virtue but indulge
in vice. It is said thus:

‘People like to have the fruit of virtue but not virtue;
they perform evil with great care but do not wish to have
its fruits’ (Source untraced).

1 9 QUAUN 9NN SEa: | § 9 a9 geae— fRng ang
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And these virtue and vice cause remorse, which the srut/
describes thus:

‘Why have I not done the right? Why have I done the
sinful ?° (Taittiriya Upanisad?2.9.1).
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If he practises sympathetic complacency on virtuous
persons then by that desire he sets himself carefully to
righteous acts. In the same manner by practising indiffere-
nce towards the sinful he becomes free from sins. Therefo-
re, because of the absence of compunction, the citta
becomes pure.
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By exercising friendly thought to the happy not only
attachment is got rid of but also of malice and envy and
the like.

Malice—slanderous malignities— asayd—is finding fault
in virtue, and envy—irsya—is impatience in another’s
virtue.

When by the influence of friendly thoughts another’s
happiness becomes truly one’s own, then there remains
no scope for finding fault etc. with other’s virtue. Thus
getting rid of the other vices as well by the same way may
be understood accordingly.

When hate—the cause of killing the enemies etc.— is
removed from the mind by compassionate thoughts to-
wards the miserable then pride also is eliminated which
is caused by happiness, the opposite of misery. This pride
was earlier described in connection with ego in the demo-
niac endowments thus:

‘Fgtsene Wirft faQisg aargat |’
‘agashrsraEter HisAfcagm =)’
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‘I am the lord, I enjoy, I am successful, powerful, and
happy. ‘I am rich and well-born. Who else is equal to me 7’
(BG16.14,15).

T3 qoaTeRy gfsar waga: quavgfa: SacAReE, a1 9 @fE J
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Objection : It has been said that the application of
sympathetic complacency towards the virtuous results in
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virtuous activity and that dees not befit the yogrs, since
it was earlier described as included in the impure desire
of learning.

Reply : This need not be so. For, there, the sstaparta
karma performed with desire and leading to rebirth was
mentioned as impure. But here, that virtue is intended
which does not lead to rebirth, because it has become
‘neither black nor white’ by the practice of yoga. ‘Neither
white nor black’ is mentioned by Pataiijali thus:

‘hatyerenewi Aifffafaafiammg (v.o) sfa Fe s G-
gy, g Fwm, s gecFwm adeafEemEniE
guerd | a=a ffod S0 gaesfa | aegfeaeTemn—

‘Works are neither white nor black for the yogrs; for
others they are threefold— black, white, and mixed’” (Yoga
satra4.7).

Motivated work being prescribed is white— pure; prohi-
bited one is black, and the mixed one is white and black.
So, these three happen to other people who are non-yogis,
and bring about three kinds of birth. This has been said
by Visvardpacarya thus:

‘T greifa dae Ffvgatet nfa |

AT QUITTITSAT A TasaT: |
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‘By good acts godhood is attained, and by deeds that
are prohibited is consigned to perdition, and by both good

and evil together reaches perforce the human state’ ( Nai-
skarmyasiddhi 1.41).

73 ArreffsmEREeesfy faftaarsgatatufa 99,

Objection : Although yoga is not black since it is not
prohibited but it must be white since it is prescribed—
how then it is said to be neither white nor black ?
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Reply : It is not so, because yoga is described as
non-white with the idea that itis performed without motive.
Therefore the yogrs perform such virtue which is neither
white nor black.

:'3 ffj\_ ]\'\S Y = \ﬁ . A ﬁ . & L
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Objection: By this way even yogss practising appropriate
complacency towards virtuous people will be prompted
to perform virtues alone.

yad-i AW, ¥ Sichifie goeata qume Aifen)
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Reply : Let them do so, since they, who through
friendship etc. purify their mind, are truly yogis.

The quaternion of friendship etc. implies other analogous
virtues— so ‘Fearlessness, purity of heart’ ( Bhagavadgita
16.1) and the like divine endowments and the means to
knowledge such as ‘Humility, unpretentiousness’ (ibid
13.7) and the like virtues mentioned while describing
Jivanmukta and sthitaprajina are implied, since all these
being good desires eradicate impure desires.

T GAT: AT, T Sohd aT: Fal iy e, iy
qearayETE 3fd =,

Objection: There are innumerable good desires and one
is not able to practise them all; so the attempt to practise
them is futile.
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Reply :1tis not so, since all these endless impure desires,
destroyable by them, do not occur in one’s mind.

It is neither possible for one to take all the medicines
mentioned in the Ayurveda, nor all the diseases that are
curable by those medicines happen in one’s body. Therefo-
re, one should first find out in one’s mind the number of
impure desires at a given time and then practise equal
number of opposite good desires. For instance, being
troubled by wife, children and other relations and getting
disgusted with all these one takes to sannydsa to do away
with them altogether. Similarly one who is being troubled
with the conceit of learning, wealth, family tradition and
the like impure desires should practise their opposite di-
scrimination ; and that discrimination has been described
by Janaka thus:

‘They, who are at the top of the great today, will go down
in a matter of days; Alas! O mind, what kind of faith is
this that you have in greatness ? (LYV'19.39).

‘T YT AT FEOT: a9 Sl
YTRAT JATaT 3 farasaar ag |



150 JIVAN-MUKTI-VIVEKA

— (@ 2R.¥%, ¥R) |
U7 FrimOIEeY ST e |
ATGII: gENT T HIgEN Mo &1l
— (a3 2R.¥R) 3R
‘Where are the riches of kings gone? And where the

earlier worlds of Brahma are also gone ? What kind of faith
of yours is this (in eternity) ? (ibid 19.41).

‘Tens of millions of Brahmas (the creators) have gone;
and also are gone the successive heavens; the kings are
gone as dust (is blown away) ; what is this faith on my life ?
(ibid 19.42).

‘Whose shutting and opening of eyelids caused dissolu-
tion and creation of the world—such men are gone to
oblivion; can there be any count for men like us ?’ (ibid
19.49).

Ty fseTeET:, et -
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Objection: This discrimination also precedes the rise of
the knowledge of the Truth, inasmuch as the knowledge
of Brahman is not possible in the absence of the means
in the form of discrimination of things eternal and non-ete-
rnal and the like. Here, in this treatise, the means to
Jivanmukti such as the effacement of vasanasetc. for one
who has already realized Brahman is being dealt with;
therefore, what is all this sudden frantic dancing ? (i.e., the
introduction of discrimination at this stage is uncalled for).
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Reply : There is no harm in this. One should accomplish
the quaternion of means [irst and then the knowledge of
Brahman follows— this scheme is well-known— as a we-
ll-known royal road— for all people in general. But Janaka,
as soon as he heard the Siddha Gita (Y V5.8.9-18), realized
Truth all of a sudden; this windfall was of coursc the
consequence of the accumulated former virtues. Afte-
rwards, practice of this discrimination was undertaken in
order to put the mind at rest. So introducing discrimination
at this stage is quite relevant.

ToaHer fererenear FHEHTATTIfEeT afetram -
TIFETETSSSATEATITET Tféd 3fd =,

Objection: Even if it is so, the application of pure desire
is not required inasmuch as there is an absence of the
continuity of impure desire caused by discrimination which
has immediately followed the knowledge.
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Reply: 1t is not so; although absent in Janaka it is found
in Yajnavalkya and Bhagiratha and others.

Even Yajhavalkya and his opponents Usasta, Kahola and
others, all had vast pride of learning inasmuch as all of them
entered into disputation desiring victory.

73 aui feeraienfed 7 g safaafy 94,

Objection : They had other learnings only, but not kno-
wledge of Brahman.

11
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Reply : 1t cannot be said so, since in that debate, all

questions and answers thereto are found to be concerning
Brahman.

T3 FEfosfy qumTITadr gHg J g GRreRAtHd =,

Objection : Although Brahman was the object of discu-
ssion, they had only indirect knowledge, not the perfect
knowledge.

T, T GIEATRATY AL AaTRIBI=TAT FRlforaTdl STHRIFE =T |

Reply : Tt cannot be said so, because, in that case, our
knowledge of Brahman arising out of their statements shall
also become imperfect— indirect knowledge.

7 sy SRR

Objection: Althoughitis peffecl yetitis mediate knowle-
dge only.
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Reply : To this we say no, as the questions put were
especially concerned with the directness and immediate-
ness of the knowledge of Brahman: ‘That Brahman which
is direct and immediate’ ( Br. Up. 3.4.1) thus.

Tt frame smedehgore; @ Sbew-
areAmhRa—
Objection: But the Acarya (Sarhkara) does not approve

of the conceit of learning for the knower of the Self, and
has said in the Upadesa Sahasri thus:
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‘And (he, who) also gives up the egoism that he is a

“‘knower of Brahman’’ is a (real) knower of the Self. Others
are not’ (ibid 12.13).
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And also in the MNaiskarmyasiddhi (of Sure§varacarya)
thus:

‘There cannot be pride of learning in a knower of Bra-
hman because such things belong to the demoniac; if even
a knower of Brahman suffers from this demoniac quality
then his knowledge of Brahman is futile’ (ibid 1.75).

1 qr: | Sagftrd=ra g 7 fGafadaaT | 7 g aaw
ShagarTT faememTT=am: |

Reply: There is no harm ; because the knowledge refe-
rred to in the quotationsis intended to culminate in Jivanmu-

kti. And we also, of course, do not approve of the pride
of learning in jivanmuktas.

77 fafsriiersy o aife,
‘T foemee fagemarmyfg |
Fd: IMEEAAT q&T FE0: el all: |l

— (Trrifag) ¥.50) |
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Objection: Moreover, there is not even self-knowledge
in him who is desirous of defeating others, since the Acarya
(Suresvara) has agreed to this thus:
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‘Attachment to the grounds on which the mind exercises
(sound elc.) indicates absence of knowledge. [low can a
tree remain verdant which has fire in its hollow ?’ ( Narska-
rmyasiddhi 4.67).

A1

‘TTeE: weg W T Frarsaefd |

— (TRgrUATITIETF 2.%.243R) |
‘Searaegirastaan fh s’
— (@ L.¥.0¥E) )
T T IENWTA | T 9 e, fREyy fiEe =
TIEAE FFEITIAIIGRRT |
Reply - It is not so, because the Acarya (Sureévara)

himself approves of such things in Brhadaranyaka Varttika
thus:

‘Let the attachment and the rest remain freely, their
presence alone cannot offend. What (harm) can the
ignorance— avidya—do like the serpent whose fangs have
been extracted? (Br.Up.Bh.Var. 1.4.1539.2 and
1.4.1746.1). And there is no contradiction between these
two positions inasmuch as they can be so arranged as to
fit in with a sthitaprajnaand a simple knower.

T3 FAT TIRNE TR STSaE 3 34,

Objection : Now, if attachment and such things are
permitted for a plain knower then they will surely bring
about virtue and vice and they in their turn will lead to
rebirth.

Bay, STUSISERIEFHHIGE JERIieer JAs-HegeTd |
TR SEASTEETITERT T TTEE: | eyt i—
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Reply : It is not so. Desire elc. generated by ignorance
are the real attachment etc. and are, like unbaked seeds,
the cause of rebirth. As for the knowers, like baked seeds,
the attachment etc. are just appearance (i.e. cannot cause
rebirth).

The idea is expressed thus:

‘Attachment etc., as soon as they arise, are burnt out then
and there by the [ire of discrimination. Whence should they
sprout again?’ (V.Up. 3.24-25);

afe ferausenfs @ af<afa =,

Objection : Then let the sthitaprajia also have them
(attachment etc).

7, R JEIEea AT STsheTd; oyuulsy geaadass
aerl sfvaguenad, a5l

Reply : Not so, because at that time they, even the
apparent attachment etc., cause hindrance to the state of
sthitaprajna just like the real ones. Even the rope-snake
at the time of its perception causes fear just as the real
snake. Like that.

FENTEETIETIg 7 Hisfa a3 9,

Objection: In that case they, the attachment etc., cannot
cause any hindrance if they are remembered as mere
appearances.

fot sag w1 FEERhmar e aREeRRg
fafSrirygeemman 7 digwr:, fFafasmad fagr=mae 37 sRemmE |
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Reply: (Then) we say— may you live long. (Since) this
is the jivanmukti we approve of.

But Yajnavalkya was verilv not in this state while he was
still desirous of victory in disputation, since he was yet to
lake the wvidvatsannyasa in order to set the mind at rest.
Not only he was desirous of victory but had a great thirst
for wealth as well, since he, while carrying away a thousand
cows decorated with gold and put before the assembly of
many knowers of Brahman, himself said thus— ‘we bow
to the wisest of the Brahmanas, but we just wish to have
the cows’ (Br. Up. 3.1.2).

T SRIfRIsTRTgfiE sifagnmEifd 39
Objection: It may well be that he, to insult other knowers
of Brahman, spoke euphemistically.

My EiTy W) N T FEfaR: W YHEAAIgatifareT
IFY: | 3T T FIUTE: Mehed YT ARIWTE | § I STareqt
TN TEAE: | Id: HTdfe: GaAaf-d— TR 3 HHom
et Hiad T aTgae 7 fIgete 7 W3 T yoeern (3.%) 3@

Reply : 1t is then another count of offence. The other
knowers of Brahman were enraged thinking that he has
taken away their wealth. But he, in a fit of anger, cursed
Sakalya to death. Of course, it should not be supposed that
this killer of a Brahmana had no Liberation inasmuch as
the Kausitakins read thus:

‘By no deed whatsoever of his is his world injured, not
by stealing, not by killing an embryo, not by the killing of
his mother, not by the killing of his father’ (KB Up. 3.1)
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Sesa also has said this in his Aryapaiicasiti thus
(Paramarthasara 77) :

‘The knower of the supreme Truth, being devoid of all
impurities, remains untouched by the merit earned by one
hundred thousand horse-sacrifices and by the demerit of
killing one lakh Brahmanas’ ( Paramarthasaraor aryapaiica-
siti 77 ).

qelfeh  agAT, SdfoRl  AFEcRIEHIRRE  RfoHara-Tgdr:,
ad uficasa venfmaartafa afaAurered | 9. @ha adrqH
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ISR TFd—
‘e YT AR W |
qum Sfger: Q@Y A T gd aER il
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Yajnavalkya and other khowers of Brahman were not
free from the continuance of impure desires so there is no
point in discussing it further.

Vasistha has narrated the episode of Bhagiratha who
could not find mental peace due to impure desires while
reigning over his kingdom in spite of his knowing the
Reality ; afterwards giving up everything (he) found his
peace.

Therefore one should as carefully find out the vice of
impure desire in oneself as of others and try to counteract
it. With this idea in view it is said thus in the smrti:
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‘People show extraordinary skiil in finding other peopie’s
fault. If they display equal skill in finding their own fault,
who will remain unfreed ?” (Varaha Up. 3.25).

Tt qafgemeE &: gare 3 o0,
Objection: Then, in the [irst place, what is the cure {or
the pride ol knowledge ?

TEISTYE FAEREerd fiea smead) agen Adegfde o
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Reply: 1s the pride in yourself and others are the object
(of contempt) or it is in someone else and you are its object
(i.e., you feel inferior) ? If it is of the first kind then always
remember that somewhere or other your pride will be
pulverized. For instance, Svetaketu, very proud of his
learning, went to the court of king Pravahana, and could
not answer, being ignorant, when asked about Paiicagni
Vidya, and was much derided by the king. He returned to
his father and narrated his despondency. His father, as he
was a humble man, went to the same king and learned the
Panicagni Vidya from him. And conceited Balaki, reprima-
nded by king Ajatasatru, gave up his pride and sat at the
feet of the king as a student. And Usasta, Kahola and others
entered into dispute out of pride and were defeated.

And when the pride is in someone else and you are its
object then think that— he is very proud and if he speaks
ill of me let him or insults me let him, it cannot harm me
anywise. And it is said for instance:
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‘If they malign me— the Self— truly they are maligning

(their own Self) themselves. If they malign me— the body,
they are my trusted friends (Source untraced).

‘The yogifor whom slander and humiliation are perfect
embellishments, how can his mind be distracted by loqua-
cious fellows 7’ (Source untraced).

TeRrRifag—
‘FeEn qufters QyagrEdiid |
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Naiskarmyasiddhi has it thus:

‘When known as detrimental and excreted, if any one
finds fault with the faeces, what is it to him who has
discharged them ? (ibid 2.16).

‘In the same manner when the gross and the subtle bodies
are given up out of discrimination and someone finds fault
with them, what is it to him, the knower (who has given
them up) ?7° (ibid 2.17).
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‘Sorrow, happiness, fear, anger, greed, delusion, desire
and the like, also l}irlh and death are found to be of egoism,
not of the Self’ (Srimad-bhagavata11.28.16).

A svie = TR afdfar—
‘wfagan afg 5= oRdmfa
TGS SR
gaSarafy gty aftesit=a 1l
aaageey .99 shaish
afg wn qitarer, e i)
gftasq 39T weawE fodr ar
it f agg:@ gehw: diferim: 0 3fa
Calumny treated: as embellishment has been described
in the Jranankusa thus:

‘If people are delighted in contemning me, letthem, since
this favour of mine is bestowed on them effortlessly. For
men, who are desirous of felicity, even spend their
hard-earned money for the benefit of others.

‘In this world, happiness is hardly found, though, sorrow
is always obtained very easily. In such a state if anyone
achieves happiness by maligning me, let him malign freely
either in my presence or behind my back, since in this world
of suffering felicity is hard to obtain.’

HFH IO TRId—
‘T S & vt |al oA |
ST AU TesgAa a1l
— (AnguRe 390 4.30) 3fe)
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Humiliation as an embellishment is remembered thus :

“The yogi, without violating the standard behaviour of
sannyasins, should behave in such a manner that people
show disregard for him and avoid his company’ ( Nirada
P. Up. 5.30).

TNygcRINERH N @fFEEt S el g GEe
JeIohICERIT SIS R T=o: |

“srerfameeiy FeREadd afigre |

TR 3@ = @ et 1
gfa uafaed foremm: 11

As the cure for the pride of learning in Yajiavalkya,

Usasta and others in the aforesaid varieties is discrimina-
tion, so also, it is to be known, the cure for greed and anger
is discrimination. Discrimination regarding covetousness
is thus :

‘Earning money is troublesome, and so is preserving it;
if lost or spent, it causes pain. Fie upon money, the source
of affliction’ (Mahabharata® 13. App. 15,3971. pr. and
Panicadasi, Trptidipa 139).

sty fgforn — @fy: wiwa:, wfw: et a afs
e SRR —
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L'iThe Mahabharata text is:

‘srufAmret gEmiam 7
™ 3 A 3@ Rt gEaeE )



162 JIVAN-MUKTI-VIVEKA

7 ¥ A1 feaw T |@at
AT S TguTs e i |
Anger is also of two kinds, the first is present in one’s
own self and having others as its object, and the second

is : it is in others and one is its object. Discrimination for
him who is angry with others is said thus :

‘If you are angry with him who does harm to you, then
why not be angry with the anger itself— which very much
hindersthe attainment of dharma, artha, kama and moksa—
the four objects of life’ (Yajiavalkya Upanisad20)

‘Even if it (the anger) is successful (in punishing the
offender), it destroys morality, fame and wealth (of the
angry one) ; and if it is vain, it only torments his own body
(and mind). How can anger, which is neither beneficial here
nor hereafter, take shelter in the minds of the wise 7’
(Source untraced).

v oy gEHiar—
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About the second variety i.e. anger present in others and
object is oneself, it is said thus :

‘Never even think that ‘‘l have done no wrong yet people
are angry with me’’; ever remember the greatest offence
you have done by not freeing yourself before from the
bondage of this life’ (Source untraced).
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‘I bow to the god of anger who burns away his own seat
and bestows on me—the object of anger—detachment by
imparting the knowledge of my faults’ ( Yajravalkya Upani-
sad21).

foaer FrarcHiat | o afurfgespr
afeea affa:—
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Desire for wife and children should be removed by
applying discrimination just as anger and desire of wealth.
Vasistha has described the discrimination about women
thus:

‘What is beautiful there in a woman—a doll of flesh,
a functioning contraption devised with muscles, bones,
joints, and limbs ? (LYV2.90).

TR quET e |
aetRa @ 39 gan aftgefaiR <20

‘Look closely at the pair of the eyes of a woman after
analysing its contents— skin, muscles, blood and tears—
if anything is there so charming to be fond of ? (ibid 2.91).

AT TSI |
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‘The breasts of a woman, over which the movements
of a pearl-necklace is seen to be so brilliant and its elegance
is comparable only with the quick-flowing Ganga water
over the Meru mountain, in time are eaten with relish like
a small lump of food by dogs in cremation grounds on
the outskirts (ibid 2.92,93).
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‘Women are like the flames of the fire of evil deeds;
like the soot of flames they have black hair on top, are
quite attractive like the flames to the eyes, and like fire
their touch brings misery. And as fire consumes straw they
make away with men (ibid 2.94).

‘SaeamfagLsfy e sy e |
o f& TerrfaE 9% gy 1R..]4lI
‘When a log burns at the far end the sap oozes at the
near end and looks juicy although the burning end is dry.
Similarly women in the form of fuel for the far-off hell-fire

are apparently very charming but in reality the source of
misery (ibid 2.95).

‘ST R faehiot groereny |
Tt RETHHRSUAET: 1R.REN

‘The trapper whose name is lust has set women as traps
for trapping the deluded human birds (ibid 2.96).

S TCaRHCRAT faeReA=Tion |
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‘Men are like fish in the pond of birth and death i.e.,
this world ; they rejoice, as it were, in the turbidity of the
mind, and impure desire, as it were, is the fishing line
with woman as hook and bait (ibid 2.97).

‘gdut e G RAET |
gEEEad e w1 fEariz.ean

‘Woman is the coffer, as it were, containing the jewels
of evil; she is, as if, an endless chain’ of misery; I have
nothing to do with her (ibid 2.98).
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‘O Brahmanpa (Vasistha)! This body of a woman, in a
few days, will disintegrate and her flesh, blood and bones
will be scattered here, there and elsewhere (ibid 2.99).

‘geg & @ dirset fuEeE @@ ;|
faat e Seaeh ST @@t WA il (R.800)
‘He, who has a woman, wants to make love with her;
and who is devoid of woman is devoid of lust; by giving

up woman he gives up the world and by giving up this
world he becomes happy’ (ibid 2.100).

SE M rnfm%l:r ggaT 9 arad |l
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Discrimination regarding son has been described in the
Brahmananda section of the Panicadasi thus:

‘Parents are unhappy if there is delay in conceiving a
child. When conceived, they are in constant fear of abo-
rtion, otherwise there is still the pain of childbirth (ibid
12.65).

‘ST TRAmiE: FERE 9 g
Iofta wforeremgaes afved 123,681

‘When born, parents are always anxious during the
childhood lest he might suffer from seizure and other
diseases, then the fear that the child may turn out to be
an idiot; when sent to the teacher there is anxiety that
he may be careless in his studies, and if well educated,
he may not find a good match (ibid 12.66).
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‘Again when the son is adult parents are in anxiety
that he may commit adultery ; if he is a family man may
suffer from poverty or if makes enough money—becomes
rich, then dies, so at no time the parents are free from

pain’ (ibid 12.67).
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The way impure desires regarding learning, riches,
anger, women, children are cured by discrimination, in
the same way other desires should be counteracted through
discrimination ascertaining the faults by the help of scriptu-
res and self-reasoning as required. And counteraction
being done, the highest goal, described as jivanmukti, is
reached. This has been said by Vasistha thus :

‘FraET oftenT afg I e |
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— (SVTENTEY THTEST IYIEGHT ] 3.% )
‘If you exert enough to give up your desires then all your

afflictions— mental and physical— are dissolved in a
moment ( Yogavasistha, Upasama Prakarana, 92.9).

‘T g AT JTET: |
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‘By vigorous personal efforts if you can do away with

the desires and remain steadfast, then you will surely attain
to that state (ibid 92.3,4).
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By ‘personal efforts’ here is meant discriminating the
faults— evils from the object of desire, as has been said
before. But this is defeated, even after repeated practice,
by the activities of the very powerful senses. And the Lord
has said thus :

‘The turbulent senses, O Son of Kunti (Arjuna), violently
carry off the mind even of a wise man striving for perfection
(BG2.60).

‘grsam f& awal aAsIfadRd |
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‘For even one of the roving senses, if the mind yields
to it, carries away discrimination, as a gale carries away
a ship on the waters’ (ibid 2.67).

T eyt ety aefr adaraemnal
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Therefore, for the protection of the discrimination that
has arisen, senses should be controlled. That also has been
described there by the two following stanzas thus:

‘The yogirestrains them (senses) all and remains intent
on Me. His wisdom is steady whose senses are under
control (BG2.61).

12
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‘Therefore, O mighty Arjuna, his wisdom is steady
whose senses are completely restrained from their objects’
(ibid 2.68).

ay-asfe—
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Another smrti also has it thus:

‘The hands, feet and eyes of an ascetic are not restless,
also his words are not unrestrained ; these are the signs
by which the wise is known’ (cf. Vasistha Smrti 6.38;
Mahabharata 14.45.18)".

TaaTaE Ul WEiha—
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— (USRI 3.€3))

This alone in other scriptures has been explained in short
and in detail thus:

‘The mendicant who is tongueless, impotent, lame, blind,
deaf and simple, is doubtless freed by these six qualities
(Narada P. Up. 3.62).
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‘He, who even while eating, does not concern himself
with the pleasantnesss and unpleasantness of the food;

whose speech is wholesome, moderate and true, is called
the tongueless (ibid 3.63).

‘g Sral Fur A qun SievEEEg |
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‘He, who remains as unperturbed at the sight of a sixteen

year old girl as of a day old or a hundred year old, is called
the impotent (ibid 3.64).

‘Argreimes a7 TRt =1
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‘He, who does not move other than for begging his food

and easing nature and that also not more than a yojana
(not more than nine miles), is precisely the lame (ibid 3.65).
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‘The sannyasin is called blind whose range of sight is
limited to sixteen cubit-length whether standing or moving
about (ibid 3.66).

‘fod e wRRE I YeRI9E 9 aq)
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‘He, who although hearing, as it were, does not hear
the moderate, wholesome, pleasing and consoling words,
is called the deaf (ibid 3.67).

‘gt forsmon 9 ametsirmatsa: |
guaagdd fed fregdr: @ Is3a 113,840
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‘The mendicant, who is able to enjoy and whose senses
are in order yet remains, as it were, always asleep in the

presence of objects of enjoyment, is called the simple’
(ibid 3.68).

T fr= 7 wgfd gt sfemwfn s
Tifeard) s/ dgcaena @dl waq
‘He should neither blame nor praise, not offend, nor

speak harshly to anyone, and be alike everywhere’ (Source
untraced).

T B R FIfaegEget 7 9 WA
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‘He should neither converse with women, nor should
remember one earlier seen, should avoid talks regarding

women and should not see even a picture of a woman’
(Narada P. Up. 4.3).
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As some devotee, taking a vow of eating once in the night,
or of fasting, or of keeping silence or the like, observes
it properly remaining very careful and without a slip, simila-
rly one who has vowed tonguelessness and the rest should
carefully maintain discrimination. In this manner, by care-
ful, continuous and prolonged practice of discrimination
along with controlling of the senses, the thoughts of frie-
ndship and others become firmly set and then the impure
desires in the form of demoniac endowments dissolve.
Afterwards the thoughts of friendship and others continue
to flow without any conscious personal effort—just as
breathing or shutting and opening of the eyelids. Although
guided by the thoughts of friendship etc. he leads his life
in this world, he shuns the thought whether he has exercised
them fully or partly ; and with effort he sets at rest such
activities of the mind as sleep, day-dreaming, drowsiness,
etc., then practises the desire for absolute knowledge.

This whole universe manifests itself as comprising both
sentient and insentient things. Although the senses have
beencreated in order to manifest the insentient objects such
as sound, touch etc.—as it becomes known from the srut/
thus:

‘The Self-caused pierced the opening (of the senses)
outward’ ( Katha Upanisad?2.1.1).

All the same, the consciousness, being the material cause
of the universe, cannot be excluded, and the insentient
universe consisting of consciousness mainfests itself ; and
the Srut/ has it thus:

‘He shining, everything shines after Him. By His light all
this is lighted’ (ibid 2.2.15).
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Therelore, distinguishing the real nature of the insentient
as only consciousness since it manifests after the manifesta-
tion of the consciousness, one should, ignoring the inse-
ntient, impress the mind with the thoughts of the pure
intelligence. This is made very clear through the catechism
of Bali and Sukra.

‘Forfrrereiie foRamafig formramar =1
FE HISE & T a1 Aol 3fa aqg A1l
— (SgETefaE 3%.40) 1l

‘What is there here in this world ? What is the nature
of this? What is it made of ? Who are you and who am
1?7 And what are these worlds ? Please tell me directly
(Laghu Yogavasistha21.50).

‘fafeerdie faamfie faemme |91
faxa fageha = Aefafefa dme: 1)’
— (@ R.UR) 3f

‘Here in this world there is only pure Knowledge, this
is Knowledge in its nature, and is made of Knowledge;
you are Knowledge, I am Knowledge, and all these worlds
are Knowledge ; thus it is said in brief” (ibid 21.52).

T GAIRTE: heh VAT TEAERIG URINTGIE Teeaaviane
w1 gforftreafa, @ fommy . gfrardemy| geEr Fod S8
ey fomam oaa: gafaf: amrfeacanniast dwerd, ae=d
et femTeaTeTar @dd |

As a goldsmith while even purchasing a bracelet (of gold)
concentrates his attention on the colour and weight of the
gold, ignoring its rounded form and other qualities even
so the mind should be concentrated on the pure knowledge
alone. Until the mind gets occupied as naturally as breathing
with the thought of the pure intelligence, ignoring the
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insentients altogether, one should go on with the practice
to impress the mind with the thought of pure knowledge.

FaREE foamaweRg, gde afeamafres:; A
BRIt =,

Objection: Why not practise the desire for the absolute
knowledge first since by that alone the impure desires are
removed— what with the useless superfluous practice of
friendship etc. ?

7, Fagraaman styfafSaayesT | 7 Fierareiaafaen frammumfa
TR T8 7 gfafasfa, @ a1 foRema geeemtad
Hfrqreiey TR a8q |

Reply: It cannot be said so, for, in that case, unsteadiness
of the impressions of the absolute knowledge will occur,
even as a house is unsteady even if built with pillars and
walls but without first preparing a strong foundation or,
as the medicine taken without expelling the stronger faults
from the body by purgationi.e., without purging the morbid
elements, does not cure the disease.

7 ‘e aResg. (A R, we. o) 3f Rrrmraraemnty
qRemiT e, ARG fom IR
FeafagIRIEmET |

Objection: The giving up of the desire for pure knowle-
dge has also been advised as is known from the text thus
: ‘should give up even that’ ( Yogavasistha, sthitiprakarana
57.20). This cannotbe justified since there remains nothing
to hold on to after the desire for the pure intelligence is
given up.

T 3 | fforn fommrameT—egfeanfaar agfear afa ) swor

T, FEUEiE: | a9 GeAWERISENRRY mRET N
WOt Sieongaue  anfaar  gefie @
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foem T emwehEE g afie’™ql @ aEEaeaT

FcATE AT T THIRTSIRTERT aTuRerd |
Reply : There is no harm; since the desire for pure
knowledge is of two kinds: the one is with the mind and

intellect and the other is without them.

The mind is the instrument, and qualified by such idea
as ‘I am the doer’ is the intellect. Therefore such desire
as ‘I shall carefully practise the thought of pure knowledge
with concentrated mind’, comprising the thought of agent
and instrument is the primary desire of pure knowledge
which is expressed by the word meditation— dhyana—and
which is to be given up.

The other one which has become free from the interru-
ption of the idea of agent and instrument through practised
ability and is expressed by the word samadhi—
concentration— is to be retained.

CAERTEE] A0 GaSfet: G —
‘O JeI kAT SEg (3.3) 1
‘Feaminmafnii wEyEiE aai’ (3.3) 3fa)
Meditation and concentration have been defined by Pata-
fijali thus:
‘An unbroken flow of knowledge in that object is
meditation— dhyana’(yogasitra3.2).

‘When that, giving up all forms, reflects only the meaning,
it is concentration—samadhs’ (ibid 3.3).

gy gudt ddeweaducR: | dfgd 2 den
TATRGRUMTETU R a; G afiesr |

When he is firmly grounded in this concentration by long
constant efforts with great love, then he should give up even
that effort by which he gave up the awareness of agent and
instrument.



T4 afa aemmEesfy afienst serann el

Objection : If it is so then this effort to give up i1s also
to be given up by another effort and so it will go on without
an end.

P | AR SO HadeheaTd | 9T Fird STt Tfared shaentst
AT dg WTeAAfy fadafa qum @ g wgenongad
fradaareammfy  fadfsafa) fga 9 aferwforere-
TR efivreafaated AisafaEd | TaseyE At
HE—

Reply : 1t is not so. It will dissolve itself and others in
the same way as does the powder of kataka—clearing nut
(Strychnos potatorum). As when kataka-powder is thrown
in turbid water it helps the dirt to precipitate and along with
it settles down itself. Even so,the effort to give up while
dissolving the thought of agent and instrument will dissolve
itself also. And that being dissolved, like the impure desires,
the pure desires are also dissolved, and so the mind free
from desires remains. And with this idea Vasistha said thus :

—(aga’nmﬁaﬁ 2E.%4) Il

‘Therefore, the bondage is due to desires, and the mind
is liberated when it is free from desires. By discrimination,
O Rama, acquire the state of desirelessness, as soon as
possible (LYV16.45).

‘SRR gietad |
FrEIEY a: mEEEERTad
— (@39 28.x8) gl
‘Desires are dissolved by discriminating the truth co-

rrectly. The desires being dissolved the mind is extin-
guished even as a lamp without oil (ibid 16.45, 46).
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i Sl gyfaeen a@ suE forrd |
Ter fratet s @ Sfiages 3ad 1l
— (@ 4.]%) 3fd T

‘He, who is awake in sleep, who has no waking, whose

understanding is devoid of desires, is called jivanmukta
(ibid 5.92).

EIN\EMIBRBICEIRE
ferd agr smfa o= Saan)
Fert-aar fayfia 3. @ -

fiverd g gl & @ga: 1l
— (@ R0.38) 3fa =

‘e, whose mind while awake, is ever free from the
mental transformations even as the mind, in the sleeping
state is unaware of objects and who being a man of know-
ledge, like the full moon whose company is sought after
by the wise, is known as jivanmukta (ibid 20.36).

‘geATq GufleasT gang HEm(d: |
afersfd TaeaT: @ g A Il
— (@ 2¢.RE) N
‘He, the man of vast intelligence, who does away with

all (desires) from the mind and remains devoid of agitation,
is liberated, and he is the supreme lord (ibid 18.26).

‘g FAifr A1 FOg Hg an|
ERATEHAITN Gk EHT: ||
— (@ 2¢.09) 1l
‘He, the great soul, whose heart is free from all expecta-
tions, and who is noble-minded, is indeed {ree whether he

performs or performs not concentration or rituals (ibid
18.27).
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Tseprfvr 7 qendaaEisia T FnEh: |
T guTESEn 79 fated /49 01
— (@ 2¢.R¢)
‘He, whose mind is desireless, has no concern with the

performance of or relraining from acts, nor is he in need
of concentration or muttered prayer (ibid 18.28).

‘ferenfiamer wre fergafed fiver: )
HeIh AT Aeegas Teg I’
— (@ 2e.R) sfa 7

‘The scriptures have been studied in detail, and for long
the views and conclusions were exchanged mutually, and
the conclusion is that there is no better state than the state
of a sage brought about by renunciation of desires’ (ibid
18.29).

7 9 fafewrra fergdaet qodfd gt 5
qgufcraeed A fF a1 AreeeeRe ! dereegieen!
fFrr=E—

It cannot be apprehended that the activities that support
the life will disappear for a man whose mind is desireless.
Cessation of activity shall be either of the eyes etc. (the

sense organs) or of the mind. Uddalaka has refuted the first
of them thus:

‘TR e |
yadd afe: @ areAT A o ||
— (B 4.4R.4R; TGEIETRE ¥.e) Ff

‘Although desireless, these sense organs such as eye etc.
actinstinctively with their objects without ; therefore desire
is not the cause ( YV'5.52.59; LYV24.70).



‘SATSE fgery FoT EH: |
Frrmig qafd agehrny it o
— (arenfay ¥.33.%y; FHATEGE 24.93) 3R

About the second Vasistha answers thus :

‘As the eye without any attachment falls on things in space
or on the horizon, not brought near to it by any effort, so
the mind of the wise again conducts itself with the activities
of ordinary life (YV4.23.44; LYV15.13).

drgan foran g @ gEreEfd—

‘gfigrErmg! f& e safa gedr
forgma afemei 8fmfy 7 swamg
AITSTRATTEYTT TTRITAT JATE: |
Yerd dged a1l

— (TR 24.3y, 24) §fd

Undergoing prarabdha by such a mind is being justified
by Vasistha thus:

‘As when a thief is resorted to with the knowledge of
his being a thief, he becomes friendly and steals not, in
the same manner when one enjoys with the knowledge of
the enjoyments (as the cause of bondage), it gives satisfa-
ction (LYV15:14).

‘As travellers on their way unexpectedly coming across
afestive procession in a village watch it, similarly the beauty
of enjoyments is seen by the wise’ (ibid 15.15).

WRTRTSTY garana frateam fasrme—

Even at the time of enjoying there is distinction between
men with desire and without it, which is being described
thus:
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‘Tt AT gHAgH e R
e ThareagH Rigaedfq
e CECRIATIN

‘As the gold-lotus does not close at the nightfall, so the
desireless wise in adversity do not become despondent,
and do not wish other than what is existing, and follow
in the steps of the wise (ibid 18.42).

‘

FreamTiaT-aRgsT g |
sl 7 gafa wive: saafie i
— (@ 2.¥3) Il

‘Even in misfortune the desireless wise never quit their
perfection, tranquillity, inner shine and coolness just as
the moon even when eclipsed does not give up its unpertu-
rbed full, round shape, shine, and coolness (ibid 1.43).

‘siftragyawatar wafa faaamm: |
frafd 7 fomqaf wema wera s’
— (@ g.¥y) 3f

‘The large-hearted— vitatasayah— desireless wise hold
on to the limits of morality and propriety just like the oceans
do not transgress the limits. As the sun quits not the fixed
order of things (rising and setting), so the great souls
undergo the prarabdha without demur’ (ibid 1.45).

AR FRTEY ARG d3ed—
‘Toitmy fat (e s Feshifaar|
fedrafi=amra s TR g ol
fergareamie aemeaammEty Ry |
wa: e gew faa: & asfa s e
TivETeenaEITT 9T 7 &eTEY |
e anenf famfy a=mfer aeeg T s
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zfy afa= S TenuTdishaTTE! |
TEh: shggae fo feafaden g3

m:%m?ﬁﬁ%’mml
gaAaTgadd X
(@ 3R.80-8Y) 3f)

Behaviour of just thxs sort is read about Janaka after
he had risen from concentration—samadhi—thus :

‘Janaka remained quiet for a long time, then awakened,
thought, with the calm mind, about the life of the world
(LYV19.60).

‘Is there anything acceptable here? Anything to be
accomplished with effort ? What imagination can there be
in me who am self-existent absolute knowledge ? (ibid
19.61).

‘[ desire not what is not got, nor do I surrender what
is already got. What is mine let that be of mine ; composed,
I abide in the Self (ibid 19.62).

‘Janaka, making up his mind thus, arose to perform,
without any attachment, the work that came of its own,
even as the sun rises to shine (ibid 19.63).

‘Neither he speculates about the future, nor thinks of
what is past; ever smiling he acts with the living present’
(ibid 64).

aeel iR aTEHTEAN FUE Stegfefersadify gftran )
Therefore, it is thus concluded that jivanmukti, as

described hereinbefore, will follow the aforesaid efface-
ment of desires.

am fgdre et 1130

The end of the Second Chapter dealing with the efface-
ment of desires.
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THIRD CHAPTER

On the Dissolution of the Mind.

37T ST eRATeR AR &0 | TUeRIyaTanTe A st~y
TR, U EEEA0 AT @Enaey afd araanemy dara
waifd |

Now we describe the dissolution of the mind— the means
to jivanmukti.

Although the dissolution of the mind follows itself when
all the desires (latent impressions) stand effaced, yet the
dissolution of the mind being well practised severally the
effacement of desires is maintained.

T SnfgevSheaTenaRT agan fagfa ar=am,

Objection : The maintenance of the effacement of the
desires is done by the practice of tonguelessness, and the
others.

T I gAY g TEyETEnET |

Reply : This cannot be said so; the mind having been
dissolved tonguelessness etc. follow automatically, hence
efforts in their practice is not required.

TF FAEATAARRETII 9] |
Objection : Efforts in the practice to dissolve the mind
exist there with the practice of tonguelessness etc.



L AW, TRAETIFET | ST FAATRICRT ST Rgeaear
7 form wafa | 3@ W aa IvEas S9% Ae—

Reply :Letitbethere, asitis required. For, in the absence
of the dissolution of the mind tonguelessness and the rest,
even well practised, do not become steady. Therefore,
Janaka speaks of the necessity to dissolve the mind thus:

AT T AT g e : |
3T gETgEE o gefufa (g i
— (CrEmatay 2R.43) 3f

“The mind, it is accepted, is the root of this samsara-tree
(transmigratory existence) flourishing with thousands of
sprouts, branches, leaves and fruits (LYV'19.53).

‘AgeTHE a3 GSCUIYRT aq |
SISt e SAfd GERIRY: ||
— (T 2R.4¥) 1)
‘I understand that the mind is none other than desire,

and by cessation of desire I will destroy the mind so that
the samsara-tree is destroyed (ibid 54). .

‘SISt ygRisier g waTe: |
RTE g FaTe fot & iy’
— (@ 3R.44) 3
‘I am awakened, I am enlightened, I have found out the

thief named the mind, who stole my Self. I will kill him
now, for long he has tormented me’ (ibid 55).

FfamiseE—
‘T FENIEE FANEARI: |
I T @i 74 @ s
— (@ 29.]) Il
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Vasistha also said thus:

‘The bestower of all sorts of troubles—the . samsdra-tree

has only one remedy, it is the control of one’s own mind
(LYVI17.1).

‘FETSEA AT A ARIe: |
FAEAT reTAfa AAsEE fe s
— (@ su.u) N
‘The ascendence of mind is the disappearance (of the

Self), and great prosperity in the dissolution of the mind.

The mind of a knower dissolves; for the ignorant it is truly
his fetters (ibid 17.5).

‘qrafasfiuearen aefa gt aeEr: |
ThaagenaETeEs fafsd w11
— (T LU.R3) N
‘The pandemonium let loose in the heart by, as it were,
the midnight-demons of desire will continue till the mind

is vanquished through concentrating attention upon the
unity of Reality (ibid 15.23).

‘gefiorfaraeder Rt |
ofrr 5@ g &fiad serE: )
— (@F .R) N
‘By controlling the mind who has got rid of the pride
and has defeated the enemy like senses, his desires

for enjoyments dissolve even as the lotus plants in winter
(ibid 15.22).

‘Tt e aftesERRar e =)
IFAY: TUGHA FASE @ A: ||
— (TF u.e) N



‘By pressing hand against the other hand, with the
gnashing of the teeth, and attacking limbs by other limbs,
should win one’s own mind (ibid 15.18).

‘warafd erforder TR ATEEE: gE: |
TRy F uar 7 far I SqEr @40
— (@F 2u.8R) 1l
‘Over this vast world the noble-minded ones are the

fortunate who were not defeated by their minds, and
deserve mention in the history of the heroes (ibid 15.19).

‘AR FAFUSH IeAUHTTE HANST: |
TEAIRTHeaRaged anead < |l
— (@F Lu.R0) 1l
‘I praise him, the imperishable one, who has risen like
the full moon after eclipse, by killing the mind-serpent

which lay coiled inside the cavity of his heart abundant
in venom of desire (ibid 15.20).

‘o i e arTasRe @4 a: |
wffad SrageRe a fh e |1
— (@3 R3.8%) 3fa
‘The mind is truly the hub of the wheel of delusion

rotating on all sides. Nothing can trouble him if he remains
with full control over his mind’ (ibid 23.92).

TeuRTETH R —
‘mE foreEaTE FERE |
3EEE: JeuaTEan w01
— (AgEEHIRFET 3.¥0) 31



‘Acarya Gaudapada also has said thus :

‘For all yogss, freedom from fear, end of misery, enli-
ghtenment and even unceasing peace are resting on the
control of the mind’ (Mandikya Karika 3.40).

TR R —
‘T=e fe m: Fwor gty Seegge |
aere g 72 awfta g’
— (wragaEy €.3y) 3
qge ESAMATAY | 31 U TeHifRIe—
What Arjuna said thus:
‘For, the mind, O Krsna, is restless, turbulent, powerful
and obstinate. To control it is as hard, it seems to me,
as to control the wind,’ etc., concerns the hathayoga (a

kind of forced yoga or abstract meditation). Therefore
Valmiki said thus:

‘SuferraferedsniaTehT ggag: |
T v AR 9g fo gfenfafeam
— (TEARTETTEY 3¢.2R8) |l

‘Even the practice of one-pointed attention through
repeated sittings cannot conquer the mind without the help
of faultless reasoning (LYV28.126).

‘TR fom AR 2w qEEAE: |
foroig s A9 e gara faem w0
— (@ 3¢.2R0) 1l

“The mind cannot be brought under control without the
use of reasoning even as the vicious elephant in rut cannot
be controlled without using the hook’ (ibid 28.127).

‘Ffereeqat genAT aeiRony |
afa¥T Fd qraq afaEe a9 79 )
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“Vasistha has properly described the reasonings (yoga
which lead to dissolution of the mind; and who applies
them controls the mind.

‘gaar gferaznta fefadt e qa:
frorer efifsraneon g3 MetTeT Il
FeTfasad HimTem fachad)

‘It is held that control over the mind is obtained either
by hathayoga or by reasoning. By exercising forced control
over the seats of the knowledge and action-organs, a hold
of sort on them sometimes occur, which leads to the
dissolution of the mind.’

‘sreTeAforeniT: STYETH T 9 01
FTEATHUIEINT: JToRg=2 g i
AT gend: e afa foaerr fRe i

— (FETTETEE R¢.23¢, %) 11

‘Study of the knowledge of the supreme Self, association
with the good, total renunciation of desires, control of vital
energy— these are, as is well known, the perfect means
to conquer the mind (Laghu Yogavasistha 28.128+129
first line).

‘ady gftrearg eafaamata A1
Joey ey fafrefa airsad:

— (FF ¢.R30) 1|

‘Those who apply hathayoga to control the mind while
such effective means are available, resemble them who
abandoning the lamp apply magic ointment to their eyes
to dispel darkness (ibid 28.130).

fogn: FUTTE ¥ gar=anr 94|
a fraefa g fagaghn o’
— (@F R¢.1R) 3y
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“The deiuded who atiempt to control the mind by force,
they, as it were, bind the large, frantic elephant by lotus-fi-
bres’ (ibid 28.131).

frer fefow:, wefoe: safmeafa) @ Sy smEnfcmfza
ATFIATORTGHRAT-ZATION & AGTITAHIHTA §3TATel; dggeT-o-
mAisfr aen fodeandifa qee wifefafa 7 g afolg o=,
ALNARD FEAFATE FUIGHIRIET] | 3d: AT Td A: |
FAMIR ATATHidETITeA vEEn: | & 9 faen g‘mﬁwa"
gL WUERNE 9 SreEfd | 9 e @y 3Ry
gEASYE  gENEald geeganeRe 9 agE
fframftecaamaTTfd | aon 9 gEa—

Control is of two kinds: violent control and gradual
control. The first of them is done by blockading the
knowledge-organs such as eye, ear etc. and the action-
organs such as larynx, hands etc. at their respective seats
by force. A deluded man, by this instance, wrongly thinks
that in this manner he shall control the mind also. But the
mind cannot be controlled in that way, since its centre—the

lotus-like heart—is impossible to control. Therefore, gra-
dual control is justified.

The means to gradual control are the study of the
knowledge of the Self and others. This science of the Self
gives rise to the conviction of the unreality of all knowable
things and the Knower as the Self-evident Reality. Having
been convinced thus, the mind finds krowable things, that
are within its purview, are useless, and realizes that the
Knower, although an useful thing (Reality), is beyond its
grasp, and dissolves of its own, like the fire without fuel.

And the Srut/ has it thus:

“qont Fiftu afe: AT
e ferntead TR I
— (PEmafor 39, ¥.¢; q=evEny 88.%28%)
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‘Even as the fire without fuel becomes extinct in its own
place, even so thought, by the cessation of activity becomes
extinct in its own source’ ( Mastrayani Upanisad 4.4.1;
Paficadasi11.111).

AT | T SaAfT a@ 7 argerd, 3y faenfa, s
rrrgumqaﬁwumﬁt%g: qHaafa Smata 91 3%

The word yonih— ‘source’, means the Self. Association
of the good is the means for them both who, even after
receiving instructions cannot grasp the truth perfectly or
who forget even after grasping it. Because they, the good,
remind and reinstruct the truth repeatedly. Who, being
troubled by the impure desire such as pride of learning
etc., does not have the urge to associate himself with the
good, giving up the desire through aforesaid discrimination
is the only remedy for him.

If he is unable to remove the extra strong desires then
restraining the vital energy is the means for him. Since
desire and vital energy both excite the mind,their control
will bring about tranquillity.

Their exciting nature is described by Vasistha thus:

¥ S gy gfagafantior: |
T grorfen=y figdfet g i
— (TR R¢.3¢) I
“The mind, as it were, like a tree with climbing plants
of transformation, has two seeds— one is the vital energy

and the second is the strong desire (Laghu Yogavasistha
28.38).
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HeRATEA-aT ddt @t <aw: |
— (AR R¢.¥0-¥2) |

‘The omnipresent absolute intelligence becomes, as it
were, awakened through the vital energy, and this awake-
ning brings in its wake endless miseries for the mind’ (ibid
28.40:1st line +41:2nd line).

T sesgAui dewm shnai wwfa, @ T gegeEA g
Aisfirsaata, don fedueRT FEeERATETga e
dremm egfrew goeafal aefeaagfameg
AT §93g. G| 8 gvRRd SR
fordteafa: | o=t 9 @ waR—

As the blacksmith blows air by a pair of bellows into
fire covered with ash, and by that air, blown by the bellows,
the fire becomes kindled, even so the intelligence covered
by ignorance—the material of the mind, like the kindlings
for fire, awakened by the life force becomes aglow as
mental transformation. Miseries spring from the awareness
in the form of glowing intelligences and which is named
as the mental transformations. This is how life force gives
rise to the mind.

He also said about the other cause thus:

‘sTaEfIERfeamRE T U |
feeieafarat awemstat spop
— (e w.R8.3¢) Il
‘Listen, O Raghava (Rama), about the other creation

of the mind due to desire which is manifested by the
consciousness and also experienced (YV5.91.28).
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‘FeremrquereETEaEse |
e g ssTETERTeT 1 gt
— (TrTaETiE W.R%.34) Il

‘Steadily repeated thought of objects alone creates the
restless mind—the cause of birth, old age and death’ (ibid
91.35).

T Fadd guEEARRTEEY, R g TeRdenEfe | Qe
afg:—

‘FTEATERIE: TTURAGEA o JTEAT |

St fegeer o7 g 1 R

— (AT R¢.64) Il
3 TSI —
Life force and desire are not only the cause of the mind,

they give rise to each other also. So Vasistha said thus:

‘Life force and desire are interdependent i.e. they owe
their existence to each other; and this brings in the law
of seed and sprout series for the mind-tree’ (LYV28.65).

Therefore destruction of either destroys both, is also
described thus:

T A e gorerEETE |
Ty & R g ol awa: 0’
— (FEvTETRy R¢.8%) 3f)

‘Life force and desire are the two seeds for the mind-tree,
by the destruction of either both are destroyed at once’
(ibid 28.64).

— (TETETfEg ¢.33%) I

The way to destroy them and the effect of their destru-
ction are described thus:
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By the steady practice of prandyama in proper posture
along with control of food and by other means as advised
by the teacher the life force is controlled (An. Up. 4.87;
LYV28.122).

R CHICITCRICEES iG]
THIATYIE STeTgTET 7 gadd |l
— (STTITfASfE ¥.¢¢; TEAMETEE 2¢.233) 1|

‘By leading the ordinary life with non-attachment and
abandoning worldly thoughts and remaining aware of the
mortality of the body— the desires do not take place (An.
Up.4.88; LYV28.123).

‘FrETEY e TestaTdn |
QIO TUSS aur 3% 1|
— (FEqUITTfafy ¥, ¢&; TgATETEy 3¢.238) |

‘By giving up desires completely the mind becomes
non-mind ; this is attained by the control of life-force also;
now do as you wish (LYV28.121).

‘TdTETES 7 &Y foae gud |
TEE RIS @ T |
— (TETETRIE 3¢.40) |1

‘In my opinion the form of the mind is this : the thought
of an object within as real and with liking (ibid 28.57).

‘Te1 T e fRfagaueasr aq)
offId Gohel T dgr fa T SrEd il
— (@ R¢.4¥) 1l

‘When one remains, giving up everything, without any
thought of things acceptable or unacceptable then the mind
does not come into being (ibid 28.54).
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‘When the mind, owing to its desirelessness, does not
function at all, then the state of mindlessness arises which
is the giver of supreme peace’ (ibid 28.55).

AT IMATEHE—
‘foaergerma 7 fiEnfor 3 arvaEr: |
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There cannot be peace in the absence of mindlessness
is described thus:

‘He cannot be saved either by friends or relatives, or by
teachers or others, who is possessed of the mind, as it were,
a ghost’ (ibid 30.18).

wnnﬁﬂﬂﬁagﬁmmmaﬁﬁcﬁmﬁw
‘Rrgaraay (R.¥8);  ‘weRfeE-
auwﬁwq(w\s) ‘T g’ (R.¥¢) g9

The practice of 4sana—posture, and of dieting has been
mentioned before ; of them, the definition, the means and
the effect of asana are described by Pataiijali thus by three
aphorisms:

‘Posture is that which is firm and pleasant’ ( Yogasatra
2.46);

‘By lessening the natural tendency (for restlessness) and -
meditating on the unlimited (posture becomes firm and
pleasant)’ (ibid 2.47);

‘Seatbeing conquered, the dualities do not obstruct’ (ibid
2.48).
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When by positioning the body in any of the postures viz.,
padmaka, svastika, etc., no part of his body either shakes

or aches, then the asana is firm and pleasant and for him
that suits best.

a9 gEeEyed  difh 39| THEhoAdigE-
TR T GO A8 IcaREe AN shdedy | 37=1en
| ISl aATGIegedT™ I3 Fanfy i |

Lessening of natural tendency is the usual way to achieve
this firmness of 4sana.He should lessen the zeal for travel,
going to places of pilgrimage or house-work, bathing (in
sacred water etc.), oblation and the like ; otherwise such
zeal would force him to rise from the 4asana and send him
anywhere.

SR ‘FoTEERT wRolt s SmafiEy ST

q wErenfd’ sfa v foaeam-aamfa: | @1 aieEAEEEAg
freTerd |

The spiritual way of attaining it is to identify himself with
the serpent-god Ananta— who, supporting the world on
his thousand hoods, remains perfectly still— as ‘I am he’.
This meditation is called concentrating the mind on
Ananta— the Infinite ; and this gives rise to an ‘unseen’
(merit) which in its turn brings about the firmness of seat.

fo sma HarrgEg @R dETYd AThiead | qufare
A A S —

The posture— Jsana—being accomplished, the dualities
such as heat and cold, pleasure and pain, honour and
dishonour etc. cannot trouble him as previously. Suitable
spot for such dsana is prescribed by the Srutis thus:
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‘Ina sequestered place, pure (in body and mind), positio-

ned in a pleasant posture with body, neck and head erect’
(Kaivalya Upanisad 4).

an e srehagaTeT-
EEIEL N CERIMDI AR
FAIgE 7 g Sgdie
TeTfraTaTsor A |l
— (Aamgatufrf 2.20) 3fa =

‘Let yoga be practised within a cave protected from high
wind, or in a place which is level, pure, and free from
pebbles, gravel and fire, undisturbed by the noise of water
or where there is no pool or river very near, and which
is delightful to the mind and not offensive to the eye’ ( Svet.
Up.2.10).

AISTATHAN: |
srvrarTey framereE,
‘TTETARR fAae anft faesR )’
— (srgaferufosf Re) 3T 40t |

This is the practice of asanamentioned before. Practice
of dieting is to be moderate in eating. The $ruti has it thus:

‘The yogi should ever avoid surfeit and starvation’
(Amrtabindu Up. 27).

TR —
‘Tresaeg A T Aran-d: |
7 SnfoeaeefieR At ¥F A )
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The Lord also said thus:
‘Indeed, yoga is not for him who eats too much, nor for
him who abstains too much from eating. It is not for him,

O Arjuna, who sleeps too much, nor for him who keeps
awake too much (BG. 6.16).

‘For him who is temperate in his {ood and recrcations,
temperate in his exertion at work, temperate in sleep and
waking, yoga puts an end to all sorrows’ (ibid 6.17).

St gronamE AT daedaETEd—
‘Fread wme a@d It
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SR Jad fagi |
graita gatfor e i

I | JHaE:
&fior gror TrfteRasgadtd |
eI ATERH
fogr=m urdayHs: 0
— (et .¢,%) 3fa

It is found in the Svetasvatara Upanisad that by pranay-
ama— control of the cosmic energy— dissolution of his
mind takes place who has conquered asanathus:

‘The wise man should hold his body steady, with
the three (upper) parts erect, turn his senses, with the
help of the mind, toward the heart, and by means of
the boat of Brahman, cross the fearful torrents of the
world (Svet. Up. 2.8).
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‘The yogi of well-regulated endeavours should control
the pranas; when they are quieted he should breathe out
through the nostrils. Then let him undistractedly restrain
his mind, as a charioteer restrains his vicious horses’ {ibid
2.9).

arft fferw:, foameramgEusRamfadia | @@ sEema
At g afa, aaraiawar gon fewa) @ gfd ‘Gedag-’
(%o 390 3.¢) 3fa m=: ufaa:

There are two classes of yogis, the one, free from the
demoniac endowments such as the pride of learning etc.
and the other, possessing them. Of them, in the yogis
of the first order, the prapna becomes controlled automati-
cally by the control of the mind brought about by meditation
on the Self since they are concomitant. The text ‘Hold the
three upper parts erect’ etc. ( Svet. Up. 2.8) concerns this
class.

fgdmamas a free, daratasdn &4 feed) d gfa
‘grrdisg— (o 3o R.R) 3 A g |

For the second order of yogis, when pranais controlled
through practice, the mind, being concomitant with it,
becomes controlled, and the text ‘controlling the mind’
etc. (Svet. Up. 2.9) concerns them.

ToTfEAThIY TEAd | 47 T die JeRaD) siafd | sde faemrea
Freerd | Tt et germds= saa—

The way of repressing the prapa will be dealt with.
Prapa-restraint  gives rise to slackened effort in worldly
activities. The mental behaviour such as the pride of
learning etc. also becomes restrained. In other Sruti the
control of the evils of the mind by the control of prana
has been explained thus—
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‘As through smelting impurities are destroyed from the
mountain-ore, even so, through control of prapa all evils
concerned with senses are destroyed’ ( Amrtanada Upani-
sad7).

IAufarasa gfia—
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The reason behind this has been shown by Vasistha thus:

“The activities of the life breath and the functions of the
mind are identically one. So the intelligent one should try
his best to check the activities of the life breath’ (LYV
28.125).

TR ST SR e Heam 3fa ad gen
HEEQUT Geg AT O | @ F yeg: 10 A | aar feagegrat: -
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The gods of mind, speech, eye and other such organs
having vowed to perform incessantly their respective
acts were all captured by death in the form of weariness.
But death did not overtake the vital breath. Therefore,
though all the time exhaling and inhaling, the vital force
does not tire. Then all the gods, after due consideration
took the form of the vital force. This incident is thus
read by the Vajasaneyins:
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* ““This is verily the greatest among us. Whether moving
or not moving, it neither feels pain nor is injured. Well

then, let us assume its form.”” They all assumed its form,
therefore, they are called pranas afterit’ (Br. Up. 1.5.21).

Id gfamn guREYE A gmHiReEeTE | aea-aa e
GATCHIES Ad—

Therefore, ‘organs in the form of pripas’means all their
functions depending on the function of the prana. And this
has been described in the Antaryami brahmana— chapter
on ‘inner controller’— under the topic satratman—the Self
as thread— of the Brhadaranyaka Upanisad thus:

‘argd Maw aegd S F AW IR T A6 W SAieh; gaifor
T VAT HgeuTi af | TEATE A 9o Yamgea T |
arg & daw @ dgenfT wafa’ (o Io 3.6.7) T e
TN o9 dewIfereaTq, qorfmg Ay Frperd |

‘Air, indeed, O Gautama, is that thread. By air, verily,
O Gautama, as by a thread this world, the other world
and all beings are held together. Therefore, verily, O
Gautama, they say of a person who dies that his limbs

have been loosened ; for they are held together, O Gauta-
ma, by air, as by a thread’ (Br. Up. 3.7.2).

Therefore, the functioning of both the vital breath and
the mind being mutually concomitant, by controlling the
former the latter is controlled.

F FEEARY 7 Ieh:, GI ABAMSTY q1O AAEsIEATET |

Objection: This ‘functioning together’ is non-supporta-
ble, since in sleep, although the vital breath remains active,
the mind becomes non-functioning.
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7, faefem aerl 7|: gxanrETq |
Reply : It is not so, because the mind then remains
resolved in its potential state and is in a way non-existent.

7 & g TfeRdiegadafe eyl T fe ey g
AT Fafaeaeam™: | A Ear sfaa: goeEs |

Objection : The text, “‘When the vital force is destroyed
one should breathe through the nostrils’ (Svet. Up. 29
quoted above), is self-contradictory since nowhere we find
a dead man bereft of pranas breathing, nor the termination
of prapa is found in a breathing and living being.

| v e [l aua @FeseAey
YR  Gaduigd: Y5 aieal a1 4|am Jamard, T
gefyaedT= g a1 faed, @ gomm-
T I aRATEITEeY: ATHI Jafd | Taeaie yEa—

Reply: 1t is not so, by the word ‘destruction’ (of prana)
diminished breathing is meant here, i.e. not much or
excessive breathing. As the rate of breathing is faster in
him who is engaged in digging soil or felling a tree or going
uphill or running than one who is standing or sitting or
asleep even so the rate of breathing is much lessened in
him who is accomplished in praniyama than anyone else.
The very same idea is found in this $ruti thus:

[T FATEAIT: i agegaad |
— (gfaffs u) s

‘Having restrained the prana there (in the heart) should
slowly only breathe out’ (KsurikopanisadS).

e AT T At e A F@Y A, 8 9 anfver gend
EFE gaant utde, adfsdetenfifoaa e fow
YRS g8 i YR |

14
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As a chariot drawn by vicious horses is dragged away
to anywhere out of its course and is brought back again
to its right path by the charioteer pulling them firmly through
the reins, even so the mind remains in perfect control from
being dragged here and there by the senses and desire
etc., if held by the rein of prapa firmly. The way to
controlling the mind— referred to before in the text:

‘Having controlled the vital breath’ etc. ( Svet. Up. 2.9
quoted above), is described in other sruti thus:

‘geargfd ayvEt TEel R a7l
r: qSerEmwT: gomEm: @ IS LR
— (STgaRNfEE 22)

‘He should mutter the formula known as Gayatri along
with prapava, vyahrti, and Siras thrice while controlling
the breath (through pidraka, kumbhaka, and recaka)and
this is called pranadyama ( Amrtanada Up, 11).

JIOTATATE: SIehT SR aT: 112 oll

3fRrer argrTRI I Far v |
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‘It is said that pranayamas— control of vital breath—
are three in number : exhaling— recaka, inhaling— piiraka,
and withholding— kumbhaka— of the air (breath) (ibid
10). ‘He should empty the inner space completely by
throwing the air out and holding it on— not allowing the
air in— should practise. This is the nature of recaka
prandyama (ibid 12).
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‘As one sucks in water through a lotus-stalk even so

he should inhale air through the mouth and this is called
puaraka (ibid 13).

ety 483 g T AT |
& qrafageia FeEmRld den g’
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‘Neither breathing in nor breathing out, one should
practise holding the body absolutely motionless and this
is the definition of kumbhaka’(ibid 14).

TgfRd e Eeunfy AYAYITE AR Fraed | |isd
wafd | gown fgfo:, T aredfa | o T aftw se—

In order to bring out the air from inside the body he
should force up and out the air by exhalation ; in this manner
making the inner space of the body void of air and without
allowing its entry even in small quantity, should maintain
this state of emptiness—and this is what by recaka is meant
here. There are two kinds of kumbhaka— inward and
outward ; and both are described by Vasistha thus:

‘UESEE T N FrEEngfedr g
AT FRTHEET AFREPET I
— (FEETEY RR.382)1

‘The apana (vdyu)having set, (or the prapa having set
in the apana) until the prapa arises in the chest (heart)—
this state to that length is kumbhaka which is experienced
by the yogis(LYV 29.211).
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“The prana having set outside and till the apana is arisen,
to that length this state of complete equality is known as
outward kumbhaka’(Ibid 29.216).

Among them breathing in is incompatible with inward
kumbhaka, and breathing out is incompatible with outward
kumbhaka, and bodily movement is inconsistent with both,
since either of the two—expiration or inspiration, is sure
to take place if the body is moved. Pataijali also has
described pranayama as the next stage after asana (in the
practice of yoga) in his aphorisms thus:

‘aferafa . aersgaeariiafesss: o’ (.¥R) i)

‘Controlling the motion of the exhalation and the inhala-
tion follows after this ( asanabeing accomplished)’( Yogasa-
tra2.49).

T3 TR TSy R asgararT AT fordd 3fa 9
Objection : Although there is no flow of breath in

kumbhaka yet it is there in recakaand paraka in the form
of inspiration and expiration.

T, AR EEAEET: GAYrTdfaeSer | aNarsarE

Reply : 1t is not so since the natural even flow of prana
is stopped by practising in greater measure. The same
practice is set forth in the aphorism thus:
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‘Its modifications are either external or internal, or motio-

nless, regulated by place, time and number, either long or
short’ (Ibid 2.50).
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Recaka is external flow, parakais internal flow, stoppage
of motion is kumbhaka. Each of them is to be examined
by place, time and number. For instance, in its natural,
outward course the breath, rising from the heart flows to
the extent of about twelve digits from the tip of the nose
and ends there. But through practice the air rises gradually
from the navel (solar plexus) or from the base (mystical
circle situated above the generative organ) and flows out
to the extent-of twenty-four or thirty-six digits (inches
roughly). In this recaka— intense practice being made—
the feeling of a stir helps discern the site— navel or base—
from where the breath rises. Externally the range of the

breath can be ascertained by the movement of a thin piece
of cotton held in front. So this is the test for place.
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The test of time of expiration is made by the repetition
of prapava— the syllable OM—ten times, twenty times or
thirty times and so on. The number is tested by daily
practising of ten recakas this month, twenty in the next
and thirty recakas in the month after the next and so on.
The number of pranayamas distinguished by the aforesaid
time and place— performed in a day— say ten, twenty,
thirty etc.— is the test of number. This method of testing
should also be adopted for pdraka.

Although the particular site or extent of place cannot be
known in kumbhaka, number and duration can surely be
known. Just as a piece of dense cotton becomes long by
spreading it out and also subtle due to rarefaction, even
so the prana, the life breath, being practised with increasing
time, place and number becomes long and also subtle due
to its imperceptibility.

Another kind of pranayama— different from the three,
namely, recaka etc.— Pataiijali describes in the aphorism
thus:

‘arRmIaTEEe Igd:’ (R.42) 3R

‘The fourth (prandyama) is without concern with external
or internal sphere’ (Yogasdatra2.51).
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Kumbhakabeing done after exhaling all air—as much as
one can—is external kumbhaka and which is done after
inhaling as much air as one can is internal kumbhaka ;thus
the practice of kumbhaka alone, not caring for recaka or
puraka becomes the fourth in consideration of the fore-
going three. The difference is to be understood thus : the
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three prandyamas such as recaka etc. are for those who
suffer from strong vices such as sleep, drowsiness etc. and
the fourth one is for them who are free from such vices.

The result of pranayama is described thus:

‘aa: effad geheE (R.43) 3

‘From that, the covering to the light of the citta is
attenuated’ (ibid 2.52).

YR SREEal ant FgrerenfeRy:, oo o wafd ) el afy
AR Forafd—
The covering to light i.e. sattva, which is tamas and the

cause of sleep, indolence etc. is destroyed. The next effect
after the destruction of the covering is described thus:

‘yrong T drar B (.43) §f

“The mind becomes fit for dharana’(Ibid 2.53).

AT SRR eATayTeRarsTy fogrea forere v arm,
Wrerufie awon’ (3.%) 3 g

Dharana is drawing and fixing the mind on a particular
site (mystic circles) such as the base, navel circle, heart,

middle of the eyebrows, the aperture on the crown of the
head etc., as it has been described in the sdfra thus:

‘Dharapa is holding the mind on to some particular
object’ (ibid 3.1).

A
‘9 Goheush AT airerertT giem
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And the sruti also has it thus:

‘The intelligent (aspirant), having studied the mind— the
instrument of thought (well), should concentrate it on the
Self—holding on to such state is described as dharani’
(Amrtanada Upanisad 16).

AT RO 3 vafd |

The mind becomes qualified to such dharapna when
freed from fickleness—the effect of rajoguna, and from
indolence etc.—the product of tamoguna, by the practice
of pranayama.

JTOTATHE AR I TeeadT || (ATHNETEE R¢.33R) FAE
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Tifvrersh g2 = sAfaai, faegfaudeudear S e |
‘By steady practice of pranayama along with the applica-
tion of the means prescribed by the teacher’ (LYV 28.122).

The word ‘means’— yukt/, mentioned in the aforesaid
verse implies any one of the methods, better known among
the yogis, such as moving the summit of the head, turning
the uvula by the tip of the tongue, meditating light at the
navel circle and heart, using of drugs that cause unmindfu-
Iness etc.

aéaquﬁ'amgaﬂnmwmﬁﬂaﬁmm af¥far: | a7
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So the ways and means to the dissolution of the mind
such as study of the science of the Self etc. have thus been
described. Now another means to dissolve the mind, name-
ly samadhi— concentration—— will be explained.
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Excluding the first three, the last two states of the mind—
which has five states— are called samadhr— concentration.
The states have been described by the commentator of the

Yogasatras thus :

‘fared e fafiranrn fregfufa foe o’ (ATt ¢.¢)
g

‘Scattering, darkening, gathering, one-pointed and
concentrated— these are the states of the mind’
(Yogasdtrabhasya1.1).

FRehRge  fafsfiwan  fafgen) a3 g
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The mind engrossed in the demoniac endowments—desi-
res for the world, for learning, and for the body etc.—is known
to be in the scattered state. When subdued by sleep, sloth
etc., the mind is known to be in the darkened state. The
mind is said to be in the gathering state when occasionally
it has contemplations since it is distinguishable from the

scattering state. The scattered and darkened states of the
mind cannot have concentration.

‘But the occasional concentration in the gathering state
of the mind cannot be counted as yoga since it is subordi-
nate to that state’ (ibid 1.1).
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As a seed in fire is destroyed so this concentration
is destroyed forthwith because of its being within the
gathering state. ‘But the concentration which, in the
one-pointed state of the mind, reveals the object in
its reality, removes the afflictions, loosens the bonds
of karma and brings nearer to the state of concentration,
is named as samprajnata yoga. When all transformations
of the mind are stopped— it is called asamprajnata
samadhr or concentrated state’ (ibid 1.1)

Of them the one-pointed state, in which samprajnata
samadhi takes place, is described in the sdatra thus:

‘aTatfe geave foaedemamafom:’ (3.43) 3l

‘The one-pointedness of the mind (citta) is when the
impression that is past and that which is present are similar’
(yogasitra 3.12).

qr=isda: | 3 Fdu: | gerafiagtd: | ordfia: gerE 3 wenef
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Subsided— $antah—means past; risen— uditah—means
present, conception— pratyaya— means mental transfo-
rmation. When the object of the past transformation and
the object of the present transformation are identical then
they— the transformations— become similar. Such modifi-
cation of the mind is called one-pointedness. The nature
of samadhi—concentration, is increased one-pointedness
which is described thus in the sdtra:

‘gatdasmmaa: saed famer gafiafoms:” (3.%) 3f)

‘Taking in all sorts of objects and concentrating on one
object, these two powers being destroyed and manifested
respectively, the citta gets the modification called samadhi’
(ibid 3.11).
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The mind grasps all sorts of things— one by one, impelled
by rajoguna. The yogis, in order to check this, exercise
special effort and the habit of conceiving all sorts of things
is lessened day by day thereby, and one-pointedness is
increased. Such modification of the mind is called conce-
ntration.

Of the eight constituents of samadhi—concentration, the
first five—yama, niyama, asana, pranayama and pratyah-
ara are preliminary. Of them, yamas— forbearances, are
set forth in the sdtra thus:

‘sfferaeTesREatafaEr T (.30) 3R
‘Non-killing, truthfulness, non-stealing, continence, and
non-receiving are called yamas— forbearances’ (ibid
2.30).

féenfaa frfvrgaifsat At ama=hfa @ | FrmgRfe—

These are called yamas because they restrain the yogrs
from prohibited activities such as killing and the rest.
Niyamas— religious observances, are described in the
satra thus :

‘e R fEm’ (:.32) 3

‘Internal and external purification, contentment, mortifi-
cation, study, and worship of God, are the niyamas’ (ibid
2.32).

SR wrauniEd Aeredt Frermd frawafa S
fram: | anframaRgEFaTEYe EEe—

These restrain the yogis from motivated rituals which
give rise to rebirth, and direct him to perform desireless
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religious acts which lead to liberation, hence are called
observances. In the smrtis some distinction is described
between the yama and niyama and their practice thus:

‘grTEfa wad T FAfEEAT: |
TTIAAFATN FRmThae e I
— (wEfEary ¥.30%) I

‘The practice of niyamas are not obligatory, but one
must always practise yamas. He, who practises only
niyamas, avoiding yamas, falls’ (Manu Samhita 4.204).

‘qafa frana-rsTam
T g FwaameEsaHieg |
gfa amivat arfier gaan
FragoragEedd grar i’ 3
‘He, who does not pay attention to yamas, but practises
niyamas well, falls, and who practises yamas well although
remiss of niyamas, is not disheartened. Thus ascertaining
the relative importance of yama and niyama intelligently,

one should apply his mind to the practice of more yamas’
(Source untraced).

ety gEafe—
The results of yama and niyama have been described
in the satras thus:

(féamafamral) ‘aeefet dremr:’ (FmEy R.34) 1

‘(Non-killing being established) in his presence all enmi-
ties cease (in others)’ (yogasatra2.35).

(aewfammat) ‘frareemsmeag)’ (3.9, 2.38) 1

‘(By the establishment of truthfulness) the yogr gets
the power of attaining for himself and for others the fruits
of work without the work’ (ibid 2.36).
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(sreayfagrn) ‘gdregRa g | (A, 2.39) 1
‘(By the establishment of non-stealing) all wealth comes
to the yogr’(ibid 2.37).

(FrRredyfagrt) ‘ddans’ | (A g, 2.3¢) 1
‘(By the establishment of continence) energy is gained’
(ibid 2.38).

(eTafree) ‘SHeuaEEEY: | (T, R.3R) || FATTNTE: |
‘(When he is fixed in non-receiving) he gets the memory

of past life’ (ibid 2.39). Then there is absence of fear from
rebirth.

‘i TeEATEeET EEeT: | (A, R.¥0) |l
‘Internal and external cleanliness being established, there
arise digust for one’s own body and non-intercourse with

others’ (ibid 2.40).

‘FeyfeRRER TR ¥ (A, .¥3)
vt

‘There also arise purification of the sattva, cheerfulness
of the mind, concentration, conquest of the organs, and
fitness for the realization of the Self’ (ibid 2.41). These
take place (when $auca—cleanliness— is established).

‘grarTegT: gEeans:’ (A g, .¥R) I

‘From contentment comes superlative happiness’ (ibid
2.42).

‘wRfsafataferamm:’ (drg, .¥3) 1

‘The result of mortification is bringing powers to the
organs and the body, by destroying the impurity’ (ibid
2.43).
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‘e EeIaTERaTT: | (A, 2.%¥) |
‘By the repetition of the mantra— mystical formula—
comes the realization of the intended deity’ (ibid 2.44).

‘amfufafetamfremr (. g, .%4) 3hii

‘By sacrificing all to /$vara comes samadhi’(ibid 2.45).

AT ST | TeATET Gorafer—
Posture and control of vital breath have already been

defined. Now pratyahara—withdrawal of senses—is de-
scribed in the satra thus :

‘ferararyER) faeEEuTER At gemR:” (A, 3.4%)
gfd |
‘Drawing in of the senses is by their giving up their own

objects and taking the form of the mind-stuff, as it were’
(ibid 2.54).

TreceayERET fawan:, oy frafdar: secafimasargga-a
FamafaE | gffae safe—

Sound, touch, form, taste and smell are sense objects;
sense-organs such as hearing etc. withdrawn from them
remain as if taking the form of the mind. The srut/ also
is there in this regard thus :

‘srearfefavarag wdatfaeaem)
foragrenat i gemeR: | =’
— (emarafsf W) Il

‘The five senses—which have sound etc. as their objects,
along with the mind which is very fickle in nature, are, like
the sunbeams, only the rays (manifestations) of the Self;
thinking in this manner is called withdrawal’ ( Amrtanada
upanisad 5).
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gearedl  fawmr AW Al gemem: 9= A
YEFATHANTATCHE:  Yegiesal  fadaarerdfay  famy;
TRITER: § 300 | TR Gaafd—

Five senses, hearing etc., having sound etc. as their
objects, and mind, together forming six, withdrawing them
from their objects, sound etc. which are non-Self and
regarding them as the rays of the Self (which is Light) ; this
is pratyaharah—Thus is the meaning of the sruti. The result
of the withdrawal is described in the aphorism thus:

‘qa; T FvEdfsEemy (A, .4s) i
‘Thence arises supreme control of the organs’ (Yogasatra
2.55).

Now contemplation— dharana, meditation— dhyana,and

concentration—samadhi are being set forth by three satras
thus:

ety g’ (3.g, 3.2);
‘Contemplation—dharanais holding the mind on to some
particular object’ (ibid 3.1).

‘T gedEaHa |wEY, (A, 3.R);
‘An unbroken flow of knowledge in that object is
meditation—dhyana (ibid 3.2).

‘e wEytie aaify:’ (9, 3.3) $f)
‘When that, giving up all forms, reflects only the meaning,
it is concentration—samadhis (ibid 3.3).

SMURITEIE: GHRRT: | AWM HF—
Regions such as the mystic circle at the base and the like

have been described before. Now another place is defined
in the $ruti thus:



H: Hehoush ST SRTRTeR JiaET |
R dauTeAT awor afEnidar i’
— (smaTRfTefy 2€) g

‘Having studied the perceiving mind, the wise aspirant
concentrates it on the Self and remains holding it on to It;
and this is called dharanai—contemplation’ (Amrtanada
Upanisad 16).

Ao e F: , AETHTNS HehoUdg 7 T geaaterd: Tt
AT TE: | TIT AT dahayd: yare: | & = fgfam—
fafesa fafesa samm:, daagdfa ) apdt Ao emEATd saa: |
dT FEiEEIT gRTag—

The mind which thinks of everything let that think of the

Self alone and nothing else—effort in this manner is conce-
ntrating on the Self.

Continuous flow of thought means successive transfo-
rmations of the mind in the form of the Reality only. This
is of two kinds, taking place in a broken and an unbroken
manner, and they are called meditation and concentration
respectively. Both of them have been shown by Sarvanu-
bhavayogin thus :

— (gfrentafaefa 2.¥%)

‘As the knowledge—described before, rises properly
from the concentrated mind, so, meditation—the means
to it is being described duly (Muktikopanisad 2.49).

‘foreme faepfd et EvTaSIeITsHAT |
afifire 9 a=m faem= fafadq i’ sfa
— (gfereiaftt 2.40) I

‘Having dissolved all derivative things—in the reverse
order of creation—to their sources, think of the remaining
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{tlie ulimate source]j, which 1s pure Existence, Knowledge
and Bliss (which is meditation)’ (ibid 2.50).

R AG aTeI el T |
HYFAGAT: ST |l
— (gfereprafas 2.43) sfa-=)

‘Continuous flow of the mental transformations in the
form of Brahman—the Self, unmingled with egoism, is the
Samprajnata-samadhi which results from the superior
practice of meditation” {ibid 2.53).

d o WIEeTel T —
Tt TR gt
THFDITA ETHDHHEH |
aeT aTE Tad fame Sl
— (ITRTETEEE %0.2) Il

His Holiness (.S"amkarécézya)cxplained the same thus:

‘Tam the supreme Brahman which is pure Consciousness
always clearly manifest, unborn, one only, imperishable,
unattached and all-pervading like the ether and non-dual.
I am, therefore, ever-free. Aum (Upadesa-sahasri10.1).

‘gfing ysewfafsraTerent
I asfa EFF%IW: “EYad: |
iR sednyy gea:
HYURHT & 3Ted T fRra: 1)
— (B 20.3) g1

‘Pure and changeless consciousness I am by nature
devoid of objects (to illumine), unborn and established in
the SelfIam the all- pervading Brahman in the front, oblique,
upward, downward and all other directions (ibid 10.2).

15
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‘ITSISHET TUTSISHA: AYs: HATTAISEHES: |
7 FHWT HEAdE . adshqua adr s A’
— (@3 %0.3) gl

‘I am unborn, deathless, devoid of old age, immortal,
self-effulgent, all-pervading and non-dual. Perfectly pure,
having neither cause nor effect and contented with the one
Bliss, I am free. Yes’ (ibid 10.3).

97 SUFTAEARRET ; @ Y AT 8aTY: T
3arfead ?

Objection : How samprajiata samadhi, which is the
principal, is mentioned in the place of samadhi, which is
the eighth subsidiary, coming after meditation ?

A Q:, SN | TUT ST ATvEeh: U 9 e
q: HTRHIH, e IqagE] Ut 7 TEefd, STTen! FREOue-=
Faag T wEafd; o fGedesfr  oftoeranaRm
AT ANRISaT<ed: | URUNE  AAifasaearg
HYTATEHTIR-RHH | AU § afet | aedegaaid—

Reply : There is no harm since they are not different
altogether. As a boy, while studying the Vedas, falters at
every step and corrects himself, but he, who has completed
the study of the Vedas, being careful, does not make any
mistake, and the teacher even inattentive or sleepy,does not
stumble ; even so the differences among dhyana, samadhi
and samprajnata samadhi are to be understood as subdivi-
sions of the same object according to the differences of
maturity. Dharana, dhyana and samadhi, having the mind
as their object, are essential (means) to samprajfniata sam-
adhi, while the five subsidiaries— yama etc. are not of
primary importance.

The same view has been expressed in the aphorism thus:
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‘TaT=RE geha:’ (A g, 3.0) 3|
‘These three are more internal than those that precede’
(Yogasatra3.7).

mmmmmmm e |

Therefore, if in the first instance these internal means
are achieved due to some religious merits, it is not necessary
to exert much in order to gain the external ones. Although
Patafijali has dwelt upon at length samprajiata and savika-
Ipa samadhis having their objects as material objects,
gross elements and subtle elements, senses, and egoism,
yet we do not like to pay attention to them inasmuch as
they being the cause of occult powers such as invisibility
etc., are opposed to samadhi which leads to liberation.

This has been described in the sdtra thus:

@ anmaTgeeT e e’ (AL g, 3.3¢) 59,

‘These are obstacles to samadhi, but they are powers
in the worldly state’ ( Yogasitra3.38).

‘ergafmE g eEEg. (A9, 3.4R) §f =)
Thus also:
‘The yogi should not feel allured or flattered by the

overtures of celestial beings for fear of evil again’ (ibid
3.52).

AT 3T | ISEIH! TS ITTE AT heqaaTNe
FHNCITEAIEA | FARANATHRATHETETRI |

Occupying high positions—sthanins means gods (Indra
etc.). The episode (Yogavasistha Ramayana, upasama pra-
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karapa 54.64-66) has it that Uddalaka, although invited by
the gods, accomplished nirvikalpa samadhi, even ignoring
those gods.

The same thing becomes known from the questions and
answers thus :

s —
STraeRYRIT sFermTeRfaRi at)
IIRFAY A8 YA STTIITTAATIEEHT: ||
— (AGETETEE R¢.8) W

Sri Rama: ‘How is it that levitation and the like powers
(occult powers), O the best of the knowers of the Self, are
not found here in the person of jivanmuktas ? (Laghu
Yogavasistha28.1; YV 5.89.9).

e —

‘sTenfacgeRIsfy Tiferrroniesny |
FETATHATRIAERATAIRE Tod | (a3 ¢.3) 1l

Vasistha: ‘Through the power of some substance, magi-
cal formula, some sort of practice, time etc., one can, O
Raghava, acquire such occult powers as levitation etc.,
although stillin bondage and ignorant of the Self (L YV28.2 ;

YV5.89.12).

‘Tl fawa smens) greAEEE |

IEAATERT Hqwdt iferemguat 1
— (@F R¢.3) N

‘This object is not for him who is a knower of the Self,
for he, the knower of the Self, has in view only the Self.
He is content by himself and in himself and does not go
after (the products of) ignorance (LYV28.3; YV5.89.13).
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T FHE AR AT |
F Y forenengermieas fasfd i
— (@ W)l

‘How can he, who by knowing the Self has cast avidya
and knows the phenomenal existence to be the product of
avidya, immerse himself in them? (LYV 28.5; YV
5.89.14).

‘germAfhaTRATRR: Ay fafeer: |
QUATCHYRYTS et e I}
— (@F R¢.0) 1l
‘Some substance, spell, practice and time—all have
power to bestow occult powers well, but they do not help
realize the abode of the supreme Self (LYV 28.7; YV
5.89.31).

‘gdBTAEITTETeHAnEE! f§
| #y fafgamsom safamT awd )
—(@F wR)

‘Realization of the Self takes place when desires are, in
their entirety, dissolved ; how, then, the same can be gained
by one whose mind is plunged in the desires for occult
power? (LYV28.9; YV5.89.33).

‘T I A I |
AR AR et §9 || 3fd |
—(a.ar. 2.3) |l

‘Any of the things of the world whatever cannot attract
the knower of the Reality, even as the townsman, having
as wife a town-bred lady of refinement, is not enamoured
by the ugly rustic womenfolk (LYV'18.34).
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“arfy sfiaeaTash gatedisdgRuS |
HAY: gErHY Sfagen T fagr
— (a3 RV.EE) I

‘Even if the sunbeams become cool and the lunar disc
projects fiery light and the flames go downward the jiva-
nmuktais not surprised (LYV27.66; YV5.77.29).

‘oo § 3o SOpTdte SIRE: |
SRRy Afd Fagerd Il
— (T R0.80) 1)

‘Curiosity is not aroused in him (the jivanmukta) who
is aware of this multitude of astonishing things as only the
manifestations of the powers (of maya) of the supreme
Self which is pure knowledge (LYV27.67; YV5.77.30).

‘g o sifearenfy fafgsments arssfa)
g fafgamadhdsdmaty anafa s’ 3fa =
— (@ 3¢.§; AmETEY ¢R.23) 1l

‘Who is desirous of gathering occult powers although
ignorant of the Self, can do so, one by one, with the help
of such things which are means to occult powers’ (LYV
28.6; YV'5.89.23).

ety ByraERTEiETEEe e 3g; | aEe:
Fa: |
As the samprajnata samadhi, concerned with the Self

leads to the destruction of desire and brings about the
nirodha samadhi, therefore we have paid attention to this.

Y gl Fvemiuiiewd | & 3 FROd gaafe—
Now nirodha-samadhi, which forms the fifth state, is

being defined. This nirodha—stoppage, is described in the
satra thus:
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(Ag, 3.%) s

‘By the suppression of disturbed impressions of the mind,
and by the rise of the impressions of control, the mind,
which persists in that moment of control, is said to attain
the controlling modification’ (Yoga-sitra3.9).

SCUTTHERIT: FATUfRIRA: | & Siegerhe FHTUTgaTEdn—

Vyutthana-impressions (i.e. of samprajiata samadhi or
of the first three states) are opposed to samadhi—conce-
ntration. They have been explained in the (episode of)
samadhi of Uddalaka thus :

"FQTE EAHH 92 G |
et Fenfraienfyy fresw gama: I
— (THETETE %.3%) 1l

‘When shall  attain abiding tranquillity in that state which
is perfectly pure and is devoid of mentation, even as the
clouds rest on the peak of the mount Meru? (LYV24.29,
YV5.51.18).

| " i s o |
i3 g:r: W m IJRR gl
— (@F W.3U) 1

h‘Brﬁhmana Uddalaka, possessed of this thought, being
8eated, vigorously practised meditation repeatedly (LYV
24.35; YV5.51.38).

‘Fawdfay g Ry webeEa |
T @ AW g it e
TR — (@3 %.38) Il
BFkie could not secure the blissful state in samadhi as his

hd, fickle like 2 monkey, was being dragged away by
‘Sense-objects (LYV24.36; YV5.51.39).



_.1:\.. GG \:\ RIRIET uu“n-l;i:l.:;\.”»x,\!
TS (e Y TRy =T 1)
— (@AF R%.39) 1l

‘When however, the external objects were given up, then
his mind-monkey engaged itself in tasting the stock internal
objects (LYV24.37).

‘sretfeeTaregTieaTs fawammes |
aeagE AT At shetferq Tedquférerd il
— (@F %.3¢) |l

‘Sometimes withdrawing from the internal things again
perceived external objects, and sometimes his mind like
a frightened bird flies away (LYV24.38).

‘afegfaamennt oo awafd forga)
Feifachad AW FHaIrATers aw: ||
— (@3 R%.3%) i

‘Sometimes he sees pervasive light like the risen sun and
yet again only void and sometimes pitch darkness
(LYV24.39).

‘SArTSEAl TR FREH 9 3 |
sfesTaTan I @gAa O figg
— (FF ¥.20R) Il
‘He cut off the images (of objects) appearing, of their

own, again and again, by the sword of his mind, even as

a warrior cuts down his enemies in battle with a sword
(LYV24.109).
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‘R BT HISTRIGEITEL |
aAAvSATIIHIE ATAFAAI=H ||
— (3T ¥.2%0) i

“The multitude of images having been severed, he saw
the sun of discrimination hidden behind the tamogunalike
a throbbing dark-blue cloud (LYV24.1 10)..

‘AT HRI e |
TRGI W I: Q3 g2t & |
deqiTa RIS a- o1t 39 f59: 1l
— (@ %.238)
‘He dispelled even that darkness (of ignorance) by the
sun of right knowledge, then he saw in the mind, cleared
of darkness, a mass of light. He destroyed even that mass

of light just like a young elephant destroys the forest of
hibiscus (sthalapadma) (LYV24.111).

ITGRA q O & G |
fFrenesagmfaET amw] e a: i
— (T R%.383) I
‘When the light disappeared the mind of the sage reeled

and fell asleep like the lotus shut at sunset. But he immedia-
tely shook the mind up from sleep (LYV24.112).

“FrereraT ae i mEfaeagE |
HAwEfafs Tt 78 dEmE: |
AIGHAY FAaR FHTS AT |
— (@ %23
‘When awakened his mind perceived the form of space
(akasa). When this awareness of space was destroyed his

mind became torpid. The magnanimous sage removed even
this torpidity from his mind (LYV24.113).



FaESRRITAETIuRafsar |
ST s 51 o
— (@ ¥.8%%) 3fan

‘Then the mind attained to that inexplicable state which
is free from light, darkness, sleep, and torpor etc., and
experienced peace forawhile’ (LYV24.114; YV5.54.53).

d Ul SgoumEeEh  Fueg affyae gfdfed  gfaeor
aifingy; afgdfmy FRveeem: ofafa) @ afy fRw
ThHfaer faamgTesa | Ssafeniime FRrafomy saf |

These mental transformations are overcome by such
efforts of the yogithat are the means to control (stop) them,
everyday every moment ; and their opponents— controlling
impressions take place. When this is accomplished, the
mind, in each and every moment, remains restrained (from
transforming). And in this manner the mind is transformed
in the form of restraint i.e., restraint-transformation.

73 ‘wferrorafionfimt f wrar s fafaern:”* sfy = foae ada
qRUTmYETEr awes: |

Objection : It must be agreed that the mind always
undergoes transformations according to the rule that ‘all
things, except consciousness (pure knowledge), undergo
transformations every moment’ (7attvakaumudi of Vaca-
spati Misra on the Samkhya Karikas).

eyl a1 Ffodafhwa Jhowew: e frsfwE g
Fuficmreaaa gafd—

Reply: Yes, it is indeed so. The flow of transformations
of the mind in its arisen state is evident. But how it happens

in the restraint state of the mind is described in the aphorism
thus:

* ey (4)
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Its flow becomes steady by habit.” (Patafijala Yogasatra
3.10).

T AfFRTSATEfAYETY afeerrraieadn eaiid, HHaTiear Fermer
frfersamafy, st i) o Frefoaeataafis:
g GERId | I qEauNIHid; ST TR v |
qWaT JeTETfEdl AT RISRR—

As by throwing firewood and clarified butter in fire it
increases more and more in flames and then as the fuels
are exhausted gradually the fire also becomes less and less,
even so in the restrained mind the steadiness increases
successively. The impressions previous to steadiness alone
are the cause of following steadiness there. This flow of
steadiness has been very clearly described by the Lord (Sr1
Krsna in the Bhagavadgita)thus :

“aey fafrrd Feamerdamafana |
fr:oe: adsENT Ich 353@% acril
— (wagarETg &.8¢) |
‘When the disciplined mind rests in the Self alone, free
from longing for objects (of enjoyment, seen or unseen),
then is one said to have attained yoga (BG6.18).

‘ot 1Y faTalt ST WA S5 |
AT Fafawer Foar FRmTe: )
— (= &.3R) Il

‘As a lamp in a windless place does not flicker—that is
the figure used for the disciplined mind of a yogrpractising
concentration on the Self (ibid 6.19).



T <FTCHATH GYIATHI ot 1|
— (@ &.30) 1l
“That in which the mind, restrained by the practice of
concentration, rests quiescent; that in which, seeing the
Self through the Self, one rejoices in one’s own Self (ibid
6.20);

‘ganTaf<eh JaggfenTerdit-gad |
g a3 7 99 fR[Agafd a@=a: )
— (@3 €.33) 1l

“That in which one knows the boundless joy beyond the
reach of the senses and grasped only by the understanding ;
that in which being established one never departs from
Reality (ibid 6.21).

I FewAT AT AT A=A AT ad: |
Ffef=emdr 7 3@ Jeonfu fommed Il
— (@F €.33) 1l

‘Thaton gaining which one thinks there is no greater gain,
and wherein established one is not moved even by the
heaviest of sorrows— (ibid 6.22).

‘d foreg g mEamieET FrmEfzE I
g frem Ape amsfafdooreman i’
— (@3 &.33) gfd

‘Let that be known as yoga, which is severance from the
contact of pain. It is to be practised with perseverance and
with an undaunted mind’ (ibid 6.23).

frlremme: amas gEafd—
The means to nirodha samadhi— concentration of re-
straint is described in aphorism thus:
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‘farmyerETaTRYds: RIS’ (A, 2.%¢) 3
‘There is another samadhi which is attained by the
constant practice of cessation of all mental activity, in which
the crtta retains only the unmanifested impressions’ { Pata-
Ajala Yogasatra l. 18)

fermt g, @O g HIeT JeuATY: GERIIRT:, JEII:
9H: 92 TG, R CERSES D AT
AYFTAEHTIEhET dRUATATAISEYTT: g | a9 gfarfeae
foraewer  geerEm aeRe fad R famyers
TS eqEHTE—

Cessation—viramah, means cessation of transforma-
tion. Pratyayah means the cause of that i.e. the personal
effort for the cessation of transformation; practice—
abhyasah of that i.e. doing it again and again; preceded
by thal—tatpﬁrvakah— means brought about by that. As
the samprajnata samadhi—conscious concentration, has
been described in the immediately preceding aphorism so
by anyah—the other, it is meant in relation with that
asamprajiata samadhi, i.e. the superconscious concentra-
tion.

In that superconscious concentration the mind remains
in the form of impression only, inasmuch as, being devoid
of transformations, its nature cannot be described. The
practice of cessation as the begetter (of that state) has been
clearly described by the Lord thus:

U ETh TR Ja 9 |
Ttz et an=a:
— (WTEgaET €.3%) Il

«-‘Renouncing entirely all the desires born of the will,
@drawing back the senses from every direction by the
strength of mind (BG6.24) ;
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‘T SRS i |
a7 Feaw 7 ey o=
— (@ &.4) Il

‘Let him little by little attain tranquillity with the intellect
set in patience, and having fixed the mind on the Self he
should think of nothing else (ibid 6.25).

‘gt gar frefa maEemie |
aaedl FraRaeer e as g’
— (@9 &.38) 3fd1

‘Let him withdraw the fickle and unquiet mind from
whatever causes it to wander away, and restore it to the
control of the Self alone’ (ibid 6.26).

IR T AT T eaTea IETeTeHTet -
forafrsmufassghrieta sTemmfaemamg a<mae™ g
Fd’@'g S A heqdid | aeT=d 8.35?"-'"'?3' q HII?@E’@JI:
HMET: raf-a| qur T SRie—

Although desired things such as flower garland, sanda-
lwood paste, women, children, friends, houses, lands and
the like are full of many evils which are well-known to the
discriminating people who are well versed in the discipline
of liberation, yet the mind, under the influence of beginni-
ngless ignorance, covers up all those evils and imagines
them to be all right. Out of such imagination desires are
born in the form as ‘Let this be mine’. The smrti also has
it thus:

‘HCTE: HH S I HehegEa:
— (vgEfEarEny 2.3)
‘Desire is truly rooted in imagination (will), even the

sacrifices are born of imagination (will)’ (Manu Samhita
2.3).
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‘T S HehedTq b S |
T o Heheutsanty Tee faageaf’
— (FenTRa i gur.]y) 3

‘Odesire! I know your source, undoubtedly you are born
of imagination. No more shall I will you and you shall be
destroyed with your root’ (Mahabharata12.171.25).

A foaeh fawadny miaehay YT a1 IR §9 SRS |
gFa=AfeRaa SRR MRy 9 HHEER Fahy
TRy | HTEIIETEE AT Af@FasH @hsfy #m: g Feafd;

AEAT MfacaIod I | FTHEAR W Qg e sy Sguda
FURy a1 EvERE ggft: @iy SaeRe Aea e
AN T S| SO
ferafirararss: TARegwy ) @e fegag: F3acely [o—

When through discrimination the evils in the objects of
enjoyment are realized, desires are given up, even as the
porridge vomited by a dog is shunned. The word *entire’—
sarvan (BG 6.24 quoted above)— has been used to imply
that the desires for the world of Brahma etc., and for the
eight occult powers such as to become atomized etc., are
also to be given up like the desires for garland etc.

As when a man has taken a vow to fast in a particular
month and in observance of that although he gives up eating
in that month yet the desire for food arises again and again,
to obviate such a state of affair the word ‘entirely’—
asesatah (ibid), without reserve or exception, has been
used.

Desires having been given up, although there is no
intentional activity of the sense-organs yet the normal
functioning of the eye etc. of perceiving form etc. is to be
controlled with an enterprising mind (the use of ‘with the
mind’— manasa—indicates this).



‘From every direction—samantalah {ibid)-— has bcen
used to mean that no indulgence is to be given even to the
desire of god-vision etc. The use of ‘little by little’—sanaih
sanath (BG 6.25)— is meant for gaining tranquillity by
stages. There are four of these stages as described in the
Kathopanisad thus :

‘TEEIEHTH JTERAETRSST AT |
FTeA Hefd frassaassesa et ||
— (3. 37. 2.3.23) g
‘The wise man should merge his speech in his mind, and
his mind in his intellect. He should merge his intellect in

the Cosmic Mind, and the Cosmic Mind in the Tranquil
Self’ (Kathopanisad 1.3.13).

e fgferer:— ctforent afeaher | SteuTfesar dfeher:, SraTfegsar

3fee: | T FHforehea TgfaaTeRteaTg FeHehTersiy A & afteae |
¥d @ SEd—

The organ of speech has twofold function: ordinary
speech and vardika (vedic) speech. The ordinary is in the
form of usual conversation etc. and the vedicis in the form
of muttering of passages etc. from the scriptures. Of them
the ordinary speech causes distraction in various ways,
therefore the yogi should eschew it even when he is risen
from concentration. Hence the smrt/ has it thus:

‘W Fnmre amfefaeaEierar |
fr.oqEe ave 9 g@aERUS: 1|’
— (AWg 9f. 37 ¥.3Y) 3
‘Silence, yogic posture, (concentration), practice of me-
ditation, fortitude, living in solitude, desirelessness and

equableness—these seven are (prescribed) for the
single-staff-carrying monk" (NVarada P.Up. 4.25).
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SqTiesh frroremTedt oiteer | 89 amifi: g | &t fi wEemEr
FaqafémtadEat g fafser gangfadiami aAne g7dqq; sm=ren
T frRTERE R HITHaT R aTarmEa: dai fovag: | Fy
T Frrgea:, aunfa dui ST AN aTaviEr 55 |

In the concentration of restraint muttering etc. should be
given up. So this is the first stage— the speech-stage. This
stage should be brought under firm control first by effort
alone in a matter of days or months or years, afterwards
should attempt the second stage— the mental plane. Othe-
rwise (if attempts are made at many stages atatime), failure
to conquer the first stage will lead to the collapse of all
the yogic stages, even as the many-storeyed house colla-
pses at the breakdown of the first storey. Though the eye
etc. are also to be controlled, but they should be understood
to have been included in the speech-stage or mind-stage.

g ar mAfy frasafegurey; 7 df it @msfE

Objection : It has been said ‘should merge his speech
in his mind’ (Katha Up. 1.3.13 quoted above) and which
cannot be justified since there is no entry of one organ into
another.

B | yovREfEfiaETg | AR igAEae g
VTR AT RR 38 faféa: | imfemardfia
FrgiEn @nfash §uA ddl JETeA A e | ste Bifa,
JHRAT  FEEHT  Waedt  9fd| SWwes fRa oefd
FIEIRREHRRST g foafim:, wor ra Frawes
JETEETg | oEEN  ffu—fver:  am=Eudfa)
‘STERaE 9 R SAAMEIEE Fq'ﬁwwl ‘afe’
FAAEAEANAAN:  gEREY: § qaAfry
TATCHET e =ad | AT ATHEshrnt Mﬁqﬁﬁ FraTeRTH |
fremfirh:  waTeAT|  addcadnEewlad  ddd | W ATeHT
wat-fiRe: | aftrtin Senfrerreas qaustd: | a1 = guw

16
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HIATATERTEN HEtw-T=T oqwhiWaid | dal SefasaTeRIEsT,
adr afeHEyr qar afeatmdifEaeo | aaehuERRTTE
eferfr sfin—

Reply : 1t is not so, because entering is not meant here.
What is meant here is this: speech and mind, both are the
cause of various distractions ; of them by controlling the
function of speech first, the functions of the mind only
remains to be controlled.

When the control of speech becomes as natural as that
of cows, buffaloes, horses, and the like, then the mind
should be merged in the knowing-self.

The Self is of three kinds: the knowing-Self, the great
Self, and the Tranquil Self.

The Self present as an agent in the act of knowing i.e.
the egoism attributed as knower is meant here by the words
‘the knowing Self’ ; since the mind, which is the instrument
of knowledge, is to be controlled, that is why it is being
mentioned separately.

Egoism is of two kinds: individual and universal. Thus
‘Here I am son of so and so’— such manifest particular
egoism belongs to the individual form of egoism. And ‘I
am’— only this much thinking belongs to the universal form
of egoism. Since this universal variety exists in every indivi-
dual, it is called great— mahan The two selves are thus
attributed to by the two egoisms (respectively).

Attributeless is the Tranquil Self. They all happen to be
in an inner and outer relation. The innermost is the Tranquil
Self which is pure knowledge, wherein exists, in the form
of physical power, the unmanifest—avyakta, primordial
nature—mila-prakrti, the cause. This manifests itself at
first in the form of universal egoism and is called the great



principle—mahat-tattva (the intellectual principle). Outer
to that it manifests in the form of individual egoism and
again outer to this in the form of the mind and farther out
to this in the form of the organs, such as of speech elc.
With all this in view the sruti describes their gradual
inwardness one by one thus:

‘gfegana: o gl srehary o A

AAEE] 90 Jf et AET: 1|

HEd: FHAHHAhI] T79: 9T |

geura G fepfereat st & qo afa:

— (F3. 39. 2.3.%0, 28) 3fI
‘Beyond the senses are the objects ; beyond the objects

is the mind ; beyond the mind, the intellect; beyond the
intellect, the Great atman; beyond the Great atman, the
Unmanifest ; beyond the Unmanifest, the Purusa. Beyond

the Purusa there is nothing: this is the end, the Supreme
Goal’ (Kathopanisad 1.3.10-11).

U OIS TATTEEshed [oheUaTa HIUEY AHISEhdl e |
AT e TeehITATS SIS | 7 Sagereafifa ar=m,

‘T R 7 e ggeRul’ (WeeiarET €. 3Y)
gfer sl af sadRTRTEET G —

Therefore, the mind which produces a variety of
thoughts, in the form of the instrument of deliberation,
should be merged in the egoity. That means giving up mental
activities retain the egoity—the I-consciousness only. It
cannot be said that this is not possible since in reply to
Arjuna’s statement— ‘To control it (the mind) is as hard,
it seems to me, as to control the wind’ (BG 6.34), the Lord
said thus:

‘STEYR AT FAY g =e |
AR g 0T A F TR



HEFATCHT AR g gf 7 Afd: |
FYATEHT g Jdd1 THRIsaTggara: 1|’
— (vraeTiaTE €3y, 38) 3fd)

‘Doubtless, O mighty Arjuna, the mind is restless and
hard to control ; but by practice and by detachment, O son
of Kunti, it can be restrained. ‘Yoga is hard to attain, I think,
by a man who cannot control himself ; but it can be attained

by him who has controlled himself and who strives by right
means’ (ibid 6:35,36).

AN TAATEICEUN AR | g fieesE-
AsTAAEAT|  JoEfedl avETERT| SUNEE:  Witd  Meverem:

HEEIHTE:—

Practice and detachment will be explained later quoting
Patanjali’s aphorisms. Who has no ascendency over the
previous stages is meantby withoutself-control— asamyata-
tma, and who has it is called the self-controlled— vasyatma.

Acarya Gaudapada has illustrated how by right means
yoga is attained thus:

‘I IUAECIRIIORIT |
o Fesgsacuiasa: Il

— (ATgERTRREHE 3.¥8) §fd |

‘The mind is to be brought under control by undepressed
effort: it is like emptying the ocean drop by drop, with the
help of a blade of kusa grass’ (Mandakya karika 3.41).

‘aghivt frrgemieriy srcfian
| WEATITT 8% 39 i’

‘Although the mind is very powerful yet it cannot hold
on alone against the many efforts of the yogr and is defeated
even as the ocean was defeated by the t/11/bhabird’ (source
untraced).
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wEte Tt afe: gfEafd @1 ad a§ﬁ¥ aftafireiy-
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aga faevaa: waaAe FUHRA e gHiY YT | adt
TSR IR fferaverara afar g |

Vedantic tradition has a story in this context thus: “The
eggs of some bird which were laid on the shore were carried
away by the ocean by flowing tide. Determined to retrieve
the eggs by drying up the ocean, it started throwing out water
drop by drop by its beak. Although discouraged by its friends
and many other birds it did not desistrather requested them
to assist. The compassionate Narada, seeing them suffer
in various ways, flying in and out of the ocean, was moved
and sent Garuda there. Then the frightened ocean, which
started to dry up by the wind produced by the fluttering of
the wings of Garuda, returned those eggs.’

TEHEA FAfRY aored gadAT AR syreunfa | @ty Aed
T TR HUEd, TS e
ANIAGEHRATEART T5q | FTHAY Iy AE—

Controlling the mind is the highest religious deed and
the Lord helps the yogi in the same manner, who is engaged
in this with undepressed effort. Weariless effort takes place
by mixing other favourable activities with it from time to
time; it is just like tasting other courses while eating rice
such as soup, curd, etc. between the morsels. With this
in view Vasistha said thus:

‘oo R writ s SgE |

RIS STTHGETa e E6hH ||
— (TErTETE 2%.38) 1

‘The beginner should follow the right course of yoga
thus : he should fill two parts of his mind with objects
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of enjoyment, one part by the study of scriptures, and one
part by attending on his preceptor (LYV 21.36; YV
5.24.45).

forfagegraforgere woT Siif: 9|
TR ST T ST )
— (39 2%.39) I
‘When he has progressed to some extent then he should
fill one part of his mind with objects of enjoyment, one
part by reflecting on the scriptures and the remaining two

parts by attending upon the preceptor (LYV 21.37; YV
5.24.46).

‘Feafargaes qEESaEIs<Ey |
& it el s I
— (@39 3%.3¢) §fd
‘When quite advanced, he should fill half of the mind
by study of scriptures and practice of renunciation, and

the remaining half by meditation and worshipping his
teacher’ (LYV 21.38; YV 5.24.47).

WA aegfifaeTiear  quismifadeaRee |
feshmTE ged a1 uTIih AT qdr ged Sreaue aREdE
T TEITT Rl SeeRggd §ed ArRne qaiesd R
IR | @ AR AR g g
AT AfEATTAT, ANTHRAN, U | ad: WEdl WOa a1
T VTR JUA | T SR CHREURISHY HererATT
ATRANTRIE afd |

The word bhoga— objects of enjoyment means here
such acts as to go for begging food to subsist on and the
like, and such activities as required according to the caste
and stage of life.
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He should practise yoga according to his ability for one
ghatika or one muharta i.e. twenty-four minutes or fo-
rty-eight minutes ; then a muhirta he should spend with
his teacher in studying scripture and also in serving him
and the next muhdrta in meeting the needs of his own
body, then the next muhdrta in the study of the science
of yoga, and then again he should practise yoga. Thus,
laying greater emphasis on yoga he should mingle all other
(favourable) activities with it and should finish them
quickly, then retiring to bed he should count the muhartas
devoted to yoga. Then he should increase the muhirtas
ol yoga next day or in the next fortnight or in the next
month. In this manner by adding even a moment to the
yoga-muhirta the time of yoga will become greatly increa-
sed in just a year.

7 ¥ Aewrue Enweatn gerRfafd ey,
RTINS ANSRIFRI | 3d U9 fage-amisyead |
TEHTHCHHE: JIEAGETORTIGEaGRAYT FRTTEe! sTafd |

It should not be doubted that by paying exclusive atte-
ntion to yoga other activities would be left uncared for,
for, only he becomes fit for the practice of yoga who has
left all other activities, which is why vidvatsannyasa— the
renunciation of the knower— is required. Hence the man
who devotes himself exclusively attains to yoga gradually
just like a student or a trader.

T ANEH:  UIRRT  UREYEgAyead @t 9 @A
BAEEARANTH  wafd, a0 F aved FEae-
frenfgfrentiesnr aerafa: sifeafaat safa qun anar aftrregeat
ARAIH oAU §9 JSEIEAT o Fat 7 ATHRR ?

As a student studying the Vedas gradually learns a part
of a quarter of a rk first, then a quarter, then a half, then
a full rk, then two rks, and then a section, and in this
way by ten or twelve years becomes himself a teacher,
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or as one dealing in merchandise makes profit by one
rupee, then two rupees and in this way becomes a millionai-
re; even so beginning with them— the student and the
trader—and with a spirit of competition practising yoga,
why should he not attain yoga in that extent of time ?

THEH:  §F:  JTAHTTSeheUfasheyTgaTeihad,  qeayaeT
TReEaTERdt. Tt ma Frassq | arar fdengfret fafsrer
TenReafaied @nfos afd adt faeesTed  faeny
FHTCHIRETY BTN Heees fassd | 3T &yl a-81 gredeal
fodwge: @a w ugefa, 9 @ qwr  faao
PIAAFERRER  vafdl 89 deyfaedr  asa
ATkt dheTsh-T 9 ST e N RRINTET Jdiar
fi: | ol SnAYEed  aYfihall  aHd ATHTATERREY
HET-aaTeAT Tt s fRseee s |
‘mewa foteper o ofeedq )

Therefore, giving up the deliberative thought processes
which arise repeatedly by personal efforts like Uddalaka,
he should merge the mind in egoity which is the knowing
self (Jianatma). When this second stage is overcome and
mindlessness has become as natural as that of a child or
a dumb man, then he should merge the distinct, individual
ego which is the clearly perceived knowing-self, in the

indistinct universal ego, which is not clearly perceived, i.e.
in the Great-Self (Mahat-tattvam).

The individual egoity becomes abridged of its own of
one who has become slightly languid ; who is endeavouring
to forget it his individual egoity becomes abridged even
without langour.

This is the third stage resembling the well-known lassitu-
de and the undifferentiated knowledge according to the
Tarkika school, and in this state only the Great principle—
mahat tattvam— remains.
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When this stage is overcome by intense practice, the
Great Self in the form of universal egoity should be merged
in the Supreme Self, which s, being free from all attributes,
pure knowledge by nature.

‘By removing the great principle— mahat tattvam— one
should let the pure knowledge alone remain’ (Source
untraced).

I qEihfaEiyas @ AdsEfdyR-IIEammeR | aon
MENITATIRE ST : TR AT ATATIRITEH Y Ferae &
TarT: gienTif, e ERraeiRagen R IT0IgUE: T
g gffa | dere AR —

The aforesaid endeavour to forget alone gains even
greater importance as a means in this stage.

Although he needs explanations for each and every
sentence who has begun learning the scriptures until he
becomes well conversant with the subject, yet when he
is well experienced the meaning of the rest of the book
becomes clear of its own. Similarly to the yogi, who has
perfectly controlled the previous stage, the means of
controlling the next stage is revealed of its own accord.
This has been said by the commentator on yoga thus:

‘AP AN Jras A GETTeTEd |
NsgAaeg A @ arf wa feoqn’
— (TR 3§ ; ENTEEEEEfE 2.6) 3

+By yoga should be understood the next stage of the
yoga, from (the practice of) yoga develops yoga, and the
alert yogi alone attains that abiding bliss by yoga alone
(Yogasitra-bhasya 3.6 ; Saubhagyalaksmi Upanisad 2.7).
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T HEARENTAICHATHES ARGt IIGHHeaThIed dw FellaTgdd | a3
gl Framd e sfa Sq—

Objection : A principle which is the material cause of
mahat, named as unmanifest— avyakta, has been mentio-
ned in the sruti positioned in between the Great Self and
the Tranquil Self. Why the Great Self should not become
merged in that avyakta?

q; TEYEETST §H: | T gAsIORE Fo fewmEr 7 &,
R g 9 ofiad; do AeqnTr T SEd, e g

dd| T 9 EEve: e AeReETuETg | GYd e
AT eI GEARRIY: 3f qeaTeRr e faurr qeneataed
frrerenfiraTg, aoe gfafe gyt @a: fFeer et |

Reply : Such cannot be, we say; since in that case the
question of the dissolution of the mahat-principle will arise.

Just as an earthen pot submerged in water, which is not
its material cause, would not dissolve into it, i.e. would
not become water losing its form, but in clay, its material
cause, it will be reduced to clay losing its form. Even so
the great principle does not dissolve in the Self, but in
the Unmanifest— its material cause— it dissolves. The
dissolution of its own form is not the aim of life since it
is not subservient to the seeing of the Self. Because it is
said thus: ‘But can be seen by those subtle seers through
their sharp and subtle intelligence’, in the Katha Sruti( Katha
Upanisad 1.3.12).

Propounding seeing of the Self in the former sentence
control has been prescribed to make the intelligence sharp
and subtle. Moreover, the dissolution normally taking place
everyday during sleep, effort in this respect is futile.
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Objection: Since the means to seeing (realizing the Self)
is the conscious concentration— samprajiata samadhi, in
the form of one-pointed transformation brought about by
contemplation, meditation and concentration, the restrai-
ned mind that has gained superconscious concentration
in the Tranquil Self and like sleep is devoid of transforma-
tion, cannot be the means to seeing.

7, @@ few o= ferfigaeee) 9 @
srammishirfeag—

Reply : 1t is not so, since the self-accomplished seeing
cannot be prevented. Therefore, it has been said in the
Sreyomarga thus:

‘ ATHAFTHTRT TvTadisaferd aer faemg )
AR foreaparrengfy e |’ gfa

‘The mind-stuff, of its own accord, ever remains either
in the form of the Self or non-Self. By removing the
perceptions of the non-Self it should be maintained in the
form of the Self (i.e. the mind inevitably takes the form
of the Self when the non-Self forms are stopped)’ (Source
untraced).

TUT T2 IUAHH: Al el TEeE, SeaugeTiaqel qe
9 TRyt Waf; a0 ax Sy F-amiasfy 7 forafa.anfig
yod, gaElumsefdacafasd @@ qn  feegeeEe-
AeRRAAUREEEd | 3d  fad geEARRgRaTE -
TeETEgEg e srRguntnitameafa @
TEEFATHERR Faiasfy FiAftafiger 7 Farfiyg o) o
frtreremiRET frdfask HERRHTEEaET e



242 JIVAN -MUKTI-VIVEKA

e RgEETEm fode Ffdemensprd | sHashman
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As an earthen jar, while being manufactured, naturally
becomes filled with 4kasa; filling it with water, rice etc.
can happen only after it has been produced and by personal
effort. As the jar cannot be emptied of the akasa though
emptied of water etc., and 2kasa certainly remains inside
even when the mouth is covered; similarly the mind is
born also, filled with the consciousness of the Self.

In the mind, afterits birth, under the influence of religious
merits and demerits— causes of enjoyment and suffering,
the transformations in the forms of jar, cloth, colour, taste,
happiness, sorrow and the like take place, justlike molten
copper takes the shape of the mould in which it is poured.

Even though the forms of non-Self such as colour, taste,
etc., in the mind are prevented, the form of the causeless
Pure intelligence cannot be prevented.

Therefore, the Self is experienced without hitch or
hindrance through the mind which has become one-poi-
nted, because of its being turned towards the Pure Intellige-
nce alone, subtle because it has been reduced to just an
impression only by restraining all transformations through
nirodha samadhi.

With this view the Varttikakara and Sarvanubhavayogi
both have said thus :

— (gfrenfaEfe .43, W)l

‘The mind assumes the forms of pleasure and pain etc.
under the influence of merit and demerit; but assuming
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the form of Self-Knowledge isnotdueto any external cause,
it is in the nature of the thing.

“The mind reveals the supreme bliss when it is free from
all transformations ; this (state) is known as superconscious
concentration—asamprajnata samadhi, and is liked by the
yogis’ (Muktikopanisad2.53,54).

Ay @ frgasEATeeRHeaRIE e | 37
EHE—

Although the Self-realization is self-accomplished yet to
prevent the perception of non-Self control is practised.
Therefore it has been said thus:

‘ATeHETY 74 e 7 el o) (W ey &.34) 36
‘Having the mind established in the Self he should not
think of anything else’ (BG 6.25).

e famfafsrasramTimT JeaenfREmT e & 7
TG | TEE IR, AmfEmgtafRe:’ (FreRy
2.3) 3 ofren ‘@@ 35 EeisawEy (AR 2.3) 3
SEMIEY

The yogasastra does not mention directly about the
realization of the Self in concentration brought about by
control inasmuch as it deals with concentration only as a
treatment of the mind. But it has been confirmed in an
indirect manner by formulating thus:

‘ Yoga is restraining the mind from taking various forms’
(Yogasatra1.2),

and then formulating thus:
‘At that time (the time of concentration) the seer (purusa)

rests in his own (unmodified) state’ (ibid 1.3).
e
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Even though the seer, being uniform, ever rests in his
own state yet, being identified with his own reflection
mirrored in the transformations arising there in the mind,
it appears, as it were, that the seer has undergone change.

Even this has been mentioned in the immediately following
aphorism thus:

‘e’ (Fmgay ¢.x), 3

‘At other times (other than that of concentration) the seer
is identified with the modifications’ (ibid 1.4).

A= ghrag—
"FEERTEREY:  geTaRe o e (S
3.38) 3, ‘Feofrasrmaraeet wfedasy (AmRy
¥.3R) 3fa =1

Also formulated in another place thus:

‘Enjoyment comes from the non-discrimination of the

soul and sattva which are totally different because the
latter’s actions are for another...” (ibid 3.36) and also thus :

‘The essence of knowledge (the Purusa) being uncha-
ngeable, when the mind takes its form, it becomes co-
nscious’ (ibid. 4.22).

Though purified and even realized by the concentration
of restraint—the individual Self, the thing meant by the
word ‘thou’— tvam (in the great utterance tat-tvam-asi)

®
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to cenvince its Brahmanhood— the Universal Selfhood,
another transformation (in the form of Brahman) brought
about by the great utterance, is called Brahmavidyz—
Self-knowledge, knowledge of the One Self-existent Being.

Nirodha samadhi is not the only means to realize the
pure, individual self referred to by ‘thou’, because it is
realized also by discriminating and separating the spirit
from matter. Therefore Vasistha said thus:

‘D it FoaerE Al g = gy
Arraegfiy fg 37 aEmRworg )’
— (SgErTEay R0.63) i1
‘ararer: FEafaRT: FEAfasIEteE: |
TR 2Y @ 3 S g Y
— (@3 3R.%0) 3fa =71

‘There are two ways to dissolve the mind, O Raghava!
the one is yoga and the other is knowledge. Restraining
the transformations of the mind is called yoga and right
seeing is called knowledge’ (LYV27.72; YV5.78.8).

And thus:

‘Yoga is unattainable for some and for others realization
through right knowledge is not possible. Therefore, God,
the supreme Lord, said about the two varieties (of means)’
(LYV29.60).

73 faaenisly an wdawafy, eemEmEETETET
gfrraaETET |

Objection : The application of discrimination becomes
yoga itself, since at the time of (Self-)realization, the
one-pointed transformation of the mind perceiving the Self
alone takes on the form of conscious-concentration—
samprajfata-samadhi for a moment.
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Reply : 1t is indeed so; yet there is a great difference
between conscious and superconscious concentrations—
from the point of view of their nature and the means to
attain them. The difference in nature is evident by the
presence and absence of the transformation of the mind.
As for the means, the contemplation, meditation and
concentration— these three, being of homogeneous nature
with conscious concentration, fall in the internal category
of means ; but they, being heterogeneous, become external
means to superconscious concentration which is devoid of
mental transformation. And there is the aphorism in this
connection thus:

‘wefy afew freifoe’ (armgy 3.¢) 3f

‘But even they are external to the seedless (samadhi)’
(Yogasatra 3.8).

foemdaesfy agfaramegfufaromeiaa afeeamfars|
aeaEi fawmefag aafe—

Even though they are heterogeneous, by preventing many
non-Self kind of transformations they are helpful, hence

externality is not contradictory. Patafijali formulates to
make the helpfulness intelligible thus:

SRy oy (AT 2.0) 3

‘To others (this samadhi) comes through faith, energy,
memory, concentration and discrimination of the real (i.e.
knowledge filled with Truth)’ (ibid 1.20).
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FEHGEATGH gy A dHifuyeRaT ATreagead | AAE
T ug TegEnETEAAfd ger: HET| W SRS sEuHITSE |
agreRd e Fd—

In the aphorism preceding to this concentration of certain

gods and the like right from their birth has been described
and this aphorism is meant for men.

“This yoga alone is the means to attain the supreme end
of my life’— such conviction is called faith. And hearing
of the excellence of yoga gives rise to such faith— sraddha.
The smrti describes such excellence thus:

‘qufer=nsienr arft Jifnasiy Aaisfes: |
Fihsnfoent Ff e e I

— (srragfiaraTy €.x&) 3fd
‘The yogr is greater than the ascetics, he is considered
to be greater than the men of knowledge, he is also greater
than the men of action. Therefore, O Arjuna! be a yog/
(BG6.46).

IAMARAIET]  FogarsAuIeauel  SfauraTesRore
AMsir: | I Fa-REEToaatasT-aegadl 9 FrceEfee: | @
ST AT HGT A | T I ST Al e safi—
HET A EOTERTif | CaTERReETe a9 AaTRAT A
TR | A T S AR aEHTOREATeRTETS, S g3af |
Yoga, being the means to attain the highest world (the
world of the Self), is superior to austerity such as krccha,
candrayapa and the like, and rituals such as jyotistoma
and the like. Yogais superior even to knowledge because
as internal means to knowledge it makes the mind tranquil.
Faith in yogais born of such understanding in one. This
faith when is retained as steady impression energy is born
in the form of such resoluteness as ‘I shall accomplish yoga

»

17
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by all means’. With such resolution the limbs of yoga to
be performed according to their priority are remembered.
When concentration is correctly practised with suchmemo-
ry the mind (intellect) becomes clarified and in that clear
mind rises the ‘discrimination of the Real’-—rtambhara
prajna.

AT AR RUTRISHIFTAOATIST  qanfevaisateiamt
nsmon freafa | af = g3 EAfe—

‘Preceded by this discrimination of the Real i.e. the
superconscious concentration is caused by the discrimina-
tion of the real, which is accomplished in others, i.e. by
men who are below the gods etc. This discrimination of
the real is formulated thus:

“FET & I (AT 2.%¢) §fd
‘The knowledge in that is called ‘‘filled with Truth”—
rtambhara’ ( Yogasitra1.48).

B G g fifd gemedf owdw @
afamTe RS STTegETs, Sy | AaEur gaafi—
‘spargRTTTATafavan faemiang’ (mEy 2.¥R) §fd

Rta means truth, i.e. the real nature of things or thing
in itself ; conveying— bibharti— (here) means manifesting
i.e. conveying truth or manifesting truth. "“There—fatra
—means, after that clear intellect has been produced by
heightened concentration. The reason why it is called
‘truth-manifesting’— rtambhara—is described in the sdtra
thus: ‘The knowledge that is gained from testimony and
inference is about common objects. That from the samadhi
just mentioned is of a much higher order, being able to
penetrate where inference and testimony cannot go’ (ibid
1.49).
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gEA featayras=ayas 1 uaﬁ%n ATTHTEAT AT

‘Aot HERIsTEERIYfaEY (AEY %.40) 3|

Non- yogis cannot perceive a thing which is very minute
or hidden behind somethingorata very distant place. Those
things come to the knowledge of non- yogis through infere-
nce and testimony (of scriptures). Knowledge obtained by
inference or through testimony relates only to the generality
of a thing. But the scope of this yogi-perception is the
particularity of a thing, hence it is called truth-manifesting.
To establish the externality of this yogi-perception rega-
rding superconscious concentration their helpfulness is
being formulated thus:

‘The resulting impression from this samadhi obstructs
all other im.pressions’ (ibid 1.50).

SRR AT TSR aTaal gorfi—

Having described the external means to superconscious
concentration, Patafijalinow describes the effort torestrain
that as the internal means (to superconscious concentra-
tion) in the aphorism thus:

‘Fenty Y et et (drmey g.4g) §f

‘By the restraint of even this (impression, which obstructs
all other impressions), all being restrained, comes the
“seedless’’ samadhi’(ibid 1.51).

aisy wfa: gftaawe:  aiRaengfeg weE: ) T S
sadigfrfeamgyiaafs sgaday, . e aqaEnat
Ferfremq 1 a3k Mrewrgrand:—

The concentration just described resembles sleep and
is experienced by the witness-consciousness. Because of
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the similarity in the absence of all transformations of the
mind this state must not be supposed as nothing else but
sleep alone, as they are different due to the existence and
non-existence of the mind in its own form. This has been
described by the Acarya Gaudapada thus:

‘e m ffdseres dima: |
gaw: 8 g fo: gyas=r 1 aom: |
i e gywt afwéa T offd
aod i s@ g av=ad: I
— (AR 3.3%-34) 3,

STEATIRY e ST |

ffgga.ay: @ = gd 7 fama

EEAEAETE TR |

7 31 39 9 & @ gwata G

T TRV WA R aHS: |

Rerwatdy cah: & g e )

— (TR 2.23-34) | 3fd =
‘One should know the behaviour of the mind which,

being endowed with discrimination, and free fromillusions,
is under control. The condition of the mind in deep sleep
is not like that but is of a different kind (Mandikya-karika
3.34).

‘The mind is withdrawn in deep sleep, but it is not so
when the mind is controlled. The controlled mind is verily
the Fearless Brahman, the light of whose omniscience is
all-pervading’ (ibid 3.35).

And thus:
‘Non-cognition of duality is common to both prajia and

turiya. But prajiia is associated with sleep in the form of
cause, and this sleep does not exist in furiya (ibid 1.13).
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“The first two {(viva and taijasa) are associated with
dreaming and sleep respectively ; prajna, with sleep bereft
of dreams. Knowers of Brahman see neither sleep nor
dreams in turiya (ibid 1.14).

‘Dreaming is the wrong cognition, and sleep the non-co-
gnition, of Reality. When the erroneous knowledge in these
two is destroyed, (uriya is realized’ (ibid 1.15).

AR fryderet | JEAET SEAISTURY AW daEuer gfenna: |
g 3 [addsedddud: @9 g | dEeEEE R A |
foradsrayTy add | T EufE: SEnEIfdyaiE ey
afer foern &fitr afs gl oqwed awavgasadieas: |

‘“The first two—adyau—means, visvaand taijasa; ‘wrong
apprehension’—anyatha-grahanam—means appearance
of non-dual Reality in the form dual; this is present in
both visvaand taijasaand is called dream. Non-apprehe-
nsion of Reality is called ‘sleep’—nidra, which is present
in visva, taijasa and prajna.

The essence of dream and sleep is inversion, which is
erroneous knowledge. When this is destroyed by the
knowledge of reality the fourth state i.e. the non-dual entity
is attained i.e. experienced— this is the meaning.

TICTHIFIAAYEAHENG:, a9 daiaga Qe e
ameaEmy graee Sflegwy f ague,
EIEESNER IR IR E L

Objection : Let ther. be such great difference between
sleep and superconscious concentration. Even though the
samadhi is required as a means to realization for him who
wants to realize the Truth, but it is not needed to attain
Jivanmukti for one who has already realized the Truth,
since the bondage of affliction in the form of love, hate
etc. is also got rid of by sleep.



faq) B gfafed @a: g Feifach gftas-ufrafds, &
e feaafdft 7 smasfr o guftaenciner Fomara
frafa:, &% a1 wrmaafda: ¢

Reply: It is not so. The sleep that will remove bondage,
should be either the one that sometimes takes place
everyday of its own, or the other that has been brought
about by practice and is being continued all times. If the
sleep of the first kind is meant then the question will arise
whether it removes bondage at the time of sleep or of some
other time.

T, AYERH: | 7 & qermit gyt Fowerg:, AW g6edd |
7 fadia:, STanyaTg | T TR YT HEATRE A FAIRT
§a: avafd; ST qgHY TR FAVRT & 5O |
T gyt imafag vem, aEn SRt
SIS CIEANEE SNSRI R S RIRE R

The first cannot be since it does not apply (to a realized
person); moreover, even the ignorant people have no
bondage of affliction during sleep, otherwise fatigue will
follow there. Nor the second, since it is impossible. By
the sleep of some time afflictions of some other time cannot
be destroyed. Otherwise, the destruction of the afflictions
of waking and dreaming states, even of the ignorants will
result. Not even continuity of sleep can be practised in
sleep, inasmuch as sleep is induced by cessation of activi-
ties. Therefore, even the knower of reality needs superco-
nscious concentration in order to destroy afflictions.

a9 9 gAriaelas argfRw: g offd: | SeefRea
Frrerecal fefian | asrenfiaTesrateed gefan | gyenfae revratfed
i | Rafiragraniine ‘of: v gl

I AW gfegdiar gfE: | AESERRIETTIET Wa O
dimator afs: gaeal ge T T @ FROY 8 medfim)
gfafdaw: | q@t yfaliar a1 7 aft oiew RaEmaorgw:;
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st g 5 graeefa a2 aar Afreng (Bl sfa
q13:) | ‘ATemEE-’ (wWiETiaEny €.34) SeaieAT ATy
ISt @ga; | feneEat a1g—

Control of speech, i.e. silence, as is found in cows, horses
etc., is the first stage of that superconscious concentration;
mindlessness, as is found in children, idiots, etc., is the
second stage ; absence of egoity, as is experienced in
lassitude, is the third state ; and the absence of the great
principle— mahat tattvam—as in sleep, is the fourth stage.
With this quaternion of stages in view, ithas been said thus :

‘Should attain quietude by degrees (i.e. by stages)’ (BG
6.25). In this attainment of tranquillity intellect set in patie-
nce is the means. Infinite patience is required in controlling
the great principle, egoity, mind, and senses like speech
etc., which are flowing outward with a tremendous speed,
just like a torrent tearing away its banks.

Intellect— buddhih— (here) means, discrimination. After
examining whether control over the previous stage has been
gained or not and if (it is) found gained then the attempt
at the next stage is made. It not gained then the same should
be attempted again—thus one should very carefully take
note of the progress in the course. ‘(The mind) well-establi-
shed in the Self...” —atmasamstham— thus by the latter
half of this verse (BG 6.25) and along with the next verse
controlling of the fourth stage also has been described.

Acarya Gaudapada says thus:
‘I FrRifaRra S |
guas T AF T FHHT T ¥R
3@ SEANTE HAITEada |
S FANFE I A g wafd 3l
T gEnAf fafird e |
a7 SR s
— (AR, 3.%3-¥¥) |
‘The mind distracted by desires and enjoyments should
be brought under control by proper means ; so also the
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‘2). For the siate

mind enjoying pleasure in inactivity .’.3'..4
of inactivity is as harmful as the state of desires (Mandiakya

karika 3.42).

‘Turn back the mind from the enjoyment of desires
remembering that they only beget misery. Do not see the
created objects remembering that all this is the unborn
Atman (ibid 3.43).

‘If the mind becomes inactive, arouse it {from /aya), if
distracted, make it tranquil. Understand the nature of the
mind when it contains the seed of attachment. When the
mind has attained sameness, do not disturb it again (ibid
3.44).

‘AT E aF A g9 el
frare Frerfoamihigatamea: lyall
‘g 7 ol e 7 9 fafdred g
fETRATE feTs wRT aad i ¥E
— (HgEFEHIRRETY 3.¥4-¥8) §fd|

‘The yogi must not taste the happiness (arising from
samadhi); he should detach himself from it by the exercise
of discrimination. If his mind, after attaining steadiness,
again seeks external objects, he should make it one with
Atman through great effort (ibid 3.45).

‘When the mind does not lapse into inactivity and is not
distracted by desires, that is to say, when it remains unsha-
keable and does not give rise to appearances, it verily
becomes Brahman’ (ibid 3.46).

SRR SAETRET: | o e o fadaa
Fgd  geEnaEeEly @9 ggeashmE g,
WA FaHRU-aRo a1 afeud  araeeEad |
TaRaa FERTSvTaER3E: | 370 Eng—

There are four states of the mind : inactivity (/aya— it
is a trance-like condition, a sort of hypnosis), distraction,
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mmd is bemo LOIIU'O"Cd and turned away from Ob]ﬁClS
sometimes, if due to previous habit, it turns towards sleep
in order to enter the state of inactivity, it should be then
aroused by timely efforts or by eliminating such causes
which give rise to that state, thus should be properly
awakened.

Incomplete sleep, indigestion, overeating, and physical
exertion, are the causes of inactivity (/aya). Therefore, it
is said thus:

‘gaTeE T geforensist
gy foafors 9o
aEa frRgeT TaTEe-
sy a1 g fsmamamiq i’
— (AvrerRTEfEfE R.7) 3fl

‘He should eat easily digestible food sparingly and co-
mplete the sleep, avoiding labour, desireless and without
exertion should always sit in a place which is solitary and
free from disturbances ; or he should control the vital breath
in the way he is accustomed to do’ (SL Up. 2.2).

FaRgenfid fad Saferyer el Fnimafiidy,
faafrera R iraasgTaaag Eger eGSR -
ﬁamwmﬁ%wﬁwwﬁwagw qafdEmnfSa

If the mind, after its arousal from inactivity, under the
influence of the habits of day to day life, is distracted by
desires and enjoyments, then, by remembering all the vices,
that are well-known among the men of discrimination, in
the objects of enjoyment, and also by remembering
Brahman— the absolute Reality, without birth etc., as It
has been well described in the scriptures— in the perception
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of the objects of enjoyment again and again, bring the mind
under control from distractions.

FuraEiaiEay: | dsmgniearaTa o foe wfaq amfeafna
Tafgemied g@FmwafoRd; agy  dfead W,
gefeafaaifgasTaTssq | SNeandicedaTd  aafasma-
THUTAE qdTehT AN | TR FRNrfrId |

‘g gy sy fagd qrarey) (srragfarEng £3.3¢) 3 a5

Deep attachment is a very powerful vice of the mind.
It is the latent impression of very strong love and hate, and
the mind, when seized by it, sometimes remains, as it were,
in samadhi, free from inactivity and distraction and onepoi-
nted in pain. One should understand the mind in such a
state, i.e. should know by distinguishing it from the mind
in concentration. Having known it to be unconcentrated,
one should counteract the attachment just like inactivity
and distraction. The word ‘sameness’—sama—expresses
Brahman—the Supreme Self. As the smrtrhas it thus:

‘The Supreme Lord pervading all beings is sameness’
(BG 13.28).

FrRfFaTRTRY qfigay TfEmieaws oy g god | as9 quuTe
fad erasraTTR T ST | g g aawerayT fafasr
T auyTaTEtayaed ol wedg ) enfra afen sEraEmE:
W:mﬂrﬁﬁaﬁrlm_a‘mm——

The mind, when gotrid of inactivity, distraction, and deep
attachment, attains to the remaining state of ‘sameness’
which is Brahman. Mistaking it as inactivity or deep atta-
chment, one must not disturb the mind that has attained
sameness. With sharp and subtle intellect, separating the
states of inactivity and deep attachment one shotld settle
the mind, through immense effort, in the state of sameness
for long.
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When the mind is thus setiled, the supreme bliss which
is the essence of Brahman, arises in its full splendour. Thus
it has been illustrated:

‘gEmTtas Fug gieumemdtzag
— (sTragiaTag €.3%) 3fd)

‘(When he feels) that infinite bliss which is perceived by
the intellect and which transcends the senses’ (BG 6.21).

sfay safa—
‘grTfufraree Jaa
frafaeTfT a0gd waq |
T yroRrd guifag o &
=Y qg: O e )’
— (AAraugafls ¥.%) i

There is also a Sruti in this respect thus:

‘The happiness of a mind whose stains are washed away
by concentration and who has entered the self, it cannot
be then described by words. It is grasped by the inner organ
itself ( Martrayani Upanisad 4.9).

T s sEr<e  gflaae giaagfaam iy
A g— TERIgE A (AR 3.¥Y) i
gfemara gfaftera 3fa aq)

Objection:The srutj and smrti both agree thatthe infinite
bliss that arises in samadhi is perceived by the intellect ;
but the Acarya (Gaudapada) by saying ‘shouldn’t taste the
bliss there’ etc. (Mandikyakarika 3.45), forbids perceiving
of the same by the intellect.
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;| Ay fringE gigmel 3 i, &6 g amfrfeafa
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meﬁ@auﬁmml

Reply : There is no harm ; the bliss that is experienced
in concentration by the mlellect is not prohibited, but to
be happy with the memory of that bliss in the form of arousal
and which is opposed to concentration is prohibited.

As in summer one experiences the cool pleasure imme-
rsed in the river Jahnavi at midday, and cannot express that
(pleasure) at that time, but later on when out of water,
describes it ; or as in sleep, the huppiness which is in the
form of its own self, although is experienced through the
very subtle transformation of ignorance—avidya, yet at that
time it cannot be perceived by the differentiated cognition
of the transformed inner organ, but when awakened is
clearly brought within the purview of knowledge by me-
mory.

Similarly, experience of happiness in concentration by
the mind (citta), which is devoid of transformation or just
remaining as an impression (of it), hence very subtle in form,
is meant by the Sruti-and smrti,

‘mefed gEiugER-nEy  (AVGEREEREET, 3.¥4) oy
feraea Afashedsh: WHATsIRETRAY; dear=rd: gfafread | aia
iy gehefig ‘Fr.ow: g3 vaq S (AT
3.¥4) 1

‘Tasting of bliss’— asvadanam—here means that differe-
ntiated cognition brought about by remembrance, in one
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who is aroused from concentration, in the form: ‘I have
experienced this great bliss in concentration,” and this has
been prohibited by the Acarya (Gaudapada in Mandiakya
karika 3.45).He said thus:

‘By discrimination should become unattached’ ( Mandikya
karika3.45),to express this, his own intention.

YU afaeheds I 99T, T91 88 % G | a8 qatet g
fe: v, daeHET aeT gERERAdgREREESh e i
gt semw fed e afRk sefemgareemE ar
yiaaTanTRuEaer a1 g a3 Ferafead @ @iae an
wyafer e qiEu ARty | ax F Fyger uE aag | e
@ ‘agr 7 g fuy (AgEEEn 3.¥8) §ERT T
wEifrad | ‘i (SogEReRETET 3.¥€) genal
T FREEREE) § 9 gfafte | safEdeTagarEat
fafrje foawfa=der srveaf@d wafd| i waagly
—
Clearlydifferentiatedcognitioniscalledunderstanding—

prajia, (one) should give up attachment with this. Or, the
aforesaid intellect set in patience is called understanding.
Attachment to tasting of happiness and describing the same

afterwards through that understanding as the means should
be avoided.

In concentration, the mind immersed in the bliss of
Brahman, if ever is unsteadied by the desire to taste or by
the disturbances created by cold, wind, or mosquitoes and
becomes restless it should be again and again set at rest
by uniting it with the Supreme Brahman. The only means
to attain this is exercising restraint.

‘Unification’— ekibhavah—alone has been elucidated
by the verse thus: ‘When the mind does not lapse into
inactivity...” (Mandikya karika 3.46). ‘Remains
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unshakeable— aniiganam, and ‘does not give rise to
appearances’'—anabhasam(ibid 3.46)—by these two phra-
ses ‘deep attachment’— kasdyah and ‘tasting happiness’—
sukhasvadah are forbidden. The mind freed from inacti-
vity, distraction, deep attachment and tasting of happiness
remains settled in Brahman without interruption.

With this very thing in view the Katha Upanisad reads
thus:

‘a1 gETafasd I A A7
gfey 7 foawd amg: o afaq il
ar amfafa A= ey |
arymer wafa am f& et )’
— (F3fuE R.3.20,32) 51
‘When the five instruments of knowledge stand still,
together with the mind, and when the intellect does not

move, that is called the Supreme State (Katha Upanisad
2.3.10).

“This, the firm control of the senses, is what is called
yoga. One must then be vigilant ; for yoga can be both
beneficial and injurious’ (ibid 2.3.11).

e A Tl e Ff | ey arar oaRg: | o
U9 AT EEIE gEafa—

Yoga, if overlooked, gives rise to the normal activites
of the senses. But if performed properly, (it) leads them
to lapse into inactivity. Therefore, definition of (the essence
of) yoga is formulated thus:

‘amfiragfafin:.’ (Frmay 2.R) 3

‘Yoga is restraining the mind-stuff (citta) from taking
various froms (vrttis)’( Yogasitra1.2).
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el 3R S ARl g
To set at rest such doubts as it is impossible to restrain

the endless number of transformations— Pataiijali formula-
tes limit thus:

‘g aEae: T srferen (A 8.y 3fa
“There are five classes of modifications, (some) painful
and (others) not painful’ (ibid 1.5).

TTETEFATIETT SAead: faRer: | amfefeer dagwarsfEe: |
Tl oged fFrmmiETe awavie:, dnfy fFaer o s
3fa A<gfs anfrg athy: arfaaeT STgaTRaT: | ATTEIALTOMAT a1
Feiifdvreiiyg gEvewmE—

Love, hate and the like, which are demoniac transforma-
tions, cause suffering, hence are called painful; and divine

transformations which are free from love etc. are called
not painful.

Although both painful and not painful transformations are
included in the five varieties yet one may mistakenly imagi-
ne that only the painful ones are to be restrained, to avoid
that, non-painful ones are also mentioned with them.

Six aphorisms follow in order to define clearly those
transformations by their names and natures, thus:

‘grmifaudafaseafETegaa:’ (AR 2.8) ;
‘IAGTIHTTAT: G (TR 3.) ;
“fodar freamemaguefaey (e 2.¢) ;
ITERITIZIT aEqE faen:’ (AR 2.%) ;
‘AT IITArHT JiAfET (FEEY 2.80) ;
‘sprafasarEya: s’ (dmey 2.21)

‘(These are) right knowledge, indiscrimination, verbal
delusion, sleep, and memory’ (ibid 1.6).
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‘Direct perception, inference, and compeient evidence
are proofs’ (ibid 1.7).

‘Indiscrimination is false knowledge not established in
real nature’ (ibid 1.8).

‘Verbal delusion follows from words having no (corre-
sponding) reality’ (ibid 1.9).

‘Sleep is a vrtti (transformation) which embraces the
fceli)ng of voidness’ (ibid 1.10).

‘Memory is when the (transformations of) perceived
subjects do not slip away (and through impressions come
back to consciousness)’ (ibid 1.11).

JIE: Tfad aftiwmeets afd aaRisTEyed: | aan
forfigddt ghfogsad pEfEamEmETETaTg-
qyy | wafaugfafran gaafda—

‘errgaTTETa afily:’ (AmEy £.2R) 3

The dark mode— famoguna—is the feeling of voidness,
in which absence of things (objects) are felt since it covers
up everything. The transformation that embraces this
darkness— tamoguna—is called sleep.

Not letting go what has been perceived i.e. recollection
born of that experience is memory.

The means to overmaster the five varieties of transforma-
tions is formulated thus:

‘Their control is by practice and non-attachment’ (ibid
1.12).
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ﬁrﬁm T ST i%m:rzn fowagere  framd
AN g JaTE: §9TEd | AeeigeadTerHTe
frETErTafaEisTT: GTeId | BT TREE Ty
AT: I THTAE i geRt anfrg grafd—

As the swift current of a river is dammed up and then
allowed to flow through the channels across the field, even
so the flow of (sense) objects in the river ol the mind is

restrained by non-attachment and then by the practice of
concentration the flow of the mind is made calm.

Practice is possible in muttering of formula or meditation
on some god and the like, because it involves some kind
of action which may be repeated; but how can practice
become the means to concentration which is cessation of
all activities 7—to remove such doubts Pataiijali formulates
thus:

‘T fRrd) aeiisvam:’ (FeTy 2.23) 3fa)

‘Continuous struggle to keep them (the vrttis) perfectly
restrained is practice’ ( Yogasatra1.13).

i o | a=l g 3aE: | @a T afewamesie G
o fiufaricefay  sEr SEdEEsEE sgeAd |

I T YA WEAge: AWl SYeATHETEAT:
FemRnRfcRTgRmTateg gaafd—

Steady-state— sthitth—means unchangeableness i.e. pe-
rfectly restrained. Effort—yatnah—means strength of
will— resolution. The mind which is accustomed to go out
of its own, I will restrain it by all means—such repeated
exercise of will is called practice. How can the practice,
which is begun now and is not yet strong enough, overcome
the impressions of outwardliness which is continuing from
eternity ? Such doubt is removed by formulating thus:

18
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T g dhreradEeRrRaal g’ (ATEY £.9x) i |
‘It becomes firmly grounded by long, constant efforts
with great love (for the end to be attained)’ (ibid 1.14)

@R ft few e ‘frmmigen w &g, ameg e
ATEHe qRfeaan ydiar:, rarEt qrra:’ 3f | agw e anh
ae1 @ et feadat At Ay arseq | awnq dacais-aat
dTeloRTel AT ATAfIdeT: | quT o Tdd—

People speak of the saying of a fool that there are only
four Vedas and our boy has gone to study them, although
five days have passed he has not returned yet. Should the
yogiwish to accomplish yogain a few days or months he
would be just like him then. Therefore, yoga is to be
practised with devotion for a long time-—for years, even
for lives together. The smirti also has it thus:

‘g afa g afag i’
— (WregrfiarEny &.¥4) 3

‘Becoming perfect through many births, reaches the
supreme Goal’ (BG 6.45).

fromemmsty afy fafesa fofesa 83w, aRicemmm
ArTEhTIT FHF-OT i ssemRaeentel: SRRhintg
afd QUETHFRIHAE ATIIG— 1 GEITe@HH! R -
sJaafermTEa’ 3f | AEnfAaTRiaed: | SRR STTRT: | ST
YT SfAEEAE AT9aq—

If Yoga is practised for a long time but with interruptions
then the impressions arising from yoga will be subdued
by the impressions born of interruptions during arousal
from yoga in the same manner as the author of Khandana-
khandakhadyahas described—‘Like the reading of a man

of forgetful nature, while learns the following word forgets
the foregoing one, i.e. while advancing if previous gains
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are lost then on what should be his stay’ (First chapter,
bheda-khandanam). Therefore, yoga is to be practised
without interruptions.

With greatlove— satkarah—means with care. If practised
without proper care it willbe in the same manner as Vasistha
said thus:

‘SRR vETEy |
AN Si; hemEEer gl g

— (FErTETE Y..%3) 3fd

‘As a man, being absent-minded, although hears some-
thing yet is not the agent of hearing, even so, although doing
something yet does not do whose mind is devoid of desires’
(LYV5.7.13).

GG A SATATIHIRI | = ST giia—

Without care means not getting rid of inactivity, distra-
ction, deep attachment, and tasting of happiness. Therefo-
re, should be practised with care. The firmly groundedness
of concentration practised through threefold—long, co-
nstant, and careful—exercise, means remaining not moved
by the desire of enjoyment or the desire of pain. The same
has been described by the Lord thus:

‘T ST I A 7 ek ad: |
FfefRerdr 7 e ety feremed I
— (e €.3%) §fdl

‘That on gaining which one thinks there is no greater gain,
and wherein established one is not moved even by the
heaviest of sorrow’ (BG 6.22).
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AT G ford AETeheaTRgT AR 113
HARITI 38 g 3 9 fegg =)
3 TTCHT AURTEHT ATEHTeAHE Fat<e 113811
T aefer 7 7% 7 dafe 7 39|
ferrefiyensa ad afemma aaq 1xoll

— (AT §¢.39-%0) I
TRSRITAATIY: &1 & Ferrat: |
ferTfcamsgTgen sfesa: 11

— (T 2¢.3Y) gfal

Other gain whatever is not greater than the gain of this
state has been described by Vasistha in the episode of Kaca
thus:

‘Once upon a time, Kaca, arisen from concentration in
a solitary spot, very pleased in mind, said stammeringly
thus (LYV'18.37) : “‘What shall I do, where shall I go, what
shall I take and what shall I give ? since the universe is filled
with the Self, like the great cyclical cataclysm (ibid 18.38).

‘Inside and outside the body, below and above and on
all sides, here and there, the Self is everywhere ; and there
is nothing nowhere which is not-Self (ibid 18.39).

“There is nothing wherein I am not, and there is nothing
that is not in me ; what else is there that I may desire, when
everything around is pervaded by the supreme consciou-
sness alone’ (ibid 18.40).

‘The great mountain ranges of the world are merely the
bubbles of the all-pervading pure ocean of Brahman ; and
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in all its manifestations this world is but a mirage appearing
in the great light of the sun of consciousness’ (ibid 18.35).

Teg ETAfeaeaw Rifigease acaaanTiga-aHIgeeR—
‘fafdereramiine eyt |
TS ATeAEAT ST GOerq HE R
gfar afer=r e figre =sehn an|
AT ¥ DI FHEEYE N8R 3
T IO aQ T F&T A oF &: |
A F: FA qLT 8T § = 19 %1
afera: qifadisAY aer A1 ga g gyl 3fA)
— (TS 36.83R-234) 1l

Remaining unmoved even by great sorrow—
guruduhkhenapyavicalyatvam—has been described in the
episode of the three year concentration of Slkhldhvaja
thus:

‘Cudala, the queen of Sikhidhvaja, found there the lord
of the earth immersed in superconscious concentration,
and having resolved then to wake the king up from that
supreme state, she roared like a lion in front of the lord
repeatedly frightening the forest-dwellers’ (LYV
37.122,123).

‘When the king remained unmoved, ORama, by thatloud
roaring again and again by the queen, then she pushed him.
Pushed and even felled on the ground yet the wise king
did not awaken even then’ (ibid 37.124,125).

TR AT dE RIS —
‘ﬁﬁﬁ'—aﬂ%ﬁ%ﬁ: 1@
fafdspequrm=mmTy agu | (333 3R.%3)
fafdereramitrefinnita gamntt

‘" o aiTeRtor fTSISRIEeHEs || (339 :3.%3)
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HETcH] H’ggww‘ $C lé'ﬁ?!ﬁa@’ﬂl
UTES GEEH €A T T | (T 3R.80€)
FEAT 7 3163 JWTEYTUISTHAT |
DT TIGSIHT T TH: I 1 (T3F R3.%00) 3fr |
Vasistha described the same thing in the episode of
Prahlada thus: ‘While thinking thus, Prahlada, the destro-

ver of brave enemies, attained to the supremely blissful
state of superconscious concentration (Ibid 22.92).

‘In that state of superconscious concentration he remai-
ned motionless and looked, as it were, like a picture,
upright, gazing on the unity, for five thousand years (ibid
22.93).

‘Then the Lord Visnu said unto him, ‘O ye great soul,
awaken’’ and blew his conch— Paiicajanya, reverberating
all the quarters (ibid 22.106).

By that great sound born of the vital breath of the Lord
Visnu, the king of the demons slowly awoke’ (ibid 22.107).

T Sagsardmly amfirereia: | v fgfae, ow @ afa)
AR ohohl-ZIaT e agfdur| e sariE-
gy gEafa—

Thus the concentration of Vitahavya and the like may also
be cited. Non-attachment—vairagyam—is of two kinds:
lower and higher. The lower variety of non-attachment
again has four stages of development namely ; endeavour,
analysis, uni-sense, and subjugation. While defining the
fourth— subjugation, the first three have been implied in
the aphorism thus:

‘oI iauafagere FefihrEsT ey (T 2.24) 3fal

‘That effect which comes to those who have given
up their thirst after objects, either seen or heard, and
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which wills to control the objects, is non-attachment’
(Yogasdtra 1.15).

FEECAA AT EEeATE gOT: | SRR e e |
Garlands, sandalwood, women, sons, [riends, land,

riches, and the like are the objects seen; and heaven and
the like are the objects heard.

Inspite of the thirst being present after the objects of
both varieties, the three stages— endeavour etc.— of
non-attachment are ascertained by the degree of discrimi-
nation.

(),
Such attempts as—°1 shall learn from teachers and

scriptures what in this world is of worth and what is
worthless’—is the stage of endeavour.

@ o femem o aeseremee e gEE
wataaisatyen 3fd faa= safas: (),

The separating, out of the defects that were present in
the mind which have ripened (are about to perish) by the

exercise of discrimination from those that are yet to ripen,
is the stage of analysis.

oAy @I af Ygf TR ATa e cgaRmT
fargeomareeRf-EaeEy (3),

When enjoying objects is given up with the understa-
nding that all such enjoyments of objects, whether seen
or heard, are miserable, only the longing remains in
the mind; such thirstless state is the uni-sense stage
of non-attachment.
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Complete non-attachment is named the stage of
subjugation.

Sfersy | B-aE o I grafa—

Therefore, the lower kind of non-attachment—aparam
vairagyam—being the promoter of elghl -limbed yoga,
forms the internal means to the conscious variety of
concentration, but it is external to superconscious conce-
ntration. The higher non-attachment— param vairagyam—
which is internal to superconscious concentration is being
formulated thus:

‘Ao T Egwan (2.8) i)
‘That is extreme non-attachment which gives up even

the qualities, and comes from the knowledge of (the real
nature of) the Purusa’ (Yogasitra1.16).

HIRTAERTTIATES UEATCHRTCIUTATI ST JE9ET GATf: JIETehR
IR | T TGRS UEIIaeR. Jggeod deql Sy |
T aiaRd guY:  Sigearad  gEafd— desamHmrae:’

(FFTAY £.%0) EATREN: 3R

Through the intense practice of conscious concentration
the realization of the Purusa— the Self, which is perfectly
non-attached to the pradhana— comprising the three
modes, takes place; and from that realization arises the
desirelessness to all manifestations of the three modes,
which is called extreme non-attachment.

Pataiijali describes the varying degrees of rapidity in the
attainment of concentration according to the varying de-
grees of non-attachment in the aphorism thus:
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‘Success is speedy for the extremecly energetic’ (ibid
1.20).

T | AN — AT HeHerId -
FEIMART | AEASTAT FIei aHIIehad s | digenmed
AAtaRar gErafd—

Extremely energetic—samvega—means non-attachment
(and desire for emancipation). According to the degrees of
non-attachment the yogis are of three classes: of weak
non-attachment, of moderate non-attachment and of inte-
nse non-attachment.

Speedy—asannah—means the attainment of concentra-
tion just in a short time. Varying degrees (of rapidity in
the attainment) of concentration are due to the varying
degrees of even the intense non-attachment, which is being
formulated thus:

‘peremfmEEEdshr fode:’ (dmEy .3¢) s

“The success of the yogis differs according as the means
they adopt are mild, medium or intense’ (ibid 1.21).

gt werdiatsfmmdy sfa ) aaemiee @ fafedean
T SRIRTRTE S RmTEdaT:, JEdATforaior geamTiiemTd |
HYHTYAT IQIAHREAl JgaaT:, faam qeemq| waw=asfy
W@’Tﬁ%mzl

Thus mildly intense, moderately intense, and extremely
intense (are the three degrees of non-attachment). Among

them it is to be understood that the latter gains concentra-
tion quicker than the former.

The best among the best are Janaka, Prahldda and the
like who belong to the class of yogis with extremely intense
non-attachment, for they could attain firm concentration
by reflection for a moment only.
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Uddalaka and others are the worst of the worst class
possessing weak non-attachment, for they attained conce-
ntration after prolonged endeavour.

Other yogis also can be classified accordingly in this
manner.

AL TRafd | AAEEE 9 g i afa shemgfe: gufafa
wafdl 3 mAnee fRegiee 1 g shagieifa weh,
g afaviang |

Therefore, the mind of the yogi, possessed of extremely
intense non-attachment, being unable to rise from the

firmly grounded superconscious concentration, becomes
extinct.

By the extinction of the mind desirelessness is maintained
and jivanmukti becomes firmly established.

It cannot be maintained that dissolution of the mind leads
to disembodied liberation— videhamukti, not to jivanmu-
kti,inasmuch as the following questions and answers refute
that theory thus:

s — ‘frengeafoaaasysafed g7
BT T S SE AR g 0
— (TETETRE ¢.84) Il
afag . — ‘fefaufimamisfa aenssy o 71
SHiah T6Y:; TRENSEYRAT: ||
— (@F ¢.28)

The Lord Rama: ‘O sage, tell me where the friendship
and the like virtues are born, when the minds of the yogis
disappear with its forms with the rise of discrimination ?
(LYV28.15).
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Vasistha - ‘Dissolution of the mind is of two kinds: with
form and without form. In jivanmukti the dissolution is
with form and is without form in videhamukt/ (ibid 28.16).

QT TR WA g AR
gagarREe foeme /g 1
— (FF %) Nl
‘The mind variously thinks the qualities of nature—
prakrti—as mine; so the learned understand that being

possessed with pleasure, pain and the like is the existence
of the mind (ibid 28.18).

‘Yaw: FHar aar T THAEE |
e iRl & Aoy gafaEr s
— (@F ¢.R0) 11
‘The existence of mind, O descendant of the family of

Raghu (Rama), has been explained by me. Now you hear,
O best of the enquirers, the dissolution of it (ibid 28.20).

‘gaEgEe ¥R aramE ged a9

framan g o5 o faw gd fag

— (@F . N
‘The learned know that the mind of the wise is dead
whom the state of pleasure or pain cannot move from its

sameness even as the Himalaya cannot be moved by the
flow of breath (ibid 28.21).

ARV 7Y AT Heledd: |
T qafa 7 9w o= qg A fag
— (@F ¢.R) N

‘His mind is known to be dissolved on whom no change
can be brought about by adversity, joy, pitiful circumsta-
nces, pride, disease, or a great festival (ibid 28.22).
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‘Fammanfrens & aer Fvafa qua)

NNt de1 A |
— (@ 3¢.33) 1l

‘When the mind, the store-house of hopes, is dissolved,
O Raghava, the ascendency of sattva (intellect pure)
comprising all the qualities, such as friendship and the like,
takes place (ibid 28.23).

spFAfafT Siegwe a ;|
FEYISH TN Stagee forerd 1|
— (T R¢.R¥-3Y) |l
“That mind of the jivanmukta whichis freed fromrebirth,

is the dissolved mind with form, and belongs to the
Jivanmukta (ibid 28.24-25).

‘TR FEETEN A7 AARRT TER |

ferememToaT faerd frshetien: I
— (@ ¢.R8) I

‘O descendant of the Raghus, the dissolution of the mind
without form, which has been described by me, happens

in the case of videhamukti only wherein remains no trace
of the mind (ibid 28.26).

‘AT UTERAR O Jefiad |
foregmhane 93 wTHIE |l
— (@ R¢.9) 1l

‘The intellect as pure sattva gupa, in spite of its being
the receptacle of all the good qualities, dissolves in that
pure, supreme, holy state called videhamukt (ibid 28.27).
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A2 AL I |
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‘The great souls, without body, having the akasa, as
though, as their bodies, remain in that state which is devoid
of rajas and tamas, ever pure knowledge, completely free
from pain and the stronghold of bliss, wherein the apparent
mindstuff has disappeared (ibid 28.32).

Shremgent 7 gafa gag:EEie |
TR fehferapat-a ar T arl’
— (339 23.38) |

TS FATN Sagframeafafa fmg

‘The jivanmuktas are never deluded whether in a plea-
surable state or in a painful state, while doing or not doing
the usual purposeful acts’ (ibid 13.26 ; Mahopanisad 5.37;
Yogavasistha 3.118.18).

Therefore, itis established that the dissolution of the mind
with form is the means to jivanmukti.

gt shwfemuagnfie shagfwrfaas et aw gded
TRTOT 11311
End of the third chapter on the dissolution of the mind.
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FOURTH CHAPTER

The purpose that the accomplishment of
Jivanmukti serves.

¥ Sfragfeh:, foh ar = gavon, F 4 a7 afefs:, I waEe
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What is Jivanmukti? What are the proofs of it ? And how
is it accomplished? These three questions have been
answered in the foregoing chapters. Now the answer to the
fourth question— ‘what purpose does the accomplishment
of Jivanmuk!/ serve 7’—is being given.

The purpose is five-fold : protection of knowledge ; pra-
ctice of religious austerity ; absence of disagreement; disa-
ppearance of sorrow ; and appearance of happiness.

It may be asked—what is the necessity of protecting
knowledge ? The question of sublation does not arise ina-
smuch as the knowledge of Reality has been obtained
through proper evidence.

The answer is this—in the absence of tranquillity of the
mind doubt and error may creep in ; for instance, Vi§vamitra
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describes the doubt in the mind of Raghava, the knower
of truth, before it attained calmness thus:

‘T T qaRE=ISId el a7 |
ST GERAT G5 8 fagraamti )
WY TE {[HEd i |
fersnframmrreaT Fragareyed 1’

— (TETETE 3.2, <) I

‘O Raghava, there remains nothing else to be known by
you, O the best among the wise, you have, with your own
subtle intellect, known everything (LYV 3.17; YV2.1.2).

‘Like S"uka, the son of his holiness Vyasa, your intellect,
although has known what was to be known, requires here
rest’ (LYV 3.18; YV2.1.4).

IRy AR d@ fafcan @@ awam: fia gt fenfe
ARIGEAY Y ST T aamgRTeed gedamary,

Suka first realized truth himself but entertained doubt
in it; he asked his father— Vyasa—who instructed him the
same thing but still he had doubt in it, so, went to Janaka
and was instructed in the same manner. Then he said to
Janaka thus :

I — ENa 7T qEndsqTd foaeha: |
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— (@ 3.¥3-¥8)



Suka : “Through discrimination 1 came to know this
myself belore, and this alone my father, when asked,
properly illustrated (LYV 3.43;YV 2.1.31).

‘You have also said the same thing, O the best among
the learned ; and this alone is the meaning of the (great)
sentence that is found in the scriptures (LYV 3.44; YV
2.1.32).

“This execrable, worthless world is, as the mind has
imagined it to be; and the conclusion is—when these
imaginations are destroyed, this also is destroyed (LYV
3.45; YV2.1.33).

‘O mighty one, is this (the realization of mine) real ? Tell
me, then, that it may become steady since my mind, owing
to doubt,(is roaming about the world and) makes me also
restless, so that I may obtain tranquillity (LYV 3.46; YV
2.1.34).
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Janaka: ‘O sage, there is no other conviction of any kind
superior to that which you have realized yourself and then
heard from your teacher again (LYV 3.47; YV2.1.35).

‘In this world there is only one, undivided Purusa, who
is pure intelligence, and none else. He has become bound
by his own mentations and shall be freed with the subside-
nce of the same (LYV3.48; YV 2.1.30).

‘O sage, you have known clearly what was to be known
and in your own great sell the non-attachment to enjo-
yments is born or to all this whatever is perceivable in this
world (LYV 3.49; YV2.1.37).

‘O Brahman, everything you have got that was to be got,
your mind being full you will not devote to perceivable
things ; you are free, give up delusion (LYV 3.50; YV
2.1.41).

‘S,'uka, thus being instructed by the great soul Janaka,
became silent and rested in the Self, the supreme Reality
(LYV3.S51; YV2.1.42).

‘Freed from sorrow, fear, and endeavour, devoid of
effort, and doubts resolved, Sukawentto the peak of mount
Meru favourable for the practice of concentration (LYV
3.52; YV 2.1.43).

‘For ten thousand years he remained in superconscious
concentration there, and then was merged in the Self, as
alamp is extinguished without oil’ (LYV3.53; YV2.1.44).

gamfgfeasft o= fenfafeas g 4w saed) @
AT AeT giqeus: | 319 0T Waareg—

Therefore, doubt arises in him who is without tranquillity
even though he has known the truthlike Raghava and Suka.

19



280 JIVAN MUKTI-VIVEKA

And doubt is an obstacle to liberation like ignorance-which
is why the Lord said thus:

‘AFenREaEs GyETe favatd |
T ArehIsfed 7 @ T g@ geEe: I
— (wragriaTEny ¥.¥0) gfda i
“The man who is ignorant, and has no faith, and who
is of a doubting nature, perishes. Not this world, nor the

world beyond, nor happiness is for the doubting soul’ (BG
4.40).
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Disbelief— asraddha—is opposite notion, which will be
dealt with later on. Ignorance and opposite knowledge are
opposed to liberation only ; but doubt is opposed to enjo-
yment as well as liberation, because it wavers between two
mutually opposite alternatives. When there is a proclivity
towards worldly enjoyments, the mind seeking emancipa-
tion hinders it, and when there is a desire for liberation,
worldly thoughts hamper it. So, a doubting soul has no
happiness whatever, hence the seeker should by all means
resolve doubt. For this alone the §ruti has it thus: ‘All
doubts are resolved’ (Mundaka Upanisad 2.2.8).

feroarenfy fremer SQTERR | ] THEREIAT FETERET TeRed agun
a arafien feimw | Fesfr agufeR axgascar fee: S
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Nidagha’s case is an example of misapprehension. Out
of exceeding compassion Rbhu went to Nidagha’s place
and left after convincing him variously. Nidagha, although
convinced, disbelieving in the reality of the thing instructed,
misapprehending rituals to be the only means to the supre-
me aim of life, went on with the observance of rituals as
before. The teacher came again, out of pity, and instructed
the disciple that he may not be deprived of the supreme
aim of living. Even then he did not give up the opposite
understanding. But on the third instruction, obviating the
misapprehension, he attained tranquillity ( Visnupurana,
chapters 2.15 & 2.16). Doubt and contrary notion in the
form of incertitude and erroneous knowledge obstruct the
effect of the knowledge of reality. The same has been said
by Parasara thus:

‘wftrrieddfy: gddishr avE)
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— (TR 8%.%) 1l
‘As the fire, although well lit, becomes unable to consume

fuel if obstructed by jewel, spell, or some drug, even so
the fire of knowledge— born although strong and bright—
becomes unable to consume the sin if obstructed (by doubt
and contrary view) ( Parasara Upapurana 14.4).

‘sran fawdian a1 ar SwETE I |
Fed giced a1 aagee A |
— (T ¥.Y) 3fa)
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‘The sense of uncertainty (in the efficacy of knowledge),
O Suka, and the opposite understandmg cause obstruction
to the knowledge of reality, and nothing else’ (ibid 14.5).
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Therefore, protection of knowledge against doubt and
opposite understanding in regard to their acting as an
obstacle to the effect of knowledge in him whose mind is
not quietened yet, is required. But when by the dissolution
of the mind the world itself is dissolved for him whose mind
has reached the state of tranquillity, there remains no
question of doubt and misapprehension then.

Even the bodily activities of the knower of Brahman, from
whom the apparent world has disappeared, is maintained,
without his effort, by the vital air inspired by the supreme
Lord; hence it is read in the Chandogya Upanisad thus :

‘Not remembering the body into which He was born, as
an animal is attached to a cart, so is the prdna attached
to the body’ (Chandogya Upanisad 8.12.3).
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‘Near people’—upajanam—means this body being pre-
sent near the people, the Knower of Brahman remains
without remembering it. Only the people near him see his
body. He, the knower of truth, being mindless does not
remember himself as ‘this is my body’. ‘Draught animal’—
prayogyah— means trained horse, bullock and the like fit
to be harnessed to draw chariot, cart and the like. As the
bull driven by the driver to draw chariot etc. along the way
reaches the yonder village himself without the need to be
directed repeatedly by the driver, so the vital air engaged
in this body by the supreme Lord maintains the activities
of the body irrespective of effort by the individual.

The Bhagavataalso has it thus:

% Rrrrrafemg a1
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‘As a drunken man does not see whether his garments
are on his body or have fallen by chance, so the accomplished
one (Jivanmukta),since he has realized his real nature, does
not see his body, whether by chance, remains at one place

or moves about or by chance he is still embodied or the
body is cast off’ (Srimad Bhagavata 11.13.36).
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Vasistha also says thus:

‘When the attentions of jivanmuktas are drawn towards
worldly activities by people near them they, like somna-



mbulists, perform duties according to their previous stagces
of life, but remain unaffected’ (LYV 13.127; YV
3.118.19).

forgY 7 orrTemH e R ety 3fa 5= | fasnfraaras
FICNII: | ded  ARAEANYE  3Fd— STewhie TR
foraramy srrferet afte:” (quefaefy 3.2.%) 3fal

The problem of the mutually contradicting statements
that the accomplished one does not see, and he performs
the conventional duties, can be solved according to the
degrees of tranquillity. With this difference of degrees in
view the srut/ has it thus: ‘Sporting in the Self, delighting
in the Self, performing works, such a one is the foremost
among the knowers of Brahman’ (Mundaka Upanisad
3.1.4).
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In this it appears that there are four (varieties of the
knowers of Brahman) : knower of Brahman is the first ; the
second is the one who is next higher in degree and the third
one is the next higher in degree and the fourth one is the
highest in degree among them all. There are seven stages
of yoga; they—the knowers of Brahman—have attained,
according to their order, the respective yoga-stages begi-
nning from the fourth stage, it is to be understood. Vasistha
has described the stages thus:
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‘The first stage of cognition is called ““goodwill”’; the
second is called ‘‘discrimination’’; the third is called
“attenuate mindedness’’; the fourth is called “‘enlighten-
ment’’; the fifth is called “dtsconnexton” ‘“‘objectless’’ is
the sxxth and the seventh is known as ‘‘transcendence’”’
(LYV13.113,114; YV 3.118.5, 6).

‘foora: o g wanfer ersg smemn: |
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‘The will to know born of detachment in the form— why
should I remain deluded, let me cogitate with the help of
scriptures and learn from holy men— is called goodwill by
the wise (LYV 13.116; YV 3.118.8).

RIS EEERNEE R e
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‘The desire to discriminate the reality arising from the
study of scriptures, association with the holy men and

application of non-attachment, is called discrimination
(LYV 13.117; YV 3.118.9).
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‘When the non-attachment to sense-objects becomes
attenuated by the exercise of goodwill and discrimination,
it is called attenuate-mindedness (LYV 13.118; YV
3.118.10).
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‘“When there is desistance of objective perception in the
mind, brought about by the practice of the three stages of
yoga, it abides in the pure Self, which is in nature existence
only—which is called enlightenment (LYV 13.119; YV
3.118.11).

— (@F 23.830) Il

‘Disconnexion is the effect of the practice of these four
stages which is in effect the increased awareness of the
splendid reality—and is called disconnexion (LYV /3.120;
YV 3.118.12).
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‘Through the practice of these five stages abiding delight
in one’s own Self is attained and no object, internal or
external, is perceived ; this condition is named objectless
which is the sixth stage. The yogr can be aroused from this
concentration only by persistent efforts of others (LYV
13.121,122; YV 3.118.13,14).

“ffeefanaTaTg SeRTguEnET |
ToevTaRE & gam e 1
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“Non-perception of variety is born of prolonged practice
of the aforesaid six stages and the state of abiding in one’s
own nature is attained which is known as transcendence’
(LYV13.123; YV 3.118.15).
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The first three of the stages described above are the
means only to Brahman-knowledge and are not included
in the knowledge proper ; inasmuch as the sense of reality

of the variety is not dissolved in these three stages. For
this they are described as waking. It 1s said thus:

“sferrTtrd Sidgm sfefa feray |
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‘O Rama, these three stages are called the waking state,
because in these states, due to accustomed notion of va-
riety, this world is perceived like in the waking state’ (YV
Nirvapa-pr 1st part 126.52).
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Then, the direct and undifferentiated awareness of the
oneness of the supreme Self and individual self— Brahman
and Atman— arises from (the hearing and reflection of)

Vedanta texts, which is the fourth stage named enlighte-
nment, and is the effect of the previous three stages.

In this fourth stage, the real nature of Brahman, the
material cause of the whole world, being determined as
pure existence in essence, and the only reality without a
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second, the yogi becomes aware of the unreality of the
superimposed names and forms on Brahman, which are
expressed by the word ‘world’.

For the seeker this state is like dream, with reference
to the waking state mentioned before. It is said thus:

EECRORLIRICECIE AR
gyaf-d @eaeiss el syfferfiar: |
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‘The yogis see this world as dream who have attained

this fourth stage wherein variety has been dissolved and
unity confirmed (LYV 43.70; YV6 [parva ], 126.60).

‘The yogi who has reached the fifth stage, remains as
pure existence only, and his mind dissolves just like a
cloudlet dissolves in the autumn sky (LYV 43.71; YV6
[pirva ] 126.61 [2nd line] and 62 [1st line]).
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This yogi—who has attained to the fourth stage is called
the knower of Brahman. The three stages from the fifth
are subdivisions of jivanmukti. They arise according to the
degrees of tranquillity accomplished by the practice of
superconscious concentration.
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In the fifth stage the yogirises from the superconscious
concentration himself and he is (called) the superior knower
of Brahman. In the sixth stage he rises only when is aroused
by others beside him and is known as very superior knower
of Brahman.

These two stages are named as sleep and deep sleep
respectively. It is said thus:

‘gardf e gyftaueiieen |
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‘When the fifth stage, named as sleeping state is reached
all differences are resolved and the yogr abides in the
absolute unity (LYV 43.73; YV6 [parva] 126.62-3).

‘FradEa fred afedfawsty &)
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‘Being ever indrawn and due to tiredness if ever he is
active outwardly, he always looks sleepy (LYV 43.75; YV
6 [piarval 126.64 [2nd line] and 65 [1st line]).

‘FEmERaE! i fare: |
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‘By practising in this stage the yogi devoid of desires,
gradually reaches the sixth stage, named deep sleep (LYV
43.76; YV6—pirva—126.65—2ndline and 66—1stline).

‘T T G AT ATEH: |
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‘In this state the yogi without any thought of being or
not-being, ego or not-ego, and free from the notion of unity
and variety, remains without mentation as pure existence
only (LYV 43.77; YV 6—pdrva—126.66—2nd line and
67—1st line).

‘1 SR afe: Y R R e |
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‘The yogi remains empty within and without, like the
empty jar left in the open space (akasa). lle is full within
and without, like the water-filled jar submerged in the
ocean’ (LYV43.79).
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* Here the anandasrama, the chaukhambi and the magnirdm matha editions
include a §loka omitted by the Adyar edition, which is not found either in the
Yogavdsistha or \he Laghu-yoga-vasistha and seems to be an interpolation :
Advaitam kecidicchanti dvaitam icchanti kecana
Samam brahma na jananti dvaitadvaitavivarjitam.
‘Some assert non-duality, some assert duality. They do not know brahman (which
ts of the nature of) sameness bereft of duality and non-duality.’
The source of the $loka is untraceable but a §/oka nearly resembling it is found
in the Avadhita-Gita(1.37) reading tattvam for brahman and vindanti for jananti.

TRANSLATOR.
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‘The mind that has reached the state of intense superco-
nscious concentration and thereby reduced to just an
impression only, is incapable of creating imaginary objects
as well as perceiving external objects ; hence it is empty
within and without like an empty jar in gkasa.

The mind (of the yogi) being immersed in Brahman which
is the self-manifest, existence, knowledge, and bliss, abso-
lute unity and by seeing Brahman everywhere around, is
full within and without like a jar full of water immersed
in the ocean.

No arousal at all for the yogrwho has attained the seventh
stage named transcendence, either by himself or by others
The Bhagavata text “The mortal body remains or not..
etc. (Srimad Bhagavata 11.13.36) refers to such a yogl

All the treatises on yoga interpreting superconscious
concentration culminate in this. Such a yogi has been
described as the foremost among the knowers of Brahman
in the S$ruti quoted above.

aea T B a1 ovderanire aflaem #isf
fot: | @ EwE: | ErEQfEEETET Sl duemEEt
EAnBitis CE BN RIERE LRGSR S RIE LD L SR
yafd | 89 JEET Sfage: T eyl aar fidid g
AT JecaTfeuTiiaegadr quee Eea | dage STEar:
SrafiEly PRI | Y AT —

Thus the apparently contrary statements: ‘aroused by
others’— parsvasthabodhitah(Bh.11.13.36) and ‘the acco-
mplished one does not see’— siddho na pasyati (ibid)—

are resolved with reference to the sixth and seventh stages
respectively ; hence there is no contradiction.
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The summing up of this all is: when jivanmukti is acco-
mplished, which consists of the three stages beginning with
the fifth, no duality is perceived. So there is no opportunity
for doubt and false knowledge. Therefore the knowledge
of reality that has arisen remains protected without hindra-
nce. This protection of knowledge is the first purpose of
attaining jivanmukti.

Religious austerity is the second purpose. The stages of
yoga are considered austerity inasmuch as they give rise
to the attainment of the state of gods and the like. Their
being cause to the attainment of godhood becomes known
through the questions and answers of Arjuna and the Lord
Krsna, and Sri Rama and Vasistha. Arjuna said thus:

‘arafd: sreANar AreafdaREE: |
a1y At F i Fr eS|
FHieaanmafayefamiia 7wt
Ayfs wETETRr forgt s afer |
Td ¥ G FHOT SYHEERITT: |
S WY ST 7 gaed |l
— (WETdE &.30-3R) I
‘Aman who is endowed with faith butis unable to restrain
himself, and whose mind has wandered away from yoga,

what end does he gain, O Krsna, having failed to secure
perfection in yoga ? (BG. 6.37).

‘Fallen from both, without any support, and bewildered
in the way leading to Brahman, does he not perish, O mighty
Krsna, like a riven cloud ? (ibid 6.38).

‘You should dispel completely, O Krsna, this doubt of
mine ; for no one but you can destroy such a doubt’ (ibid
6.39).
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The Lord said thus:

‘O Partha, there is no destruction for him, either in this
world or the next; no evil, My son, befalls him who does
good (ibid 6.40).

‘Having attained to the worlds of the righteous and lived
there for a great deal of years, the man, who has fallen
away from yoga, is born again in the home of the pure and
prosperous (ibid 6.41).

‘Or he is born in a family of yogis richin wisdom ; verily,
such a birth is hard to gain in this world (ibid 6.42).

‘There he comes in touch with the knowledge acquired
in his former body, O son of the kurus, and strives still
further for perfection’ (ibid 6.43).
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Sti Rama said :

“The man, who having reached the [irst, or the second,
or the third stage of yoga, dies, O revered sage, what end
does he meet”? (YV6—piarva—126.44).
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Vasistha said :

‘A man who, after attaining a certain yoga-stage, gives
up his life and body, destroys his former evil deeds acco-
rding to the measure of development gained in that stage
(YV6 [pirva]126.47 [2nd line] and 48 [ 1st line]).

‘Thereafter, he (that individual soul) rejoices in the
breezy gardens on mount Meru, in the cities of the guardian
gods of the worlds, in divine space-ships, along with his
women friends (ibid 48 [2nd line] and 49 [ 1st line]).

‘When all former deeds— good or evil— are exhausted
by undergoing them, the yogis are born again in this world
in the safe home of some righteous, prosperous, accompli-
shed, good people (ibid 49 [2nd line] and S0 [ Ist line]).
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‘There the yogiregains control vver the three stages soon
because of the practice in former life, and then rises
gradually to the next higher stages of yoga (ibid 50 [2nd
likel, 51 {2nd line] and S1 [3rd line]).

'E\ . l\_ ﬂ L S R Y . . ﬁ' gﬁ %q’
Objection: Let the yoga-stages be the means to attaining
the worlds of gods, but how are they proved to be (of the

nature of) austerity ?
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Reply: ‘On the authority of Sruti’, we say. For instance,
the Taittiriya Upanisad Brahmana(3-12-3) has it thus: ‘By
austerity the gods attained godhood before ; by austerity
the sages secured heaven.’

When the first three stages preceding the knowledge of
reality are established as (of the nature of) austerity, what
to say of the higher stages following the knowledge of
reality, beginning with the fifth, which are of the nature
of superconscious concentration, to be of the nature of
much more austerity.

Therefore the smrti has it thus:

‘mradfsamT 9 YR T au: |
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‘The highest austerity is in the one-pointedness of the
mind and senses. It is superior to all religions ; it is called
the greatest of all religions’ (Mahabharata 12.242.4).

TG A U I S e, qenfy dehErere au
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Although the future incarnation implied in this view of

the smrti has no opportunity for the jivanmukta yet it
serves to do good to people. Hence the Lord says thus:
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‘Further, you should perform work with a view to guiding
people along the right path’ (BG 3.20).
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The guidable people fall into three categories : disciple,
devotee, and neutral. Of them, the disciple’s firm conviction
of the authority of his indrawn yogr teacher leads to implicit
faith in the principle taught by him ; and the mind of such
a disciple soon becomes tranquil.

Therefore the Srut/ has it thus:

‘o 3w srfRe 3 A R
T2 wiar gl g gere: 1
— (et €.33) 3fdl

‘If these truths have been told to a highminded person
who feels the highest devotion for God, and for his spiritual
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teacher as for God, thcn they will surely shine forth (as
an inner experience.)’ (Svet. Up. 6.23).
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The smrti also has it thus:

‘He who is full of faith and zeal and has subdued his senses
obtains knowledge ; having obtained knowledge, he soon
attains the Supreme Peace’ (BG 4.39).
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The devotee serving the yogr by providing food, shelter
and the like partakes himself of the austerity of the yogr.
The Sruti has the same thus:

‘His sons inherit the property, friends obtain the virtues
and the enemies gain his sins’ (source untraced; quoted
by Acarya Samkard in his comm. on B. S. 3.3.26 and
4.1.16).

Indifferent people are also of two kinds: believing in the
existence of God, another world etc., and not believing in
such things. Of them, the first, seeing the righteous deeds
of a yogi, follows the right path of life himself. The smrt/
has the same thus:
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‘Whateveragreat man does, thatothers follow ; whatever
he sets up as a standard, that the world follows’ (BG 3.21).
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Even the non-believer is delivered from sins by the mere
look of a yogi; it is said thus:

‘Whose intellect, having ascertained the reality, has rea-
ched the state of realization, all who come under his view
are freed from all sins’ (Sdta-samhita 2.20.44).
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The yogi does good to all creatures in this way which
is indicated in the verse thus:

‘He has bathed in all the sacred waters, has donated the
whole world, and has performed thousands of sacrifice-
s,and has worshippped all the gods; his ancestors are
redeemed from transmigration and himself is worshipped
even in the three worlds, whose mind, while reflecting on
Brahman, attained for amoment quietude’ (LYV6.16.34).



JIVAN MUKTI-VIVEKA 299

‘et aforst S Farat faahmn guaadt T &)
AYTEfTgEErsfEe @ s@fer @ = |l
— (gadfearaTy R.30.¥y) 3l

‘Whose mind is merged in that Supreme Brahman, the
infinite ocean of consciousness and bliss, by him is his
family sanctified, through him is attained the aim of his
mother’s life, and the world is made holy’ (Sata Sarmhita
2.20.45).
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The activities of a yogi—not only those that are prescri-
bed by the scriptures but also all the worldly activities are
of the nature of religious austerities. For instance—the
followers of the Taittiriya school of the Krspa Yajurveda,
in the last chapter (80th) of their Narayana Upanisad chant
even the glory of a yogi. In the first portion of that chapter
the limbs of a yogr are chanted as to be the things that form
the limbs of the sacrifice thus:

‘His soul, who has known thus, is the sacrificer of that
sacrifice, faith is the wife, the body is the sacred fuel, his
chest is the sacrificial altar, his hairs are the sacrificial grass,
the tuft of the sacrificial grass (kusa or munja)is the tuft
of hair on the crown of his head, his heart is the sacrificial
stake, his desire is the clarified butter, his anger (or menta-
tion) is the victim, his austerity is the sacrificial fire, his
self-restraint is the slayer, (his giving up) is the sacrificial



300 JIVAN-MUKTI-VIVEKA

fee, his speech is the priest Rgvedic, his life-breath is the
chanter priest Samavedic, his eye is the Adhvaryus priest
Yajurvedic, his mind the Atharvavedic priest, the ear is the
priest who ignites the sacrificial fire (all vedic).’
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In the foregoing text the word danam—giving up—before

‘sacrificial fee’—daksina— is to be understood. Since the
Chandogas chant thus :

‘Austerity, alms-giving, uprightness, non-violence, and
truthfulness—these are the gifts for the priest’ (Ch. Up.
3.17.4).

In the middle portion of the aforesaid chapter the activi-
ties and the life-time of a yogr have been described as in
the form of acts pertaining to the Jyotistoma sacrifice, by
the last portion the same has been described as in the form
of acts of all sacrifices thus:

‘So long (the life) is held— it is the consecration, what
he eats that is oblation, what he drinks is his drinking
of soma, whatever he rejoices at is the Upasad-observa-
nce, his moving about, sitting and rising, all these three
are the pravargya-ceremony, his mouth is the consecrated
fire to receive oblation, his utterance is the offering
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oblation with fire, his knowledge is sacrifice (homa),
whatever he eats in the evening and morning is the sacred
fuel, his morning, noon and evening (meals) are the three
soma-juice libations, his day and night are dars§a and
purnamasa sacrifices, his those half-months (fortnights)
and months are the caturmasya observance, the seasons
are animal sacrifices, his days are the full sacrificial years
known as samvatsaraand parivatsara, and verily it is that
sacrifice in which he gives away all his property to the
priest at the end, and his death is the final bath after
the sacrifice’ (Narayana Up 80).

EC s Gt G o QI Pr e e B | BN A EC R e
TdFeEEgTatid AT Afdasmy | seRcdEREIYd
aqEfre: | SHHEe  TUNTH  SeagTere A
FAGRAET gala=AaT: FRIATUSEIEATRTeIAE0 Gera=R—d—
‘TiR oAt & 7 o fegame geiEd e At
TeTfEeIe AR~ s A1 e giaa frqumia Aferr e
TEAE: WY ¢ GARAATR ¥ gEieRHEniEAT ST
frgrfiorafa  aemegael  Afermreifa aeEeRn  Afeae-
firegufaeg (ARmwr 39, ¢o) 3fa)

‘Having complete property’— sarvavedasam— means:
accompanied by a gift of all one’s goods. The word ‘this’'—
etad—in ‘this sacrifice’ in the text indicates the sum total
of the time comprising from day and night to year which
means the life-time of the yogi That is, the whole life of

the yogr is a sacrifice in which he gives as gift whatever
he has.

It is chanted in the last portion of the aforesaid upanisad
that who worships the yogi as the personification of all
sacrifices, obtains the fruit of the nature of identification
with the sun and moon— Brahman as effect and cause,
and which is in the form of gradual liberation.
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“This life of a yogi till old age and death (due to oid
age) is truly the agnihotra-sacrifice ; who, having known
this, dies during the period of sun’s progress to the north
of the equator (summer solstice) gains the glory that is
of gods only and then becomes identified with the sun;
and he who, knowing this dies during the winter solstice,
attains the glory that is of the manes only and becomes
absorbed in the moon or abides in the world of the moon.
The brahmapa who knows thus attains the glory of the
sun and the moon, and afterwards gains the glory of
Brahman, and afterwards (gains) the glory of Brahman—
this (is) the upanisad (Narayana Up 80).

Wﬁﬁ%ﬂﬁﬁﬂﬁdﬂ%ﬂ%ﬁ?ﬁmﬁﬁﬂm

All the activities of a yogr till his old age and death are
in the form of sacrifices as described in the Vedas,
beginning with agnihotra through samvatsara sacrifice—
with this thought who worships a yogr attains unity with
the sun and moon through intense meditation ; in case the
meditation is not intense, he attains the worlds of the sun
and moon and there he experiences their glory ; afterwards
gains the glory of four-faced Brahma in the world of truth—
in satyaloka; there in the world of truth he realizes the
truth and then attains the glory of the supreme Brahman
of the nature of Truth, Knowledge, and Bliss, which is
unity. ‘This (is the) upanisad— by these two words the
knowledge and the books propounding it as described, are
concluded.
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Therefore, the second purpose ol jivanmukti—practice
of religious austerity— is thus established.

Absence of disagreement s the third purpose of jivanmu-
kti.

Nobody, either lay or an adherent of other creed,
opposes a master yogi who is indrawn and does not see
outward activities. Customary disagreement is of two
kinds: in the forms of quarrel and reprehension. How can
a worldly man pick a quarrel with a yogr who is devoid
of anger and the like ? Angerlessness etc. are described
in the smrti thus:

‘Tt T JROFATEE: TS aeq)’ (AFEfedETy &.%¢) |
‘srfdargifeifaea T FE 1 (T &.¥0) |

‘One should not return anger with anger, and when
abused should wish well; when insulted should endure it
patiently, and should insult none’ (Manu samhita 6.48,
47).

g Shaer: Gt fergrai-ameraisfy greii aearg aerefa greiiar
ferfarfeumaama: | @ swrfeufeerea aat: vy 3fd Sq—

Objection : But jivanmukti is preceded by vidvatsa-
nnyasa—which is again preceded by the knowledge of
reality, and which in its turn is again preceded by vividisa
sannyasa, wherein these virtues—angerlessness and the
like— are prescribed for practice by the smrtis (how again
are they being mentioned here) ?



304 JIVAN-MUKTI-VIVEKA

TG A T AFqoed FUTRd: TEgrave: | Fegdi &
fafafermaamsfy aer e 7 af ademeR aaTe Fow 9,
Facll 9 fagea=a@, Haan F Sawt ¢ a7 A 6%
difrhe #was: @vyafal Ty freew e )
Frraemntiiiyaerg) o T sbe—

Reply : Indeed it is so. Therefore anger etc. cannot even
be doubted in a jivanmukta. When even in the lowest state
of vividisa sannyasa anger etc. are absent then in the
superior state of knowledge how can they be there ? And
in the still higher state of vidvat sannyasa where there is
no possibility even, what to say then of the highest state
of jivanmukti ? Therefore, a worldly man can never pick
a quarrel with a yogi Nor dxsagreemcnt even in the form
of reprehensxon should be doubted, since blameworthiness
of the yogr is unascertained. The same is described by
the smrti thus:

EERCER Gk Ec K e niy
7 gad 7 3gd a5 HiE I Al
— (afrgagat &.¥0) 3f
‘The ascetic is precisely he whom no one knows to be

high-born or low-born, ignorant or learned, rogue or
virtuous’ ( Vasistha smrti 6.40 ; Narada P. Up 4.34).

[Ew SRS | RISy fh e fdasa fh ar et
A T ARl wEEyRd gfd— ‘dHds Y ACHAAAT
aEr fgay’ (pedmfelR R4) ;TR
foremma & o’ (T7. 3. ¥.¥.3%) SRR | AT @Ry
gfcarfeisyy awefaa,

‘g uref SRRTrRa: || (sngafauiit 2¢) |

‘ool F@ faEE ScwEwrITgS | (emgamawﬁwﬁ %)
BRI RG]
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By ‘goodness and badness’—sadasattva—high- and low
-birth are meant here.

An adherent of other creed may disagree either with
the tenet or the conduct of a yogi The first alternative
has no opportunity inasmuch as the yogs does not dispute
other doctrines in compliance with the Vedic injunction
which is as follows:

‘Know thou that non-dual Self alone and give up all other
talk’ (Mundaka Up2.2.5).

‘Let him not think of too many words, for that is
exhausting to the organ of speech’ (Br. Up. 4.4.21).

Nor does the yogr defend his own tenet against the
disputant in accordance with the following instructions
which are congruous with the meaning of the sruti:

‘The yogi should eschew all books even as one needing
corn throws the straw away’ (Amrtabindu Up. 18).

‘The yogi having realized the supreme Brahman should
throw them (the books) away like a torch’ (Amrtanada
Up.1).

ag1 it gfeenfemfy @veraar e qer fafsefarm: @& s ?
Ty Aerrafereatafs: gaisfy iR demsigdy afeRash
fodafegréfa, emdadigaNariEadwEmhaTEIamGH -
oy gfueyiae  feuesfy  deTe aufEme-
FARTEAhITUT | aEISfaTaI Jaanal JPfiar: | Taearhe
iy AmE—

When the yogisees even the opponent as his own self
then how can desire for victory occur ?
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Adherents of all creeds, except the materialists, who
believe in liberation are not able to disagree with the
activities of a yogi Because, the scriptures of the Jaina,
Bauddha, Vaisesika, Naiyayika, Salva Vaisnava, Sakta,
Sankhya, Yoga and the like, dealing with the final emanci-
pation, in spite of their differences in the nature of it, have
the agreement in the very same means to it as the yama,
niyama, etc., i.e. the eight-limbed yoga Therefore the
master yogr is undisputedly honoured by all.

Vasistha says with the same thing in view thus:

‘TR T QI a9 A |
fermif=r feren o g g I
— (AT IYITEEHR €.¢) ||

‘O great-minded (Rama), as fine pearls enter into the
best bamboo, so the sum total of bright knowledge enters
him quickly whose existing birth is the lastone (YV'5.6.8).

‘T gerar Bt draT geRan e
gursrafa d e gHaT: |
— (@37 &.R) I
‘As the ladies always resort to the female apartments
so magnanimity, cordiality, friendship, benevolence, free-
dom (emancipation), and intelligence always resort to such
a yogi (ibid 9).

Yyt &d aresfa @ S |
QU Ay a S g
— (T3 &.2R) 1l
‘As in a forest wild deer pursue the sweet note of the

flute so all people pursue him (the yogi) who is sweet and
is of charming behaviour (ibid 12).
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‘He who remains mentally ever wide awake yet without
any objective transformation of the mind like in sleep, and
whose company, like the full moon, is ever sought after

by the learned for his erudition, is known to be liberated
in this world (LYV'16.22).

‘mradta e A fawmior gt =
feramafie spnfr @aifor smemfaf
— (SgETET ¥.&R) 3

‘All beings— rough or gentle— repose their trust and find
peace in him (the yogr) who is perfectly tranquil even as
all creatures find peace and repose trust in their own mother
(LYV 4.62).

qufey Ty ARy 9 7
JEacy oNeYy YHE TSt il
— (@39 ¥.&8) f)

‘Among the ascetics, savants, men offering sacrifices for
others, kings, powerful men, and men rich in excellences,
the tranquil (yogi) alone shines’ (ibid 4.66).

Raray  SaravaRnTEasy gl wEee el gE-
ey agdramEeT e SR
aguieaed frefid | agmams dfirEea—

The third purpose of jivanmukti, namely, absence of
disagreement is thus proved incontrovertibly.
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The fourth and the fifth purposes, namely, disappearance
of sorrow and appearance of happiness, have been dealt
with in vidyananda—the fourth chapter of the Brahmana-
nda (Panicadasi, 14th chapter). Both of them are being
described here in brief:

‘orrenH SfgsrrREEEdifa o )
ferfiregre s rrmgESa Il
— (FB. 3. ¥.x.2) Ul
‘If a man knows the Self as ‘I am this’’, then desiring

what and for whose sake will he suffer in the wake of the
body ?’ (Br. Up. 4.4.12; Painicadasi 14.5).

Fefeye gawfeRer faam 3%: | ‘wvg A= 7 qufd femey Ay
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RTaY FARHATREWI | aSqanHe sad— EISyd qai<h-
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Thus by this §rut/ and others are described the cessation
of this worldly sorrow.

‘Such a one, verily, the thought does not torment— why
did I not do what is good ? why did I do what is evil?’
( Taittiriya Up. 2.9).
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Thus this Srut/ and others describe the cessation of
sorrow in the form of anxiety over virtue and vice which
give rise to afterlives.

Happiness appears in three ways : by the attainment (i.e.
fulfilment) of all desires; by performance of obligations;
and by the attainment of the attainable.

Attainment of all desires again, take place in three ways :
by the state of witnessing all; by complete desirelessness;
and by the state of experiencing all things.

He, who has realized his own identity with Brahman in
the form of witness consciousness present in all bodies,
from Hiranyagarbha to stationary being, has the witnessship
of all desires in all bodies like in his own. With the same
in view the Sruti has it thus:

‘He, being one with the omniscient Brahman, enjoys
simultaneously all desires’ (ibid 2.1).

In this world the desirelessness in the objects of enjo-
yment after they have been enjoyed is called the attainment
of desires. And in this way the desirelessness of the enli-
ghtened one, because of his seeing evil in all sorts of
enjoyments, is tantamount to the attainment of all desires.
Therefore the Sruti ( Taittiriya Up.2.8.1) mentions : ‘Of the
one versed in the Vedas. and unsmitten by desire’, while
describing the degrees of happiness increasing hundredfold
beginning with the sovereign monarch of the world through
the Hiranyagarbha.

He, who is aware of his own Self as pervading everywhere
in the form of reality, intelligence and bliss, is in the state
of enjoying all objects of enjoyments. With this in view
the Sruti has it thus:



‘STeaHEHATEAAY | TRAARISTHARISTIATS: |
— (ARt 3.20) 3
‘I am food, 1 am food, I am food ; I am the eater of food,
I am the eater of food, I am the eater of food’ (Although
[ am the Self without duality yet I am the enjoyer and |
am the object of enjoyment) (ibid 3.10.6).

— (ST §.33, ITUlaEn 2.3 1)
And the state of one who has performed his obligations
is described in the smrti thus:

‘The yogi who has drunk the nectar of knowledge to his
satiety and thereby acquitted himself of his obligations, has
got nothing else to be done ; and if he has got anything left
to be done, he is not yet enlightened’ (Sri-Jabaladarsana-u-
panisad 1.23 ; Uttaragita 1.13).

‘FEaTERfRE W weE: |
AT = ggpeae & 7 fommd 11’
— (vrEEiarET 3.30)

‘But the man who is devoted to the Self, and is satisfied
with the Self, and content in the Self alone, he has no
obligatory duty’ (BG3.17).

JAITFATST sIa— “3d F S Tisfl’ (o 370 ¥.3.3)
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The state of attainment of what ought to be attained is
described in the srut/ thus:

‘O Janaka, you have attained That which is free from
fear’ (Br. Up.4.2.2).

‘Therefore It became all’ (ibid 1.4.10). And also thus:

‘He who knows Brahman verily becomes Brahman’ ( Mu-
ndaka Up.3.2.9).

Objection: As these two— the disappearance of sorrow
and the appearance of happiness—are accomplished by the
knowledge of the reality alone, they cannot become the
purpose of Jivanmukti.

Reply: 1t is not so, for their protection is implied here.
As the knowledge of the reality, even though arisen before,
is kept safe by jivanmukti, so these two also remain well
protected.

Objection: When the five purposes of Jivanmuktibeco-
me settled in this way, it must be admitted that the master
yogi, who is absorbed in concentration is superior to the
enlightened one who is still engaged in worldly activities,
but this position has been refuted through the questions
and answers of Rama and Vasistha thus:

S — ERITRANT HisSg daiea: |
99E 39 forum=ar Eerasiy ey
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Sri Rama: ‘O holy sage, the Lord of the well-being of
all beings, kindly tell me which one is the superior of the
two ; the one who is awakened from concentration and
though performing ordinary acts yet is tranquil like in
samadhi or the one who ever remains in concentration at
a secluded spot’? (LYV 25.5, 6).

fem: — ‘TH UEHTERAATCHEH 933 |
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Vasistha : ‘The inward cool—antah$italata—tranquillity,
of the one who sees this world as only the combination
of the three modes and which is not-self, is called conce-
ntration (ibid 7).

‘Some one may remain active in the worldly way and
some one may be absorbed in meditation, among those,
who are cool—tranquil— because of the conviction: ‘“‘Iam
unconnected with this phenomenal world”’ (ibid 8) ;

‘Both of them, O Rama, are perfectly equal, provided
they are absolutely cool within. Such inner coolness is the
effect of infinite religious austerity’ (ibid 9).

I Y| I TEIEEIH A SURH AR
giourrd| 9 g a0t AR AEe fHarid | fade
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Reply : There is no harm in this; because, the inner
coolness in the form of the effacement of latent impressions
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must be accomplished— just this much is being established
here. And not the superiority of the dissolution of the mind,
which follows afterit, isrefuted. Vasistha himself elucidates
the implied meaning of coolness as quenching of thirst (after
enjoyment).

‘o1 viiaeraran g dsurat shae S|
HAETONIAAHT JELTEH T ¥
— (AT 4.3%) i

‘The whole world becomes cool when the inner coolness
in achieved, and for them who are burning internally with
desire, the world is a forest conflagration’ (ibid 25.24).

g AT SRl SETerid—
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Objection : But here— in the following verses— it is
found that samadhi has been belittled and involvement in
worldly activities has been praised thus:

‘If the mind of one in the state of concentration is restless
with transformation, that concentration of him is tanta-
mount to mad dance (ibid 25.10).

‘But if the mind is desireless even in the state of mad
dance, then his this mad dance is tantamount to
Brahma-samadhi— superconscious concentration’ (ibid
25.11).

) o1 f& wmfymredemisa aww =R @
Feoaith:— Fufy TEETUCHATR: IR:, TUTE! qareSdaar
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Reply : It is not so. For here, while recognizing the
excellence of samadhi alone desire is belittled.

The simple meaning of the aforesaid verses is this:

Although samadhi is superior to worldly activities yet
if itis fraught with desire then itis truly inferior to desireless
worldly activities, so it is not at all samadhi When the man
in the state of concentration and the man engaged in worldly
activities are both unenlightened and with desire then
concentration is superior because of its being such a virtue
that leads to the attainment of higher worlds. And when
both of them are enlightened and desireless then also this
concentration in the form of the dissolution of the mind
which protects the jivanmukti in the form of cessation of
desire is of course superior.

Therfore, since the master yogi is superior, it is establi-
shed that there is no impediment of any kind to his attai-
nment of jivanmukti with its five objects.

s shmfyamuaurie  shagfefaas  agfeaeata-
fewaratreet anr agef geong st

Thus ends the fourth chapter entitled ‘The purpose that
the accomplishment of Jivanmukti serves’ in the Jiva-
nmuktiviveka composed by Srimad Vidyaranya.



umw faged=mayeRtoT
FIFTH CHAPTER

An Inquiry into the Renunciation of the knower.
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Thus Jivanmukti, along with its nature, evidence, means,
and purpose, has been defined. Now, vidvat-sannyasa
which is subservient to jivanmukti is being defined. And
vidvat-sannyasa has been set forth in the Paramahamsa
Upanisad, and quoting the same upanisad we shall explain.

At the beginning of that upanisad a question relating to
vidvat-sannyasa is introduced thus:

‘o Al wwdEmT #isd ariew w1 ARl @
WEagrTeREE 3|
‘Then Narada going near the Lord asked him thus :*“What

is the way and what is the state of the yogis who are
paramahamsas?”’

TN YAt T sy gfnfa,  densfr
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Although nothing whatever appears to precede which is
implied by the word ‘then’—atha— yet the subject of the
question here is vidvatsannyasa, and the enlightened one,
beingdistracted by worldly activities and desiring tranquilli-
ty of the mind is fit for it. Hence ‘after acquiring such
qualifications’ is the meaning of the word ‘then’.

To rule out ‘only yogi'—kevala-yogin or ‘only
paramahamsa’—kevala-paramahamsa, both the words are
used together.

The only yogi i.e. one who (is unenlightened and) practi-
ses yoga only due to the lack of enlightenment becomes
attached to the miraculous feats of occult powers such as
omniscience, levitation and the like, and endeavours to
acquire them by the application of the respective
samyamas—contemplation, meditation and concentration.
And in this way he falls away from the attainment of the
goal of life. The aphorism which describes this meaning
has already been quoted thus:

‘These are obstacles to samadhi; but they are powers
in the worldly state’ (Yogasitra 3.38).

FAATIEHT] T (TP HATEAT Jgal forsatd | AR —
But the ‘only paramahamsa’ understanding the
worthlessness of the occult powers through discrimina-

tion of reality becomes unattached. This has also been
quoted before thus:
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All these manifestations in this manner are but the
essence of the Self which is pure intelligence’’, understa-
nding thus curiosity does not arise in him for this wonderful
creation’ (LYV 27.67).

ferepisad srifaematr fafufugeesafa | agw— ‘e
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Although non-attached he oversteps injunctions and pro-

hibitions due to the abundance of Brahman-knowledge. It
is said thus:

et

‘To them what is injunction or what is prohibition, who
walk the path transcending three modes’ ? (Sukistaka’s
refrain). ‘

For this the disciplined and faithful people censure them
thus:

‘g s afgsat-a T g s
Tigfersf-a f3 Rrstieraoaom: 11’ —sfai
‘With the arrival of the age of Kali, O Maitreya, everyone
would claim that he is Brahman without translating it into

action; they are in the pursuit of lust and gluttony’ (Source
untraced).

Afifr g ool i Qugd MW | isEefay™: gt
et —

But in a paramahamsa who is yogi as well, the aforesaid
two defects do not exist. Through questions and answers
his other excellence is also described thus:
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S$riRama : ‘Even if such is the state of the Jivanmukia
whose mind is absorbed in the Being, O venerable sage,
the foremost among the enlightened, what, then, is the
singular excellence in him? (LYV42.1 ; YV 6 (pdrva)
123.1).
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Vasistha : ‘The mind of the knower does not attach itself
to any excellence whatever ; ever content and tranquil he
abides in Self alone (LYV 42.2 ; YV ibid 2).

‘Many have performed levitation and the like (miracles)
who are possessed of occult powers through the practice
of spell, austerity and yoga; but what is extraordinary in
them? (LYVibid 3 ; YVibid 3).

‘There is only one excellence in him not common with
the ignorants, which is his desireless and pure mind, brought
about by renouncing desire for everything (LYVibid S ;

YV ibid 5)
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“The only sign of him, the enlightened one, who does
not carry any other distinguishing mark on his person, who
is perfectly tranquil because of the dissolution of the begi-
nningless delusion of transmigratoriness, is this: that his
such distress as desire, anger, sorrow, folly, greed, elc.,
become completely thinned day by day’ (LY Vibid 6; YV
ibid 6).

TRTRAAAT Qgarfeam arifedt gogdd | awmfesdr &
Zagrl Al | fadueree Arat g feufa: | saisgdar s
Fei=h g raEaarafa—

With this (aforesaid question) the way and the state of
those who are endowed with such excellence and free from
the two defects are being inquired after.

By the word ‘way’— margah, mode of life such as dress,
speech, etc. are meant ; and the word ‘state’— sthjtih,
means internal quality in the form of tranquillity, and the
Lord— bhagavan—is the four-faced Brahma. The upani-
sad sets forth the answer of the question mentioned before
thus:

‘@ syt 3fd)
FEoTT SrgIfaerEgeiag @ Avt gxafa—

‘The Lord said to him’ (Paramahamsa Up. 1).

To make the faith intense in the ‘way’, which would be
discussed, it is being praised thus:

‘Aisd qUIEEHT "FT &l gEntadl T g a1ged:’ (WHo 3o )
gf

‘That this way of the paramahamsas is very difficult to
attain ; it is not found in plenty’ (ibid).



T g wsafufa demn) sEfiegaes) gsEnn e
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THEHE] G STIEEEe el AU gevdeEd | A
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qEATlT athed foreterTsT=a: |

Thus is the construction— ‘what has been asked that is
this’. The word ‘this’— ayam—refers to the principal way
which is indifference to personal comforts and helping
others by accepting food, shelter etc., which will be prese-
ntly described in the same upanisad.

Because of the rarity of such ultimate renunciation, this
principal way is very rare. It has been said—‘not found in
plenty’, lest one should doubt it as altogether unattainable.
The use of the (sanskrit) word bahulyah (plenty) in the
masculine is archaic.

T AP gevaige acel STl T Hded:, o gESEEl-
fermrgaE—
If this way is so very difficult to attain then one should

not attempt at it since it will not serve any purpose—in
anticipation of such doubt the Lord says thus:

‘meRisfy vafa @ w@ freaqee: § @ a]ye i fager a=e
(regaty 2) sf

‘Even if only one becomes such (yogi-paramahamsa),
then he alone ever abides in the ever pure Self, he is the
purusa defined in the vedas, thus the learned think’ (ibid).

‘meaeTt wEdy et fasd
Faamiy fagHt s afd aw@a: |
— (W fiarET] ©.3) Il

‘Among thousands of men scarcely one strives for perfe-
ction and of those who strive and succeed, scarcely one
knows Me in truth’ (BG 7.3).
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After this manner ifanywhere at any time a yogi-parama-
hamsa is found, then he alone is abiding in the ever pure
Self. Ever pure means the Supreme Self ; for the Chandogya
Sruti has it thus : ‘The Self which is free from evil’
(Chandogya Up. 8.7.1).

The word ‘alone’—eva—in the Srutitext has been used
to exclude only yogi and only paramahamsa. The only yogi
does not know the ever-pure (Supreme Self), and the only
paramahamsa, although knowing, being extrovert due to
the absence of tranquillity, does not abide in the Self. The
purusa—Brahman— ascertained in the Vedas is the Veda-
purusa.

The learned— vidusah—means.yogis who are well versed
in the scriptures dealing with the knowledge of Brahman
and tranquillity of the mind. People think that the paramaha-
msa abides in Brahman, but the above-mentioned learned
are not satisfied with this and they say he is himself Bra-
hman. For instance the smrt/ also has it thus:

‘FRiTRE fecen @ FaerETa: |
afesfa @ g s 7 safaeeag )’ §i
Al T GG IGTRgATY ST |
‘He, whoremains himself in his only form giving up seeing
and not seeing, O Brahmana, he is himself Brahman and
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not only a knower of Brahman’ (Pancadasi 4.68 ; cf.
Muk tikopanisad 2.64).

Therefore it cannot even be doubted that it has no
purpose.

meﬁéagwﬁam%wm‘mﬁ&lﬁ: 7" g g
While eluudatmg directly the state of ( yogi-paramaha-
msa) abiding in the ever pure (Supreme Self) and the
Veda-purusa, (the Lord Brahma) indirectly introduces the
answer to the question— ‘What is the state ?’ thus:

‘TRTgEN afeud dogeel AREeREEfd, (FeEtasy gfa an)
doee 9 afSEaefty: - (aftEeeeiad 3fv ar)’ sfal
(rmeaNtig {) Il

“The great soul, what is his mind, keeps that always in
Me, therefore, L also abide in him alone’ (Paramahamsopa-
nisad 1).

EICemIEE 2RIt S ) G B | L A 2 D O
[ONETEIEYE] | @ 9 HRgeNl afeud e acedqm-
ZEERTEfd, SO e
fRSEq| o1 @ WaH JSuid: YREfs WA STgMed
qgyEiifa sufenfa | semarh re fad envafa qengeaty
THTHEETEH  afeEd Afffanddisaferdisiéy  Tdwemfg,

umfeTEdET|  dalocaEty SrRIfeegRaiTgde-
Freefentia: |

The yogi-paramahamsa, being the very best among the
rightful claimants of Vedic knowledge and rituals, is called
the great soul. And that great soul keeps his own mind
always in Me alone, because his mental transformations
have been controlled through practice and non-attachment.
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Therelore, the Lord Prajapaty, referring to the Supreme
Self proved in the scriptures, by his own experience, identi-
fies himself with the same by saying ‘in Me’.

Since the yogi keeps his mind fixed on Me, so I also
remain in him alone manifestly in the form of the Supreme
Self, and not in others, the unenlightened, because of their
being veiled with ignorance. This manifestation is absent
even in the enlightened ones but non-yogis because of their
being covered with worldly transformations of the mind.

gt Fisd ant sfy qv Avigfanfe—
S EEEERTET e @R 9 gewRiT
GHTE FEvE 9 fgean B veHTesIed | Wrisia iy
ARSI T ufRq (THo 390 ) 3fd|

Now the Lord instructs the way (of the yogi-paramaha-
msa) which was enquired into thus: ‘what is the way 7’

‘He should accept, having renounced his wife, children,
friend and other relations, his $ikha— the tuft of hair on
the head— and holy thread, the study (of the Vedas in the
prescribed manner) and all other activities, and having given
up even this universe, loin cloth, staff and covering etc.
for his own bodily use and for the benefit of others’
(Paramahamsopanisad ibid).

afa %&rﬁﬁa@ frgeimme fohidfa, d wfe @gfisemmer:,
qia R g o fafkdad Rge=m et
NECNENERIRIEICN

The householder who, being restrained by his mother
and father, even without entering the order of paramaha-



msas in the form of vividisa sannydsa becomes perfectly
aware of the Reality owing to the maturity of virtues
acquired in previous lives, and the practice of such means
as study, reflection and meditation ; then to accomplish
the tranquillity of the mind which becomes scattered by
the thousands of activities— ordinary as well as scriptural—
that obtain in a householder’s life, he wants to take to
vidvat-sannyasa. To him thisinstruction ‘his own wife, son,
elc’., is given because, who has taken to vividisa-sannyasa
before and now wants to take to vidvat-sannyasa after
enlightenment, has no occasion to renounce ‘son and wife’
etc.

o, fF ar sisemuganmmiemaee ohh T HTEE: 7
T, TRt Sqeeiiecd i aymiesTe | o790 T Thd—

‘I JET Faheaed AfH: |

Fafe fhfachdeanfea 99 @ awfaq i 31

— (SRl R.33) §fdl
7 fgdta: | idfievernsmicrs oo | '
Objection: But how is this vidvat-sannydsa to be acco-

mplished, just in the same way as by muttering of the prarsa
formula, as prescribed for the other one— the vividisa

sannyasa, or just in the ordinary way, as one casts off old
garment or flees a disturbed village ?

The first alternative cannot be since the enlightened one
is not entitled to injunction or prohibition because he is
not a doer of any act. For this the smrti has it thus:

‘The yogi who is satisfied by the nectar of knowledge
and thereby has performed all obligations, has no duty to
be discharged. If he has any then he is not yet enlightened’
(Jabaladarsanopanisad 1.23).
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The sccond alternative also cannot be ; because the sruts
enjoins the loin cloth, staff and the like signs of the sannyasa
stage.

ﬁawﬁwwmmgﬁﬁwwmﬁmmﬁﬁm ‘T
FUZAT AR GTT: qﬁmwngam (afatiaafzamm
€.3.3) 3fa, ‘Forfomvmn svead’ (@9 &.0.3) 3fa =91 awny
FOOTIOTET: BAT R JASANTETE, SR & &
Ta 9T | d F @n ageRr a1 fegunfa— Hrarg afeomyg =
Frrferson greafa’ (e €.%.3) 3f | afes sfaufsrd Sifereh afceh
IPEET | @ [EEEsEE:l 7 9 dwfarR
FlaTaTE: e, oo s
Rrermstfiesf ﬁw@ﬁﬁsamﬁm tsrﬁmmifag%?
wa: foge S aaggenniaaasTaiEdd | 79 ‘FAge —
(et 2.33)  qenfeefafale:, el §o
foanffeas  geman fenfaaucresoRdeaRTaRTET
FAF AT |

Reply: There is no harm in this, since this vidvatsannya-

sa happens to be of the state of both forms like the
concluding rite— pratipattikarman— of a sacrifice.

For instance—the performer of the jyotistoma sacrifice
is forbidden to scratch his body with his hand during the
observance of the rite. The horn of a black antelope is
prescribed for scratching thus:

‘Should the performer scratch with hand he would beget
children affected with skin-disease, and if he should smile,
his children would remain naked’ (T7aittiriya Samhita
6.1.3). And thus: ‘should scratch with the horn of a black
antelope’ (ibid). Since the horn of the black antelope has
no purpose to serve after the completion of the rite nor
can it be carried along, presumedly has to be given up.
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And the Veda prescribes this giving up and thc how of
it thus: ‘The sacrificial gifts having been distributed, he
throws the horn of the black antelope into the carvala (a
hole in the ground for constructing the uttara-vedi)(ibid).

So this concluding rite— pratipatti-karman, is in the form
of both ordinary and scriptural ; in this way vidvat-sannyasa
is also of both forms.

Moreover, it should not be supposed that there is an
absolute absence ol authorship in an enlightened man
because, even after the removal of the authorship, superi-
mposed on the Self which is pure Consciousness, through
knowledge, the notion of it naturally remains in the disguise
of the mind, which has thousands of transformations becau-
se of the reflected consciousness, till the matter— the
mind-stuff— exists, i.e. cannot be removed.

This does not contradict the smrti quoted before thus
‘Satisfied with the nectar of knowledge’ etc. because, even
after enlightenment he has not attained tranquillity ; hence
contentment is wanting. Since obligation in the form of
accomplishment of tranquillity remains to be performed,
heis notin the state of one who has discharged all his duties.

73 aaferisiy ferersfienit afe armgeir ST |

Objection: If it is agreed that even the enlightened one
is subject to scriptural injunction then, by performing that
an ‘unseen’ merit will be acquired which will give rise to
the next birth.

Reply: 1t is not so ; because in the existence of visible
effect of that accrued merit in the form of removal of
obstacles to the tranquillity of the mind, imagination of
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an unseen effect is not justified. Otherwise even the perfo-
rming of the injunction regarding study, reflection and
meditation would be imagined to give rise torebirthignoring
the visible effect of it as removal of obstacles in the way
of realizing Brahman-knowledge.

I T ot
T EEuaTESTR e §R | IO AI§Teh
ey o fgeawme R

Wﬁrﬁf%ﬁwm@?ﬂﬁﬂﬂ%ﬁﬁlmﬂwﬁ—

Therefore, as there is no harm in agreeing that the
enlightened may perform according to injunctions, he, the
enlightened householder, should observe fast, vigil and
perform Nandimukha Sraddha offering according to the
prescribed rules, justlike a seeker before taking to orders.

Though sraddha (a ceremony performed in honour and
for the benefit of dead relatives) and the rest are not
mentioned here still the knower’s renunciation being just

22



the modification of the seeker’s renunciation, all Vedic
injunctions regarding vividisa sannyasa apply to it after the
manner : ‘The modified form should conform to the original
form’, just similar to the case of Atiratraand such rites,
which are the modification of Agnistoma sacrifice, all
obligations relating it are to be performed like that of the
original i.e. Agnistoma.

Therefore, in the manner of other (seeker’s) renuncia-
tion, in this renunciation also with the utterance of Praisa
formula he should take the vow of renouncing son, friends
and the rest.

The words ‘and the rest’—adi, used in the text after
‘relative’—bandhvadin— refers to the various worldly po-
ssessions such as servant, cattle, house, field etc.

The word ‘and’—ca, used in the text: ‘and the study of
the Vedas’—svadhyayam ca means other disciplines such
as grammar, logic, metaphysics which subserve to determi-
ne the meaning ofthe Vedas, and also the epics and puranas
etc. which elaborate the same.

The giving up of poetry, drama and the like which satisfy
the longing only is established a fortiori.

The word ‘all’—sarva—in the text ‘all the activities’—
sarvakarmani enumerates worldly activities, Vedic acts,
such as obligatory and occasional rites, prohibited acts, and
rites performed with selfish motive.

By renouncing son and the others all worldly enjoyments
are done away with. By this renouncement of all activities
the desire to enjoy in the other world, which distracts the
mind, is also gotrid of. The use of the masculine nominative
form of the word ‘this"— ayam—in the text ‘this universe’—
ayam brahmandam—is archaic; by changing it to the neuter
objective form, the text should be interpreted.
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Giving up the universe implies the giving up of the
worship of Virat—which leads to the attainment of it.

The word ‘and’— ca—in the text ‘and this universe’—
ayam brahmandam ca— implies the worship of Hiranya-
garbha, which leads to the attainment of the state of sadtra-
tman, and also the study of the Vedas etc. which give rise
to the knowledge of reality.

Having renounced with the utterance of Praisa, allmeans
to happiness of this world and the next, beginning from
his own son through the worship of Hiranyagarbha, he
should accept loin cloth etc. The word ‘and’— ca—in the
text ‘and covering’— 4cchadanam ca—refers to a pair of
sandals and the like. There is the smyt/ in this respect thus:

“FrfiTet AT e satETReg|
q1gHh =Y TEATAtEe duey Il
— (grliaqufEanTy &.v3¢; TfmER ¥.6) il
EIRATI AW HfA TS : | Ve MevigIEauiet: |
BT IATRURER: | ThRIeTgRI AT oS T TRaIiieaiER
agfearifa | ARRITER AW URIRfRadaganTsd  aReE
agfuafiEreA iR ghatats: | ThROTSHAaGHT:
R oo agfeaifa |
SRR RIS gede gidufd—
‘He may accept a pair of loincloths, an upper garment,
a patched garment as protection against cold, and even a

pair of sandals; but nothing else he should take’ (Harita
Samhita 6.728 ; Laghu-Vispu-Smrti 4.7).

‘For his own bodily use’— svasariropabhogah nama—
means be decent with the pair of loincloths. The staff is
meant for protection against ox, serpent and the like; the
covering is meant for protection against cold. By the word
‘and’— ca, the avoidance of contact with impure spots by
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the help of a pair of sandals is meant. ‘For the benefit of
the people’— Jokasyopakarah nama—means people reco-
gnizing him by the sign of the staff and the rest that he
belongs to the highest stage of life would honour him
appropriately by such acts as salutation, alms-giving and
the like and thereby acquire religious merit. The word ‘and’
—ca—also implies observance of proper conduct in kee-
ping with the propriety of the stage as handed down by
the wise superiors.

Acceptance of loin-cloth etc. is only favourable to this
stage ; with this in view, its essentiality is forbidden thus:

‘ea 7 gensfar’ 3fa (v 39 2) 1l

‘And that is not essential’ (Paramahamsa Up. 1).

FenidATeUTRvmfe e ATTH: WHEHRE g&d: edl 7 ¥4 fd,

ff =g w fafafqe=nfeayg avemen geafufa #an
gueforre e wrRld—

The acceptance of loincloth and the rest—whichhas been
enjoined— is not the essential preceptfora yogi-paramaha-
msa, but it is permitted as a substitute only. But acceptance
of the staff has been made essential for a vividisa-sannyasin
and the smyrti forbids parting with it thus:

‘FuETeRARg HAT: Haea ferediea |
7 que for reSfagETEd g I
— (w=mefefs R.8%) s
YA VST oA Td— SUSEIRT S1d Siq 3fd |
‘Contact of the staff with the body should always be

maintained ; the wise should not go beyond the length thrice
the arrow range, without the staff’ (Sannydsopanisad?2.11).
Even one hundred expiatory pranayamas are enjoined in
the smrt/ for the loss of the staff thus: ‘He must perform
a hundred (prapayamas)on parting with the staff.’
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NH: TS Gd e gt gt fd—
The essential precept for a yogr-paramahamsa is being
described through question and answer thus:

‘s gEa 3@ A% ged:, 7 398 7 R 7 agedd st
wfq omes:” (. v 2-R) 3fd)

‘What, then, is the essential ? The essential is this: no
staff, no tuft of hair, no sacred thread, no covering, the
paramahamsa wanders about (Paramahamsa Up. 1-2).

7 frafufs ormt fossrerisgade: | o fofafy: wwem:
Rrarsdtanat fedr geaeen anf JvesreAnal fed: g
Wald, ISR AUEETIAEHTSSIETE HTETaasr 9 e
gueTfesh Hutefag arg @ foa @ afa femgfafoeeon am
7 faedfefa | a=w 7 gy, T & afoenam wagE:’ 3fa =)
STTEBTRATRIMIE IATeaTIrET: %: Jdihr JRANIgFITE—

The use of neuter gender in the text ‘no tuft of hair'—
na Stkham— is archaic. As for the seeker paramahamsa
the absence of the tuft on the head and the sacred thread
is the essential condition, so for the yogi-paramahamsa the
absence of the staff and covering is the essential condition.
If the mind remains busy in ascertaining whether the staff
and the blanket have the characteristic of bamboo and
patched cloth respectively and also in acquiring and prese-
rving the staff, then yoga, which is of the nature of control
of mental transformations, cannot be accomplished. And
this is not proper, after the manner ‘nobody marries his
daughter to a bridegroom to kill him’.

Anticipating such question as —'in the absence of the
blanket etc., what would be the protection against the
discomfort due to cold and the like ?’—the Srutisays thus:
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TR T A T Q@ T g T AMERE 9 Sgiiesy (T
39. ?) 3kl

‘The yogi-paramahamsa is neither cold and not hot,
neither happy nor unhappy, neither honoured and nor
dishonoured ; (and) is devoid of six waves’ (Paramahamsa
Up.2).

fregRfaaewaiity: sfid miftd, aardienman aur demmr-
TR ARSI eaETy SRR graasfy s
T, T AR AfE: SianTE: | g IumTas
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T gEg @ e 309 | fRE wfid gEsde  one
TSR | ITHIUT IO ZPA: | HTH: JeoT-aeor HTfed: Hehlt: |
FTAHTERI: | TaT AA: Tereafich Eu-red 7 Jdiad aat

AAEEA URUAN | SR SRR agfeatd |
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FUEH e TR AET g E AfHwgsH 354 |

There is no cold for a yogi whose all mental transforma-
tions are restrained, because of the absence of awareness
of it. As a child absorbed in play does not feel cold even
on a winter morning even though unclad, so the yogi
absorbed in the supreme Self does notfeel cold. In the same
way, it is to be understood, there is no feeling of heat during
summer. The world ‘and’— ca—in the text ‘and not hot’—
na cosnam, implies the absence of feeling rains during the
rainy season. When there is no feeling of heat and cold,
there is absence of pleasure and pain caused by them is
established.

Cold is pleasurable during summer and unpleasurable
during winter ; in the case of heat the opposite of the above
is to be understood.
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‘Honoured’— manah— means treated reverentially by
other people and ‘dishonoured’—avamanah—means censu-
red. When the yogi has no perception of other person than
his own self the honour and dishonour are far removed
from him. The word ‘and’ (last one) implies the opposites
such as friend and foe, love and hate and the like. Six waves
are hunger and thirst, grief and illusion, and old age and
death.

Abandonment of these three pairs, which are the proper-
ties of the vital breath, the mind and the body respectively,
is befitting for the yogi who is turned towards the true nature
of the soul i.e. who is bent upon realizing the self.

TaEd autueIEr sfiarenTE;  Sgeren g e
gEfiuifiEe aedaeTgTE—
B EEHUE R A L R FU f(C ERE St A I LR G RIEA N S
feen’ (T, 3. R) 3

‘Let there be absence of cold and the like during concen-
tration, but when out of it, censure and the like must be
tormenting him just like a worldly person’— anticipating
such doubt the Sruti says thus:

‘Giving up censure, pride, selfishness, hypocrisy, insole-
nce, wish, hate, pleasure, pain, desire, anger, avarice,
illusion, joy, envy and egoity and the like’ ( Paramahamso-
panisad 2).

fafd: o wfommfa JWfwH<r Rshmsshfa
fomgfaid: | frommiciaggm wanifs giolfer: | owmd
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famagaiveafesm  gofowmfegdiaidd: i sy
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When different persons find fault with me it is called
censure ; ‘in wealth and learning I must excel others’— such
notion is selfishness; such notion as ‘I am greater than
others’—is pride ; hypocrisy consists in showing off mutte-
red prayer, meditation etc. before others; strong will to
deride is insolence ; longing for wealth etc. is wish; hate
consists in the will to kill enemies ; pleasure consists in the
easeful state of the mind on the acquirement of favourable
objects; just opposite of this is pain; longing for women
etc. is desire ; anger consists in the agitation of the mind
born of interruption in obtaining desired objects ; avarice
consists in the impatience to part with the gains ; illusion
consists in taking good for evil and evil for good; joy is
that transformation of the mind which gives rise to beaming
face indicating pleasant state of the mind; envy consists
in finding fault in other’s good qualities ; egoity consists
in conceiving the combination of body, senses and the like
to be the self. The words ‘and the like’— 4di—in the text,
implies the sense of belonging to me and properness in
objects of enjoyment. The use of the word ‘and’— ca—
in the text refers to the opposite of censure and the rest
such as praise etc.

Giving up all these censure and the like, i.e. by the practice
of effacement of the latent impressions the yogi should
remain unconcerned with them— thus is the end.

79 Fromm @R aafier T e — @y FuhiE
39 ARG (TH.39. R) 3T

The $ruti anticipating such doubt as while his body exists
it is not possible to give them up— says further thus:
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“To the yogi-paramahamsa his own body appears like
acorpse, because the same hasbeenabandonedi.e. separa-
ted fromn the Self’ ( Paramahamsopanisad 3).

ST | AT SETY: mﬁﬁwmif@ﬁrsa—eﬁmﬁ ausd
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The body which was his own before, is now looked upon
as a dead body by the yogi because of its being different
from his own self, which is pure consciousness. As a faithful
person, fearing contact, looks at a corpse from a distance,
so the yogi always carefully discriminates the body from
the self which is pure consciousness, fearing that false
identification of them may not arise. For, the same body
has been degraded through the precepts of the teacher,
teachings of the scriptures, and own experience, i.e. has
been discriminated from the pure consciousness. Therefo-
re the idea is that, it is possible to give up censure and the
like even while the body exists since the same, being
disunited from the consciousness, appears like a corpse.

As the perplexity that had arisen about points of the
compass, though dispelled by seeing the sunrise, still some-
times reappears, even so the doubt etc. regarding the
identity of the body with the self may occur somtime which
will cause pain in the self again from censure etc.—anticipa-
ting such doubt the sruti says thus:



“The yogi-paramahamsa is forever free from the causc
of doubt, misapprehension, and erroneous knowledge (Pa-
ramahamsa Up2).
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Doubt consists in such uncertainty as— ‘whether the self
is with the attributes of a doer and the like or without them’.

Misapprehension consists in misconceiving the Self to
be only of the form of the body etc. Both of them are
concerned with the subject. Erroneous knowledge relating
to the objects of enjoyment is implied here. This is of many
kinds and has been explained in the Bhagavad Gita thus:

‘Desires born of will’ (BG 6.24) etc. The cause of this
erroneous knowledge is of four kinds, as Pataijali has
formulated thus:
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‘Ignorance is taking the non-eternal, the impure, the
painful, and the non-self for the eternal, the pure, the happy,
and the Atman or Self (respectively) ( Yogasatra 2.5).

The erroneous conception of permanence in the imper-
manent mountains, rivers, oceans and the like is the first;
the erroneous conception of purity in the impure bodies
of sons, wife and the like is the second; the erroneous
notion of happiness in the painful vocations of agriculture,
commerce and the like is the third ; erroneously taking the
bodies of wife, son, and the like which are secondary and
unreal for one’s own self and the principal gross body made
of food etc. whichis non-selffor one’s real Self is the fourth.

The cause of these, doubt and the rest, is ignorance and
its impression-——which conceals the true state of the non-
dual Brahman— the Supreme Self.

The ignorance of a yogi-paramahamsa has been destro-
yed by understanding the meaning of the great Vedic texts,
and its impression by the practice of yoga. In the example
of perplexity about the points of the compass, erroneous
conduct even after the cessation of ignorance happens
because of the presence of its impression. But how can
doubt and the rest reappear in a yogi who is devoid of both
ignorance and its impression—the cause of illusion ?

With this absence of recurrence in view it has been said
that the yogi is forever free from these two causes. For-
asmuch as there isabsence ofthe annulment of the cessation
of ignorance and its impression thathas already taken place,
this freedom is regarded as permanent.

The sruti states the cause of this permanent cessation
thus:

‘The yogi-paramahamsa is for ever aware of It (Supre-
me Self)’ (Paramahamsa Up 2).
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The word ‘It'— tad—being a pronounrefers to something
very well-known ; here it denotes the ‘Supreme Self' —
celebrated in all the upanisads.

The yogi whose awareness of It, ‘the Supreme Self’, is
constant, he is this ‘forever aware of It’ (as referred to by
the Sruti). For, in pursuance of the instructions of the
Brhadaranyaka Upanisad (4.4.21)— ‘The intelligent see-
ker of Brahman learning about the Self alone, should
practise (the means to) wisdom— prajnia’, the yogi,getting
rid of the distractions of the mind through the practice of
yoga, exercises continuously in the wisdom regarding the
Supreme Self. Therefore, forasmuch as the knowledge is
permanent the cessation of ignorance and its impression—
which aredestre  "le by knowledge alone—is also perma-

nent.

AR THTHRT o Aaae e aIgohl aRAfd—
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The Supreme Self—which is being experienced thus—
is not standing aloof from the individual self like the almi-
ghty god of the Nyaya school. To exclude such separateness
the sfuti says thus:

“The yogi abides in That which is he himself alone (his
own self only)’ (Paramahamsa Up 2).
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The yogi firmly convinced that he is himself identically

one with the supreme Self, that which is known from the
upanisads, and none else, abides in It.

The Sruti describes the way in which the yogi attains
the knowledge of Brahman thus:

‘@ MFARRTHEAETNE G aed A9 9H Ut (WA, 39.
?) 3fal

‘I am He alone— who is tranquil, motionless and nothing
but non-dual bliss and consciousness, and that alone is my
highest state’ (Paramahamsa Up. 2).
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The second case-forms in the first three words of the
text are to be understood as first case-forms. The supreme
Self who is tranquil, i.e. devoid of such distractions as anger
and the like ; motionless— free from such acts as going and
the like; free from duality i.e. devoid of the three kinds
of difference—intrinsic, specific, or extrinsic [a tree is
different (extrinsic) from a stone; the oak is different
(specific) from the poplar; in the same tree, the blossom
is different (intrinsic) from the leaf. All these differences
are absentin Brahman] and who ishomogeneous existence,
conscious, and bliss without a break— I am none but He
alone.
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The same, i.e. the true knowledge of Brahman is my
highest state, i.e. the yogi's real form— the essential nature,
and not this form which is conditioned by the state of being
the doer and enjoyer inasmuch as this is imagined through
ignorance. The learned have described with example how
bliss is realized and why bliss is not realized now even
though the self is none other than the Supreme Brahman
thus :

‘mar aff: it T RiEE |
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‘As clarified butter, although present in the body of a
cow does not nourish her body, but the same acts as a
medicine for her if collected through proper means, even
so the supreme Lord pervades everybody like the clarified
butter but does not bestow well-being— bliss on men unless
He— the divine Lord— is approached with devotion’ (BY
Smrti 9.30,31;G. Purana 227.2,3)".

afg AffF: qEiygfe  TeHEfgyETeR:  HHm AgSen:
RramueEeETReT g AmeIgwaEr
SR QAT qdAH fred getafe—

Should those blind adherents to (their faith in) rituals,
who were known in the former stage in the life of the yogi
as his teacher, father, brother and the like perplex him by
charging with heterodoxy because of the absence of the
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tuft of hair, the sacred thread, and the morning and evening
hymns and acts of worship and the like, then to check such
confusion the sruti describes the existing conviction of the
yogi thus :

‘Gea I Brar aedeid 9 TATCHTCHA N hea 3= El!j nig o fon:
a1 geer (9. 39, %) 3fal

‘And that (the knowledge of Brahman) alone is the tuft
of hair, and that alone is the sacred thread; through the
knowledge of unity of the (individual) self and the Supreme
Self their distinction is destroyed and that alone is union
(sandhya) (Paramahamsa Up. 2).
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The knowledge of the Supreme Brahman—whichis reali-
zed through the upanisads—is substituted for the external
tuft of hair and the sacred thread which form the parts of
rituals ; the twice used ‘and’—ca—in the text implies the
formula and other requisite materials, which also form the
parts of rituals.

The bliss of heaven and the like that are born of sacrificial
rites, of which the tuft of hair and the rest form the parts,
(all) are attained through the knowledge of Brahman alone,
forasmuch as all objective bliss is but a particle of the bliss
of Brahman. The Brhadaranyaka sruti has it thus:

‘On a particle of this bliss alone other creatures live’ (Br.
Up.4.3.32).

With this in view it is chanted in the Brahmopanisad of
the Atharvaveda thus:
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‘The learned (vipra),having tonsured his head along with
the tuft, should give up the external (sacred) thread, and
wear that which is the imperishable Supreme Brahman as
sacred thread (Brahmopanisad 6).

‘YT g: g5 AW @ 92 |
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‘That which manifests is called the thread, this thread
means the highest state i.e. the Supreme Brahman. The
vipra— versed in the Vedas, who has known this thread,
has gone beyond the Vedas (has become fully conversant
with the Vedas) (ibid 7).

‘U7 waEfiE 9 g Ao 39|
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‘The yogi who is fully skilled in yoga and has known the
reality should wear that thread on which all this (phenome-

nal world) is strung even as rows of gems are on a string
(ibid 8).
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‘The enlightened one—being firmly set in the highest
form of yoga—should give up the external (sacred) thread;
he, who is conscious of Brahman in the form of this thread
should invest himself with it. By wearing this thread he
neither becomes impure nor is defiled (ibid 9).
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‘Who wear inside the knowledge in the form of sacred
thread, they are truly the knower of the thread in this world

and they are indeed invested with the sacred thread. (ibid
10).

‘FafiTEr FEfE g |
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‘For them who are firmly set in knowledge, knowledge
is the tuft of hair, and knowledge is the sacred thread they

are invested with ; for them knowledge is the ultimate and
knowledge—it is said—is purity itself (ibid 11).

‘st frar = = gl R
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‘Who has no other tuft than the tuft of knowledge like
the flame of fire, he is called the enlightened wearer of
the tuft of hair, the others are merely wearers of hair (ibid
12).

‘wHvafiepar ¥ g afw e |
afurdfid o sate afg & sgaq 1 (a3 23) 1l
‘The brahmana and the like who are entitled to the Vedic
rites should wear this {(external sacred) thread ; for, acco-
rding to the smrtis, it verily forms a part of the sacrificial
rite (ibid 13).

‘R FrmEt e =y aHEg|
TR Tohel e 3 sEfr fag: 1 (@ g¥)
‘Who has the tuft (made) of knowledge and the sacred
thread also (made) of knowledge, in him, the fully skilled
in the Vedic lore know, the state of being a brahmana is
complete (ibid 14).

23
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‘This is the highest sacred thread and this is the last refuge
knowing which he becomes truly invested with the sacred

thread ; and the knowers of sacrificial rites consider him
to be the (real) sacrificer’ (ibid 15).
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Therefore, as the yogi has the tuft and the sacred thread
so also the sandhya (the religious acts performed by Bra-
hmanas etc. atthe three divisions of the day). The erroneou-
sly conceived difference between the Supreme Self—which
is known from the scriptures, and the individual self which
is known from the sense of ‘I’, is completely destroyed

indeed, by the knowledge of their unity born of the great
(Upanisadic) texts.

The speciality of this destruction is that the error never
returns again.

Since the understanding of unity (of both the Selves)
arises at the point of union of the two Selves, it is called
‘union’—sandhya (juncture), just like the religious act
which is to be performed at the point of union of day and
night is called sandhya Such being the case, the yogi cannot
be confounded by the obstinate adherents to rituals.
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The answer to the question ‘what is the way’ has been
given by ‘He renounces his son— ’ etc. and to ‘what is the
state 7’ by ‘the great soul—’ elc. first in brief and then the
same elaborately by ‘Doubt, misapprehensions—’ etc.; and
now the Sruti concludes by saying thus:

‘The ultimate abiding is in non-duality after doing away
with all desires’ (Paramahamsa Up. 3)
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By the giving up of desire all evils of the mind such as
anger, avarice and the like are given up inasmuch as they
are born of desire. With this very idea the Vaijasaneya
school of the Vedas have chanted thus:

‘Others, however, say that the selfis identified with desire
alone’ (Br. Up. 4.4.5).

Therefore, the uninterrupted abiding of the desireless
mind of a yogi in non-duality is possible.
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Anticipating that a yogi without the staff may not be
recognized as paramahamsa by vividisa sannyasins who
still have the impression that the staff should be accepted
in accordance with the scriptural injunction, the sruti fu-
rther says thus:

‘He who has held knowledge as the staff, is called the
bearer of the one staff. But he, who bears the wooden staff,
devoid of knowledge, eats all sorts of things, goes to the
dreadful hell called the great Raurava. He, who is devoid
of forbearance, understanding, non-attachment, tranqui-
llity, and the like virtues, and subsists on alms only, is the
sinner who violates the moral conduct of the ascetics. After
realizing this difference (between the staff of knowledge
and the wooden staff) he becomes paramahamsa’(Parama-
hamsopanisad 3.3)
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The one-staff of a paramahamsais of two kinds : the staff
of knowledge and the wooden staff, justlike the three kinds
of a tridandin ascetic such as the staff of speech, the staff
of the mind, and the staff of action. Manu has described
the staff of speech and others thus:
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‘He, who is ever awake to these three staffs, namely,
of speech, mind, and action, is called the tridandin— the
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ascetic bearing three staffs (danda—stafl, means soverei-
gnty i.e. complete control over speech, mind, and body)
(Manusmiti 12.10).

‘A man becomes free by directing these three controls
towards all beings after completely subduing desire and
anger’ (ibid 12.11).
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Daksa describes their nature thus:

‘He is called the tridandin— having triple control, who
has constant control over his speech, mind, and action
(Vayupuranpa 17.6).

‘To control his speech he should observe silence, to
control his actions he should practise indifference and
prandyama— restraining of vital breath is prescribed to
control his mind’ (quoted in Yatidharmasamgraha of Visve-
Svarasarasvati, p. 122 ; Sannyasopanisad 2.97).
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There is another smrti which reads thus:

‘To control actions one should practise frugality’ (Source
untraced). This sort of triple control has to be observed
by a paramahamsa also ; with this in view Pjtamaha says
thus:



“The stage of a yogi-paramahamsa is the fourth as enjoi-
ned by the Srut; he is possessed of self-restraint and
religious observances and, bearing three staffs— triple
control, is Visnu incarnate’ (Source untraced).
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Therefore, as observance of silence etc. are called the
staff (control) because of their being the cause of control
of speech etc., so the knowledge—which is the cause
of controlling ignorance and its effects is considered a
staff. The paramahamsa who bears this staff of knowledge
he alone is called the real ekadapdin—bearing one staff.
Forgetfulness of this mental staff of knowledge may occur
sometime by some distraction of the mind; in order to
control such occurrence the wooden staff is borne as a
reminder. The paramahamsa who, notknowing the mystic
meaning of the scriptures, bears the wooden staff thinking
that by the change of garb alone he can attain the ultimate
object of life goes to the dreadful hell known as the great
raurava— since it is full of afflictions. It is fraught with
varieties of woe.

The following is the reason for this: seeing him in the
garb of a paramahamsa and mistaking him for an



JIVAN-MUKTI-VIVEKA 349

enlightened person all people feed him at their houses. And
this unenlightened greedy person, without discriminating
what should and what should not be taken, eats all sorts
of food from all— and thereby commits a sin.

Those smurti texts, such as ‘the fault committed by eating
prohibited food does not affect the sannydsins’(Sannyasopani-
sad72)and ‘should beg of all the four castes’ and the like refer
to theenlightened sannyasins only.But, since this parama-
hamsa is devoid of knowledge, hell is appropriate to him.
For this alone Manu lays down restrictive rules of begging
for the unenlightened sannyasin thus:
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‘The ascetic must never desire to secure alms by predi-
cting portents and interpreting omens, or by prophesying
according to astrology, palmistry, or medicine, nor even
by exposition of moral code and the scriptures (Manu
samhita 6.50).

‘He should go for alms once a day and never indulge in
obtaining more. For, who is attached to much alms would
become attached to the objects of enjoyments also’ (ibid
55).
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But to the practiser of knowledge it has been said thus:

‘The paramahamsa may eat once or twice a day, and
by whatever means, should always practise knowledge
(Source untraced).
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Such being the case, it should be admitted that after
realizing the difference— between the staff of knowledge
and the wooden staff in the form of being superior and
inferior respectively he, who bears the staff of knowledge
is the real paramahamsa.
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For the knowing paramahamsa let there be the staff of
knowledge alone and no insistence upon (his bearing)
wooden staff, but of what kind are his all other depo-

rtments ? Anticipating such question the sruti further says
thus:

“The mendicant, having the sky’s regions as his garment
(naked), without salutation, neither offering oblation and
libation to (the gods or) departed ancestors, nor pronou-
ncing benediction, without censure, without praise, should
remain satisfied with what comes by chance ; not sending
for, nor sending away, without a sacred formula, without
meditation, without worship, without connotation, without
denotation, neither different nor identical, nor ‘I’, nor ‘You’
nor ‘all’, the mendicant remains even without an abode.
He should not accept pot consisting of gold and the like,
nor accept people, not even look at them’ (Paramahamsa
Upanisad 4).
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Sky’s regions i.e. the quarters, they are the garment—
covering, for him. As for the smrti text that says thus:
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‘He should clothe himself with a piece of cloth covering
the region between the navel and the knees, and wearing
the second piece as an upper garment should go begging
from house to house’ (Source untraced),— it refers to
non-yogi which is why it has been said before that ‘It is
not essential’ (Paramaharmsa Up. 1).
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Although another smrt has it thus:

‘He should salute a senior monk of his own order, but
never others’ (Mahabharata 13 app. 10.181 pr)— yet this
also refers to a non-yogi, so salutation is not obligatory to
a paramahamsa. For this alone it has been said while
defining a brahmana that ‘He does not salute, nor praise’
(Mahabharata 12.237.24).
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The offering of oblation and libation to the deceased
ancestors at holy places like Gaya, Prayaga etc. obtaining
in the wake of blind adherence to faith, is forbidden for
him. In the text ‘censure, pride’ (Paramahamsa up. 2) etc.
previously quoted, the pain inflicted upon the yogi by others
through censuring him has been prevented ; but here in
the present text the yogi is forbidden to slander or praise
others.

The state of being content with whatever comes by
chance means absence of insistence. The yogi-paramaha-
msa must not obstinately insist upon anything anywhere
in ordinary life. The obligatoriness of the worship of the
gods as laid down by the smrti as:

‘Mendicancy, muttering of sacred formula, purity, bath,
meditation, worship of the gods— these six are to be
performed always like the king’s order’ (quoted in Yatidha-
rmasamgraha of Vive$vara Sarasvati p. 62) etc., also
refers to a non-yogi; with this in view it has been chanted
‘not sending for’ (Paramahamsopanisad 4) etc.
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T e eTETaelIsy e | Fenfiraa=mi
afey aeamHifa aTe U TEaT; TGS Sa-d e 7 afd,
fh g aran; d=a = acaeicquE, TEd YUE; Weest
arefsdisefifa  sroewd:, weghwwaffa  sgaewE: | asd
FrAfRpEEd ANy, JAEE ST TRy —
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Toramg faett 3 st Afmisf, st st R
¥ wa g fregfrerafeafae | afe Faafamat s Jueag,
derfl aftrme afd ddEeasatid afida | acrdnhine
TRl 311g:—
‘FregfafHrerm f1.@umer @ = |
aATEatoay Afaatsfessr wag i’
— (ATUgFTEFTRETY 3.36) 3fT)

The difference between meditation and worship consists
in remembering once and remembering always respecti-
vely. As the yogi ts not concerned with the activities of
worldly life such as praise, slander and the like, or as he
is free from the obligatory duties such as worship of the
gods etc. prescribed by the scriptures, even so he has no
concern whatever with the metaphysical discussions on the
implicit and explicit meanings of a text etc.

For instance none of such thoughts (deliberative fu-
nctions of the mind) as— ‘The consciousness which is in
the form of witness that is implied by the word *“Thou”
in the text ‘““Thou art that”’, the consciousness disguised
as body etc., is not implied, but denoted, which is different
from the consciousness meant by the word ‘“That’’ in the
text, but is identical with the implied Witness-consciou-
sness ; the denoted consciousness consisting in one’s own
body is referred to as “‘I”’ and the same in another’s body
as “‘thou’’. The connotation and denotation of ‘‘thou’’ both
consist in consciousness; the other i.e. the unconscious
world is referred to as ‘“‘all”’,’— etc. does occur to a yogi,
for his mind has attained tranquillity in Brahman.

Therefore, the mendicant (yogi-paramahamsa) remains
abodeless indeed. If, however, he makes a monastery his
permanent residence, a sense of ownership in that will grow
and distractions of the mind will naturally take place due
to the loss or gain concerning the monastery. With all this
in view Acarya Gaudapada says thus:



“The illumined sannyasin does not praise {any deity),
does not salute (any superior), does not perform rites to
propitiate departed ancestors. Regarding both body and
Atman as his abode, he remains satisfied with whatever
comes by chance’ (Mandikya Up. Karika 2.37).

YT T3 T IFTEdeaEqe QiavitsareT RememieumsmeniEs iy
T TeufiaTq | q31g IH:—

As the yogi should not accept 2 monastery as his reside-
nce, so also, he should not accept, not even a single pot
made of gold, silver and the like, as a begging bowl or a
cup for sipping water. Yama says the same thus:

“fetomanf qrnfUr Koz =)
e ar=rfer astamt fregen: 1 gt
‘Vessels made of gold or iron are not vessels for the yogis;

the mendicant should keep away from them’ (Source untra-
ced).

Agf—
‘srdeET aEfT e e =71
g T I IHEETETeE ||
AATISRITS AT A A0 qeiT |
Tart afqurnfor ag: wEEsTE I’
— (93 &.43, y) 3

Manu also says thus:

‘His vessels should be without leaks and not made of
metal ; by water their cleaning is prescribed just as the
vessels (for drinking soma ) in sacrifice are cleaned by water
alone. Vessels made of (bottle-) gourd, wood or earthenwa-
re, and (made of) bamboo— these are the ascetic’s vessels,
as have been prescribed by Manu, the Svayambhuva (Ma-
nu-smrti 6.53-54).



JIVAN -MUKTI-VIVEKA 355

“THTEAYely @ Iy &t g |
3fid 7 FerdceRTSIHT = Ui ||
MR T Y AATI HRESH: |
Htaof Tetd Tl g SgErEEr: 1 gl

Bodhayana also says thus:

‘He should eat from (a plate made of) leaves either
plucked by himself or fallen of themselves but not from
the leaves of Banyan, holy fig, or Karanja (Pongamia
Glabra).

‘He should never eat, not even in the time of distress,
from a vessel made of bell-metal, or of gold, silver, copper,
earthenware, or of tin and lead ; for who eats from such
vessels eats filth’ (Source untraced).

qT Aok S Rt 7 vt | agTe Ag—
‘T ta A RrgeineeEe: |

faferere wvaf asserfa 7 €1’

— (73 &%) 3|

In the same manner, he should not accept ‘world’—
people i.e., disciples. Manu says the same thus:

‘He should move about alone without aid to attain the
aim of life— seeing that the goal is attained by one who
is alone, for he, who is alone neither gives up nor is given
up’ (Manusmrti 6.42).

menfaferfr—
A gy ge: e |
feameadt gt Fde-aeRTfor 92 |1
Medhatithi also says: (found in Sannyasa Upanisad
79-85).
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‘Dwelling, longing for vessels, saving for fulure use,
accepting disciples, sleeping during the day and idle talk—
these six are the cause of bondage for an ascetic (Sannyaso-
panisad 79).

‘TeRTETCAl I g=RTeRd: 9
U= ARTHTE dgrgad Il
‘At any time other than the rainy season, the staying on

for more than a day in a village and for more than five days
in a cily is described as dwelling (ibid 80).

 SHIATSITICUTUIIHRETY T 6UE: |
frarfenstanf wee: @ s=3a

‘The mendicant and (others, such as Brahmacarin etc.)
who subsist on alms should not collect even one (more than_
what has been prescribed) of the vessels made of gourd'
and the rest as described before, which s called the longing
for vessels (ibid 81).

‘e g queRiEdae ufure: |
g dea: aRERda: I
‘Acceptance of a second staff and thelike other than those

that are already in possession for the purpose of using them
in the future is described as saving for future use (ibid 82).

‘s s ar afE: |
frsaon 7 g AT 39 Rrsrwe: )
‘Taking of disciples not out of compassion but for the
selfish motive of acquiring personal services, adoration,

and fame, is to be known as ‘‘acceptance of disciples’
(ibid 83).
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‘foren fe gepTeTaTgfaEn afREAd |
feremeamdr gareY @1 @ fearE S=
‘Knowledge is called day, because it illuminates, and

ignorance is night. Negligence in the practice of knowledge
is called sleeping during day (ibid 84).

‘srmenferahi st g Yt guefag)
AuR: afegs e @ I
‘All talks, save that which concerns the Self, such as
regarding mendicancy, praise of the gods, benediction,

enquiries made on the way etc., are called idle talks’ (ibid
85).

aeh RreoeEd 7 EETfeRdeRa 7 wafd, R g @@
ArREETeh YA T FAlq, T SR | T SR
wfaffig 7 Faifkafinay) o= fftg fufafedfafa—

‘Not only he should not take people with him as his
disciples, he should not even look at them, for, it leads
to bondage. The words ‘and not’ in the text mean that
the ascetic should not even do such deeds that are prohibited
in the smurtis. Prohibited deeds are described by Medhatithi
thus :

‘vt e ofiSt de femrge |
gSaT T TR faEAgie It
e framare sty srafaseng)
fafernfr =1 firewfy asteerRaql’ 3fd
‘The ascetic should not take these six— immovable and
movable (properties), seed, metal, poison and weapon—

(considering them to be) like excreta (quoted in YDS p.
107 ; Sannyasa Up.2.91).

‘He should eschew alchemy, law-suit, astrology, trade,
and different arts and crafts, even as he would another’s
wife’ (quoted in YDS p. 107).
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WA citferhafeeaaeramarfa a1 st af< awi astmfifag)
31 FARRHEATHGh Gavd ageiTaE—

The avoidance of those obstacles which are connected
with the activities of a yogi— both ordinary and scriptural—
has been described. Now the sruti, de cribing the greatest

obstacle through question and answer—says to abandon
it thus:

‘arameh: & 3fa SRR | FEfgefEvd B P I e
aq | FETfEgfETd @ Y 9 diewat vaq) Fenfagfend
WF T S ARl WA aenfeyfivd @ F g8 9 7wy
T T 0T ¥ (9. 39, %) 3l

‘Great obstacle if there be any what is it ?

‘Of course there is great obstacle. For, should the
mendicant look at gold with longing he becomes the killer
of a Brahmana; for, should the mendicant touch gold with
longing he becomes a paulkasa (born of Sidra father and
ksatriya mother) ; for, should the mendicant take gold with
longing he becomes the killer of the Self.

Therefore, the mendicant should not see, touch, or take
gold with longing’ ( Paramahasa Up. 4).

aerishireaemd:, ‘aetuedfimardt’ safufgamng) sifimamd
AU STAETIHEE T g fetvaed qenfoarsheg = |
Qe e afg gv @t @ o1 frgstaer s
fovamden  qETIAIEIE: | WEd SEAEHReadeA iR
grRfeATEyfaueHr,  AFIREAET  dEEERaed | ad:
TeTIEHTEdE ser o firegon gl safd | qETeET SR Wed |
aur ¥ WEid—

The particle ‘a’ prefixed in the sanskrit word dbadhaka —
great obstacle, means comprehensiveness—since it has
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becn said thus: ‘A means slight and comprehensive’ (by
lexicographers). Comprehensive obstacle is a great obsta-
cle, and the srut/ after declaring the existence of it, says
that gold is that obstacle. ‘

If gold is looked at with longing i.e. with great yearning
then the looker mendicant becomes the killer of a Brahma-
na. Due to the attachment to gold he always strives for
its acquisition and preservation, and to preclude the usele-
ssness of it, after refuting the teachings of Vedanta which
explain the unreality of the phenomenal world supports
its reality. Thus the unique Brahman— which has been
well established by the scriptures— is, as it were, killed
by this mendicant. Therefore, he becomes the killer of a
Brahmana. The smrti also says the same thus:

‘s FEifa @ el swifad @ 4

INOFEAE T T sRraman: | gha

‘seret @ g fora: wevisfesra: gt =)
AfrenygEs feod g Smar aeyer fry: wftaen dewdr
rIsSagE o | oifier 9 erdd—

‘He who says there is no Brahman, and he, who hates
aknower of Brahman, and he, who preaches the difference
between the individual self and the Universal Self, these
three are killers of a Brahmana’(Source untraced).

Also thus: ‘And know him—the killer of a Brahmana—
to be a religious outcast’ (Source untraced).

If gold is touched with longing then, the mendicant who
touches it falls to the state of a paulkasa i.e. becomes like
a ‘mleccha’ (barbarian). The smirti describes the fall i.e.
succumbing to temptation thus:

24
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‘G g Pragier i
ofigd Yaseat Foaeg w@ T gl
‘The fall of the mendicant is certain who has (perpetra-

ted) these two— deliberate discharge of semen and hoa-
rding of wealth’— (quoted in YDS p. 110).

arfiremgeat e 7 mmerg | T S | fagRfsafeamfiommes
gfduseaTd | aRngEngfaod: HEuEe SRid—

Gold must not be taken with longing, if taken then the
mendicant becomes, as it were, the killer of the pure
intelligence which is the non-attached witness of the body,
senses and the rest. For, by denying the state of non-atta-
chment of his own self he is convinced of its being the
enjoyer of gold and such other wealth. Such contrary
perception is tantamount to all sins, which the smrt/
describes thus:

‘AsTYT FAATHR-T gfved |
f& & 7 Fd aTd SoTCHTIRROT I
— (WERY £.8¢.38) 3f
‘What sin is left to be committed by the thief, the

self-deceiving fellow, who understands the self contrarily
than what it is by nature’ ? (Mahabharata 1.68.26).

f% sremenfa: g@ﬁﬂmﬁr%magﬁug@mehm ’{ﬂﬁ—
‘Tt AW AT 3T JEETE: |
A Yenfirrest ¥ & S sAm: 1
— (S 3 ) s
Moreover, the Srut has it that the killer of the self goes

to such worlds that are devoid of even a little pleasure,
but are abounding with many kinds of sorrow, thus:
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‘Those, verily, demoniac worlds are enveloped in blind
darkness; and to them all repair after death who are killers
of the Self’ (/sa Up. 3).

0 AF THN YA T AYTAAd | TP AT FHUAE G |
Tl S o5agd Sfd qgeiad | GueqsuevIaR AT e
RURERIE P CUR I CRER AR R ECC U I DD LG
oL AN Lo L B SRR 10| B L G T AR
fervageiarea astn sert: | fevaaste wame—

The ‘and’ in the text ‘and should not look at’ implies
should not hear of gold also ; ‘and should not touch’ implies
and should not speak of gold ; ‘and should not take gold’
implies and should not trade in gold.

The sum and substance of the text on gold is this:
everything concerning gold— whether hearing about it, or
speaking of its merits, or dealing with it—with longing,
leads also to fall, even as seeing, touching, and taking of
gold with longing. Since seeing, touching, and taking etc.
of gold with longing are harmful, therefore, seeing and
the rest of gold should be eschewed by the mendicant.
The Sruti describes the result of renouncing gold thus:

‘@ A A e g A g e aEy
PPEARRERT 7 8 7 A = wawiwtzam afoewwfa @
AeAdaTafagd (. 3. ¥) 3fal

‘All desires existing in his mind disappear, he is not
perturbed by pain, and is free from eager desire amid
pleasure, possessed of renunciation of (all) attachment,
everywhere— good or evil— his is without affection,
neither dislikes nor delights, and all activity of all his
senses cease, who abides in the Self alone’ (Paramahamsa
Up. 4).
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AT ot fetvayereanfemd afters afd F wmr
HANTAT AR d= ST Jaf-q | smfraa awi
Mmqmlwmﬁml

qerefes Frogemmftns e o) o afd ad At
q PIRVEIRCUIEAT G| e
BNl uAeToTy | aigen fegmepTeRTor shfvefr goy 7 39
FEIRYT gEET T T Aig WS | SVHRRS T qEHECARE
wdeEfaRd a@ gawiitsamn nfa: ggfeermfa) s 1
Fereaty Ffdheramafden wafa| ‘ol & ot 20 3fa o
HRaferainaTgal gEy; deaT Ry fervaftuyase wEisay |
a1y fagrraguesfi—

Since gold i.e. wealth, is the root of all desires, such
as for son, wife, house, land and the like, when it is given
up those desires existing in the mind are also removed
i.e. they cease to exist. With the cessation of desire neither
anxiety nor yearning is caused by pain or pleasure arising
from previous deed—karma. This has already been explai-
ned in detail while dealing with the topic of sthitaprajna.
Since pleasure and pain of this worldly life cause distra-
ctions, renunciation of desire even for the objects of
enjoyment of the other world i.e. future life, arises. For,
one, who is possessed of desire for pleasures of this world,
becomes attached to the pleasures of the other world,
inferred from the existing example. Therefore, absence
of attachment to the other world is quite appropriate for
one who is devoid of desire for this world.

Thus, he is unattached to all things, good and evil i.e.
favourable and unfavourable everywhere i.e. both in this
and the other worlds. This also implies even the absence
of dislike.
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Such an illumined soul does not hate the person who
does him harm, nor is he delighted seeing the one who
does him good. The person who, being devoid of dislike
and delight, ever abides in the Self alone, the activity of
all his senses i.e. their function ceases. When the senses
cease to function, interruption to superconscious concen-
tration never happens.

The question— ‘what is their condition’ ? (Paramahamsa
Up. 1)— has already been answered— in short and also
in detail ; the same is elucidated here again in connection
with the prohibition of gold.

Now the Sruti concludes the topic of vidvat-sannyasa
thus:

‘AT RIGHTRTE R Shashedl s Fagedl yafd (TH.
3. ¥) 3fa1

‘He thus becomes contented by full discharge of all his
duties with the awareness of ‘I am that Brahman, which
is One Consciousness and absolute Bliss’ (Paramahamssa

Up. 4).

qgFE AT Ui Gty FElrd aegameneiele
FASIIEAT Al oTEd: Faedl wadifd | 3 F wEe—

Brahman which has been ascertained as absolute Bliss
and One Consciousness— the Supreme Self, in the
Vedanta— the Upanisads, ‘1 am that Brahman’ always thus
experiencing this the yogi-paramahamsa becomes accompli-
shed. The smrti also says thus:
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‘TEHAH o FaFead A |

IfE ffaqerdeanfed 9= | awfaq I’ 3id |
Saferfaass adl g fana|

grefAflae cafgandieimeat: 12

‘The yogi who is satisfied with the nectar of knowledge
and thereby has accomplished his tasks, has got nothing
else to be done ; if he has any, then he is not a knower
of Reality’ (Jabaladarsana Up.1.23 ; Sita-Samhita2.14.21
begins its first line with JAanambhasaiva Suddhasya’and
the second line with ‘Kartavyamnastilokesmin ).

‘May the Supreme Lord Vidyatirtha bestow on us the
final emancipation—the absolute aim of existence by
clearing away the darkness of ignorance with the knowle-
dge of jivanmukti—liberation while still alive’.

st sfiwfgemuaufie sfagfwfas et
qFT JRT0T 1kl

Thus in the Jivanmuktiviveka written by His Holiness
Vidyaranya ends the fifth chapter entitled: The inquiry
into the Renunciation of the knower— Vidvat-sannyasa.

arquitsy sfmfgeuamuiiar Sagfefaas: |
The Jivanmuktiviveka, written by His Holiness
Vidyaranya, ends here.
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Kaivalyam 94, 95

Kala 39

Kalasutra Hell 131

Kama 162

Kariri 23

Karma 18, 22, 23, 208

Kataka 175

Katha Upanisad 32, 80, 82, 87, 92,
96, 101, 10S, 121, 137, 171,
230, 233, 240, 260

Krecha 247

Ksurikopanisad 199

Kumbhaka 200, 201, 202, 203

Kusa (poa cynosuroides) 80

Kuticaka 2, 3

Kaivalya Upanisad 7

Laghu-Vakya-Vritti 137

Laghu-Yoga-Vasistha 42, 44, 75, 76,
77, 78,79, 80, 81, 83, 86, 87,
98, 108, 109, 110, 111, 131,
132, 138, 139, 140, 149, 150,
163, 164,165,172,175, 176,
177, 178, 180,182, 183, 184,
185, 186, 187, 188, 189, 190,
191,192,197,201, 202, 206,
218, 219, 220, 221, 222, 223,
224, 236, 245, 265, 266, 267,
268, 272, 273, 274, 275, 277,
278, 279, 284, 285, 286, 288,
289, 290, 298, 307, 312, 313

Laghu-Visnu-Smrti 12

Laya 254, 255

Levitation 219

Liberation 3, §, 27; (while alive) 1,
20, 22, 32, 34,52
see also Jivanmukti
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Life force 191

Mahabharata 7, 12,17, 57, 58, 60,
64, 67, 106, 129, 144, 168,
229, 296

Mahat 240

Mabhat-tattvam 238, 239, 253

‘Mabhavici Hell 131

Mahopanisad 275

Maitrayani Upanisad 130, 188, 257

Manas 134

Mandiakya Karika 93, 185, 234,
250, 251, 254, 257, 259

Mantra(s) 30, 31, 76, 212

Manu Samhita 84, 210, 228, 303

Manusmrti 66

Maya 41, 69, 71, 220, 228

Meditation 174, 214, 215, 216

Mind (controlling) 200;
(definition) 133;
(different states) 207,
(dissolution) 245;
(its form)191

Mindlessness 192

Moksa 3, 5, 162

Monk (qualities) 230

Mortification 211

Mount Meru 279

Muhurta 237

Muktikopanisad 61, 122, 128, 214,
243

Mundaka Upanisad 7, 18, 59, 95,
105, 121, 123, 280, 284, 311

Muni 10

Naiskarmyasiddhi 54, 83, 147, 153,
154, 159

Narada Paricaratra 64

Narada Parivrajaka Upanisad 6,
16, 17, 65, 66, 128, 161, 168,
169, 170, 230, 304

Nardyana Upanisad 301, 302

Nidagha 281

Nirodha samadhi 220, 226, 242, 245

Nirvikalpa Samadhi 218

Niyama 209, 210

Nrsimha Pirvatapani Upanisad 101

Occult powers 219

Om 204

Padmapada, Acarya 99

Padmapurana 65, 128

Paricadasi 92, 161, 165, 166, 188,
308

Paiicagni vidya 158

Paramahamsa 4, 2,3, 6, 8, 12, 13,14,
15, 16, 57, 65, 196, 315

Paramahamsa Upanisad 14, 59

Paramarthasara 157, 103

Paramitma 5

Parasara 281

Parasara Upapurana 281

Parasara-smrti 3

Paravara 18

Parivatsara 301

Patarjali (Yoga Sutra) 42, 78, 143,
147, 174, 192, 202, 204, 217,
246, 249, 261, 263

Pradhana 270

Prahlada 271

Praisa7, 142

Prajiia 41, 43, 250, 251, 259

Prakrti 232, 273

Prana(s) 196, 198, 199, 201, 202,
204, 282

Pranava 200, 204

Pranayama 191, 195, 199, 200, 202,
203, 204, 205, 206, 209

Prarabdha 91, 100, 103, 178, 179

Prarabdha karma 21, 22, 23, 36, 46,
49, 66, 97, 98, 99, 102, 108

Pratyahara 209, 212, 213

Pravahana 158

Pravargya 300

Pravrajya 9

Pulkasi 132

Puraka 200, 201, 203

Pirnamasa 301

Purusa 233, 243, 244, 270

Rg-Veda-Samhita 76

Rajayoga 30
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Ramayana 118

Rbhu 281

Recaka 200, 201, 202, 203, 205

Renouncer 2 (renunciation) 1, 4, 7,
8,9,10,13,15,17,20

Rsis 31

Rtambhara prajiia 248

Sacrifice (effect) 212

Samadhi 45, 49, 50, 52, 60, 174,
180, 206, 207, 208, 209, 212, 213,
216, 217, 221, 227, 246,
249, 254, 256, 312, 313, 314, 316

Samkhya Karika 224

Samprajnata Samadhi 45, 215, 216,
217, 220, 221, 227, 241, 245

Samprajniata Yoga 208

Samsara 17, 72, 182

Samvatsara 301

Samyama 316

Sandhya 15

Sankaracarya 5, 33, 62, 215

Sannyasa 1, 2, 3,5,7,8,9, 11,12,
16, 17, 66, 149;
(vidvat) 8, 13, 14, 20, 38, 57,
84, 85, 106, 107, 109, 156,
237, 303, 304, 315, 316;
(vividisa) 3, 5, 7, 11, 12, 20,
62, 107, 169, 303, 304

$arira-Brahmana 10

$Sarirakabhasya 8

Sarvanubhavayogi 214, 242

Satyaloka 302

Saubhagyalaksmi Upanisad 239

Self 4, 198, 206, 211, 212, 213, 214,
215, 219, 220, 225, 226, 228,
232, 239, 240, 241, 242, 243,
244, 245, 247, 253, 266, 270,
279, 284, 286, 287, 305, 308,
309, 310

Siddha Gita 151

Sikhidhvaja 267

Siras 200

Solar plexus 203

Soma 300

Sprha 46

Sraddha 247

Sreyomirga 241

Sri Jabaladarsana Upanisad 310

Srimad Bhagavata 58, 63, 129, 160,
283, 291

Sthalapadma 223

Sthitaprajfia 42, 44, 48, 51, 74, 148,
154, 155

Suka 277, 279, 282

Superconsciousness (external) 246;
(internal) 249

Sita-Samhita 68, 69, 70, 71, 72, 73,
129, 132, 298, 299

Sutratman 198

Svetaketu 158

Svetasvatara Upanisad 92, 93, 96,
103, 194, 195, 196, 196, 199,
200, 297

Taijasa 251

Taittiriva Aranyaka 94

Taittiriya Brahmana 120, 80

Taittiriya Samhita 129

Taittiriya Upanisad 95, 126, 145,
295, 308, 309, 310

Tarkika (School) 133, 238

Tittibha bird 234

Tranquillity 230, 278, 279, 282,
284, 288

Tridanda 7

Tridandin(s) 3, 13

Turiya 250, 251

Uddalaka 218, 221, 272

Udvegah 46

Upadesa Sahasri 18,62,153,215,216

Upasad 300

Upasama Prakarana 75

Upastambhakas 137

Usasta 151

Uttaragita 310

Vacaknavi 8

Vairagyam (aparam) 270;
(param) 270,
(varieties) 268
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Vajasaneyin(s), 133, 197

Vakyavrtti 97

Valmiki 185

Varaha Upanisad 63, 155, 158

Varna(s) 71, 72

Varttikakara 242

Vasana(s) 26, 37, 79, 81, 83, 84, 86,
109, 110, 111, 115, 117, 118,
150

Vasistha 188, 190, 197, 235, 265,
266, 268, 273, 283, 284, 292,
294, 306, 311, 312

Vasistha Ramayana 122

Vusistha Smrti 168, 304

Videhamukta 34, 40, 98

Videhamukti 1,42, 87, 93, 96, 97,
98, 101, 102, 103, 106, 272,
273,274

Virat 42

Visnupurana 122, 128, 136, 281

Visva 251

Vi$vamitra 276

Visvarupacarya 147

Vitahavya 268

Vivekah 46, 84

Vrtti 260, 263; (classifications) 261

Vyiéhrti 200

Vyasa 277

Vyoman 35

Vyutthana 221

Yoga Vasistha Ramayana 24, 25, 26,
217, 29, 30, 31, 32, 33, 34, 35,
36, 38, 39, 41, 151, 166, 173,
177, 178, 189, 190, 218, 219,
220, 221, 224, 236, 245, 277,
278, 279, 284, 285, 286, 287,
288, 289, 294, 295, 306

Yajfiavalkya 151, 156

Yajriavalkya Upanisad 62, 162, 163

Yama 209, 210, 216

Yatidl;%roamasamgraha 59, 66, 144,

Yoga 43, 84, 86, 87, 147, 148, 186,
194, 195, 202, 207, 225, 226,

234, 235, 237, 238, 239, 243,
245, 247, 260, 264, 265, 284,
286, 292, 293, 294, 295,
(for beginner) 235;
(its superiority) 247,
(method) 234,
(other practices) 206;
(physical) 30,
(practice) 32
Yoga Sutra(s) 78, 192, 202, 203,
204, 205, 208, 209, 210, 211,
212,213, 217, 221, 225, 227,
243, 244, 246, 246, 249, 260,
261, 261, 262, 263, 264, 269,
270, 271, 316, 348
Yogasastra(s) 243
Yogasutra Bhasya 207, 208, 239
Yogi(s) 15, 67, 147, 148, 159, 161,
167, 185, 196, 206, 209, 210,
211, 217, 224, 230, 234, 235,
239, 247, 249, 254, 255, 264,
271, 272, 286, 288, 289, 290,
291, 293, 294, 295, 296, 297,
298, 299, 300, 301, 302, 303,
304, 308, 306, 307, 310
Yonih (Self) 188
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How does a jivanmukta, a liberated soul, act? How
does he move? How does he live?

The scers of the Upanishads declare that a
jivanmukta is free from desires. But can an ordmgry
~person understand such a person—his life, his behaviour?
Can a person who is dreaming understand the experlence
of one who is awake?
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comes.’
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A liberated soul is not given to inactivi
characteristic of one steeped in tamas. He sees actio
inaction and inaction in action.
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