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PREFACE 

Such treatises as aim at serving as introductions to 

a more advanced study of a system of philosophy are 
generally known as Prakarana Granthas. Besides giving 
an outline of the system, each of them emphasizes some 

one or other of the main features. Aparoksanubhiti is 

one such little manual, which, while presenting a brief 

description of Vedanta, deals specially with that aspect 
of it which relates to the realization (Anubhuti) of the 

highest Truth. Such realization, unlike the knowledge 

of objects through sense-perception or inference, is 
an immediate and direct perception of one’s own Self, 
which is here indicated by the word Aparoksa. 

The central theme of the book is the identity of the 

Jivatman (individual self) and Paramatman (Universal 

Self). This identity is realized through the removal 
of the ignorance that hides the truth, by the light of 

Vicenquireara or enquiry alone (verse 11). To enable 
the mind to embark on such an investigation into 

truth, certain disciplines are laid down, which are not 

peculiar to Vedanta, but are indispensable for all such 

enquiries into the highest Truth. The book then gives a 
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description of one who has attained this realization and 

of the nature of his life. Then follows a discussion on 

Prarabdha, the momentum of past actions. The author 
contends that after realization, when ignorance with all 

its effects entirely disappears, the question of the survival 
of the body for working out Prarabdha is altogether out 

of place; and the Shruti sometimes speaks of it only to 
explain to the ignorant the apparent behaviour of a man 
of realization, who, so far as he himself is concerned, is 

ever immersed in the Supreme Truth. 

Verses 100 to 129 deal specially with the fifteen 

stages through which the seeker after Truth passes— 
which, by the way, are similar to those experienced by 
a Raja-Yogin; but the two are entirely different. Then 
is the oneness of cause and effect—the Absolute and 

the manifested universe—which is wound up with the 

culminating thought of the Vedanta philosophy that all 

that is visible and invisible is in reality the one eternal 
Atman, which is Pure Consciousness (verse 141). 

The authorship of the book is generally attributed to 
Sti Sankaracarya. Even if this be disputed, the teachings 
are undoubtedly Advaitic. To those, therefore, who have 

neither the time nor the opportunity to go through the 

classical works of Sankaracarya, a treatise like the pre- 
sent one will be an invaluable guide in their quest after 
spiritual truths. 
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It may be mentioned here that verses 89 to 98 occur 
with slight variations also in the Nadabindu Upanisad 

(21-29) and verses 102 to 136, 140 and 142, in the 

Tejabindu Upanisad (15-51). 

Translations of the book into English and some 

Indian vernaculars have already been published. But 
the need having been expressed by sorhe beginners 
for word-for-word equivalents and notes in English, 

a fresh attempt is being made to meet these require- 

ments. The author acknowledges his indebtedness to 

the existing translations as well as to the commentary of 
Vidyaranya. It is hoped that the book will be of use to 
those for whom it is intended. 

SWAMI VIMUKTANANDA 

BELUR MATH, 

10th September, 1938. 
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APAROKSANUBHUTI 

OR 
SELF-REALIZATION 

tet warraquesnaiary | 
Nas Adetart HOt Ft AAAS 11 VII 

3é I WAM< Supreme Bliss S7@8R the First Teacher 
ga Ishvara (the Supreme Ruler) =v All-pervading 
adctert of all Lokas (worlds) #Rtt Cause ¢ Him sek to 

Sri Hari TafA bow down. 

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

Ishvara, the All-pervading One and the Cause’ of all 

Lokas (the universe). 

' [—The ego, the Jiva in bondage, who identifies himself 

with the gross, subtle and causal bodies, undergoes various 

sufferings and strives for liberation. 

2 The Cause—The efficient as well as the material cause. 

Just as a spider weaves its net from the materials of its own 

body, so does Ishvara create this universe out of Himself. 
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smotanqyfad wreard aera | 
afata wae atevita qede: 11211 

Hlaiftea For the acquisition of final liberation (from 

the bondage of ignorance) 4 (expletive) aTMarqyfe: (the 

means of attaining to) Self-realization (=f: by us) 

reac is spoken of in detail af: by the pure in heart U4 
only (4 this) 74e74 with all effort FEE: again and again 

ataiiat should be meditated upon. 
2. Herein is expounded (the means of attaining 

to) Aparoksanubhiti' (Self-realization) for the acquisi- 

tion of final liberation. Cnly the pure in heart should 
constantly and with all effort meditate upon the truth 
herein taught. 

' Aparoksanubhiti—It is the direct cognition of the 

Atman which is always present in all thought. 

Everybody has some knowledge of this Atman or Self, for, 

to deny the Self is to deny one’s own existence. But at first its 

real nature is not known. Later on, when the mind becomes 

purer through Upasana and Tapas, the veil of ignorance is 

gradually withdrawn and the Self begins to reveal its real 
nature. A higher knowledge follows at an advanced stage, 

when the knowledge of the ‘Self as mere witness’ is seen ‘as 

absorbing all other thoughts. 

But the end is not yet reached. The idea of duality, such 

as ‘I am the witness’ (‘I’ and the ‘witness’), is still persisting. 

It is only at the last stage when the knower and the known 



SELF-REALIZATION 13 

merge in the Self-effulgent Atman, which alone ever is, and 

besides which nothing else exists, that the culmination is 

reached. This realization of the zon-dual is the consumma- 

tion of Aparoksanubhati. 

It is needless to say that Aparoksanubhati may here mean 

also the work that deals with it. 

auras are eteareong |” 
Meat Wad Tat araneaqeay 11311 

waaniisnador By the performance of duties pertain- 
ing to one’s social order and stage in life 774 by auster- 
ity earwoMd by propitiating Hari (the Lord) Yat of men 
arate Vairagya (dispassion) and the like 4qE4 the four- 

fold a4 means (to knowledge) 444 arises. 

3. The four preliminary qualifications’ (the means 
to the attainment of knowledge), such as Vairagya (dis- 

passion) and the like, are acquired by men by propitiating 

Hari (the Lord), through austerities and the performance 
of duties pertaining to their social order and stage in life. 

5 > F : \ * P 

| The four preliminary qualifications—These are 404 dis- 

passion, faa: discrimination, Wafeva4fe: six treasures such 

as Shama (the control of the mind) and the like, and FAI 
yearning for liberation (from the bondage of ignorance). 

Taecaaray areal farsa | 
ada arafasran art ates frien 11 ¥ 1 
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aaa Just as HAST to the excreta of a crow AT indif- 

ference (#4 in the same way) sefersauedy favay to all 
objects of enjoyment from Brahmaloka to this world 34 
(eeiteea) considering (their perishable nature) (4@q) 44 
indifference A that fé verily frie pure (AA indifference). 

4. The indifference with which one treats the excreta 

of a crow—such an indifference to all objects of enjoy- 

ment from the realm of Brahma to this world (in view 

of their perishable nature), is verily called pure Vairagya.' 

' Pure Vairagya—One may be indifferent to the enjoy- 

ments of this world only in expectation of better enjoyments 
in the next. This kind of indifference is tainted with desires 

which bar the door to Knowledge. But the indifference that 

results from a due deliberation on the evanescent nature of 

this world as well as the world to come, is alone pure, and 

productive of the highest good. 

Premiered fe qa aferttrry | 
wa a fsa: weatadat aaa: AAI 

areqeared Atman in itself fe verily f?4 permanent 3x4 the 

seen WaNIM going against that (i.e. opposed to Atman) wa 
thus 4: which 424& settled f424: conviction #: that 4 truly 

ae: of thing fade: discrimination (22: is known). 

5. Atman! (the seer) in itself is alone permanent, 

the seen’ is opposed to it (ie. transient) —such a settled 
conviction is truly known as discrimination. 
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' Atman—In this ever-changing world there is one 

changeless being as witness of these changes. This permanent 

ever-seeing being is Atman. 

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

Wea AAAI: vetsatate fer: | 
fret staat ea gearttetat 116 11 

wea At all times AeA: abandonment of desires 

314 this 34 sft as Shama (control of the mind) wfeed: is 

termed Sagat of the external functions of the organs 

fae: restraint @ sf as Dama Bite" is called. 

6. Abandonment of desires! at all times is called 

Shama and restraint of the external functions of the 

organs is called Dama. 

' Abandonment of desires—Previous impressions that are 

lying dormant in the mind as well as the contact of the mind 

with the external objects give rise to desires. To abandon all 

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

farsa: utafa: ocatorfafe ar | 
Get ade: tart fatrat St YM AAT 11911 

fas: From objects (of the senses) (4 which) 

Wafd: turning away that fé verily WT the highest 
safa: Uparati 44g:aMi of all sorrow or pain (Aq. which) 
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aed endurance & that Yt conducive to happiness fafaat 
forbearance 4d is known. 

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

' Uparati—Apparently Uparati differs very little from 

Shama and Dama, yet there is a difference. While practising 

Shama and Dama there is an effort to restrain the mind’s out- 

going propensities. But in Uparati the equipoise of the mind 

becomes spontaneous and there is no further striving to gain it. 

Prrrearareay ake: seafa fasger | 
fortarel ¢ aeet wareraatt AT 111 

frTaradaraaty In the words of the Vedas and the 
teachers “ft: faith #6 as Sraddha fazer is known Gand 

awe on the only object Sat fate concentration of 

the mind warer-faft as Samadhana (deep concentra- 
tion) MALis regarded. 

8. Implicit faith in the words of the Vedas and the 

teachers (who interpret them) is known as Sraddha, and 

concentration of the mind on the only object Sat (ice. 

Brahman) is regarded as Samadhana. 

sardafnffie: wei 2 eq war fae 
sft a ager shader at ATA 11811 
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(2) fat O Lord &at when &% how 4 my FaRdafrie: 
the final liberation from the bonds of the world (ie. 

births and deaths) @1¢ will be gf a such Yga strong 
afs: desire @ that FAI Mumukshuta (yearning for 
final liberation) 41 should be called. 

9. When and how shall I, O Lord, be free from 

the bonds of this world (i.e. births and deaths) —such a 

burning desire is called Mumukshuta.' 

1 Mumukshuta—This is the fourth Sadhana. With this 

the student becomes fit to make an enquiry into the highest 

Truth, i.e. Brahman. 

[It is now an accepted principle even in the scientific 

world that a student in search of knowledge should free him- 

self from all his predispositions and keep an unbiased mind 

ready to receive whatever is true. The four Sadhanas here 

inculcated are nothing but a course of discipline to attain to 

such a state of mind. ] 

SHA fear: Feast fe | 
Haan Waaasarsarea: YMA 112011 

smaeachs In possession of the said qualifications 

(as means to Knowledge) 31: of one’s own YAtesa 

desiring good Yea" by a person fé only aafasat with a 
view to attaining Knowledge faa: constant reflection 

ade: should be practised. 
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10. Only that person who is in possession of the 
said qualifications (as means to Knowledge) should 

constantly reflect! with a view to attaining Knowledge, 

desiring his own good.’ 

' Should constantly reflect—After a person has attained the 

tranquillity of the mind through Sadhanas, he should strive 

hard to maintain the same by constantly reflecting on the 
evanescent nature of this world and withal dwelling on the 

highest Truth till he becomes one with It. 

* Good—The highest good, i.e. liberation from the bond- 

age of ignorance. 

aqaed faa art features: | 
am watered fe wag frat saferq 112811 

frarct fast Without an enquiry (into the Truth) 

strate: by other means 34 Knowledge 4not Squad is 

produced 4afé just as F4fad anywhere Vastu knowl- 

edge of objects THR feat without light (4 SATA is not 

produced). 

11. ‘Knowledge is not brought about by any other 

means’ than Vicara, just as an object is nowhere per- 

ceived (seen) without the help of light. 

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

or Upasana we remain under its sway. It is only when we make 

an enquiry into the real nature of this Avidya that it gradually 

withdraws and at last vanishes; then alone Knowledge shines. 

mise Hate wid at a Hatsea fad | 
sore fanaa frat: atsaiteet:. 112 211 

wISeq (Sift) Who am I? 8 this (world) #8 how a4 

created &: who @ (expletive) 3&1 of this %af the creator 
fed is $é here (in this creation) 34H material fA what 

aifed is His4 fac: that Vicara (enquiry) 22: like this 

(afd is). 

12. WhoamI?! How is this (world) created? Who 

is its creator? Of what material is this (world) made? 

This is the way of that Vicara* (enquiry). 

1 Who am I?—We know that we are, but we do not know 

what our veal nature is. In the waking state we think that we 

are the body, the physical being, and consequently feel our- 

selves strong or weak, young or old. At another time, in the 

dream state, regardless of the physical existence we remain 

only in a mental state, where we are merely thinking beings 

and feel only the misery or happiness that our thoughts create 

for us. Again, in deep sleep, we enter into a state where we 

cannot find the least trace of any such attribute whereby we 
can either assert or deny our existence. 

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

is, therefore, necessary to investigate into it. 

* This is the way of that Vicara—It is said in the preceding 

Shloka that Knowledge is attainable by no other means but 
Vicara or an enquiry into the Truth. Herein is inculcated in 

detail the method of such an enquiry. 

We YT Set Ae ASrOTEAMT | 
wagner: afsfgan: asus: 112311 

3 I YT: combination of the elements @é: the 
(gross) body 4 not (3f@1 am) 4a F so also Hé I A not 

seMTT: (an aggregate of ) the senses (i.e. the subtle body) 
(sf am; sé I) Uafecamt: different from these fq 

something (Sif am) Usa, etc. 

13. Iam neither the body,’ a combination of the 

(five) elements (of matter), nor am I an aggregate of the 

senses; I am something different from these. This is the 

way of that Vicara. 

' I am neither the body—This body has its origin in insen- 

tient matter and as such it is devoid of consciousness. If I be 

the body, I should be unconscious; but by no means am I so. 

Therefore I cannot be the body. 

Aad Ad waa wacitad | 

aaen fafaa: wat faa: Bsatest: 11 ei 



SELF-REALIZATION 21 

ad Everything 4a4344 produced by ignorance (2f€4 
is) M44 through Knowledge (a that) sfactad com- 

pletely disappears fafae: various HHeu: thought #dl crea- 
tor (Tafa is) BS, etc. 

14. Everything is produced by ignorance,’ and dis- 

solves in the wake of Knowledge. The various thoughts 

(modifications of Antahkarana) must be.the creator.” 

Such is this Vicara. 

' Everything is produced by ignorance—In reply to the 

question in Shloka 12 as to the cause of this world it is here 

said that ignorance is the cause of everything. 
Sometimes seeing something coiled up on the road we 

mistake it for a snake and shrink back out of fear. But after- 

wards when we discover that it is nothing but a piece of rope, 

the question arises in the mind as to the cause of the appear- 

ance of the snake. On enquiry we find that the cause of it lies 
nowhere else than in our ignorance of the true nature of the 

rope. So also the cause of the phenomenal world that we see 

before us lies in the ignorance or Maya that covers the reality. 

> The various thoughts... the creator—The only thing that we 

are directly aware of is our own thoughts. The world that we 

see before us is what our thoughts have created for us. This is 

clearly understood when we analyse our experiences in dreams. 

There the so-called material world is altogether absent, and yet 

the thoughts alone create a world which is as material as the 

world now before us. It is, therefore, held that the whole uni- 

verse is, in the same way, but a creation of our thoughts. 
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Uratgarerts Yat HEAT | 
ada yeuerdta frat: Bsa: 11 ea il 

aaa Just as Fete of the pot and the like (Sa1eM mate- 

rial) Ft earth (Tafa is, TAF so also) Ura: of these two Fd 

which 39eM material (aq that) Uh one YH subtle Has 

unchanging 4d Sat (Existence) (31f€t is) HIS, etc. 
15. The material (cause) of these two (i.e. igno- 

rance and thought) is the one (without a second), sub- 

tle (not apprehended by the senses) and unchanging Sat 
(Existence), just as the earth is the material (cause) of 

the pot and the like. This is the way of that Vicara. 

1 One—Because it does not admit of a second of the same 

or of a different kind, or of any parts within itself. It is one 

homogeneous whole. 

senses Gans A Alat Tea: | 
Wee Aa Geel fast: Bsaiteet: 11 2e 11 

(ASA Because) 3 I 3f4 also Uh: one Ge: the subtle 

a (expletive) aa the Knower aii the Witness Wq the 

Existent 344: the Unchanging (311 am, Td there- 

fore) 3 I ad “That” (381 am) 374 here Wee: doubt 4 

not (31f€t is) BS, ete. 

16. Aslam also the One, the Subtle, the Knower,! 

the Witness, the Ever-Existent and the Unchanging, so 



SELF-REALIZATION 23 

there is no doubt that I am “That”? (i.e. Brahman). Such 

is this enquiry. 

! The Knower—The Supreme Knower who is ever present 

in all our perceptions as consciousness, and who perceives 

even the ego. 

When I say, “I know that I exist, the “I” of the clause ‘that 

I exist’ forms a part of the predicate and as such it cannot be 

the same ‘I’ which is the subject. This predicative ‘Tis the 

ego, the object. The subjective ‘T’ is the Supreme Knower. 

*I am “That’—I, the ego, when stripped of all its limiting 

adjuncts, such as the body and the like, becomes one with 
“That,” the Supreme Ego, i.e., Brahman. In fact, it is always 

Brahman; Its limitation being but the creation of ignorance. 

aren fafrenet gent cet aefaraa: | 
aatet waved fang: WT 1189 t 

aieat Atman fé verily @&: one fafasrea: without parts 

(aif€d is) 8: the body agf¥: by many (parts) 318d: cov- 
ered (Tafa: is, Yet: the ignorant) al: of these two tet 

identity 94z4fq see (confound) 34:74 else than this fr, 

what 3a ignorance (34f€7 is). 

17. Atman is verily one and without parts, whereas 
the body consists of many parts; and yet the people see 
(confound) these two as one! What else can be called 

ignorance but this?’ 
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' What else can be called ignorance but this?—To give rise 

to confusion in knowledge is a unique characteristic of igno- 

rance. It is through the influence of ignorance that one con- 

founds a rope with a snake, a mother-of-pearl with a piece 

of silver and so on. But, after all, the power of ignorance is 

not completely manifest there; for one could easily find an 

excuse for such confusions when there exist some common 

characteristics between the real and the apparent. The nature 

of ignorance is, however, fully revealed when one confounds 
the subject (ie. Atman) with the object (ie. the body), which 

have nothing in common between them, being opposed to 

each other in all respects. 

are Parma sacet eet Per: | 
Tatea wayated fea: UT 118i 

area Atman faary&: the ruler 37: internal 4 and 
(afd is) ¢8: the body fra=ts: the ruled 31a: external sata 
is) TAREE of these two identity, etc. 

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

STAT AMAA: Yat eet AaAatsyfa: | 
Tatas wayata fears: GT 112811 

reat Atman $447: all consciousness Ya: holy Fafa 

is) @8: the body fa: all flesh 3tyfa: impure (Tafa is) 
TA of these two identity, etc. 
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19. Atman is all consciousness and holy, the body 
is all flesh and impure; and yet, etc. 

SIA Wey: Teast Cee Sead | 
Tatas waved HAMA: UT 112011 

area? Atman Serh: the Illuminator 4: pure ce: 
the body a#: of the nature of darkness St is said Ta- 
tat of these two identity, etc. 

20. Atman is the (Supreme) Illuminator and purity 

itself; the body is said to be of the nature of darkness; and 
yet, etc. 

aren fen fe agut eeistient Waa: | 
Tatas WoVated fHAMaad: TTT 11 21 

scat Atman fact: eternal fé since 449: Existence itself 

@é: the body afc: transient fé because HAHA: non- 
existence in essence T4RF of these two identity, etc. 

21. Atman is eternal, since it is Existence itself: the 

body is transient, as it is non-existence in essence;' and 
yet, etc. 

| The body is ... non-existence in essence—The body is 

undergoing change at every moment, and as such, cannot 

be eternal. But granting that it is non-eternal, how can it 

be non-existent ?—for, so long as it lasts we surely see it as 

existing. 
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At first sight the body appears to be existing, how- 

ever temporary its existence may be. A relative existence 

(Vyavaharika Satta) is, therefore ascribed to ‘t. But when 

one examines it and tries to find out its real nature, this so- 

called tangible body gradually becomes attenuated and at 
last disappears altogether. It is, therefore, said here that the 

body, as such, is always non-existent, even though it may 
appear as existing for a time to those who do not care to see 

it through. 

MATA ATTA AMAT 
aAnanfediftradtftatacarea aat FT 112211 

aq Which yaatarad manifestation of all objects 

aq that SIA: of Atman WHR illumination 4 not 

safedifttad like the light of fire and the rest (SH: of 
Atman) @ifta: light (afd is) aa: for fafa at night S14 

darkness afd exists. 

22. The luminosity of Atman consists in the 

manifestation of all objects. Its luminosity is not’ like 

that of fire or any such thing, for (in spite of the pres- 
ence of such lights) darkness prevails at night (at some 

place or other). 

' Its luminosity is not, etc.—The light of Atman is unlike 

any other light. Ordinary lights are opposed to darkness 
and are limited in their capacity to illumine things. It is 
a common experience that where there is darkness there 
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is no light; and darkness always prevails at some place or 

the other, thus limiting the power of illumination of such 

lights. Even the light of the sun is unable to dispel darkness 

at some places. But the light of Atman is ever present at 

all places. It illumines everything and is opposed to noth- 

ing, not even to darkness; for it is in and through the light 

of Atman, which is present in everybody as consciousness, 

that one comprehends darkness as well a8 light and all 

other things. 

celsetaera Yet year frserel TA: | 
Aarafacaa area qexba Ader 112311 

Het Alas Ye: ignorant FA: person 4x84 like a person 
seeing a pot FAlafafa that this is mine Wael ever Weal 

knowing ft even 3é I 314 this ¢é: body sft that Yrat 

holding (the view) fasfa rests (contented). 

23. How strange is it that a person ignorantly rests 

contented with the idea that he is the body,' while he 
knows it as something belonging to him (and therefore 

apart from him) even as a person who sees a pot (knows 
it as apart from him)! 

‘The idea that he is the body—This is the view of 

Laukayatikas (Indian materialists) who maintain that man is 

no more than a fortuitous concourse of material elements. 

According to them the five elements of matter, through per- 

mutations and combinations, have given birth to this body as 
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well as to life and consciousness, and with death everything 

will dissolve into matter again. 

Waals WA: Vit: Ueda: | 

we tet Wag wafreqert ga: 11 211 

37é [3a Brahman Wa verily (34 am aa: because He I) 

WA: equanimous Wet: quiescent Hfedet-<cawl: by nature 

absolute Existence, Knowledge and Bliss (34 am)3¥é I 

34G9: non-existence itself @8: the body afé never (31 

am) #fd this 48: by the wise M4 (true) Knowledge 34d 

is called. 

24. Jam verily Brahman,' being equanimous, qui- 

escent and by nature absolute Existence, Knowledge 
and Bliss. I am not the body* which is non-existence 

itself. This is called true Knowledge by the wise. 

'Tam verily Brahman—'T , the Self or Atman, is Brahman, 

as there is not even a single characteristic differentiating the 

two. In other words, there are no two entities as Atman and 

Brahman; it is the same entity Atman that is sometimes 

called Brahman. 

When a person makes an enquiry into the real nature of 

this external world he is led to one ultimate reality which he 

calls Brahman. But an enquiry into the nature of the enquirer 

himself reveals the fact that there is nothing but the Atman, 

the Self, wherefrom the so-called external world has ema- 

nated. Thus he realizes that what he so long called Brahman, 
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the substratum of the universe, is but his own Self, it is he 

himself. So it is said: ‘All this is verily Brahman, this Atman is 

Brahman’ (Mand. Up. 2). 

* Iam not the body—\ am neither the gross, subtle nor the 

causal body. 

Pifaeart frteant frants era: | 
We cet Past Wahaeqert FA: 11 24 11 

Hé I fafa: without any change fas: without any 
form fatad: free from all blemishes 374: undecaying 
(sf am) S1@4, etc. 

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

Proeat Froarat fafaercats eared: | 
ae tet Wag Mahar Fa: 11 2G 11 

a I f4744: not subject to any disease fats: beyond 
all comprehension fafanes: free from all alteration 314: 

all-pervading (3147 am) He, etc. 

26. Iam not subject to any disease, I am beyond 
all comprehension,' free from all alternatives and all- 

pervading. I am not, etc. 

'T am beyond all comprehension—I am not comprehended 

by any thought, for in the Supreme Atman no thought, the 

thought of the subject and the object, the knower and the 
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known, not even the thought of the Self and the not-Self, is 

possible, as all thought implies duality whereas the Atman is 

non-dual. 

Frfon fafsrat fret frenpatseregqa: | 
We cet Pag Aart Ft: 11 2911 

Hé I fete: without any attribute fafsma: without any 

activity fet: eternal facet: ever free 34a: imperish- 
able (3174 am) S14, etc. 

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

fret Parts zat: YeatSeAMUSAT: | 
ae tet Maga wrafreqera ga: 11211 

até I fda: free from all impurity fia: immovable 
34d: unlimited We: holy 39k: undecaying SAt: immor- 
tal 3184, etc. 

28. Iam free from all impurity, I am immovable, 

unlimited, holy, undecaying and immortal. I am not, ete. 

Wee VITA Tat Teed a AAA | 
fe We Ya carded HUT at: 112g 

at: AZ O you ignorant one Mee (s1afeIs residing) 
in your own body eetdit beyond the body wi blissful 
Jessi known as Purusha 4 (expletive) Ha established 
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(by the Shruti as identical with Brahman) 4 ever- 

existent 3144 Arman f& why Yt FefF assert as abso- 
lutely non-existent? 

29. O you ignorant one! Why do you assert the 

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

' Why do you assert ... absolutely non-existent?—In the pre- 

ceding stanzas when all the attributes that the human mind 

can conceive of have been denied of Atman, one is naturally 

assailed by the doubt whether such an Atman at all exists. 
To remove this doubt it is here said that Atman is a fact of 

everybody’s experience and as such, its existence cannot be 
challenged; therefore there is no reason to call it Shunya or 

absolute non-existence. 

IMAM FU Ta a AM Fr a Fey | 
dardid Garant Yedel warest: 113011 

(at: ) ae O you ignorant one a you aT your own 

Self 4eq with the help of Shruti 4 by reasoning 4 
also YeS Purusha etd beyond the body Halak the very 
form of existence (fq but) Fatgz: by persons like you 

agaxt very difficult to be seen I] (S7AARA) realize. 
30. O you ignorant one! Try to know, with the 

help of Shruti’ and reasoning, your own Self, Purusha, 
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which is different from the body, (not a void but) the 

very form of existence, and very difficult for persons like 

you’ to realize. 

| With the help of Shruti—With the help of such Shruti 

texts as, “Subtler than this Atman (i.e. the body) which is full 

of flesh and blood, there is another Atman” (Tai. Up. 2.2). It 

is thus clearly stated that the Atman which is sometimes mis- 

taken for the body is, in fact, quite different from it. 

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

seseed award wa wa fea: UT: | 
Weed Wd: HA een: TAM 11321! 

uw: Beyond the body (¥e¥: Purusha) sté1e¢4 by the 
word ‘I’ faeatd: known Uh UG as only one fRiA: exist- 

ing (3if€4 is) t{et: the gross (body) g on the other hand 
ataat manifoldness 314: obtained (Ae so) ee: the 

body #4 how JAM Purusha Scan be? 
31. The Supreme (Purusha) known as “I” (ego) is 

but one, whereas the gross bodies are many. So how can 
this body be Purusha? 

ae xB fast cet evacen fer: | 

aaTafatd Magid BA Veeh: FA 113211 
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37 I REda as the subject of perception fas: estab- 
lished (Sf am) ¢@: the body gxaaatas the object of per- 
ception fia: exists 344 this FH (is) mine sfa feed on 

account of this description @8&: the body, etc. 

32. ‘T’ (ego) is well established as the subject of 
perception whereas the body is the object. This is learnt 
trom the fact that when we speak of the body we say, 
‘This is mine.’ So how can this body be Purusha? 

' This is mine—That is, the body is something which I pos- 

sess, and therefore external to me. So there is not the least 

chance of its being identified with me (i.e. Atman). 

ae fanrete det fret faarary | 
ofa wdtad Mand Ha Veh: YAM 113311 

x | fase: without any change (311 am) ¢: the 

body q but fac ever fasreary undergoing changes ft this 

mend directly 4a is perceived @é: the body, etc. 
3, Jt1s avtact Of direct experience, that the | 

(Atman) is without any change,’ whereas the body is 

always undergoing changes. So how can this body be 
Purusha? 

! The T (Atman) is without any change—In happiness or 

misery, in childhood, youth or old age, Atman, in spite of 

many changes in the body, remains tne same; else how do 

we recognize a person to be the same man again and again 
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even though his body and mind have undergone a thorough 

change? 

ae UTtatt sea Ta TeaetaUry 
fartottt faqea aa wakes: TA 11 avi 

fayea (fara Feuat Tad, AA) By the wise “ATT 
qe’ “(There is nothing) higher than He” etc. gf this 
dat yea by that Shruti text Yee the nature of the 
Purusha fafavifc is ascertained @8&: the body, etc. 

34. Wise men have ascertained the (real) nature 

of Purusha from that Shruti text,’ “(There is nothing) 

higher than He (Purusha),’ etc. So how can this body 

be Purusha? 

| From that Shruti text—The text occurs in the Svetagvatara 

Upanisad (3.9) as follows: 

“There is nothing higher, subtler or greater than this 

Purusha, who stands in the luminous sphere supremely 

unique and immovable like a tree, and by whom all this (cre- 

ation) is filled.” 

ad yea wala om gerahae | 
Wad Ad: FMT HA leew: FAT 134i 

ad: Because 4 by the Shruti Yevafd Fr in the 

pithy text known as the Purusha Sukta 314 also “Gey wa 
sé aa” “All this is verily the Purusha” $f thus Sed is 

declared (a: so) 28%: the body, ete. 
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35. Again the Shruti has declared in the Purusha 

Sukta’ that “All this is verily the Purusha”. So how can 
this body be Purusha? 

'The Purusha Sukta—\t forms a part of the Rig-Veda. 

There we find one of the highest conceptions of the Cosmic 

Being wherefrom this universe has emanated. The text here 

referred to is this: 

“The Purusha is verily all this (manifested seit He is all 

that was in the past and that will be in the future. He is the 

Lord of the Abode of Bliss and has taken this transient form 

of the manifested universe, so that the Jivas may undergo the 

effects of their actions” (Rig-Veda .10.90.2). 

TAF: THI: Wat Geanvanshy a | 
SATATHVTE: BA CMeeH: FAM 11 3G 11 

aff a So also Jecnvat in the Brhadaranyaka 

Upanisad Jeu: Purusha 314¥: unattached 4th: is said 
(aq: so) Saedueraf*rs: besmeared with innumerable 

impurities ¢e&: the body, etc. 
36. Soalso it is said in the Brhadaranyaka that “The 

Purusha is completely unattached.’’ How can this body 
wherein inhere innumerable impurities be the Purusha? 

1 The Purusha is completely unattached—This reference is 

to the following passages, “The Purusha is not accompanied 

in the waking state by what he sees in dream, for he is com- 

pletely unattached to everything” (Brih. Up. 4.3. 15-16). 
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aaa a Gare: taacaitafe Gea: | 
WS: UTHVaSa BA Meew: FA 1130/1 

aa J There again Yes: the Purusha Baste: self- 
illumined fé (expletive) Fare: is clearly stated (At: 

so) 34 this FS: inert WIT: illumined by an external 
agent @é&h: the body, etc. 

37. There again’ it is clearly stated that “the 
Purusha is self-illumined”. So how can the body which 

is inert (insentient) and illumined by an external agent 
be the Purusha? 

' There again—In the same Brhadaranyaka we have: 

“Here (in dream) the Purusha is self-illumined” (Brih. Up. 
Aaa), 

Wratsta adarosa aren terete: | 
Pag aH Ath Ceara 11 3c 11 

fé Since #4aMSA by the Karma-kanda 34 also STI 

Atman @erq from the body fae: different fAea: per- 

manent 4 and Sit: is declared (44: as) CeTAMeARK after 

the fall of the body aq%ei the results of actions 4 
undergoes. 

38. Moreover, the Karma-kanda also declares! that 

the Atman is different from the body and permanent, as 
it endures even after the fall of the body and reaps the 
fruits of actions (done in this life). 
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' Moreover the Karma-kanda declares—The Karma- 

kanda is that portion of the Veda which inculcates the per- 

formance of religious acts, sacrifices and ceremonies, laying 

down in detail rules and regulations for the guidance of its 

votaries. The followers of the Karma-kanda do not believe in 

an Ishvara or God. Nevertheless they believe in a permanent 

individual soul which is quite different from the body and 

which survives the destruction of the latter as a support of 

Apurva (the abiding result of Karma). 

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

Karma-kandaalso asserts that Aman is different from the body. 

fort arate act ava faat a | 
TAMIA Td HA CA GAMA 113811 

fer The subtle body 4 even S4e8aH consisting of 
many parts J unstable $4 an object of perception 
fas changeable 4 and Hea limited S49 non-exist- 

ent by nature Aq. so #4 how 34 this (subtle body) JAK 

Purusha @¢.can be? 

39. Even the subtle body’ consists of many parts 
and is unstable. It is also an object of perception, is 

changeable, limited and non-existent by nature. So how 

can this be the Purusha? 

' The subtle body, etc.—It consists of seventeen parts, viz. 

the intellect, mind, five organs of perception, five organs of 

action and five vital forces (or five subtle elements). 
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Ua eegales set You Far: | 
water adeagy aatdtats eae: 1ixoll 

wd Thus set Atman @egard from these two bod- 

ies 3: different 31@4 (the substratum of ) ‘l’ (the ego) 
374: immutable Fes: Purusha 2a: Ishvara Fale the 

Self of all W489: having all forms Fatdta: transcending 

everything 4 and. 
40. The immutable Atman, the substratum of the 

ego, is thus different from these two bodies, and is the 

Purusha, the Ishvara (the Lord of all), the Self of all; It is 

present in every form and yet transcends them all. 

saaeSUN Wasa Aa | 
aka Twa aa: fee Teatstar ive 11 

afa Thus s1eeeurta by (enunciating) the difference 
between the Atman and the body Hela FIT indeed 
the reality of the phenomenal world 4 as dhe by 
Tarksastra StH is said, (AM in the same way SHI is ascer- 

tained) qd: so fs Geareict (favafa) what ends of human 
life are served? 

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

the reality of the phenomenal world. But what ends of 
human life are served’ therebv? 
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' Tarkasastra—The science of logic (Nyaya), or treatises 
like Sankhya and Yoga and those of the Laukayatikas which 

“mostly follow the method of inference in arriving at their 
respective conclusions. Here it specially refers to Sankhya 
which with the mere help of Tarka (logic) tries to estab- 

lish the final duality of Prakriti and Purusha and in which 

Prakriti or the material principle that constitutes the phe- 

nomenal world is eternal and co-existent with Purusha, the 

conscious principle. 

* What ends of human life are served—There are generally 

four ends of human life, viz. Dharma or performance of 

duty, Artha or attainment of worldly prosperity, Kama or 
satisfaction of desires, and Moksha or final liberation from 

the bondage of ignorance, of which the first three are but 

secondary, as they are only helps to the !ast which is the sum- 

mum bonum. But this last one, the liberation from the bond- 

age of ignorance, will never be attained unless a person realizes 

non-duality and becomes one with it, and thus removes even 

the last vestige of duality from the mind. But the establish- 

ment of duality is only an obstacle to such realization and 

drives persons away from the path cf liberation. It, therefore, 
serves no real purpose in human life. 

[But the object of showing the difference between Atman 

and the body is not to prove the reality of the body and thus 
establish the duality of Arman and the body, but only to meet 
the opponents who hold the view that this body is Atman. It 
will be shown in the following stanzas that there is no such 

thing as body, it is Atman that alone exists. 
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Bears cereaca Prank | 
Sart teva Ward Mhegerd 11¥ 211 

fa Thus seaeesed by (the enunciation of) the 

difference between the Atman and the body earaed 
the view that the body is the Atman faatfid denied 
seldt now eetees the difference between the body and 

the Atman fé (expletive) 34rd unreality “p24 clearly 
SeAd is stated, 

42. Thus the view that the body is the Atman h: > 
been denounced by the enunciation of the difference 
between the Atman and the body. Now is clearly stated 

the unreality of the difference' between the two. 

'The unreality of the difference, etc.—That, the body has 
no existence independent of the Atman just as the waves 

do not exist independently of water. In fact, the Atman alone 
exists, and it is through ignorance that one sees it as appearing 

in the forms of the body and the like. 

Utah eraeel Ft 7 Hfeta | 
Vilar a WaT Aa Tait adel ST 1x3 11 

dase Of Consciousness THETA on account of 

uniformity #fefad at any time 4e: division 4 not Fe: 
admissible (afd is); 42 just as Wet in the rope THe: 

perception of a snake (35 false, TM so) Siacd the indi- 

viduality of the jiva 4 also 351 false $4 must be known. 
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43. No division in Consciousness is admissible 

at any time as it is always one and the same.! Even the 
individuality of the Jiva must be known as false, like the 

delusion of a snake in a rope. 

‘It is always one and the same—The contents of con- 

sciousness may vary, but consciousness as such remains 

always uniform, just as the light of the sun remains the same 

while illuminating various objects. 

Tag Aa agaeafe cuit | 
Ud defeat: Masaru wat 11 yx 1 

aad Just as Aad through the ignorance of the 

rope Wafe the very rope 44 in an instant Aft a 
(female) snake “If appears Tain the same way act 
pure faft: Consciousness Wad, without undergoing 

any change faatertt in the form of the phenomenal 
universe (Ifa appears). 

44, As through the ignorance of the real nature of 

the rope the very rope appears in an instant as a snake, so 
also does pure Consciousness appear in the form of the 

phenomenal universe without undergoing any change.' 

' Without undergoing any change—When a rope appears 

as a snake nobody can say that any change has been wrought 

upon the rope. Similarly, pure Consciousness appears as the 

so-called material universe without undergoing any change 

whatsoever. 
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Wet We Taos ara feed | 
Tea Aaassa Teast A BATT 4 1 

77x41 Of the phenomenal universe SA: SA other 

than Brahman Sue material (cause) 4 not fad is TAM. 

‘therefore 34 this F499: entire phenomenal universe 

w@4 Brahman alone 3f€t is 7 FT not FR anything else. 
45. There exists no other material cause of this 

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

' This whole universe is but Brahman—because the effect 

is never different from the cause; a pot is never different 

from the earth of which it is made. The names and forms 

that differentiate the effect from the cause are but con- 

ventional and are found non-existent when their nature is 

enquired into. 

career frat aaa IAT | 
Bia aid Ut ara Aaa: Ha: 11 YG II 

ad Everything 31 Atman sff ema from such dec- 

laration (of the Shruti) @rmaeavad the idea of the per- 

vaded and the pervading faeat false (Wafd is) sft this Fe 

the supreme ata truth ac (Aft) being realized $a: where 
Heel of distinction HAR: room (3fe is). 

46. From such declaration! (of the Shruti) as “All 

this is Atman,’ it follows that the idea of the pervaded 
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and the pervading is illusory. This supreme truth being 

realized, where is the room for any distinction between 
the cause and the effect? 

' From such declaration—It refers to the passage: “These 
Brahmins and Kshatriyas, these Lokas (regions), gods, Vedas 

and beings, in short, everything is this Atman” (Brih. Up. 4.57). 

gen frankta yt Ara wages fe | 
Ha Wet wae: rt agent 11x 

4 Certainly yea fe directly 4rM by the Shruti 
armed manifoldness fratd is denied AgaHRT non- 

dual cause fert (aft) remaining established 4 how 4: 

appearance 317: another 44q should be? 
47. Certainly the Shruti has directly! denied man- 

ifoldness in Brahman. The non-dual cause being an 

established fact,* how could the phenomenal universe 

be different from It? 

' The Shruti has directly, etc.—The Shruti passage runs 

as follows: “After hearing from a coimpecent teacher one 

should realize with the help of a r wre mind that there is no 

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

> The non-dual cause being an established fact, etc.—The 

positing of the non-dual Brahman as the final reality by the 

Shruti cuts at the root of all causality; for a cause always pre- 
supposes an effect which it produces and which is evidently 
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different from it in some respect or other. But when there is 

only one, how is it possible for a second thing, an effect to 
come into existence? The truth is that the non-dual Brahman 

or Atman never causes anything. It is through ignorance that 

one sees this world and thinks of Brahman as its cause. 

amista fafea: qe aaariey a Teste | 
Be Usala Ara wae afsat At: 11% 11 

(at) : The person 4a by Maya (illusion) 

afad:(4) shee deceived @ in this AAT variety Wwata 

sees W: he Yet: from death Fe to death Ts goes (sa 

thus) 4a by the Shruti 9: blame 374 as well fated: is 
pronounced. 

48. Moreover the Shruti has condemned (the 

belief in variety) in the words, “The person who,” being 

deceived by Maya, “sees variety in this (Brahman), goes 
»] 

from death to death. 

' Goes from death to death—i.e. is born and dies again and 

again. The reference is to such Shruti texts as: “He who sees 

variety in this (z.e. Brahman), passes from death to death.” 

(Brih. Up. 4.4.19). In other words, unless a person realizes 

the non-dual Atman which is evidently without birth and 

death, there is no escape for him from the cycle of rebirths. 

TAT: Vaya TIA UAT: | 
THC Tela AaaeTaMaT 11 ¥ S11 
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(aad: As) 3@™: from Brahman WIA: from the 
Supreme Atman 44a all beings St4-d are born TA 

therefore Vat they HA Brahman WG verily waft are sfc 

this aaa clearly understand. 
49. Inasmuch as all beings are born of Brahman,! 

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

' All beings are born of Brahman—tThe reference here is 

to such Shruti passages as: “That is Brahman wherefrom all 

these beings are born, etc. (Zai. Up. 3.1) 

saa ada wartin fafaenta a 
aaa water fasta afastit 1140 11 

3@ Brahman U4 verily Haar all names fafaenfa 

various SUT forms J and Fase all Half actions 3f4 

also fasfa sustains 3fa this afc: the Shruti 3 has sung 
(clearly declared). 

So. The Shruti has clearly declared that Brahman 
alone is the substratum! of all varieties of names, forms 

and actions. 

! Brahman alone is the substratum—Just as a rope is the 

substratum of the illusion of a snake and the like, so Brahman 

is the substrartum of all names, forms and actions though 

these are but illusory; for even an illusion requires a substratum 

for its appearance. 
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Aas Yau A Ay | 
TAN AAA Kea A AM WaT I&II 

(am As) Fatt from gold Haas of (a thing) 

produced Yaticd the nature of gold 4 (expletive) wad 
permanent dal 4 so also Ta from Brahman SAAS 

of (a being) born sac the nature of Brahman Wad is. 

51. Just as a thing made of gold ever has the nature 

of gold, so also a being born of Brahman has always the 

nature of Brahman. 

CNA Heal Baraca: | 
a: Gasott Foren wa TEMA 114 211 

4: Who Yer! (the ignorant one StaTcHotaet: 

between the Jivatman and the Paramatman M34 a 

little 3774 even SRK distinction Fret making Hfrsta 

rests TH his 44 fear (Ye by the Shruti) sftfee is 
spoken of. 

52. Fear’ is attributed to the ignorant one who 
rests’ after making even the slightest distinction between 

the Jivatman and the Paramatman. 

' Fear—Fear has its root in duality and imperfection and 
can be overcome by him alone who realizes non-duality and 

thus attains to perfection. For such a person there is none to be 

afraid of and nothing to be gained or lost. 
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* Who rests, etc-—The Shruti text runs as follows: “When 

he (the ignorant one) makes the slightest difference in It 

(Brahman) there is fear for him. (Taitt. Up. 2.7). 

AMARA TVA | 
arena Fal ad taceda Baty 114311 

aa When saad through ignorance @¢ duality 744. 

appears @4 then ¥ak: one ($4 another) Jal sees Fal 
when 44 all scHeaa as Atman (44q is) 7 then Sak: one 
7 (expletive) Avafy even a bit 4 not (Tafa sees). 

53. When duality’ appears through ignorance, 
one sees another; but when everything becomes iden- 

tified with the Atman, one does not perceive another 

even in the least. 

' When duality, etc.—This stanza gives the substance of 

the following passage from the Shruti: “For when there is 

duality, as it were, one sees another, smells another, etc., but 

when everything has become one’s own Self, how can one 

see another, smell another,’ etc. (Brih. Up. 4.5.15). 

afer aatfir syarht ereacaa fasta: | 
qa qe Waahel A a nenlsfadtad: 14x! 

afer When watfir all sar beings fé (expletive) sera 

as Atman fas: of one who realizes 74 (APA) then 4 not 

4 (expletive) A1é: delusion 7 not 7 also ¥: sorrow (444, 

arises) 3fgdlad: in consequence of the absence of duality. 
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54. In that state! when one realizes all as identified 

with the Atman, there arises neither delusion nor sorrow, 

in consequence of the absence of duality. 

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

“When a person realizes all beings to be his very Self, where 

is there any delusion or sorrow for such a seer of unity?” 

(Isa. Up. 7). 

sranrem fe waa waterncen fea: | 
ota Pratt Aen TEENVAGEAAT 114411 

34 This dateraca as the Self of all fed: existing 

area Atman fé (expletive) 3@ Brahman Wi verily $fa 

this 4m by the Shruti FeeRTAGeAT in the form of the 
Brhadaranyaka fautftt declared. 

55. The Shruti! in the form of the Brhadaranyaka 

has declared that this Atman, which is the Self of all, is 

verily Brahman. 

| The Shruti, etc.—The text is: “This Atman is Brahman” 

etc. (Brib. Up. 2.5.19). 

SYN wre ciel sarees fa Aq | 
STAM AM TAC SATA: 114K 11 

34 This et: world 44a: experienced 2f4 though 
oaaqeRety: fit for all practical purposes 34 though 44 

being 4a as F444: dream (world) (42 so) SAAUTATAA: in 
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consequence of being contradicted in the next moment 

37859: of the nature of non-existence. 

56. This world,’ though an object of our daily 

experience and serving all practical purposes, is, like the 
dream world, of the nature of non-existence, inasmuch 

as it is contradicted the next moment. 

This world, etc.—We cannot call a thing Sat (ever-existent) 

merely because it is experienced and has some pragmatic value. 

In dream we experience things which are valid so long as the 

dream lasts. But as soon as we awake, they disappear as though 

they never existed. So also the experiences of our waking state, 

which are so full of meaning to us, are negated as soon as we 

enter into dream or deep sleep. This world of waking experi- 

ence, therefore, is also in the same category of existence as the 

dream world. 

aah wrnutseite: cacisfa arm a fe | 

gana wa afer cratste gaat a iui 

SPR In waking 44: dream ae: unreal t44 in 

dream 214 also SPR: waking 4 not fé surely (Sf is) 3: 

both (i.e. waking and dream) Wa verily 4 in deep sleep 

afed do not exist 4: deep sleep Sf also fé verily S44 in 

both 4 not F also (Sf is). 

57. The dream! (experience) is unreal in waking, 

whereas the waking (experience) is absent in dream. 
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Both, however, are non-existent in deep sleep which, 

again, is not experienced in either. 

' The dream, etc.—Here the author illustrates the pre- 

ceding Shloka by showing the unreality of the three states 

(Avasthatraya) on account of their mutual contradiction. 

Aada vate Toate 
SA FST TUT Fret aenlserrs: 114211 

quraatatafid Created by the three Gunas 74 the 

three states Ud thus faz unreal Faq are 37 their 

(i.e. of the three states) X81 witness Ydd: beyond all 
Gunas faci: eternal fé (expletive) U#: one FacIHa: of 

the nature of consciousness (31f€ is). 

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

' The three states are unreal, etc.—This world of our 

daily experience, comprising these three states, is produced 
by the permutation and combination of the three Gunas 

(components of Prakriti or the primeval substance, viz. 

Sattva, Rajas and Tamas). But whatever is a compound 
must disintegrate and be destroyed. This world being a 

compound is thus foredoomed to destruction; and so it 
is unreal, as reality implies indestructibility. Here what 

has been put forward as a mere proposition in Shloka 56 
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is concluc’vely proved, viz. that this world though experi- 

enced is unreal. 

* Their witness—When everything in this world is in a 

state of flux and is changing every moment, what is it that 

sees these changes? Vedanta declares that it is Atman, the 

conscious princ'ple, that witnesses all these changes, itself 

ever remaining unchanged and unaffected by the Gunas that 

work these changes. 

agate wewiat Behl a Trae 
TeGTey: Stack atararot a uyafa 1148 11 

qa Just as Wie in earth Yuta the illusion of a jar 

aT or Behl in the nacre tarafeafa the presence of silver 
(Wa: one) 4 not Fafa sees dain the same way aero 

when realized 3@f in Brahman Stact Jivahood (A 

gzafd does not see). 

59. Just as (after the illusion has gone) one is no 
more deluded to see a jar in earth or silver in the nacre, 

so does one no more see’ Jiva in Brahman when the latter 

is realized (as one’s own Self). 

' So does one no more see, etc.—So long as a person is in 

ignorance, he thinks himself as a Jiva which has an individu- 

ality of its own apart from Brahman. But when with the dawn 

of real knowledge he realizes himself as one with Brahma ., 

this Jivahood appears to him as nothing but an illusion like 

the illusion of silver in the nacre. 
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am gfe wet aa Had Hussey | 
Wal fe wrawanlasitagreredat at 110 11 

aa Just as 3fe in earth e: a jar AH the name AS in 

gold gusenfrn the name earring Yet in a nacre f€ (exple- 

tive) TaeAfa: the name ‘silver’ (31fF7 is) TA so W in the 

Supreme (Brahman) sifagisa: the word Jiva. 

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

as Jiva. 

adie cafe aera aon a wees | 
yerad IM waont dglava faarahst 11211 

aaa Just as “fH in the sky “led blueness Ja as 
yeTA in the desert 4K water FM as TAM in a post Feed 

human figure aq so faerft in the Arman which is 

Consciousness fa% the universe (1&1 is). 

61. Just as blueness in the sky, water in the mirage 

and a human figure in a post (are but illusory), so is the 
universe in Atman.! 

' So is the universe in Atman—Not only Jiva, but the whole 

universe is an illusion in Atman. This is illustrated in various 

ways in Shlokas 61-64. 

ada yea aaiet Teatro Wt aa | 
Ma fara Taq Met Beas: 11 211 



SELF-REALIZATION 53 

aaa Just as Yt in empty space Aale: a ghost 42 

as TAM YF a castle in the air FM as SATs in the sky 
fga-xcd the vision of two moons (fet are) Ts in the 

same way Ya in the Supreme Truth (i.e. in Brahman) 

sTdfeata: the existence of the universe. 

62. Just as the appearance of a ghost in an empty 
place, of a castle in the air, and of a second moon in the 

sky (is illusory), so is the appearance of the universe in 
Brahman. 

AM TIAA CHT | 
WASaTT aH fe TaVSleeaTAT 11GB 11 

aa Just as THB: as ripples and waves We water Wa 
alone WAM in the form of a vessel WH copper fé verily 
are surely Ppefa appears TA so HAMS: as the whole uni- 

verse act Atmanhood (Xft appears). 
63. Just as it is water that appears as ripples and 

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

eae aa Yat Ueater fe aaa: | 
ware faerafa aa adevad: 1G XII 

aq Just as Jt earth Seal under the name of a jar 

ada: threads fé verily JeqTHI under the name of a cloth 

(sift appear, TI so) fad. Chit (Atman) S74 under the 
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name of the universe 3Mfd appears qe4ad: by negating 
those (names) 74 That (Brahman) #4 is to be known. 

64. Just as it is earth that appears under the name of 
a jar, or it is threads that appear under the name of a cloth, 

so it is Atman that appears under the name of the uni- 

verse. This Atman is to be known! by negating the names. 

! This Atman is to be known, etc.—The knowledge of 

Atman means only the removal of names and forms that are 

superimposed upon It through ignorance. 

waste craeneg seen firad a4: 
saa fasta sea fe verewy 11g 4 tl 

a4: By people 4: all sf also ae: dealing FAM in 

and through Brahman fad is performed J but SRT 
through ignorance Fi earth W alone fé verily Fetes the 

jars and other earthenware (fd this) 4 not fastafed know 
(SAT: persons). 

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

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

' Just as through ignorance, etc.—In all our dealings with 

various earthenware we are actually dealing with earth, as by 

no manner of means can earth be separated from earthenware. 
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So in all our intercourse with the world we are, in fact, dealing 

with Brahman which is non-separable from the world. 

atanuren feared weyetrtar | 
ata afrakasn soso 116811 

4a Just as Fel: between a jar and earth HART 

the relation of effect and cause fact ever 31d exists 

ata so WAM: betweer. the phenomenal world and 
Brahman {cafe on the strength of scriptural texts 
and reasoning # here (@ Sfaafeat that is established). 

66. Just as there ever exists the relation of cause 

and effect between earth and a jar, so does the same 

relation’ exist between Brahman and the phenomenal 

world; this has been established here on the strength of 

scriptural texts and reasoning. 

! So does the same relation, etc.—The same relation of cause 

and effect exists between Brahman and the world. But as the 

effect can never be shown to be separate from the cause, this 

relation only means their non-difference. The Shruti also 

declares: “All this is identical with That” (ze. Sat or Brahman) 

(Chhand. 6.8.7); “All this is verily Brahman” (Chhand. 3.14.1). 

Feat ae agayfrarsata a Tend | 
ater} wossta seers aay 11 G81 

aq Just as Fe TAA when ajar is perceived Yate earth 

4 (expletive) Ted perforce Haft accompanies (Fa so) Sf 
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also 392 aterATet when the phenomenal world is seen 41H 
shining 34 Brahman alone 27"1f¢ flashes. 

67. Just as (the consciousness of ) earth forces itself 

upon our mind while thinking of a jar, so also does (the 

idea of ) ever-shining Brahman flash on us! while con- 

templating on the phenomenal world. 

' So also does ... flash on us, etc.—In some rare moment, 

while we think very deeply about the evanescent nature of 

this world, we become almost intuitively aware of Brahman, 

the permanent entity behind these changing phenomena, for 

change necessarily implies something that is unchanging. 

aearen fagratsfet ayat waft A Aer | 
ada fafa twapitrats aaras STL 112 1 

amet Atman aed ever fags: pure 3fe is fé verily 4 

(expletive) Wel always AS: impure Af appears aa 
just as Wf: a rope aft always Wit: to a wise man 

3mif74: to an ignorant man féfae in two different 
ways (“Ife appears). 

68. Atman, though ever pure! (to a wise man), 

always appears to be impure (to an ignorant one), just as 
a rope always appears in two different ways” to a know- 
ing person and an ignorant one. 

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

* In two different ways—As a rope and as a snake. 
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ada yaa: Eruedgeeista fara: | 
MHAMTaaans a Aaa fHadsgTs: 11311 

aig Just as FST: a jar J74: made of earth Faq so @: 

the body 314 also fasta: all consciousness 314%: by the 
ignorant 374 this srcacHfa4n: the division into the Self 

and non-Self 44 in vain fRad is made. 

69. Just as a jar is ali earth, so also is the body all 
consciousness. The division, therefore, into the Self and 

non-Self is made by the ignorant to no purpose.! 

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

think that the body and Atman are two separate entities 

independent of each other. This, however, does them no 

good, as it deprives them of the realization of the non-dual 

Atman which is the summum bonum. 

atest AM Way Tareas BfeHar | 
fatrottn faqed cecada aaa 1190 11 

4a Just as Wy: a rope aicd as a snake UfteaT a nacre 

tac as a piece of silver (Hfeval is imagined) Fa so 

amet the nature of Atman fay@a by an ignorant person 
eect as the body fafavitat is determined. 

7o. Just as a rope is imagined to be a snake and a 
nacre to be a piece of silver, so is the Atman determined 
to be the body by an ignorant person.! 
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' By an ignorant person—By a rank materialist who declares 

the body or matter to be the ultimate reality and denies the 

existence of the Atman apart from the body. 

[How this erroneous knowledge arises, out of a confu- 

sion between the real and the apparent is illustrated in 

stanzas 70-74. | 

werd BM eat Gerda axa: || 
fattuttn faqea eects aarera 118 11 

Fa Just as 24 earth Feces as a jar da: threads Vera 

as a cloth Wa (expletive) 2 so, etc. 

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

Ah Husa aera a Aer | 
fafroiter faye tects aaa 119211 

aah Gold FUSeca as 2n earring Aa water 4 (exple- 
tive) (HAA as waves TAM so, etc. 

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

Yeudd a waupsteraa aiifaenr | 
farruita faqed teas AMAT 11193 11 

ta]; The stump of a tree Jes as a human figure 4 
(expletive) Hiatt a mirage Seca as water FA so, ete. 
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73. Just as the stump of a tree is mistaken for a 

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

Feata Ast GEKata cea | 
fafrottn fayet tact aaa 11911 

area A quantity of wood Tedd as a house Wa 

(expletive) Med iron WEA as a sword Ua (expletive) 
del so, etc. 

74. Just as a mass of woodwork is thought of as a 

house and iron as a sword, so is the Atman, etc. 

[Stanzas 70 and 73 are illustrative of a set of false knowl- 

edge due to an error of judgment, whereas the other three 

stanzas deal only with imperfect knowledge in which forms 

are made much of in disregard of substance which is the real- 

ity behind them.] 

am gataqaren Setsata Herta | 
Aga Sead WWAAAAINTA: 119k II 

aa Just as Fed on account of water #Cfad to someone 

gafatata: the illusion of a tree afd arises Tad so (Sia: an 

individual soul) 344": through the touch of ignorance 

ameafa in Atman @éc the physical form Taft sees. 
75. Justasone sees the illusion! ofa tree on account 

of water, so does a person on account of ignorance see 

Atman as the body. 
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' [llusion, etc.—The tree is not in the water. It is only a 

reflection due to water that the person sees. 

[How ignorance makes one think of the ever-pure Atman 

as appearing in material forms is described in stanzas 75-86 

through various illustrations culled from everyday experience. ] 

Uidal Teas: Ta: Ua ada ast | 
ager ceed Uae: 11911 

ud By boat 1d: going YH: to a person 44 every- 

thing act moving ¥4 as if Mf appears T&Cs, etc. 

76. Just as to a person going in a boat everything 

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

iia fe am ys cercafa werfaq | 

agar teed WVIIAAANTa: 119911 

Fal Just as HAT to one Nd owing to a defect YH 
in a white thing tiated yellowness fé verily 4afa appears 

da so, etc. 

77. Just as to a person suffering from a defect (jaun- 

dice) white things appear as yellow, so does one, etc. 

agra wayiensat aed aia wa 
Agel Ceca WVAIAAATA: Wid 

HARA Apt to see wrongly aay through eyes F4 

everything F414 defective “fd appears Taso, etc. 
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78. Just as to a person with defective eyes every- 
thing appears to be defective, so does one, etc. 

Rend wa ade waht qtad | 
agalat ted UWAaAAITA: 119811 

aad A firebrand ¥atMa through mere rotation 

qaad like the sun Ade round afc appears T&A so etc. 

79. Just as a firebrand, through mere rotation, 

appears circular like the sun, so does one, etc. 

Ted cde afagea: | 
Wea Cea WaAGAAITA: 112011 

Wade Of all things Wed (399) in spite of largeness 

sfdgit: owing to great distance 3™] minuteness fé 

indeed (“ft appears) TE so, etc. 

80. Just as all things that are really large appear to 

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

Gerad Wawa Cera asad: | 
Agel Cert UVAAAA TA: 112 UI 

adam Of all objects qaiea (3174) in spite of minute 
ness 34444: through lenses eet grossness (Aaa 

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

large when viewed through lenses, so does one, etc. 
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BAYAN Aeres A Hey fF Ara | 
agalsl Cees UAHA: 112 VII 

arapit In a surface of glass Hert the state of water 
HAYA in a surface of water a or f€ (expletive) #raaT the 
state of glass (4Ift appears) F&C so, etc. 

82. Just as a surface of glass is mistaken for water, 

or vice versa, so does one, etc. 

agent afore fe wont at afeat gar | 
agerata teed UWVAAAANTA: 112311 

Fad Just as YArLa person 37itin fire AftTed the state of 
being a jewel fé (expletive) & or AH in a jewel afaat the 

state of fire (TRafd sees) T&q so, etc. 

83. Just as a person imagines a jewel in fire or vice 

versa, so does one, etc. 

AMY Us wade art arafa snfs a 
agen teed UVARIAAINTA: WISI 

33¥ Mad Ay While clouds move #4: the moon 4 

(expletive) aafd is moving (fd thus) “fd appears T&ds0, etc. 

84. Just as when clouds move, the moon appears 

to be in motion, so does one, etc. 

ada fefaratet aeraatt areata | 
Agareats teat AWAIT: LI S&L 
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aig Just as Weld through confusion #@faq of one 

feffaqata: mistake about different directions Tafa arises 

da so, etc. 

85. Just as a person through confusion loses all dis- 

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

aM viet Set ait aseTat Beara | 
agaral ceed UAT: ICE I 

aa Just as Wit the moon Fe in water FIA as 

unsteady #@fad to one Aft appears Taq so, etc. 

86. Just as’ the moon (when reflected) in water 

appears to one as unsteady, so does one, etc. 

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

the moon. 

Wana serearat fe ara | 
a varanasi a area ice 

wd Thus sifaad: through ignorance 3 in Atman eer- 

eara: the delusion of the body f verily 44d arises ¥ Ua that 
very delusion 4 again s1eakarrd through the realization 

of Atman WI in the Supreme Atman cad disappears. 

87. Thus through ignorance arises in Atman 

the delusion of the body,’ which, again, through Self- 

realization, disappears in the Supreme Atman.” 
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' The delusion of the body—The delusion of matter in 

general. In fact, matter is but a concoction of our mind, and 

therefore has no real existence. 

* Which, again, ... disappears in the Supreme Atman— 

When one realizes that Atman alone is, and nothing else 

exists, ignorance with all its effects, such as the delusion of 

the body and the like, ceases to exist for ever. 

SAMA Ait SAT TMA AA | 
AMA AAMAM SET ASM HA: 1122 11 

(aet When) atsF4 immovable and movable 44 
whole StTq the universe AIHA as Atman We (Fale) is 

known (del then) Waar of all objects S4TaTd in con- 

sequence of negation @&@ of the body 4 (expletive) $a: 
where 314d appearance as Atman? 

88. When the whole universe, movable and 

immovable, is known to be Atman, and thus the exist- 

ence of everything else is negated, where is then any 

room! to say that the body is Atman? 

'Where is then any room, etc.—So long as a person is in 

ignorance he confounds the body with Atman. But with 

the dawn of Knowledge, when everything melts away and 

only the non-dual Atman remains, there is hardly any room 

for one to see the body at all, much less to declare it to be 
Atman. 
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MAM Add WY Het AT AREA | 
IRemMtad yaaet ada 128i 

(4t:) Feet O thou of great illumination 31 

Atman Wd eve: SIA contemplating sifact all 31% the 

Prarabdha 45™ experiencing #1 time 74 pass Sa worry 
&d to feel 4 not Hele deserve. 

89. O enlightened one, pass your time always 
contemplating on Atman while you are experiencing 

all the results of Prarabdha;' for it ill becomes you’ to 
feel distressed. 

' Prarabdha— According to the Karma-theory Prarabdha 
is that part of our past actions which, through their cumula- 

tive force, has given birth to this body. 

* Tt ill becomes you, etc.—Because one who ever dwells 

on Atman is already free and above all sorrows, and though 

he lives and moves like ordinary mortals, he knows it for 

certain that none of his acts has any binding force upon 

him. 

[There are two other sets of actions known as Sanchita 

Karma or those of our past actions which are still reserved to 

give birth to future bodies, and Kriyamana Karma or actions 

that are being done in this life. | 

sas antag wrest Ta Wats | 

gf aq gad yet afafrads gat 118011 



66 ; APAROKSANUBHUTI 

arceafaard The knowledge of Atman 3c after the 

origination of 3f4 even Re Prarabdha (A a person) 
7 not Fafa leave Ua verily fa thus 44 which We in 
the scripture 44 is heard dq that S11 now frahhad is 

being refuted. 

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

that Prarabdha does not lose its hold” upon one even 
after the origination of the knowledge of Atman, is now 

being refuted. 

' From the scripture—From such scriptural texts as: “The 

delay in his case is only so long as he is not released (from 

the body), then he will attain to Brahman” (Chhand. Up. 
6.14.2). 

> Pravrabdha does not lose its hold, etc.—The Shruti in 

many places has declared that even a Jnani is not free 

from the operation of Prarabdha. Shankara has dealt with 

this point at length in his commentaries on Chhandogya 

Up. (6.14.2), Vedanto-Sutras (4.1.15), and Gita, (4.37). 

In all those places he has supported the popular view that 

Prarabdha is binding on even the Jnani. But here as well as in 

his Vivekachudamani (453-463) he has boldly asserted the 

true Vedantic view without any compromise. He has clearly 

shown that to a Jnani there is no such thing as the body, and 

it is meaningless to say that he is any longer under the influ- 

ence of Prarabdha, which has no hold upon the bodiless 

Atman. The author brings in his arguments in support of 

this view in stanzas 91 and 92. 
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ragteaged west ta feed | 
eeretaarary aa tact fasted: 119 eit 

aaa He After the origination of the knowl- 

edge of Reality ¢ (expletive) ¢aréltt of the body and 

the like Saratq in consequence of non-existence IN# 

Prarabdha 7 not W@ verily fae exists Fa just as ta: 

dream fasted: on waking. 

91. After the origination of the knowledge of 

Reality Prarabdha verily ceases to exist, inasmuch as the 

body! and the like become non-existent; just as a dream 
does not exist on waking. 

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

gence and the like have their existence only in ignorance and 

therefore cannot exist when the latter is entirely destroyed 

by Knowledge. In the absence of the body, Prarabdha also 

necessarily ceases to exist, since there remains nothing on 

which it can act. 

ee arenes aq wert ath | 
AY WATRIATa Gat Aare Bfehaq 118 21 

wards Acquired in a previous life 44 which 4 

Karma (that) 34% Prarabdha fa as ifdd is called YH: 

of the man (of knowledge) S*1-tUTaT¢ in the absence 

of future birth A that (Prarabdha) g but 4 not U4 verily 

apfefad at any time aiftd exists. 
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92. That Karma which is done in a previous life 

is known as Prarabdha (with respect to this life which 

it has brought forth). But such a Prarabdha does not 

exist! (for a man of knowledge), as he has no othcr 

birth. 

tacieel amemerenaara fe eee: | 

TAT Hat TT TTT fe 
ad HA: 1183 

aa Just as Ae: the body in a dream HME: is 
superimposed a2 so fé (expletive) 374 this 8%: the body 
(S4eq: is superimposed) Ta verily HTS of what is 

superimposed FT birth da: how (Fafa is possible) 
gama in the absence of birth (of the bodv) 7 that 

(Prarabdha) $c: how f€ at all (sf is)? 

93. Just as the body in a dream is superimposed 
(and therefore illusory), so is also this body.! How could 

there be any birth of the superimposed (body), and in 
the absence of birth? (of the body) where is the room for 

that (i.e. Prarabdha) at all? 

' So is also this body—This body of the waking state is also 
a superimposition on the Atman and is therefore unreal. 

Only an ignorant man thinks this body to be more real than 

the body assumed in a dream, but to a man of knowledge 

there exists no such distinction, inasmuch as both are but the 

creation of the mind through ignorance. 
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* In the ab:ence of birth—Prarabdha is imagined as the 

cause of the body, but when there is no such thing as the 

body, there is hardly any scope for Prarabdha. - 

STEM WHS Peseta HAMA | 
WA aa aerdedeas aa faa 11 evi! 

delat: By the Vedanta texts 1VSSI of a Jar Jearth ¥4 

like 3341 of the phenomenal world Sa ignorance 4 

(expletive) Sue the material (cause) U4 verily HAC is 

declared aff1a® that being destroyed faa the state of 
the universe #4 where (farefd subsists)? 

94. The Vedanta texts declare! ignorance to 

be verily the material (cause) of the phenomenal 
world, just as earth is of a jar. That (ignorance) being 

destroyed,” where can the universe subsist? 

! The Vedanta texts declare, etc.—The word Vedanta here 

means the Upanishads which form the latter part of the 

Vedas. The texts alluded to here are: “Know Maya. (igno- 

rance) to be the Prakriti (i.e. material of the universe) (Sveta. 

Up. 4.10), and so on. 

> That (ignorance) being destroyed, etc.—The cause 

being completely destroyed, the effect must cease to exist. 
A piece of cloth cannot exist when the threads are all 

burnt; so the world cannot continue when ignorance is 

destroyed. 
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am twa Uteser at Fea 4 ward | 
Taq AeaMtaas ST Uvata YSet: 1194 11 

4M Just as (SA: a person) HAL out of confusion wy the 
rope UIss leaving aside W the snake 4 indeed Taf per- 

ceives Faq so Feel: an ignorant person We truth Haga 
without knowing 41, the phenomenal world Raft sees. 

95. Just as a person out of confusion perceives 
only the snake leaving aside the rope, so does an igno- 

rant person see only the phenomenal world without 
knowing the reality. 

Tyan uted aaus a fafa | 
sear TM Alt TIS: YA Wa: 11k 1 

WAST (On) the real nature of the rope. dad being 
known W4aue the appearance of the snake 4 not frefa 

remains dM so sft gd the substratum (the reality 
behind) being known 392: the phenomenal world Yat 
extinction Id: attains. 

96. The real nature of the rope being known, the 

appearance of the snake no longer persists; so the sub- 
stratum being known,' the phenomenal world disappears 

completely. 

! The substratum being known, etc.—This illusory world 

has Brahman as its substratum which is hidden from one’s 

view on account of ignorance. But when one realizes this 
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Brahman by removing ignorance, one is no more deluded 
into seeing the phenomenal world which, like all other illu- 

sory things, vanishes completely before the knowledge of 

the truth. 

eeraa wosrad weraterta: a: | 
Sates weet ake A aft: 118911 

aeet Of the body aft also STB on account of 
phenomenality 9ReTafesfa: the existence of Prarabdha 

@d: how (sf€t is) afa: the Shruti sanftsrratenest for 
the understanding of the ignorant folk 4 only 5Rei 
Prarabdha aft speaks. 

97. The bedy also being within the phenomenal 
wor'd (and therefore unreal), how could Prarabdha 

exist? It is, therefore, for the understanding of the igno- 

rant’ alone that the Shruti speaks of Prarabdha. 

' For the understanding of the ignorant—Those who do not 

know the highest truth argue that if ignorance with all its 

effects is destroyed by Knowledge, how does the body of a 
Jnani live, and how is it possible for him to behave like ordi- 

nary mortals? They, however, fail to see that it is they who, 
being still in ignorance, see the body of a Jnani and speak of 

him as behaving this way or that, whereas the Jnani himself 

never sees the bodv at all, as he is ever established in Atman. 

To convince such persons the Shruti brings in Prarabdha as a 

tentative explanation for the so-called behaviour of a Jnani. 



v2: APAROKSANUBHUTI 

ated area ator ae Fe UTat | 
wee Aas Aen wht a aq Mey 118e 11 

afer Wa (On) that which is both the higher and the 

lower being realized 374 his #41 all actions 4 and aad 

are destroyed (ff thus) 4e by the Shruti Fé the use of 
the plural number 4d which fe clearly aid is declared (Aq. 

that) J also fated for the negation of that (Prarabdha). 

98. “And all the actions! of a man perish when he 
realizes that (Atman) which is both the higher and the 

lower.” Here the clear use of the plural? by the Shruti is 
to negate Prarabdha as well. 

' And all the actions,’ etc. —The Shruti text runs as follows: 

“The knot of the heart breaks, all doubts vanish and (all) his 

actions perish when a person realizes that which is both the 

higher and the lower” (Mund. Up. 2.2.8). 

’ Here ... the plural, etc.—The Shruti by using the term 

‘actions’ has very clearly declared that not only Sanchita and 

Kriyamana Karmas but also Prarabdha Karma is destroyed 

by knowledge. The Gita also declares, “O Arjuna, the fire of 

knowledge reduces all actions into ashes” (4.37). Moreover, 

it also stands to reason that Prarabdha, an effect of ignorance, 

must cease to exist when the latter is destroyed by knowledge. 

TAA AieredateAagarTa: | 
agree a ant wate aft: 119i 
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aft: By the ignorant Fed perforce UAd this FA is 

maintained @ still del then S44garTA: room for two 

absurdities (afasafe will be) dermaert abandonment of 
the Vedantic conclusion 7 also (314:) therefore 4d: from 

which #4 knowledge (afd arises) sft (41) that 9fa: 

Shruti (41a should be accepted). 

99. Ifthe ignorant still arbitrarily! maintains this, 
they will not only involve themselves into two absurdi- 

ties* but will also run the risk of foregoing the Vedantic 

conclusion.‘ So one should accept those Shrutis alone? 
from which proceeds true knowledge. 

' Arbitrarily—By sheer force of one’s own predilections, 

and not on the strength of sound reasoning. 

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

after knowledge. 

> Involve themselves into two absurdities—The upholders 

of Prarabdha are driven to this absurd position: In the first 

place Moksha or liberation from the bonds of duality will 

be impossible for them, as there will always remain a second 

thing, Prarabdha, along with Brahman; and in the second 

place liberation, the sole aim of knowledge, being impossible, 

there will hardly remain any utility of knowledge, and in that 

case they have to give up the Shruti on which they build their 

theory, as useless, since the Shruti has no other function but to 

lead to knowledge. Such are the disastrous consequences one 

has to encounter if one is to maintain Prarabdha to the end. 
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* Run the risk of foregoing the Vedantic conclusion—The 

final conclusion of the Vedanta is that there is only one non- 

dual Brahman or Atman which is birthless, deathless and free 

from all modifications. The world of duality is the creation of 

ignorance and will cease to exist when the latter is destroyed 

by knowledge. So persons who maintain that Prarabdha will 

remain even after knowledge and thus uphold a sort of dual- 

ity even in the last stage, surely sacrifice the ultimate Vedantic 

truth which is essentially non-dual in its character. 

> Those Shrutis alone, etc.—The realization of the non-dual 

Atman alone constitutes the real knowledge, and the Shrutis 

are the only means to such knowledge. But all of them do not 

bring about this knowledge. So those Shrutis alone which 

teach the non-dual Atman and thus directly lead us to the 
final realization, are to be accepted as the real, and all others 

that support duality are to be treated as secondary, as they 
have no direct bearing upon the knowledge of Truth. 

[In connection with the main topic it may be said that one 

should abide by those Shrutis alone which establish the non- 

dual Atman by denying all actions of it, and not by those that 

maintain Prarabdha and thus lend support to duality]. 

PusgTam at yatnes fe were | 
ag Wa: Gal are ffeearaaa | IIQooll 

at Now Yale of the aforesaid (knowledge) fé 
(expletive) a4 for the attainment frtaiHTf fifteen steps 

(31 I) aaa shall expound @: 44: by the help of them all 
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4 (expletive) fafeeara7y profound meditation Wa verily J 

(expletive) Hel always #144 should be practised. 

100. Now, for the attainment! of the aforesaid 

(knowledge) I shall expound the fifteen steps by the 
help of which one should practise profound meditation 

at all times. 

' Now, for the attainment, etc.—Verses 24-28 have set forth 

in detail the nature of knowledge which is the goal of life. 

But it is not sufficient only to know about the goal, one must 
acquaint oneself with the means of its attainment as well. The 

fifteen steps here inculcated are the means which, if earnestly 

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

freanararedt wiftrt aq Afsana: | 
ae cel Pfeearatssrarg: sa 

Far 1120811 

frcararaigt Without constant practice 8fedeIc: 

of the Atman that is absolute existence and knowledge 

mfa: realization 4 not aq arises THI so fag: the 

seeker after knowledge #44 for the highest good @ 

Brahman fat long fafeeara meditate. 

101. The Atman that is absolute existence and 

knowledge cannot be realized without constant prac- 
tice. So one seeking after knowledge should long 

meditate upon Brahman! for the attainment of the 

desired goal. 
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' Should long meditate upon Brahman—The realization of 

Brahman does not come in a day; it requires years of strenuous 

effort. One should not, therefore, give up one’s practice even 

if one meets with failure in the initial stages, but should con- 

tinue it with renewed vigour. Sri Ramakrishna used to say: a 

bonafide cultivator never gives up his cultivation even if there 

is no crop for a few years; he continues it with ever-increasing 

zeal till he reaps a good harvest. So should a true aspirant. 

am fe framearn a S91 Sieve | 
WR YoaaIs tears a gafeaft: 11202 I 
MUTA MT MATT AUT 
HAM AAAS WAAR A BATT 1120311 

44: Control of the senses fé (expletive) 444: control 

of the mind @M: renunciation HM silence ez: place HIeta 

time J and 3144 posture Fass: the root that restrains 
a and e¢ara equipoise of the body Fae: steadiness 

of vision J and 3a control of the vital forces Ta 

also Seater: self-withdrawal YT concentration 4 and 

aT meditation on Atman Wate: complete absorp- 

tion 4 and 4 (expletive) a7qif the steps #4 in order 
SteAtft are described. 

102-103. The steps,’ in order, are described as fol- 

lows: the control of the senses, the control of the mind, 

renunciation, silence, space, time, posture, the restrain- 

ing root (Mulabandha), the equipoise of the body, the 
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firmness of vision, the control of the vital forces, the 

withdrawal of the mind, concentration, self-contempla- 

tion, and complete absorption. 

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

Patanjali, but with a reorientation of meaning as will be evi- 

dent from the following. 

ad mata faarnfefemer: 1 
aats afaht Barats a FEFE: 11 Qos 

a4 All 3@ Brahman (31 is) sft fast from such 

knowledge sf-aaraae: the restraint of all the senses 314 

this 44 sfc as Yama Ste: is rightly called (4: this) Fe4E: 

repeatedly 34a414: should be practised. 
104. The restraint of all the senses by means of 

such knowledge as “All this is Brahman” is rightly called 

Yama,' which should be practised again and again. 

' Yama—Patanjali describes it as “non-killing, truthful- 

ness, non-stealing, continence, and non-receiving” (2.30); 

but when one knows everything to be Brahman all of these 

follow as a matter of course. 

wadtavaes fasidtatarcata: 

Frat fe werrdt Fram fad ga: 1120411 

asidiasaré: The continuous flow of one kind of 

thought fasidtafextafe: the rejection of all that is foreign 
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to it J and (sf this) faa: Niyama (3-4 is called) (374 

this) fé verily d+: the supreme bliss (374 this) ¥8: by 
the wise fraAtd regularly fad is practised. 

105. The continuous flow of only one kind of 
thought,’ to the exclusion of all other thoughts, is called 

Niyama,’ which is verily the supreme bliss and is regu- 
larly practised by the wise. 

' One kind of thought—Thought relating to the unity of 

the individual self with Brahman such as “This Atman is 

Brahman, and “I am Brahman.” 

* Niyama—According to Patanjali Niyama is “internal 

and external purification, contentment, mortification, 

Vedic study, and worship of God” (1.32). These, how- 

ever, are easily accessible to one who constantly dwells on 

Brahman. 

war: wou Paerencaracha are 
wart fe Aedt Gea: elt Wert aa: 1120811 

facade, Realizing it as the all-conscious 

Atman 39880 of the illusory universe ™™: aban- 
donment fe verily Feat of the great Ja: honoured —M™: 
renunciation (fd is) 4: because (314 this) Wz: imme- 

diately 41742: of the nature of liberation (aft is). 
106. The abandonment of the illusory universe by 

realizing it as the all-conscious Atman is the real! renun- 
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ciation honoured by the great, since it is of the nature of 
immediate liberation. 

' The real renunciation—Some explain renunciation as the 

giving up of all kinds of actions whether scriptural or mun- 

dane, and thus attaining to a state of inactivity. This, however, 

is far from what is really meant by renunciation which, in its 

deepest sense, is all positive. It is when one realizes Atman 

everywhere and thus covets nothing, that one is said to have 

real renunciation. The Shruti also declares, “Clothe everything 

in this transitory world with God and thus maintain thyself by 

that renunciation, etc. (Isha. 1). 

aengran fad sma aval aE | 

aa ats aad Adal FI: 11209 

ara: Words (ad that) 31 without reaching 44a Fe 

with the mind 41 from which frac turn back 44 

which 4M silence aiff: by the Yogins Tf attainable ¥¥: 

the wise 44a always 7 that 44q should be. 

107. The wise should always be one with that 

silence! wherefrom words’ together with the mind turn 

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

! That silence—Here it denotes Atman which is ever 

quiescent. 

* Wherefrom words, etc.—It is a reference to the Taittiriya 

Upanishad (2.9). 
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> Attainable by the Yogins—Because it is their very Self. 

area wenfaaded aaed ta yrerrt 
Wat aig amea: ast weahafsta: 11g oe 11 
sft ot aaeaa at Besa 
Fret A J ACM Wa Teale: 1120811 

aed From which a4: words fads turn back 4 

that 4 by whom 4 to be described Yaad is capable 
afe if 9a: the phenomenal world 42: to be spoken 

of atSff even that weefaafsrt: devoid of words (Tafa is) 

or this ft @T or this (Aq, which) at among the sages 

wes called congenital 7 that AM silence F4q is 
fixt by (restraining) speech 4M silence sarafeft: by the 
teachers of Brahman STM for children 34% ordained. 

108-109. Who can describe That (i.e. Brahman) 

whence words turn away? (So silence is inevitable while 

describing Brahman). Or if the phenomenal world 

were to be described, even that is beyond words.! 
This,* to give an alternate definition, may also be 
termed silence known among the sages as congenital. 

The observance of silence by restraining speech, on the 

other hand, is ordained by the teachers of Brahman for 
the ignorant. 

' Even that is beyond words—Even this world, when one 

attempts to describe it, is found to be inexpressible, since it 
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cannot be called either Sat (existent) or Asat (non-existent). 

If it were Sat it would not disappear in deep sleep, and if Asat, 

it would not at all appear now. Therefore this world is also 

Anirvachaniya (inexpressible). 

* This—The inexpressibility of Brahman and the world. 

* Congenital—Inseparable from Atman. 

Mead a yet a wat afeaa faa | 

aa Gad Sad a set fas: Ga: 11 QQoll 

amet In the beginning 31 in the end 4 and 7 in 

the middle 4 as also 444 in wnich 4A: people (i e. the 

universe) 4 not faad exists 4 by which 3 this (universe) 

add always Sr is pervaded 4: that fas: solitude ez: 
space Jd: is known. 

110. That solitude’ is known as space, wherein the 
universe does not exist in the beginning, end or middle, 

but whereby it is pervaded at all times. 

! That solitude—Here it is Brahman that is indicated, for 

Brahman alone is solitary since It admits of no second at 

any time. 

Hera Aaya Tech HATA: | 
mleisieed fafest ERavSTreHISEa: 112VVI I 

fatua: In the twinkling of an eye see beginning 

with Brahma 444Yart of all beings #cI¢on account of 
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producing 3RavST4-<s: undivided bliss #4: non-dual fé 

(verily) rereecat by the word time fates: is denoted. 
111. The non-dual (Brahman) that is bliss indivis- 

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

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

Brahma downwards. 

' It brings into existence, etc.—The whole creation is noth- 

ing but a resolve in the mind of God. When He has a desire 

for Creation the universe is produced in no time. A parallel 

case we find in our dream when the whole dream-world is 

brought into being in an instant by a mere wish. 

Not only the power of creation but that of preservation 
and destruction is also meant. 

Gara sda selfs 
Me Aaa SATA 1122 211 

afer, Where Ye easily Ua verily 3174 unceasingly 
safadt meditation of Brahman Fat becomes Ad 

that 31444, (fa) to be posture fase should know; 

GIA destroying happiness Sq any other F not. 

112. One should know that! to be real posture in 

which the meditation of Brahman flows spontaneously 
and unceasingly, and not any other’ that destroys one’s 

happiness. 

' That, etc.—i.e. a serene state of the constitution. 
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* Not any other, etc.—Not any posture which brings about 

physical pains and thus distracts the mind from the medita- 

tion of Brahman by dragging it down to the lower plane. 

fag aq adyate fants | 
afer fat: wafasres fag 

fag: 1122301 

aq Which aa yale the origin of all beings faaftrary 

the support of the whole universe 344, immutable 
(fq thus) f4¢ well known af in which faa: Siddhas 

(the enlightened) atfast: completely absorbed 44. 

that 4 alone (4ftsal: the wise) faarat as Siddhasana 
fag: know. 

113. That which is well known as the origin of all 

beings and the support of the whole universe, which is 
immutable and in which the enlightened are completely 
merged—that alone is known as Siddhasana.! 

! Siddhasana— This is the name of a particular Yogic pos- 

ture, but here it only means the eternal Brahman. 

[Incidentally two particular postures known to the Yogis 

are mentioned in this and the next verse, and explained with 

reference to Brahman. ] 

aye aaa ayet Farrar | 

Aaa: at Heat arats at 
THAT 112 211 
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aq Which Fayart of all existence He the root 
fada-a7q the restraint of the mind 444 on which is 

rooted (4q that) Yass: the restraining root (Sad is 

called) tsraifaTy of the Raja-yogins 44: fir 3tat this 

Fal always 4: should be adopted. 
114. That (Brahman) which is the root of all exist- 

ence and on which the restraint of the mind? is based is 

called the restraining root (Mulabandha)’ which should 

always be adopted since it is fit for Raja-yogins. 

' The restraint of the mind, etc.—It is through complete 

merger with Brahman that the mind is truly restrained. 

* Mulabandha—This is also the name of another Yogic 

posture. 

[The truth underlying all this is that while seated for med- 

itation one should not bother much about the postures, but 

always try to engage one’s whole attention to the meditation 

of Brahman which alone constitutes the goal. ] 

ARM Ura freq AA caer citary | 
Tt daa TAMAS YIM 112 L4 11 

a Homogeneous 9@f in Brahman Haat absorp- 

tion Sat of the limbs Wal equipoise faz should 
know at a otherwise WIAA like a dried-up tree 

RIA straightness 4 not Ua verily FAAH, equipoise 
(afd is). 
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115. Absorption in the uniform Brahman should 

be known as the equipoise of the limbs (Dehasamya). 
Otherwise mere straightening of the body like that of a 

dried-up tree is no equipoise. 

qs waa Hear Vedas SAT | 
a ae: utatent a Araaracifedt 112 eg 

eff The vision HHA full of knowledge Fra making 

WT the world FHA to be Brahman itself Faq should 

view OI that ¢f8: vision THEN noble (safe is) 4 not 

arapracifeeat that which sees the tip of the nose. 

116. Converting the ordinary vision into one 

of knowledge one should view the world: as Brahman 

Itself. That is the noblest vision,! and not that which is 

directed to the tip of the nose. 

' Noblest vision—Because before ‘t there is no distinction 

of high or low, great or small, since everything is merged in 

one all-pervading Brahman. 

ssevtayant farat aa at wa | 
qeeaa aden a Aarnachtat 1122911 

at Or 8 axltgVart of the seer, sight and the seen 44 

where faa: cessation 44q happens 74 there alone GB: 
vision d2M should be directed 4 not AeETacifet seeing 

the tip of the nose. 



86 APAROKSANUBHUTI 

117. Or, one should direct one’s vision to That! 

alone where all distinction of the seer, sight and the seen 

ceases and not to the tip of the nose.” 

' To That—i.e. to Brahman which is pure consciousness, 

and wherein alone ceases the distinction of the seer, sight and 

the seen, that a priori triad of all perceptions. 

* Not to the tip of the nose—It is said that while seated 

for meditation one is to gaze on the tip of the nose (Gita, 
6.13). But one should not take it too literally, as in that case 
the mind will think not of Atman, but of the nose. As a matter 

of fact, one is to concentrate one’s mind on Atman alone, 

leaving aside all external things. This is why meditation of 

Atman is here emphasized and mere gazing on the tip of the 

nose is condemned. 

famicadaray seat Mead | 

Fria: adalat wera: B sea 112 8C 11 

frafeadaray In all mental states such as Chitta 
gsaicd4q as Brahman wa verily “teat through the fac- 

ulty of remembrance Fatal of all modifications of 

the mind (4: which) fate: restraint @: that WoT: 

Pranayama(control of the vital forces) F&A is called. 

118. The restraint of all modifications of the 

mind by regarding all mental states like the Chitta as 

Brahman alone, is called Pranayama. 
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Peed wea tare: TART: | 
Teareita @ aft: yet args: 1122811 

AAG eT HH: WOAH: | 
Be AT WESMMMA AUTTTSAT 1122011 

392 Of the phenomenal world fae negation Tar: 
known as Rechaka (inhalation) W4R7: breath (fet is) He I 

wa Brahman alone af am se that A which FA: thought 

(at that) : Puraka (inhalation) a: breath sft: is called 

aa: thereafter dqafAtses the steadiness of that thought 

$4: Kumbhaka (holding the breath) (3-41 is called) 374 

this 3f9 4 also 34ST of the enlightened 3™THa: the con- 
trol of the vital force (i. e. Pranayama) (Taf is) SMT of the 

ignorant HTMIS7q_ pressing of the nose (Faft is). 

119-120. The negation of the phenomenal world 
is known as Rechaka (breathing out), the thought, “I am 

verily Brahman; is called Puraka (breathing in), and the 

steadiness of that thought thereafter is called Kumbhaka 

(restraining the breath). This is the real course of 

Pranayama! for the enlightened, whereas the ignorant 

only torture the nose. 

' Pranayama—Patanjali describes it as “controlling the 

motion of the exhalation and the inhalation” (2.49). There are 

three steps in it. The first step is to draw in the breath (Puraka), 

the next is to hold it for some time in the lungs (Kumbhaka), 

and the last is to throw it out (Rechaka). Patanjali holds that 



88 APAROKSANUBHUTI 

the mind will be naturally controlled if its communications 

with the external world are cut off by restraining the breath. But 

Shankara here maintains that the breath is entirely dependent 

on the mind and not vice versa; so that instead of frittering away 

one’s energy in the attempt of restraining the breath one should 

always try to control the mind. When this is accomplished, the 

restraint of zhe breath will follow as a matter of course. 

fart gear Arata 
Ween: F fagats wreattat ARAMA: 1122211 

fasay In all objects 31a selfhood I realizing 444: 

of the mind fafa in the Supreme Consciousness 43344. 
absorption (sfa this) ¥eaeR: Pratyahara fata: is to be 
known @: that 4yaify: by the seekers after liberation 
aaa: should be practised. 

121. The absorption of the mind in the Supreme 

Consciousness by realizing Atman in all objects is 

known as Pratyahira' (withdrawal of the mind) which 

should be practised by the seekers after liberation. 

' Pratyahara—“When the senses giving up their own 

objects take the form of the mind, as it were, it is Pratyahara” 

(Patanjali, 2.54). But its consummation is reached only when 

the mind also is absorbed in the Supreme Consciousness. 

Ba aA Wat Arlt HAUTEATA TVA | 
WAG AU Aq AUT A WW AAT 11222 
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aa 4a Wherever 44: the mind afd goes 7 there FAM: 

of Brahman @3falq by realization 444: of the mind st 
fixing 4 that U4 alone 4 (expletive) {1 Supreme YT 
Dharana Hdl is known. 

122. The steadiness of the mind through realiza- 

tion of Brahman wherever the mind goes, is known as 

the Supreme Dharana' (concentration). , 

' The Supreme Dharana—“Dharana”, says Patanjali, 

“is holding the mind on to some particular object” (3.1). 

But when the mind is fully concentrated on every object it 

comes in contact with, realizing it as Brahman and discard- 

ing the names and forms that have been superimposed on 

it by ignorance, then alone one is said to have reached the 

culmination of Dharana. 

Tearcaita aagean freradcar feat: 
earavieca faearat aarrcarfat 1122311 

(a I) 3 Brahman alone Af am sfa Aare 
by such unassailable thought fraeradat depending on 

nothing feafa: remaining tage by the word Dhyana 
feeatat well known (a this) WAA<ealfadt productive of 

supreme bliss (afd is). 
123. Remaining independent of everything as a 

result of the unassailable thought, “I am verily Brahman,’ 

is well known by the word Dhyana! (meditation), and is 

productive of supreme bliss. 
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' Dhyana—“An unbroken flow of thought in some par- 

ticular object is Dhyana” (Patanjali, 3.2). But it is perfected 

only when one merges all thought in Brahman, realizing It to 

be one’s own self. 

Pifaenrca Swe Tea FA: 
afafaerar aa Tass: 112 VV I1 

gaat Of thought fafaencat through changeless- 

ness JA: again Seka through identification with 

Brahman F2&, complete afifasntt forgetfulness of all 
mental activity (3f" this) Hay: Samadhi (3=4¢ is called) 

(314 this) Maas: called knowledge. 

124. The complete forgetfulness of all thought 

by first making it changeless and then identifying 
it with Brahman is called Samadhi known also as 

knowledge.' 

' Known also as knowledge—Samadhi is by no means a 

state of unconsciousness. Notwithstanding the absence of 

all objective thoughts in it, the pure Consciousness is always 
there. To deny the presence of consciousness in any state is a 

sheer impossibility; since it is the very self of the person who 

denies it. Samadhi is, therefore, rightly called knowledge. 

SAaHaArs aad Mey AAA | 

aval AS AVI YA: Wak: 
Wad TT 11 Wil 
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(ara: The aspirant) $4 this safrArd (manifes- 

tor of ) uncreated bliss 4 (expletive) aad so long WY 

perfectly q4*44q should practise Aa till YF: of the 

person 484: being under control 14m: 4 being called 

into action 47 in an instant 4 spontaneously Fat. 

arises. 

125. The aspirant should carefully practise this 

(meditation) that reveals his natural bliss until, being 

under his full control, it arises spontaneously, in an 

instant when called into action. 

aa: Mean: feat watt atfrere | 
aqaed A vas fagat Are PMT 112 2G 11 

aa: Then aif the best among Yogis fas: (FA) being 

perfected weattym: free from all practices 4aft becomes 
wd of this (man of realization) dq that 465 the real 

nacure 444: of the mind fi of speech F also fava: object 
J not (Aafd becomes). 

126. Then he, the best among Yogis having 

attained to perfection, becomes free from all practices.’ 
The real nature of such a man? never becomes an object 

of the mind or speech. 

' Becomes free from all practices—The various practices 

prescribed here and elsewhere are merely means to the real- 

ization of one’s own unity with Brahman and are no longer 

necessary when such realization has been accomplished. The 
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Gita also declares, “For one who has been well established in 

Yoga, inaction is said to be the way” (6.3). 

> The real nature of such a man—The Shruti declares, “He 

who realizes the Supreme Brahman verily becomes Brahman” 

(Mund. Up. 3.2.9). His nature also merges in that of Brahman 

“which is beyond mind and speech” (Tai. Up. 2.9). 

amet feast g fanrenaedt a aed | 
WAITS ANTM 112 VII 
Mee Maaa TARA VTA | 
Ud Aguaerd Asst Hellaat VA: 11 VWI 

are FRAT While Samadhi (concentration) is being 

practised ¢ (expletive) HqeaMafesy, lack of inquiry 
sere idleness HtTeates desire for sense-enjoyment a: 

sleep J: dullness faatt: distraction TaRaTe: tasting of 

joy Wat blankness 7 also fast obstacles 4 indeed FAT. 
perforce SWafd appear U4 such 4q which faaseed mul- 
tiplicity of obstacles 7 that safaer by the seeker after 
Brahman ¥m: slowly == should be avoided. 

127-28. While practising Samadhi there appear 
unavoidably many obstacles, such as lack of inquiry, 

idleness, desire for sense-pleasure, sleep, dullness, distrac- 

tion, tasting of joy,’ and the sense of blankness.’ One 

desiring the knowledge of Brahman should slowly get 

rid of such innumerable obstacles. 
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' Tasting of joy—After some progress is made in the path 
of spirituality there arises in the mind of the aspirant a kind 

of pleasurable feeling as a result of concentration. This, how- 

ever, greatly hinders his spiritual progress, as it robs him of all 

enthusiasm for further practice. 

* The sense of blankness—This is a state of mental torpidity 

resulting from a conflict of desires. 

magn fe wad yaaa fe yr | 

wegen fe uta am quran 1122811 

“Tage By the thought of an object fé verily Wacd 

identification with the object (Taft arises) FAI by 

the thought of a void f verily §=1M identification with 
the void (afd arises) AIT by the thought of Brahman 

quid perfection fé verily (4afd arises) TA! so Wirt] per- 

fection 344 should practise (SH: a person). 

129. While thinking of an object the mind verily 

identifies itself with that, and while thinking of a void it 

really becomes blank, whereas by the thought of Brahman 
it attains to perfection. So one should constantly think 

of! (Brahman to attain) perfection. 

! One should constantly think of, etc. —W hatever one thinks 

one becomes. So one desiring to attain to perfection should 

leave aside all thought of duality and fix one’s mind upon the 

non-dual Brahman which alone is perfect. 
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a fe aft See Tee ore Uy I 
aaa a gq stata agfis aa AT: 1123011 

a Who f@ (expletive) Ut this WW supremely Uaat 

purifying s@ret Bfd the thought of Brahman Yefd give 
up @ those 4: persons g (expletive) F244 in vain Safa 

live TPH: to beasts F also FAI: equal (Fafed are). 

130. Those who give up this supremely purifying 

thought of Brahman, live in vain and are on the same 

level with beasts.' 

‘On the same level with beasts—Man has the unique 

opportunity of realizing Brahman and thus becoming free 

from the bondage of ignorance. But if he does not avail 

himself of this opportunity, he can hardly be called a man, 

as there remains nothing to distinguish him from the lower 

animals. 

a fe af fasta areata aetata & 
a & AGEN IM Faled YaTAT 1123211 

4 Who 8¥es: virtuous persons fé (expletive) df the 

consciousness (of Brahman) fastfet know sro know- 

ing sf and 4 who (af that) aefatet develop @ those 4 
indeed t=: blessed (safe are) ¢ they Ya474 in the three 

worlds Fl: respected (aft are). 

131. Blessed indeed are those virtuous persons 

who at first have this consciousness of Brahman! and 
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then develop it more and more. They are respected 

everywhere. 

' Have this consciousness of Brahman, etc.—After long prac- 

tice, the aspirant at first realizes, while in Samadhi, the presence 

of Brahman which pervades the inner and the outer world. But 

this is not all. He should then hold on this Brahmic conscious- 

ness until he feels his identity with Brahman at every moment 

and thus becomes completely free from the bonds of all duality 

and ignorance. This is the consummation of spiritual practice. 

aut ofa: Wat gat uueat a AT GA: | 
t A AGMA WAM AAt Year: 11L3VWII 

ast Whose ft: consciousness (of Brahman) FAT same 

gal developed H that 7 also FH: again WITT mature F 
they 4 alone Wasa the state of ever-existent Brahman 

wre: have attained to at others wWeeatfed: those who 

dabble in words 4 not. 

132. Only those in whom this consciousness’ 
(of Brahman) being ever present grows into maturity, 
attain to the state of ever-existent Brahman; and not 

others who merely deal with words.” 

! This consciousness—that Brahman alone is the reality 

pervading our whole being. 

? Deal with words—Engage themselves in fruitless discussions 

about Brahman by variously interpreting texts bearing upon It. 
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Pen Teast sheet: FAP: | 
ASMA JA TATA Aha A 11 VBI 

4 Those s@atcat in discussing about Brahman et: 

clever 3ftélat: devoid of the consciousness (of Brahman) 

(q but) Gat: very much attached to (worldly pleas- 
ures) ¢ they 314 also 3@4aal on account of their igno- 
rance 44 surely Y4: again and again Safa come afd go 

Zand. 

133. Also those persons who are only clever in 

discussing about Brahman but have no realization, 

and are very much attached to worldly pleasures, are 

born and die again and again in consequence of their 

ignorance. 

Frere a fasota aft serrat fear | 
am facstd Tee: AAHTEM: 

UREA: 11 83X11 

(alae: The aspirants) T@44t imbued with Brahman 

gfi thought faat without free half an instant 4 not 
forafet stay AM just as He: Brahma and others WAH: 

Sanaka and others Yared: Shuka and others (4 not) 
fasted remain. 

134. Theaspirantafter Brahman should notremain! 

a single moment without the thought of Brahman, just 

like Brahma, Sanaka, Shuka and others. 
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' Should not remain, etc.—To be ever immersed in the 

Brahmic consciousness and thus identify oneself with It is the 

final aim of Raja-Yoga. 

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

light of Vedanta. 

We may mention here in passing that although there is 

no vital difference between Raja-Yoga as expounded here 

and as found in the Yoga-sutras of Patanjali so far as the 

final realization is concerned, yet there is much difference 

in the practices. Patanjali has prescribed the control of the 

body and Prana prior to the practice of meditation, whereas 

the author here emphasizes the meditation on Brahman 

from the very beginning and thus wants to lead the aspirant 

straight to the goal. ] 

ard aura art afe arta | 
GRU Aa Medd Hratsa fae: 11234 

ard In the effect #RUM the nature of the cause Sar 

inheres #RT in the cause #4 the nature of the effect 

a not fé verily a: therefore faanta: through reasoning 
aratara in the absence of the effect #1 the causality 

Tq disappears. 

135. The nature of the cause inheres in the effect and 

not vice versa; so through reasoning it is found that in the 

absence of the effect’ the cause, as such, also disappears. 

| In the absence of the effect, etc.—The cause and the effect 
are correlative; as long as there is an effect there is a cause for 
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it. But when the effect is altogether absent, the cause, as such, 

can no longer exist, as there remains nothing with reference 

to which it may be called a cause. 

AA Weg WAR Fe Aaa | 
FEA Tevet FBrtt UA: WA: 11 23K 11 

374 Then a which 4 indeed Ys pure a of words 
amir beyond the range 44 reality (Aq that) Faq 

remains J&ea of earth and the pot G4 through the 

illustration W@ verily (A, that) JA: JA: again and again 

x54 should be understood. 
136. Then that pure reality (Brahman) which is 

beyond speech alone remains. This should be under- 
stood again and again verily through the illustration of 
earth and the pot.’ 

' The illustration of earth and the pot—The illustration 

runs thus: “Just as, my dear, by knowing a lump of earth 

everything made of earth is known—the modifications are 

mere names originated by speech, earth alone is the reality,” 

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

exists only in name, Brahman alone is the reality. 

Sita ThRU shasta wa | 
seta ypafaarat ahaa Aa: UTZ Vail 

ata FER In this very way Ysfrari of the pure- 

minded 9fag44_ a state of awareness (of Brahman) 3efa 
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arises dd: W thereafter (A that) Sf: mental state TaNfHaT 

imbued with Brahman aq becomes. 

137. In this way alone’ there arises in the pure- 

minded a state of awareness (of Brahman), which is 

afterwards merged into Brahman. 

'In this way alone, etc.—By constant practice of contem- 
plation and discrimination there dawns on the mind of the 

aspirant the knowledge that Brahman alone is, and nothing 

else exists. Thus the ignorance which has so long deluded 

him by projecting the world of duality, comes to an end. 

Thereafter the mind also, which by destroying ignorance has 

brought the aspirant so close to Brahman, vanishes like the 

fire which after consuming its fuel is itself extinguished, then 

Brahman alone shines in Its own glory. 

SU sifataha arte factaad | 
area GArettes ore Pret wavatt 1123211 

qar A person set at first =afateot by the negative 
method @Ru the cause facitatd should examine 4: 
again dq that (i.e. cause) fé verily 3-444 by the positive 
method 414 in the effect fed ever WIRAfd understands. 

138. One should! first look for the cause by 
the negative method and then find it by the positive 

method, as ever inherent in the effect. 

! One should, etc.—The cause can be inferred either from 
a positive or from a negative proposition. The positive 
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proposition is: “Where there is an effect, there must be a 

cause”; and the negative one is: “Where there is no cause, 

there is no effect.” From either proposition we come to the 

conclusion that there is Brahman which is the cause of the 

world-phenomenon. For, if there were no Brahman (cause), 

there would be no world at all; again, there is the world 

(effect), therefore there is Brahman (cause). 
F 

cent fe erat wag camry ard faetag 
aura adt reseaes wag: 1123811 

ard In the effect SU the cause f€ verily ¥24q should 
see U8 afterwards #4 the effect feasaq should dismiss 
ad: then HRI the causality Te8q goes away Ff: the 
sage tafe the residue 44q becomes. 

139. One should verily see the cause in the effect, 

and then dismiss the effect altogether. What then 

remains,’ the sage himself becomes. 

[An alternative method is suggested here.] 

' What then remains, etc.—When both cause and effect 

have thus disappeared one may naturally conclude that only 

Shunya, a void, is left behind. But it is not so. For absolute 

negation is an impossibility. One may negate everything but 

cannot negate one’s own Self. So when causality has been 

negated, what is beyond all negation is the very Self of the 

enquirer, which is the ultimate reality. 
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wad dat age Aerarart | 
Wares Uae HA WAtHlead 112K 1! 

fasareat With firm conviction @aa4 most ener- 

getically aq that 44 thing “Wad is meditated upon JAM. 
a person ad that fé verily et quickly 44q becomes (TAT. 
this) s#<eleaq from the illustration of the wasp and the 

insect #4 should be understood. 

140. A person who meditates upon a thing with 

great assiduity and firm conviction, becomes that very 

thing. This may be understood! from the illustration of 

the wasp and the worm. 

' This may be understood, etc.—It is a popular belief that 

when a wasp brings into its hole a particular kind of insect, 

the latter, out of fear, constantly thinks of its assailant till 

it is transformed into a wasp. So also if a person meditates 

upon Brahman with all his mind, he will become Brahman 

in course of time. 

sera Mary adda faery | 
Maat Feast Ca MATATA: 11 VR 

47: The wise Agz4 the invisible 1a4eF the substan- 
tial (i. e. the visible) J also W4 everything facts of 
the nature of consciousness SIH as one’s own Self 

a verily Wasa with great care fact always Waa, 

should think of. 
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141. The wise should always think with great care 
of the invisible, the visible and everything else, as his 
own Self which is consciousness itself. 

qa Wevae Akal Teearar fata | 
fanfare freshen fasagqurar 11 e% Ril 

fag. The wise ¢84 the visible fé (expletive) Aga 
to invisibility 4itat reducing S@RT as Brahman faetad, 
should think of (aa: then) faxaqetat full of conscious- 
ness and bliss faa with the mind fAcaq@ in eternal felic- 
ity fa%sq should abide in. 

142. Having reduced the visible’ to the invis- 

ible, the wise should think of the universe as one with 

Brahman. Thus alone will he abide in eternal felicity 

with the mind full of consciousness and bliss. 

' Having reduced the visible, etc.—A person may at first 

take some external thing as an object of his meditation, but 

he should afterwards think of it as existing only in the form 
of the mind; and lastly the mind also should be reduced to 

Brahman which is pure consciousness. Then alone one is said 

to have reached the highest goal. 

Wig: AAseAt Wart Serer: | 
fefueaneranon soars Aya: 11 V¥3 11 
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wine: With these steps Walqth: fitted Ta: Raja- 

Yoga Sele: has been described fafaqueaeurann for those 

whose worldly desires are partially consumed @d4t™ with 

Hatha-Yoga (314 this) 4a: combined (444 should be). 

143. Thus has been described Raja-Yoga consist- 

ing of these steps! (mentioned above). With this is to be 

combined Hatha-Yoga’ for (the benefit of ) those whose 

worldly desires are partially attenuated. 

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

> With this is to be combined Hatha-Yoga, etc.—This 

Raja-Yoga, which is purely psychological in its character, is 

extremely difficult to be practised by those who have not yet 

overcome the physical disabilities and banished the carnal 

appetites from the mind and thus made it pure. To them, 

therefore, Hatha-Yoga, or the Yoga that teaches physical con- 

trol together with a little concentration, is at first very help- 
ful. For, they may thereby get control over their external and 

internal nature and thus may in course of time become fit for 

the practice of this Raja-Yoga. 

uftaed wat aat hacitsa a fatge: | 
Tera AAT YM Aa 11 Vs 

aut Whose 44: mind ftv completely mature, i. e. 
free from impurities (49t for them) #aeis4 this alone 4 

(expletive) fafse: productive of the highest result (i. e. 

perfection) (afd is) Jeead4AMi to those devoted to the 
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teacher and the Deity 74 of all (Aa. that) ate speedily 

GAH: easy to achieve (Taft becomes). 

144. For those whose mind is completely puri- 

fied this (Raja-Yoga) alone is productive of perfection. 

Purity of the mind, again, is speedily accessible to those 

who are devoted! to the teacher and the Deity. 

1 Those who are devoted, etc.—Those who have implicit 

faith in the words of the Guru and have unflinching devotion 

to their chosen Deity, become free from all doubts and thus 

easily acquire concentration which directly leads them to the 

realization of the highest truth. 
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