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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.

Aparokshdnuhhuti 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 (¥ftfubhUlfj WP®the highest Truth. Such

realization, unlike the knowledge of objects through

sense-perception or inference, is an immediate and

direct perception of one's own Self, which is here indi-

cated by the word Aparoksha.

The central theme of the book is the identity of the

JiVatman (individual self) and Paramatman (Universal

Self). This identity is realized through the removal

of the ignorance that hides the truth, by the light of

Vich^ra or enquiry alone (verse ii). To enable the

mind to embark on such an investigation into truth,

certain disciplines are laid down, which are not peculiar

to Vedanta, but are indispensable for all such enquiries

into the highest Truth. The book then gives a descrip-

tion of one who has attained this realization and of the

nature of his life. Then follows a discussion on

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

with all its effects entirely disappears, the question of

the survival of the body for working out Prarabdha is
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altogether out of place; and the Sruti sometimes speaks

of it only to explain to the ignorant the apparent

behaviour of a man of realization, who, so far as he

himself is concerned, is ever immersed in the Supreme

Truth.

Verses lOO 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 Sri Sankaracharya. Even if this be disputed, the

teachings are undoubtedly Advaitic. To those, there-

fore, who have neither the time nor the opportunity to

go through the classical works of Sankaracharya, a

treatise like the present one will be an invaluable guide

in their quest after spiritual truths.

It may be mentioned here that verses 89 to 98

occur with slight variations also in the Nadabindu

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

in the Tejabindu Upanishad (15-51).

Translations of the book into English and some

Indian vernaculars have already been published. But

the need having been expressed by some beginners for

word-for-word equivalents and notes in English, a fresh

attempt is being made to meet these requirements.

The author acknowledges his indebtedness to the exist-
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ing translations as well as to the commentary of

Vidyaranya. It is hoped that the book will be of use

to those for whom it is intended.

Belur Math,

loth September, 1938.

SWAMI ViMUKTANANDA
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APAROKSHANUBHUTI
OR

SELF-REALIZATION

airq^ 5r »t4ir«ntqL ii ^ li

3?5 I Supreme Bliss the First Teacher

Iswara (the Supreme Ruler) All-pervading ?R[-

cSjtbHf of all Lokas (worlds) ^R<iT Cause ^ Him to Sri

Hari tRTlfri bow down.

I. I' bow down to Him—to Sri Hari (the

destroyer of ignorance), the Supreme Bliss, the

First Teacher, Iswara, the All-pervading One
and the Cause’' of all Lokas (the universe).

^ I—The ego, the Jiva in bondage, who identifies himself

with the gross, subtle and causal bodies, undergoes various

sufferings and strives for liberation.

^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 Iswara create this universe out of Himself.

95^: II \ II

For the acquisition of final liberation (from

the bondage of ignorance) ^(expletive) (the

means of attaining to) Self-reali2ation (aWfl^t by us)

is spoken of in detail by the pure in heart
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only this) with all effort again and again

should be meditated upon.

2. Herein is expounded (the means of

attaining to) Aparokshinubhuti* (Self-realization)

for the acquisition of final liberation. Only the

pure in heart should constantly and with all effort

meditate upon the truth herein taught.

1 Aparokshdnubhuti—It is the direct cognition of the

Atman which is always present in all thought.

Everybody has some knowledge of this Atman or Self,

for, to deny the Self is to deny one’s own existence. But
at first its real nature is not known. • Later on, when the

mind becomes purer through Up^sanA 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 T am the witness’ (T* and the ’witness’), is still

persisting. It is only at the last stage when the knower and

the known merge in the Self-effulgent Atman, which alone

ever is, and besides which nothing else exists, that the

culmination is reached. This realization of the non-dual is

the consummation of Aparoksh£Lnubhuti.

It is needless to say that Aparoksh^-nubhuti may here

mean also the work that deals with it.

« \ w

By the performance of duties pertaining

to one’s social order and stage in life cfTOT by austerity

by propitiating Hari (the Lord) ^ of men

Vair%ya (dispassion) and the like the four-

fold means (to knowledge) arises.
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3. The four preliminary qualifications' (the

means to the attainment of knowledge), such as

VairjLgya (dispassion) and the like, are acquired

by men by propitiating Hari (the Lord), through

austerities and the performance of duties per-

taining to their social order and stage in life.
*

^ The four preliminary qualifications—These are qiTOT

dispassion, f^[c|cp: discrimination, six treasures

such as Sama ( the control of the mind
) and the like, and

yearning for liberation ( from ^he bondage of igno-

rance).

Just as ^rafilSPlf to the excreta of a crow

indifference in the same way)

all objects of enjoyment from Brahmaloka to this world

®I3 considering (their perishable nature) (Jlrf.)

^<144 indifference rJ^that % verily fw4^^ pure (iltiuf indiff-

erence).

4. The indifference with which one treats

the excreta of a crow—such an indifference to

all objects of enjoyment from the realm of

Brahmfl to this world (in view of their perishable

nature), is verily called pure Vairigya.*
1 Pure Vairdgya—One may be indifferent to the enjoy-

ments of this world only in expectation of better enjoyments

in the next. This kind of indifference is tainted wi^ desires

which bar the door to Knowledge. But the indifference that

results from a due deliberation on the evanescent nature of

this world as well as the world to come, is alone pure, and
productive of the highest good.
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?Tt i^SFi: ^ II k II

Atmaa in itself fg verily permanent

the seen going against that (i.e. opposed to

Atman) thus Jf: which settled f»f^: conviction

that ^ truly of thing discrimination ( is

known).

5. Atman* (the seer) in itself is alone

permanent, the seen* is opposed to it (i.e. tran-

sient)—such a settled conviction is truly known
as discrimination.

1 Atman—In this ever-changing world there is one

changeless being as witness of these changes. This perma-

nent ever-seeing being is Atman.
^ The seen—^This comprises everything other than Atman,

such as objects of the senses, the senses, the mind and the

Buddhi.

^ II ^ II

At all times abandonment of desires ^
this ^ as Sama (control of the mind) is

termed ^TnjJfdW of the external functions of the organs

restraint^^ as Dama is called.

6. Abandonment of desires^ at all times is

called, Sama and restraint of the external func-

tions of the organs is called Dama, ^
^ 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
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all desires is to dissociate the mind from these two sets of

stimuli.

^npr 5IT gw IRTT II II

From objects ( of the senses ) ( ZTT which )

turning away ^ that verily the highest

Uparati of all sorrow or pain (
which

)

endurance ^ that conducive to happiness

forbearance JRTT 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.

1 uparati—Apparently Uparati differs very little from

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

Sama and Dama there is an effort to restrain the mind's

outgoing propensities. But in Uparati the equipoise of the

min'd becomes spontaneous and there is no further striving

to gain it.

g II II

frPT?fpqi4wRf^ In the words of the Vedas and the

teachers vrfe; faith as Sraddh^ is known 5 and

on the only object Sat concentration of the

niind as Samldh^na ( deep concentration

)

is regarded.

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

as SamSdhana.

1% ^ gcCT ^TT gg^ n ^ n

( % )^ 0 Lord^ when^ how % my ?RnFpNf%)|f^:

the final liberation from the bonds of the world ( i.e. births

and deaths
) ^JTRLwill be JH such gS5l strong desire

W that Mumukshutfi ( yearning for final liberation

)

qTRSfT should be called.

g. When and how shall I, O Lord, be free

from the bonds of this world (i.e, births and
deaths)—such a burning desire is called Mumu-
kshuti.*

1 Mumukshutd—^This is the fourth SS-dhangl. With this

the student becomes fit to make an enquiry into the highest

Truth, i.e. Brahman.

[It is now an accepted principle even in the scientific

world that a student in search of knowledge should free

himself from all his predispositions and keep an unbiased

mind ready to receive whatever is true. The four S&dhan^s

here inculcated are nothing but a course of discipline to

attain to such a state of mind.]

firair. ft i

possession of the said qualifications

( as means to Knowledge ) of one's own

desiring good by a person % only with a

view to attaining Knowledge fiRR: constant reflection

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
1 Should constantly reflect—After a person has attained

the tranquillity of the mind through SfLdhanS^s, he should

strive hard to maintain the same by constantly reflecting on

the evanescent nature of this world and withal dwelling on

the highest Truth till he becomes one with It.

2 Good—The highest good, i.e. liberation from the

bondage of ignorance. ^

II U II

^»IT Without an enquiry ( into the Truth

)

epRn«|^; by other means Knowledge •! not is

produced jpnf? just as anywhere knowledge

of objects %II without light (H is not

produced ).

11. Knowledge is not brought about by any
other means* than Vich3.ra, just as an object is

nowhere perceived (seen) without the help of

light.

1 By any other means—^By Karma, Up§,san^ and the

like. It is ignorance or AvidyS. which has withheld the light

of Knowledge from us. To get at Knowledge, therefore, we
have to remove this AvidyS,. But so long as we are engaged

in Karma or Up^san^, we remain under its sway. It is only

when we make an enquiry into the real nature of this

Avidy^ that it gradually withdraws and at last vanishes;

then alone Knowledge shines.

ITiSf IPWn? HR Hr ^ wRl I

ii ii
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Who am I? ^ this ( world
)

how

STRT created m: who ^ ( expletive
) 31^ of this the

creator is ^ here ( in this creation
)

material

what is ^rs4 that Vichara ( enquiry
)

like this is ).

12. Who am I?* How is this (world)

created? Who is its creator? Of what material

is this (world) made? This is the way of that

Vichara” (enquiry).

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

know what our real nature is. In the waking state we think

that we are the body, the physical being, and consequently

feel ourselves strong or weak, young or old. At another

time, in the dream state, regardless of the physical existence

we remain only in a mental state, where we are merely

thinking beings and feel only the misery or happiness that

our thoughts create for us. Again, in deep sleep, we enter

into a state where we cannot find the least trace of any

such attribute whereby we can either assert or deny our

existence.

We pass through these states almost daily and yet do

not know which of them conforms to our real nature. So

the question, ‘Who am I?’ is always with us an unsolved

riddle. It is, therefore, necessary to investigate into it.

2 This is the way of that Vichdra—It is said in the

preceding Sloka that Knowledge is attainable by no other

means but VichSlra or an enquiry into the Truth. Herein

is inculcated in detail the method of such an enquiry.

sfi? i

|| II

ari I combination of the elements the

( gross ) body sf not ( am

)

^ ^ so also I tf not

( an aggregate of
) the senses ( i.e. the subtle body )
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( am

;

Of? I
)

different from these

something ( 3lf%| am )^5T, etc.

13. I am neither the body/ a combination

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

aggregate of the senses; I am something different

from these. This is the way of that Vichara.

1 I am nHther the body—^This body has its origin in

insentient 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 bpdy.

II II

^ Everything produced by ignorance (3T%
is) through Knowledge. that

)

completely

disappears various thought creator (VR[%

is ) ^tS?r, etc.

14. Everything is produced by ignorance,*

and dissolves in the wake of Knowledge. The
various thoughts (modifications of Antahkarana)

must be the creator.’* Such is this Vichflra.

^ Everything is produced by ignorance—In reply to the

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

said that ignorance is the cause of everything.

Sometimes seeing something coiled up on the road we
mistake it for a snake and shrink back out of fear. But
afterwards when we discover that it is nothing but a piece

of rope, the question arises in the mind as to the cause of

the appearance of the snake. On enquiry we find that the

cause of it lies nowhere else than in our ignorance of the true

nature of the, rope. So also the cause of the phenomenal
world that we see before us lies in the ignorance or M5,y& that

covers the reality,
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^ The various thoughts the creator—The only

thing that we are directly aware of is our own thoughts.

The world that vve see before us is what our thoughts have

created for us. This is clearly understood when we analyse

our experiences in dreams. There the so-called material

world is altogether absent, and yet the thoughts alone create

a world which is as material as the world now before us. It

is, therefore, held that the whole universe is, in the same

way, but a creation of our thoughts.

dtsqiftssj: II \V. ||

Jjqq Just as of the pot and the like

material
)

earth ( is, so also ) of these

two which material ( rffl, that )
one

subtle unchanging Sat ( Existence ) ( 31%I is

)

etc.

15. The material (cause) of these two
(i.e. ignorance and thought) is the one‘ (without

a second), subtle (not apprehended by the senses)

and unchanging Sat (Existence), just as the earth

is the material (cause) of the pot and the like.

This is the way of that Vichara.

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.

^ sini firaw:: dtsqrftsRi: 11 11

(2?^^ Because) 315 ^ ^ one the

subtle ^ ( expletive
)

the Knower the Witness

the Existent eiszpj: the Unchanging (3?^ am, cTPTRL there-
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fore ) ei? I rRI. “ That ” ( am

)

here doubt

^ not ( aifer is
)

etc.

16. As I am also the One, the Subtle, the

Knower,' the Witness, the Ever-Existent and the

Unchanging, so there is no doubt that I am
“That”* (i.e. Brahman). Such is this enquiry.

1 The Knower—The supreme Knower who is ever present

in all our perceptions as consciousness, and who perceives

even the ego.

When I say, “ I know that I e^st,'* the ‘T’* of the

clause ‘ that I exist ’ forms a part of the predicate and as

such it cannot be the same T* which is the subject. This

predicative ‘T is the ego, the object. The subjective T' is

the supreme Knower.
2 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.

Atman verily one without parts

(3?feT is) the body by many (parts) 3?n?T:

covered is, IJSI: the ignorant
) cisff: of these two

identity see ( confound ) else than this

what ignorance ( is ).

17. Atman is verily one and without parts,

whereas the body consists of many parts; Eoid

yet the people see (confound) these two as one

!

What else can be called ignorance but this ?*



12 APAROKSHANUBHUTI

^ What else can he called ignorance hut this ?—^To give

rise to confusion in knowledge is a unique characteristic of

ignorance. It is through the influence of ignorance that one

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

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

is not completely manifest there ; for one could easily find an

excuse for such confusions when there exist some common
characteristics between the real and the apparent. The

nature of ignorance is, however, fully revealed when one

confounds the subject (i.e. Atman) with the object (i.e. the

body), which have nothing in common between them, being

opposed to each other in all respects.

fejRTRRci: to ii t*' ii

QIRUT Atman fJpTTRT^: the ruler internal and

( is

)

the body the ruled external

( is

)

etc.

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

«lrin jwft^ I

to h U h

9I1OT Atman all consciousness holy
(

is) the body all flesh impure (^1^
is

) etc.

19. Atman is all consciousness and holy,

the body is all flesh and impure; and yet, etc.

fewwa ; to h «



SELF-REALIZATION 13

Atman the Dluminator pure

the body rlW^f: of the nature of darkness 3^*1% is said

etc.

20 . Atman is the (supreme) Illuminator

and purity itself ; the body is said to be of the

nature of darkness; and yet, etc.

ii ii

8Tl^ Atman fr|^: eternal since Existence

itself the body 3lf^: transient % because

non-existence in essence cRKW) 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.

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

ever temporary its existence may be. A relative exis-

tence (Vyavaharika Sattfi) is, therefore ascribed to it. But
when one examines it and tries to find out its real nature,

this so-called tangible body gradually becon^es 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.

Which manifestation of all objects 33,

that ajRlpl: of Atman illumination 3 not awqift-
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the light of fire and the rest (SIRUSK of Atman

)

jftft: light ( is ) JRI: for f5l% at night ajisaf darkness

exists.

22. The luminosity of Atman consists in

the manifestation of all objects. Its luminosity

is not* like that of fire or any such thing, for

(in spite of the presence of such lights) darkness

prevails at night (at some place or other).

1 Its luminosity is not, etc .—^The light of Atman is un-

like any other light. Ordinary lights are opposed to dark-

ness and are limited in their capacity to illumine things.

It is a common experience that where there is darkness there

is no light ; and darkness always prevails at some place or

other, thus limiting the power of illumination of such lights.

Even the light of the sun is unable to dispel darkness at some

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

It illumines everything and is opposed to nothing, not even

to darkness; for it is in and through the light of Atman,

which is present in everybody as consciousness, that one

comprehends darkness as well as light and all other things.

II II

311^ Alas ignorant person like a person

seeing a pot that this is mine ever

knowing even aif I 9131 this body ^ that

holding ( the view ) %?% rests (contented).

23. How strange is it that a person igno-

rantly rests contented with the idea that he is the

body,* while he knows it as something belonging

to him (and therefore apart from him) even as a,

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

!
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^ The idea that he is the body—^This is the view of

LaukUyatikas (Indian materialists) who maintain that man is

no more than a fortuitous concourse of material elements.

According to them the five elements of matter, through

permutations and combinations, have given birth to this

body as well as to life and consciousness, and with death

everything will dissolve into matter again.

5^ ti R-a 11

315 I^ Brahman (Tef verily ( 3lj^ am 2RT: because 3?5

I
)

equanimous quiescent by

nature absolute Existence, Knowledge and Bliss am)

non-existence itself the body 5Tf? never

( 3t(^ am ) 5% this by the wise (true) Knowledge

is called.

24. I am verily Brahman/ being equani-

mous, quiescent and by nature absolute Exis-

tence, Knowledge and Bliss. I am not the body’
which is non-existence itself. This is called true

Knowledge by the wise.

1 / am verily Brahman—* I,' the Self or Atman, is

Brahman, as there is not even a single characteristic differen-

tiating the two. In other words, there are no two entities

as Atman and Brahman ; it is the same entity Atman that is

sometimes called Brahman.

When a person makes an enquiry into the real nature of

this external world he is led to one ultimatei 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 lexternal world has

emanated. Thus he realizes that what he so long called

Brahman, the substratum of the universe, is but his own
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Self, it is he himself. So it is said :
" All this is verily

Brahman, this Atman is Brahman ’ (Mdnd. Up. 2).

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

the causal body.

srrt^ 5^: ii ii

9T5 I without any change without any

form free from all blemishes undecaying

( eT%r am ) 81?^ etc.

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

srrt^ 11 a

315 I f»RR?r; not subject to any disease fTOVfRf;

beyond all comprehension free from all alteration

3?Rlrf; all-pervading ( 3lf|jT am )
etc.

26. I am not subject to any disease, I am
beyond all comprehension,* free from all alter-

natives and all-pervading. I am not, etc.

1 I am beyond all comprehension—I am not compre-

hended by any thought, for in the supreme Atman no

thought, the thought of the subject and the object, the

knower and the known, not even the thought of the Self and
the not-Self, is possible, as all thought implies duality where-

as the Atman is non-dual.

snt^ 11 II
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8^5 I without any attribute without any

activity fjR: eternal ever free 8f^; imperishable

( eifer am ) etc.

27. I am without any attribute or activity,

I am eternal, ever free and imperishable. I am
not, etc.

STTf^ sragTt II II

315 I free from all impurity immovable

Sppti; unlimited gg;: holy 313J5(: undecaying 311p[: immortal

315^ etc.

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

^ ^sWTRJTPf 5ifr: 11 ||

^ ignorant one residing

)

in your own body beyond the body 5TbfR blissful

known as Purusha ^ ( expletive ) d^cIH, established

( by the Sruti as identical with Brahman ) ^|»?i ever-

existent 3i|^H Atman why assert as absolutely

non-e.xistent .?

29. 0 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 Sruti as identical with

Brahman), to be absolutely non-existent*?’
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^ Why do you assert absolutely non-existent}—
In the preceding stanzas when all the attributes that the

human mind can conceive of have been denied of Atman, one

is naturally assailed by the doubt whether such an Atman at

all exists. To remove this doubt it is here said that Atman
is a fact of everybody’s experience and as such, its existence

cannot be challenged; therefore there is no reason to call it

Sunya or absolute non-existence.

II II

( ^ O you ignorant one ^ you your own

Self with the help of Sruti ggpziT by reasoning ^ also

Purusba beyond the body the very form

of existence ( but
)

by persons like you

very difficult to be seen ) realize.

30. O you ignorant one ! Try to know,

with the help of Sruti* and reasoning, your own
Self, Purusha, which is different from the body,

(not a void but) the very form of existence, and
very difficult for persons like you* to realize.

1 With the help of Sruti—^With the help of such Sruti

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

full of flesh and blood, there is another Atman ” (Taitt. Up.

ii.2 ). It is thus clearly stated that the Atman which is some-

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

2 Persons like you—Persons of your cast of mind who,

on account of their great attachment to the body, overlook

the vital differences which exist between the body and the

Atman and blindly assert their identity.

f^Rf <1^: I

srras srr.ii 11
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q^; Beyond the body ( 55^: Purusha
) by the

word fiRjqrcT: known tp» t][q as only one existing

( 31% is the gross (body) g on the other hand

manifoldness JHH: obtained ( cRT so )
the body^ how

Purusha ^!JTrl,can be ?

31. The Supreme (Purusha) known as “I”
(ego) is but one, whereas the gross bodies are

many. So how can this body be Purusha ?

MsJRI^ SWH, II v< II

I as the subject of perception estab-

lished ( 81% am
) ^5: the body as the object of

perception fWT: exists this RJI (is) mine ^
on account of this description etc.

32. ‘I’ (ego) is well established as the

subject of perception whereas the body is the

object. This is learnt from the fact that when
we speak of the body we say, ‘This is mine.'*

So how can this body be Purusha ?

1 This is mine—That is, the body is something which I

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

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

3*TR(ii H

31f I without any change { 91% am
) %: the

body 5 but %r ever undergoing changes ^ this

directly is perceived etc.
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33. It is a fact of direct experience that the

'r (Atman) is without any change/ whereas the

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

The *r (Atman) is without any change— happiness

or misery, in childhood, youth or old ajge, Atman, in spite

of many dlianges in the body, remains the same ; else how
do we recognize a person to be the same man again and
again even though his body and mind have undergone a

thorough change?

qrfirfe mi i

^ Smsr II II

By the wise "qw?!,

“jP’her^"}* nothing) higher than He” etc. this rRT

by that Srttti text the nature of the Purusha

Is ascerttdned etc.

34. Wise men have ascertained the (real)

nature of Purusha from that $;ruti text/ “(There

is nothing) higher than He (Piirusha)/’ etc. So
how can this body be Purusha ?

1 From that Sruti text—^The te*t occurs in the Swetd-

swatara Upanishad (iii, g) 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 (creation)

is filled/'

mi^ ^n^il \\

JRt; Because by the Sruti in that

pithy text known as the Purusha Stikta also tjf
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‘‘All this is verily the Purusha" thus 5PSq[% is

declared ( so
)

etc.

35. Again the Sruti has declared in the

Purusha Sukta^ that ‘‘All this is verily the

Purusha." So how can this body be Purusha ?

^ The Purusha Sukta—It forms a part of the Rig-Veda.

There we find one of the highest conceptions of the Cosmic

Being wherefrom this universe has emanated. The text here

referred to is this:

** The Purusha is verily all this (manifested world). He
is all that was in the past and that will be in the future.

He is the Lord of the Abode of Bliss and has taken this

transient form of the manifested universe, so that the Jivas

may undergo the effects of their actions " {Rig^Veda X.Qo.ii).

^ So also in the Brihadiranyaka Upa-

nishad 55^; Purusha SIW: unattached is said (rRT; so)

besmeared with innumerable impurities

^SFF:, etc.

36. So also it is said in the Brihadiranyaka

that “The Purusha is completely unattached.”*

How can this body wherein inhere innumerable

impurities be the Purusha ?

^ The Purusha is completely unattached—^This reference

is to the following passages, ** The Purusha is not accom-

panied in the waking state by what he sees in dream, for he

is completely unattached to everything " (Brih. Up. iv.3.

15-16).

mwi 5w*r« n
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^ There again the Purusha self-

illumined % (expletive) is clearly stated ( so)

api this inert illumined by an external agent

etc.

37. There again’ it is clearly stated that

“the Purusha is self-illumined.” So how can
the body which is inert (insentient) and illumined

by an external agent be the Purusha ?

1 There again-^ln the same Brihad^ranyaka we have:
“ Here (in dream) the Purusha is self-illumined (Brih. Up.

iv.3.7)-

II II

f5 Since by the Karma-kinda 9?f?r also 3tlc>TT

Atman ^RJ^from the body different perma-

nent ^ and is declared ( 5RT; as )
after

the fall of the body the results of actions

undergoes.

38. Moreover, the Karma-kanda also de-

clares’ that the Atman is different from the body
and permanent, as it endures even after the fall

of the body and reaps the fruits of actions (done

in this life).

1 Moreover the Karma-hdnda declares—^The Karma-
kllnda 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-k&nda do not believe

in an Iswara or God. Nevertheless they believe in a per-

manent individual soul which is quite different from the body
and which survives the destruction of the latter as a support

of Apurva (the abiding result of Karma).



SELF-REALIZATION 23

So not only the Jn^na-kAnda (the Upanishads) but the

Karma-k^nda also asserts that Atman is different from the

body.

^ jjnsfqn II ^5 II

The subtle body ^ even consisting of

many parts ^ unstable an object of perception

changeable ^ and 3IoZffq^ limited non-existent by

nature rT^so^ how ORT this ( subtle body
)
gJTR. 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).

snriir Imr:: i

II
«o

II

Thus Atman from these two bodies

different ( the substratum of ) T’ ( the ego) SISSRT:

immutable g^: Purasha Iswara the Self of all

having all forms transcending everything and.

40. The immutable Atman, the substratum

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

and is the Purusha, the Iswara (the Lord of all),

the Self of all; It is present in every form and yet

transcends them all.
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?ra: ft 35«n?5?ir ii «t n

Thus 3iRJ?^[5^TFt«T by ( enunciating
) the difference

between the Atman and the body indeed the

reality of the phenomenal world zpir as ^«K^ri^l by Tarka-

s^stra gtRT is said, ( TOT in the same way 3^ is ascertained
)

fW: so f% ) what ends of human life are

served ?

41. Thus the enunciation of the difference

between the Atman and the body has (indirectly)

asserted, indeed, after the manner of the Tarka-

sastra,' the reality of the phenomenal world. But
what ends of human life are served^ thereby ?

1 Tarhasdstra—^The science of logic (Ny&ya), or treatises

like SILnkhya and Yoga and those of the Lauk^yatikas

which mostly follow the method of inference in arriving at

their respective conclusions. Here it specially refers to

SS.nkhya which with the mere help of Tarka (logic) tries to

establish the final duality of Prakriti and Purusha and in

which Prakriti or the material principle that constitutes the

phenomenal world is eternal and co-existent with Purusha,

the conscious principle.

2 What ends of human life are served—^There are gener-

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

duty, Artha or attainment of worldly prosperity, Kama or

satisfaction of desires, and Moksha or final liberation from

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

secondary, as they are only helps to the last which is the

summum bonum. But this last one, the liberation from the

bondage of’^ignorance, will never be attained unless a person

realizes non-duality and becomes one with it, and thus

removes even the last vestige of duality from the mind.

But the establishment of duality is only an obstacle to such

realization and drives persons away from the path of libera-

tion. It, therefore, serves no real purpose in human life.
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[But the object of showing the difference between Atman
and the body is not to prove the reality of the body and
thus establish the duality of Aman and the body, but only

to meet the opponents who hold the view that this body is

Atman. It will be shown in the following stanzas that there

is no such thing as body, it is Atman that alone exists.]

II aR 11

Thus by ( the enunciation of ) the differ-

ence between the Atman and the bbdy the view

that the body is the Atman denied now

the difference between the body and the Atman

( expletive ) unreality clearly is stated.

42. Thus the view that the body is the

Atman has been denounced by the enunciation of

the difference between the Atman and the body.

Now is clearly stated the unreality of the differ-

ence* between the two.

^ 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.

^ 11 11

Of Consciousness on account of

uniformity any time division *1 not admis-

sible is)
;

just as in the rope : perception

of a snake ( false, so )
tbe individuality of the

jiva ^ also false^ must be known.
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43. No division in Consciousness is admis-

sible at any time as it is always one and the

same.* Even the individuality of the Jiva must
be known as false, like the delusion of a snake

in a rope.

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

sciousness may vary, but consciousness as such remains

always uniform, just as the light Of the sun remains the same
while illuminating various objects.

Just as through the ignorance of the

rope the very rope in an instant Hfquft a (female)

snake appears in the same way pure

Consciousness without undergoing any change

in the form of the phenomenal universe appears).

44. As through the ignorance of the real

nature of the rope the very rope appears in an
instant as a snake, so also does pure Conscious-

ness appear in the form of the phenomenal
universe without undergoing any change.*

1 Without 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. *

Of the phenomenal universe other

than Brahman material ( cause
)

not is dVfl^
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therefore spi this entire phenomenal universe 31^
Brahman alone is !PI not anything else.

45. There exists no other material cause of

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

1 This whole universe is hut 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 conven-

tional and are found non-existent wH^n their nature is

enquired into.

iqwTT i

qt 51^ fcT: || ||

^ Everything Atman ^ from such

declaration ( of the Sruti
)

the idea of the

pervaded and the pervading false ( is

)

^ this

the supreme truth being realized 5^;
where of distinction room ( aifel is ).

46.

- From such declaration* (of the Sruti) as

“All this is Atman,” it follows that the idea of

the pervaded and the pervading is illusory. This

supreme truth being realized, where is the r&om
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.

iv. 57 )-
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Hi} Certainly % directly by the Sruti HfiH^

manifoldness is denied non-dual cause

( ^1% )
remaining established how appearance

ajai: another should be ?

47. Certainly the Sruti has directly ‘ denied

manifoldness in Brahman. The non-dual cause

being an established fact,^ how could the pheno-

menal universe be different from It?

1 The Sruti has directly, etc.—^The Sruti passage runs as

follows :

‘

' After hearing from a competent teacher one

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

manifoldness in this (Brahman).’* {Brih. Up. iv.4.19).

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

—

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

the Sruti cuts at the root of all causality; for a cause always

presupposes an effect which it produces and which is evidently

different from it in some respect or other. But when there is

only one, how is it possible for a second thing, an effect to

come into existence ? The truth is that the non-dual Brahman
or Atman never causes anything. It is through ignorance

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

STMTc^ mW ire: II ««: II

(Ht) HT: The person JTRRH by Miy^ ( illusion

)

(
being deceived 155 in this HlHIcf variety sees R:

he from death to death goes
(^ thus

)

by the Sruti blame 3Tf7 as well is pro-

nounced.

48. Moreover the Sruti has condemned (the

belief in variety) in the words, '‘The person

who," being deceived by M4y3., "sees variety

in this (Brahman), goes from death to death.
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1 Goes from death to death—i.e. is born and dies again

and again. The reference is to such Sruti texts as: “ He who
sees variety in this {i.e. Brahman), passes from death t<r

death.’* {Brih. Up. iv.4.19). In other words, unless a person

realizes the non-dual Atman which is evidently without birth

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

re-births.
\

vm: 1

11 n

( ZRT: As )
^rom Brahman from the

supreme Atman all beings 31 are born

therefore they^ Brahman verily are

this clearly understand.

49. Inasmuch as all beings are born of

Brahman,* the supreme Atman, they must be

understood to be verily Brahman.
1 All beings are horn of Brahman—The reference here is

to such Sruti passages as: That is Brahman wherefrom all

these beings are born,” etc, (Taitt. Up. iii.i).

^ wftr ^ I

11 st® it

^ Brahman verily !3^[«TRTf% all names

various ^Mflfui forms ^ and all actions

also %T(rt sustains ^ this the Sruti gjifl has sung

(clearly declared).

50. The Sruti has clearly declared that

Brahman alone is the substratum* of all varieties

of names, forms and actions.

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

substratum of the illusion of a snake and the like, so Brahman
is the substrartum of all names, forms and actions though
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these are but illusory ; for even an illusion requires a sub-

stratum for its appearance.

shrift 3n«mR^ 5raT ii st^ ii

( *Rr As ) from gold of ( a thing

)

produced the nature of gold ^ ( expletive

)

permanent cHTT ^ so also from Brahman of

( a being
)
born the nature of Brahman is.

51. Just as a thing made of gold ever has

the nature of gold, so also a being born of

Brahman has always the nature of Brahman.

?i: m 11 kR 11

m Who J^Rin the ignorant one between

the Jiv^tman and the Param^tman a little even

distinction 55^ making rests his fear

by the Sruti) is spoken^of.

52. Fear* is attributed to the ignorant one
who rests” after making even the slightest distinc-

tion between the Jivatman and the Paramatman.
1 Fear—Fear has its root in duality and imperfection and

can be overcome by him alone who realizes non-duality and

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

to be afraid of and nothing to be gained or lost.

2 Who rests, etc.—^The Sruti text runs as follows:

“ When he (the ignorant one) makes the slightest difference

in It (Brahman) there is fear for him.’* {Taitt. Up. ii.7).
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When through ignorance gJT duality

appears ^ then one ( Iprt another
)

sees ^
when ^ all as Atman is) then^: one

^ (expletive) even a bit ^ not sees ).

53. When duality ‘ appears through igno-

rance, one sees another; but when everything

becomes identified with the Atman, one does not

perceive another even in the least.

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

the following passage from the Sruti:
*

4. For when there is

duality, as it w'ere, one sees another, smells another, etc., but

when everything has become one's own Self, how can one see

another, smell another," etc. (Brih. Up. iv.5.15).

fen5i?r: 1

SI $ SI siNrtsfedlsra: 11 11

VVhen all beings f| (expletive)

as Atman of one who realizes thoi*

»I not ^ ( expletive ) delusion if not 591 also sorrow

(¥1^ arises) in consequence of the absence of

duality.

54. In that state‘ when one realizes all as

identified with the Atman, there arises neither

delusion nor sorrow, in consequence of the

absence of duality.

1 In that state, etc .—It refers to the following Sruti text

:

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

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

'

{Isa. up. 7 ).

3i?i*iR»n fei?n i

»5iII II Sdt II
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W This as the Self of all existing

efRin Atman (expletive) mi Brahman tjqf verily f[% this

by the Sruti in the form of the Brihad^ra-

nyaka firarffta declared.

55. The Sruti* in the form of the Brihadi-

ranyaka has declared that this Atman, which is

the Self of all, is verily Brahman.
1 The Sruti, etc .—The text is: “This Atman is

Brahman/* etc. (Brih. Up. ii.5.19).

«raT II II

BRT This world 9^3^: experienced though

fit for all practical purposes though being

W as dream (world) so) in conse-

quence of being contradicted in the next moment 3{R3!q[: of

the nature of non-existence.

56. This world,* though an object of our
daily experience and serving all practical pur-

poses, is, like the dream world, of the nature of

non-existence, inasmuch as it is contradicted the

next moment.

1 This world, etc .—^We cannot call a thing Sat (ever-

existent) merely because it is experienced and has some

pragmatic value. In dream we experience things which are

valid so long as the dream lasts. But as soon as we awake,

they disappear as though they never existed. So also the

experiences of our waking state, which are so full of meaning

to us, are negated as soon as we enter into dream or deep

sleep. This world of waking experience, therefore, is also in

the same category of existence as the dream world.
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^SJnf 5n*n?it5wWP ^MSN SfnKT Sf If I

8?»ii^ 557j infer ^ ii k^s ii
>0

5IPR®t In waking dream 3i;ft^: unreal in

dream 3li^ also srpiT: waking «I not surely (ai% is) 5*1:

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

•nfe do not exist deep sleep 3lfq also % verily

in both 51 not =5 also (3lt^ is).

57. The dream* (experience) is unreal in

waking, whereas the waking' (experience) is

absent in dream. Both, however, are non-
existent in deep sleep which, again, is not ex-

perienced in either.

^ The dream, etc .—Here the author illustrates the preced-

ing Sloka by showing the unreality of the three states

(Avasthatraya) on account of their mutual contradiction.

5Pi^ ^r^feiwiT fjonrafesiffein I

II II

Created by the three Gunas 5pi the three

states thus tlpaiT unreal *1^ are 31^ their ( i.e. of the

three states) 521 witness JpIRffe: beyond all Gunas

eternal % ( expletive j one of the nature of

consciousness ( 91^ is ).

58. Thus all the three states are unreal*

inasmuch as they are the creation of the three

Gunas ; but their witness* (the reality behind

them) is, beyond all Gunas, eternal one, and is

Consciousness itself.

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

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

nents of Prakriti or the primeval substance, viz. Sattva, Rajas

and Tamas). But whatever is a compound must disintegrate

and be destroyed. This world being a compound is thus fore-

doomed to destruction; and so it is unreal, as reality implies

indestructibility. Here what has been put forward as a mere
proposition in Sloka 56 is conclusively proved, viz. that this

world though experienced is unreal.

2 Their witness—^When everything in this world is in a

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

sees these changes? The Vedanta declares that it is Atman,
the conscious principle, that witnesses all these changes, itself

ever remaining unchanged and unaffected by the Gunas that

work these changes.

Just as in earth the illusion of a jar

or grSt in the nacre I'ildRyfct the presence of silver
(

one ) •! not sees in the same way sfjjfRIFt when

realized in Brahman isftisr^’ Jivahood ( R 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 indi-

viduality of its own apart from Brahman. But when with

the dawn of real knowledge he realizes himself as one with

Brahman, this Jivahood appears to him as nothing but an
illusion like the illusion of silver in the nacre.
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w^ srm 505?5rfw i

^ II II

q?iTT Just as in earth «I3: a jar qi?r the name 2F;t%

in gold §p«gV?5|fiT^ the name ear-ring in a nacre %
( expletive

) i>a1^^rfcr: the name ‘silver’ ( 3^% is
)^ so

in the supreme ( Brahman )
the word Jiva.

60. Just as earth is described as a jar, gold

as an ear-ring and a nacre as silver, so is

Brahman described as Jiva.

aftilr ifh? I

35^ 11 11

Just as o^tflr in the sky blueness as

in the desert water as W*?!’ in a post

human figure so in the Atman which is Con-

sciousness the universe (3Tfe is).

61. Just as blueness in the sky, water in

the mirage and a human figure in a post (are but

illusory), so is the universe in Atman.*
1 So is the universe in Atman—^Not only Jiva, but the

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

various ways in Slokas 61—64.

^ 3«fw I

^^ 11 h

Just as in empty space 2|^|c4: a ghost as

jr^qciforf ^ a castle in the air zpqfT as in the sky

the vision of two moons are
) ^133^ in the

same way in the supreme Truth (i.e. in Brahman)

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

appearance of the universe in Brahman.

Just as as ripples and waves 5155 water

alone MWtlui in the form of a vessel cTW copper %
verily 313 surely appears rW so as the whole

universe BIToRrH Atmanhood appears).

63. Just as it is water that appears as

ripples and waves, or again it is copper that

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

srsHrerrw qisnw ^ ?f?rgn i

n»Twrerr ^ cm^¥tR?r: ii ^vi ii

Just as earth under the name of a jar

cfJrR: threads verily under the name of a cloth

(SfRlfitT appear, gsR so) Chit (Atman) 5P15(M under

the name of the universe appears by negat-

ing those (names) rHI, That (Brahman) |f!T is to be known.

64. Just as it is earth that appears under

the name of a jar, or it is threads that appear

under the name of a cloth, so it is Atman that

appears under the name of the universe. This

Atman is to be known* by negating the names.
^ This Atman is to be known, etc .—The knowledge of

Atman means only the removal of names and forms that are

superimposed upon It through ignorance.
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aSJOlT SJ^: I

wsnw ^ ff SKJ%H II $5( II

By people all arfq also 52JcR[R: dealing 5|pri[

in and through Brahman is performed g but

through ignorance earth alone verily

the jars and other earthenwares this) •! not

cCajRfvg know (3RT: persons).

65. People perform all their actions in and
through Brahman, (but on account of ignorance

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

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

various earthenwares we are actually dealing with earth, as by
no manner of means can earth be separated from earthenwares.

So in all our intercourse with the world we are, in fact, deal-

ing with Brahman which is non-separable from the world.

2T5Sfr Just as between a jar and earth cHl^^RyicTT

the relation of effect and cause ever exists

so SPWSSPiTt between the phenomenal world and Brahman

on the strength of scriptural texts and reasoning

^ here (RI that is established).

66. Just as there ever exists the relation of

cause and effect between earth and a jar, so does

the same relation' exist between Brahman and
the phenomenal world; this has been established
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here on the strength of scriptural texts and
reasoning.

1 So does the same relation, etc .—The same relation of

cause and effect exists between Brahman and the world. But
as the effect can never be shown to be separate from the

cause, this relation only means their non-difference. The
Sruti also declares: "'All this is identical with That (i.e.

Sat or Brahman) {Chhdnd. VI. 8. 7);
“ All this is verily

Brahman (Chhdnd. III. 14. i).

sp^sf^ wignj 11 11

J|S3[^ Just as ^ when a jar is perceived

earth ^ (expletive) perforce 3?pn% accompanies (tWI so)

8lfq also STO when the phenomenal world is seen

511^ shining Brahman alone 31TSTI% flashes.

67. Just as (the consciousness of) earth

forces itself upon our mind while thinking of a

jar, so also does (the idea of) ever-shining

Brahman flash on us* while contemplating on the

phenomenal world.

^ So also does . . . flash on us, etc .—In some rare mo-

ment, while we think very deeply about the evanescent nature

of this world, we become almost intuitively aware of Brahman,

the permanent entity behind these changing phenomena, for

change necessarily implies something that is unchanging.

fifevn PiHliftkiH. II II

311^ Atman ever pure is verily ^

(expletive) always 3)^; impure appears

j
ust as a rope always to a wise man
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to an ignorant man in two different ways

appears).

68. Atman, though ever pure* (to a wise

man), always appears to be impure (to an ignor-

ant one), just as a rope always appears in two

different ways“ to a knowing person and an
ignorant one.

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

2 In two different ways—As a rope and as a snake.

II II

Just as ^WT: a jar made of earth so

the body also all consciousness by the

ignorant aRf this the division into the Self

and non-Self in vain is made.

69. Just as a jar is all earth, so also is the

body all consciousness. The division, therefore,

into the Self and non-Self is made by the ignor-

ant to no purpose.

‘

1 The division to no purpose—The dualists erro-

neously think that the body and Atman are two separate

entities independent of each other. This, however, does them
no good, as it deprives them of the realization of the non-

dual Atman which is the summum honum.

II
V30

II

Just as a rope as a snake a

nacre as a piece of silver (^)f^q?TT is imagined) ^
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SO SflcIMI the nature of Atman by an ignorant person

as the body is determined.

70. Just as a rope is imagined to be a snake
and a nacre to be a piece of silver, so is the

Atman determined to be the body by an ignorant

person.*

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

[How this erroneous knowledge arises out of a confusion

between the real and the apparent is illustrated in stanzas

70-74 •]

Aiftuffai' gEncHcn II II

jpir Just as earth «l2c^ as a jar rRIf: threads

as a cloth (expletive) rWT so, etc.

71. Just as earth is thought of as a jar

(made of it) and threads as a cloth, so is

Atman, etc.

t 1

11 11

Gold as an ear-ring 313 water q (expletive)

cRlf^ as waves cPIT so, etc.

72. Just as gold is thought of as an ear-

ring and water as waves, so is the Atman, etc.

ll II
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The stump of a tree as a human figure

q' ( expletive )
a mirage SfafipT as water cWT so, etc.

73. Just as the stump of a tree is mistaken

for a human figure and a mirage for water, so is

the Atman; etc.

dyirfltji II ^sa II

^Tgrfif A quantity of wood as a house (exple-

tive) Sf^cfT iron ^*1^ as a sword ^expletive) fWT so, etc.

74. Just as a mass of wood work is thought

of as a house and iron as a sword, so is the

Atman, etc.

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

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

stanzas deal only with imperfect knowledge in which forms

are made much of in disregard of substance which is the

reality behind them.]

«wr q>4-q|^ 1

q^qfqgwqyngr: II II

Just as on account of water to

some one the illusion of a tree arises

so(3ftq; an individual soul) 3|^||»pft^liJ; through the touch

of ignorance in Atman the physical form tRq%
sees.

75. Just as one sees the illusion' of a tree

on account of water, so does a person on account

of ignorance see Atman as the body.
1 Illusion, etc .

—^The tree is not in the water. It is only

a reflection due to water that the person sees.
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[How ignorance makes one think of the ever-pure Atman
as appearing in material forms is described in stanzas 75-86

through various illustrations culled from everyday experience.]

By boat going 5?r: to a person every-

thing moving ^ as if appears d5fI.so, etc.

76. Just as to a person going in a boat

everything appears to be in motion, so does one,

etc.

dg^ iciiPi 11 ^5^3 11

qsqr Just as to one owing to a defect

in a white thing yellowness ^ verily 5fR% appears

?f5rI.so, etc.

77. Just as to a person suffering from a

defect (jaundice) white things appear as yellow,

so does one, etc.

>0

II II

55PRftv!rwif Apt to see wrongly =^^41 through eyes

Rq everything defective appears c1S3.so, etc.

78. Just as to a person with defective eyes

everything appears to be defective, so does one,

etc.

s»55Rr 5iiroR^ wrfe i

II
^9^ II
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A firebrand through mere rotation

like the sun round 571% appears r^3,so, etc.

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

one, etc.

II II

Of all things (31%) in spite of large-

ness 8iRl<yict; owing to great distance 9igc4 minuteness %
indeed (57T% appears

) rlS3.so, etc.

80. Just as all things that are really large

appear to be very small owing to great distance,

so does one, etc.

II II

^T^pfTFOTf Of all objects
)
in spite of minute

ness through lenses grossness (^7^r% appears)

so, etc.

81. Just as all objects that are veiy small

appear to he large when viewed through lenses,

so does one, etc.

qn’spjjft 3155?^ qr 5f55«j4 i

da^IciTi^ II II

In a surface of glass the state of water

in a surface of water ^ or (expletive) the

state of glass (7iTl% appears
)

so, etc.
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82. Just as a surface of glass is mistaken

for water, or vice versa, so does one, etc.

5^5^ fliuic«f III JHin ^ 5*n*l.l

II II

Just as gJTFJ. a person in fire the state

of being a jewel % (expletive) qi or qnfj in a jewel

the state of fire (qijqfd sees) ?S3Lso, etc.

83. Just as a person imagines a jewel in

fire or vice versa, so does one, etc.

^^fcupl q!??I?*Rn5f?Tt«T?T: II II

While clouds move wW: the moon q
(expletive) iinq% is moving (^ thus) »?(% appears 515^

so, etc.

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

Just as through confusion qj^qPildL t)f one

f^fiqqqlS: mistake about different directions arises

rIg3(so, etc.

85. Just as a person through confusion

loses all distinction between the different points

of the compass, so does one, etc.

qqr rq# si% wfe I

q^?R?nn5pfliRr: ii n
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JPTT Just as ?SRft the moon 31% in water as

unsteady to one »Trf% appears riSrl. 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.

Thus through ignorance BiCTfrf in Atman

^^5TRT: the delusion of the body verily arises ^ T]p[

that very delusion ^ again through the realiza-

tion of Atman qwift in the supreme Atman dis-

appears.

87. Thus through ignorance arises in

Atman the delusion of the body/ which, again,

through Self-realization, disappears in the su-

preme Atman/
1 The delusion of the body—The delusion of matter in

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

therefore has no real existence.

2 Which, again .... disappears in the supreme Atman
—When one realizes that Atman alone is, and nothing else

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

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

srnq. i

When
)

immovable and movable^ whole

3TOI, the universe QffcR^fqT as Atman is known

(gqi then) ^TsnnqFrf of all objects in consequence
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of negation ^<5;^ of the body (expletive) where

appearance as Atman ?

88. When the whole universe, movable and
immovable, is known to be Atman, and thus the

existence of everything else is negated, where is

then any room' to say that the body is Atman ?

1 Where is 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.

ancUR ^ra?f i

II II

O thou of great illumination

Atman ever contemplating all the

Pr^rabdha experiencing «FT55 time ^ pass worry

to feel not deserve.

89. 0 enlightened one, pass your time

always contemplating on Atman while you are

experiencing all the results of Prarabdha;' for it

ill becomes you® to feel distressed.

1 Prdrahdha—According to the Karma-theory PrS,rabdha

is that part of our past actions which, through their cumula-

tive force, has given birth to this body.
2 It ill becomes yoi$ 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
[There are two other sets . of actions known Sanchita

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



SELF-REALIZATION
47

give birth to future bodies, and Kriyam^na Karma or actions

that are being done in this life.]

da ii h

The knowledge of Atman after the

origination of aifir even Prarabdha (5l5f a person)

not leave tr^ verily ^ thus which in the

scripture is heard ^that 31^ now is being

refuted.

90. The theory one hears of from the scrip-

ture/ that Prarabdha does not lose its hold"*

upon one even after the origination of the know-
ledge of Atman, is now being refuted.

1 From the scripture^Ftom such scriptural texts as

:

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

(from the body), then he will attain to Brahman " {Chhdnd.

Up. VI.14.ii).

2 Prdrabdha does not lose its hold, etc .—The Sruti in

many places has declared that even a Jnani is not free from

the operation of PrSUrabdha. Sankara has dealt with this

point at length in his. commentaries on Chh^ndogya Up. (VI.

14. ii), Ved^nta-Sutras (IV.i.xv), and Git4 (IV. 37). In all

those places he has supported the popular view that Prarabdha

is binding on even the Jnd,ni. But here as well as in his

Vivekachudamani (453—463) he has boldly asserted the true

Ved^ntic view without any compromise. He has clearly

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

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

influence of Prarabdha, which has noi^hold upon the bodiless

Atman. The author brings in his arguments in support of

this view in stanzas 91 and 92.

irrcoii 1
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After the origination of the knowledge

of Reality g (expletive) of the body and the like

8RT-t«|T^in consequence of non-existence Pr^rabdha Jf

not verily exists W just as dream

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.

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

gence and the like have their existence only in ignorance and
therefore cannot exist when the latter is entirely destroyed by
Knowledge, In the absence of the body, Prarabdha also

necessarily ceases to exist, since there remains nothing on

which it can act.

tsrifer II II

Acquired in a previous life which ^
Karma

( effi, that
)

Prarabdha ^ as is called

of the man (of knowledge) in the

absence of future birth rRL that ( Prirabdha
) g but not

verily at any time exists.

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 knowl-

edge), as he has no other birth,

^^il
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Just as lairV; the body in a dream Siargl; is

superimposed rI*IT so % (expletive) 3131 this ^[5^: the body

is superimposed) verily of what is super-

imposed opJT birth Jrl: how is possible)

in the absence of birth (of the body) that (PrSrabdha)

5cl: how % at all (3lfet is) ?

93. Just as the body in a dream is super-

imposed (and therefore illusory), so is also this

body/ How could there be any birth of the

superimposed (body), and in the absence of

birth^ (of the body) where is the room for that

(i.e. Prarabdha) at all?

1 So is also this body—This body of tlie waking state is

also a superimposition on the Atman and is therefor© unreal.

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

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

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

creation of the mind through ignorance.

2 In the absence of birth—^Pr^rabdha 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.

swR^ m fgsagr ii ii

By the Vedinta texts of a jar earth

like of the phenomenal world ignorance ^
( expletive ) the material ( cause ) verily is

declared that being destroyed f^[^T the state of the

universe m where
( Rfgfd subsists ) ?

94. The Vedanta texts declare^ ignorance
to be verily the material (cause) of the

4
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phenomenal world, just as earth is of a jar.

That (ignorance) being destroyed, “ where can

the universe subsist?

1 The Veddnta texts declare, etc .—^The word Vedanta

here means the Upanishads which form the latter part of the

Vedas. The texts alluded to here are; “ Know (ignor-

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

Up. iv.io), and so on.

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

completely destroyed, the effect must cease to exist. A piece

of cloth cannot exist when the threads are all burnt; so the

world cannot continue when ignorance is destroyed.

SHFi: IJprfe II II

jpTt Just as (3PT: a person) out of confusion

the rope leaving aside Rt? the snake 5f indeed

perceives so an ignorant person truth

without knowing gTOI.the phenomenal world M^lcl sees.

95. Just as a person out of confusion per-

ceives only the snake leaving aside the rope, so

does an ignorant person see only the phenomenal
world without knowing the reality.

^3355:^ ST I

JW2i; 11 h

(On) the real nature of the rope being

known the appearance of the snake if not

remains cWT so the substratum (the reality

behind) being known STW: the phenomenal world

extinction attains.
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96. The real nature of the rope being

known, the appearance of the snake no longer

persists; so the substratum being known,* the

phenomenal world disappears completely.

1 The substratum being known, etc .
—^This illusory world

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

view on account of ignorance. But when one realizes this

Brahman by removing ignorance, one is no more deluded into

seeing the phenomenal world which, like all other illusory

things, vanishes completely before the knowledge of the truth.

xnrssr^ 11 11

Of the body also on account of

phenomenality the existence of Prdrabdha

how (3Tfet is
)

the Sruti for the under-

standing of the ignorant folk ^ only 5JR«si Prtlrabdha

speaks.

97. The body also being within the pheno-

menal world (and therefore unreal), how could

Prarabdha exist? It is, therefore, for the under-

standing of the ignorant* alone that the Sruti

speaks of Prarabdha.

1 For the understanding of the ignorant—^Those who do

not know the highest truth argue that if ignorance with all

its effects is destroyed by Knowledge, how does the body of

a Jnani live, and how is it possible for him to behave like

ordinary mortals? They, however, fail to see that it is they

who, being still in ignorance, see the body of a Jn^ni and

speak of him as behaving this way or that, whereas the

Jn&ni himself never sees the body at all, as he is ever estab-

lished in Atman. To convince such persons the Sruti brings
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in PrA,rabdha as a tentative explanation for the so-called

behaviour of a Jnani.

^ ?i5r ii ii

(On) that which is both the higher and the

lower being realized 3^^ his ^JJTffSr all actions ^ and

are destroyed thus) by the Sruti the

use of the plural number 2^^ which clearly is

declared that) ^ also 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 pluraP by the Sruti is to negate Prarabdha
as well.

1 And all the actions/* etc ,
—^The Sruti text runs as

follows: “The knot of the heart breaks, all doubts vanish

and (all) his actions perish when a person realizes that which

is both the higher and the lower “ (Mund. Up. Il.a.viii).

2 Here . . . the plural, etc .
—^The Sruti by using the term

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

Kriyam^na Karmas but also Prarabdha Karma is destroyed

by knpwledge. The Git^ also declares, “ O Arjuna, the fire

of knowledge reduces all actions into ashes “ (IV. 37). More-

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

ignorance, must cease to exist when the latter is destroyed

by knowledge.

I

^ II II

By the ignorant perforce this 3^21^

is maintained ^ still ^ then room for two
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absurdities will be )
abandonment

of the Vedantic conclusion ^ also (3RT:) therefore

from which knowledge arises) ^ («3I) that

Sruti (JTISIt should be accepted).

99. If the ignorant still arbitrarily* main-

tains this/ they will not only involve themselves

into two absurdities^ but will also run the risk of

forgoing the Vedantic conclusion/ So one should

accept those Srutis alone® from which proceeds

true knowledge.
1 Arbitrarily—By sheer force of one's own predilections,

and not on tlie strength of sound reasoning.
2 This—i.e. the possibility of Pr^rabdha and its action

even after knowledge.

3 Involve themselves into two absurdities—^The upholders

of Pr^rabdha 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, Pr^rabdha, along with Brahman; and in the second

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

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

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

theory, as useless, since the Sruti has no other function but

to lead to knowledge. Such are the disastrous consequences

one has to encounter if one is to maintain Prarabdha to the

end.

^ Run the risk of forgoing the Veddntic conclusion—^The

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

dual Brahman or Atman which is birthless, 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 duality even in the last stage, surely sacrifice the

ultimate Vedantic truth which is essentially non-dual in its

character.
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^ Those Srutis alone, etc .

—
^The realization of the non-

dual Atman alone constitutes the real knowledge, and the

Srutis are the only means to such knowledge. But all of

them do not bring about this knowledge. So those Srutis

alone which teach the non-dual Atman and thus directly lead

us to the final realization, are to be accepted as the real, and

all others that support duality are to be treated as secondary,

as they have no direct bearing upon the knowledge of Truth.

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

one should abide by those Srutis alone which establish the

non-dual Atman by denying all actions of it, and not by
those that maintain Pr^rabdha and thus lend support to

duality]

.

^ g ii n

Now of the aforesaid (knowledge)

(expletive) for the attainment fifteen steps

(^I) shall expound by the help of them all

(expletive) profound meditation verily 5
(expletive) always should be practised.

100. Now, for the attainment^ of the afore-

said (knowledge) I shall expound the fifteen

steps by the help of which one should practise

profound meditation at all times.

1 Now, for the attainment, etc .—Versus 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.

urla ^ 1

greatlym firor 11 11
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Without constant practice of

the Atman that is absolute existence and knowledge 5fl%5

realization •! not arises so the seeker

after knowledge for the highest good ^ Brahman

long Id should meditate.

loi. The Atman that is absolute existence

and knowledge cannot be realized without con-

stant practice. So one seeking after knowledge

should long meditate upon Brahman* for the

attainment of the desired goal.

^ 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 continue it with renewed vigour. Sri Ramakrishna

used to say : a bonafide cultivator never gives up his cultiva-

tion even if there is no crop for a few years; he continues it

with ever-increasing zeal till he reaps a good harvest. So

should a true aspirant.

simsT ^ ii \\

snuid^msr^ vnw i

8«cflW4H’ t fWTRl II \\

Control of the senses ff (expletive) control

of the mind » renunciation *ft!T silence §!5f: place

time ^ and 9?!^ posture the root that

restrains ^ and equipoise of the body

steadiness of vision ^ and JITOWif control of the vital

forces also self-withdrawal concentration

and meditation on Atman complete
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absorption and ^ (expletive) aisrt^ the steps

in order iil'tt'ilfH are described.

102-103. The steps/ in order, are described

as follows: the control of the senses, the control

of the mind, renunciation, silence, space, time,

posture, the restraining root (Mulabandha), the

equipoise of the body, the firmness of vision, the

control of the vital forces, the withdrawal of the

mind, concentration, self-contemplation, and
complete absorption.

The steps—These fifteen steps include the eight steps

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

evident from the following.

: II II

All gifl Brahman (3T% is) ^ from such

knowledge the restraint of all the senses

this as Yama is rightly called (^f: this)

repeatedly should be practised.

104. The restraint of all the senses by means
of such knowledge as “All this is Brahman ’’

is

rightly called Yama,* which should be practised

again and again.

1 Yama—Patanjali describes it as non-killing, truth-

fulness, non-stealing, continence, and non-receiving " (II. 30);

but when one knows everything to be Brahman all of these

follow as a matter of course.

fvmt if 5^: 11 11
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The continuous flow of one kind of thought

the rejection of all that is foreign to it ^
and this) fJpW: Niyama is called) (3Rf this)

verily the supreme bliss (3Rr this) by the wise

fiRJTnU. regularly 'S practised.

105. The continuous flow of only one kind

of thought/ to the exclusion of all other thoughts,

is called Niyama, “ which is verily the supreme

bliss and is regularly practised by the wise.

1 One kind of thought—^Thought relating to the unity of

the individual self with Brahman such as “ This Atman is

Brahman," and " I am Brahman."
2 Niyama—According to Patanjali Niyama is internal

and external purification, contentment, mortification, Vedic

study, and worship of God " (II.32 ). These, however, are

easily accessible to one who constantly dwells on Brahman.

cwft fk JTfclf ?T5r: II II

Realizing it as the all-conscious

Atman of the illusory universe c^IFT: abandonment

% verily of the great honoured renunciation

(3lf^ is) because this) immediately of

the nature of liberation is).

106. The abandonment of the illusory uni-

verse by realizing it as the all-conscious Atman
is the reaT renunciation 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 whetlier scriptural or mun-
dane, and thus attaining to a state of inactivity. This,

howe\’er, is far from what is really meant by renunciation
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which, in its deepest sense, is all positive. It is when one

realizes Atman everywhere and thus covets nothing, that one

is said to have real renunciation. The Sruti also declares,

“ Clothe everything in this transitory world with God and

thus maintain thyself by that renunciation," etc. (Isd. I).

qsiiW ^4a[T fSi: II II

Words (cTcl^that) without reaching JpRn

with the mind from which turn back which

jftsf silence by the Yogins attainable the

wise always ^that should be.

107. The wise should always be one with

that silence' wherefrom words* together with the

mind turn back without reaching it, but which is

attainable by the Yogins.*

1 That silence—Here it denotes Atman which is ever

quiescent.

2 Wherefrom ivords, etc .—It is a reference to the

Taittiriya Upanishad (II. 9).

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

II I®*; II

fiRT^ g 11 11

From which words turn back^
that by whom^ to be described is capable

5ITO; the phenomenal world to be spoken of ^sfif

even that devoid of words is
)
or this
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^ or this (3F1, which) among the sages called

congenital ^that silence is ftRI by (restraining)

speech silence by the teachers of Brahman

^MJTf for children Sj^rK ordained.

io8-iog. Who can describe That (i.e.

Brahman) whence words turn away ? (So silence

is inevitable while describing Brahman). Or if

the phenomenal world were to be described, even

that is beyond words.* This,^ to give an alternate

definition, may also be termed silence known
among the sages as congenital.^ The observance

of silence by restraining speech, on the other

hand, is ordained by the teachers of Brahman for

the ignorant.

1 Even that is beyond words—Even this world, when
one attempts to describe it, is found to be inexpressible, since

it cannot be called either Sat (existent) or Asat (non-existent).

If it were Sat it would not disappear in deep sleep, and if

Asat, it would not at all appear now. Therefore this world

is also Anirvachaniya (inexpressible).

2 This—The inexpressibility of Brahman and the world.

3 Congenital—Inseparable from Atman.

^ II u® II

3IT^ In the beginning in the end ^ and in the

middle ^ as also i|%W^in which people ( i. e. the uni-

verse ) if not exists ^ by which ^ this (universe)

always ajlH is pervaded that ^[5^: solitude

space is known.

no. That solitude* is known as space,

wherein the universe does not exist in the
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beginning, end or middle, but whereby it is

pervaded at all times.
1 That solitude—Here it is Brahman that is indicated,

for Brahman alone is solitary since It admits of no second at

any time.

In the twinkling of an eye beginning

with Brahmi of all beings «|)rf»irdL o*' account of

producing undivided bliss non-dual ^
(verily) by the word time is denoted.

III. The non-dual (Brahman) that is bliss

indivisible is denoted by the word ‘time,’ since it

brings into existence,^ in the twinkling of an eye,

all beings from BrahmS. downwards.

1 It brings into existence, etc .—^The whole creation is

nothing but a resolve in the mind of God. When He has a

desire for Creation the universe is produced in no time. A
parallel case we find in our dream when the whole dream-

world is brought into being in an instant by a mere wish.

Not only the power of creation but also that of preserva-

tion and destruction is also meant.

I

ii UR ii

Where easily verily 9?^ unceasingly

meditation of Brahman becomes ^ that

to be posture should know
;

destroying happiness ^^TCILany other not.

II2. One should know that^ to be real

posture in which the meditation of Brahman
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flows spontaneously and unceasingly, and not

any other^ that destroys one's happiness.

1 That, etc.—i.e. a serene state of the constitution.

2 Not any other, etc .—Not any posture which brings

about physical pains and thus distracts the mind from the

meditation of Brahman by dragging it down to the lower

plane.

^Fgrr: %t
ii ii

Which '^1'® origin oftill beings the

support of the whole universe immutable thus)

well known 2j%{^in which Siddhas (the enlight-

ened) y+|l(^i: completely absorbed rRl that ^ alone (Hlwsdlt

the wise) as Siddhtlsana know.

113. That which is well known as the origin

of all beings and the support of the whole
universe, which is immutable and in which the

enlightened are completely merged—that alone is

known as Siddhasana.‘

1 Siddhdsana—^This is the name of a particular Yogic

posture, but here it only means the eternal Brahman.
[Incidentally two particular postures known to the Yogis

are mentioned in this and the next verse, and explained with

reference to Brahman.]

^ II \\M ||

Which of all existence
?J55

the root

restraint of the mind on which is

rooted (^that) the restraining root is called)
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<w41PhIH, of Rdja-yogins fit a|^ this always

%Sf: should be adopted.

1 14. 'That (Brahman) which is the root of all

existence and on which the restraint of the mind‘

is based is called the restraining root (Mula-

bandha)^ which should always be adopted since

it is fit for Raja-yogins.

1 The restraint of the mind, etc .—It is through complete

mergence in Brahman that the mind is truly restrained.

2 Mulahandha—This is also the name of another Yogic

posture.

[The truth underlying all this is that while seated for

meditation one should not bother much about the postures,

but always try to engage one's whole attention to the medita-

tion of Brahman which alone constitutes the goal.]

%nri:^ cyhTcTm: 1

^ li ^5^

»

^ Homogeneous in Brahman absorption

of the limbs equipoise f^l'^ should know ^
otherwise g^s^SlSl^like a dried-up tree straightness

if not verily equipoise is).

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 equi-

poise.

gfg ^ wm. 1

^ Sfe: sr II H

^ The vision full of knowledge fl^fT making

SFTc^the world to be Brahman itself should view



SELF-REALIZATION 63

RT that vision noble ( is

)

;i not HI^nRR-

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 it there is no distinc-

tion of high or low, great or small, since everything is merged

in one all-pervading Brahman.

Or of the seer, sight and the seen

where cessation happens cTjR there alone

vision ^oJir should be directed ^ not

seeing the tip of the nose.

117. Or, one should direct one's vision to

That‘ alone where all distinction of the seer, sight

and the seen ceases and not to the tip of the nose.®

^ To That—i.e. to Brahman which is pure consciousness,

and wherein alone ceases the distinction of the seer, sight and
the seen, that a priori triad of all perceptions.

2 Not to the tip of the nose—It is said that while seated

for meditation one is to gaze on the tip of the nose (Gitd,

VI. 13). But one should not take it too literally, as in that

case the mind will think not of Atman, but of the nose. As
a matter of fact, one is to concentrate one's mind on Atman
alone, leaving aside all external things. This is why medita-

tion of Atman is here emphasized and mere gazing on the tip

of the nose is condemned.

affo i r^ rn ; ^ II \\
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In all mental states such as Chitta

as Brahman verily through the faculty of

remembrance of all modifications of the mind

(2T: which) restraint that srPTOPT: Pranayfima

( control of the vital forces )
is called.

ii8. The restraint of all modifications of the

mind by regarding all mental states like the Chitta

as Brahman alone, is called Pranayama.

m sifa.RW8jndl arwuD^sin ii

Of the phenomenal world negation

known as Rechaka (inhalation) breath (3{fel

is Brahman alone am ^ that which

![%: thought that) Puraka (inhalation) breath

is called thereafter the steadiness of

that thought Kumbhaka (holding the breath) (^'^^

is called) apt this a^fif ^ also Sfggjtff of the enlightened

the control of the vital force (i. e. Pranfiyama)

(^1^ is) aT^frff of the ignorant pressing of the

nose (?fl^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 (restrain-

ing the breath). This is the real course of



SELF-REALIZATION 65

Pranayama’ for the enlightened, whereas the

ignorant only torture the nose.

1 Prdndydma—Patanjali describes it as “ controlling the

motion of the exhalation and the inhalation (II.49). There

are three steps in it. The first step is to draw in the breath

(Puraka), the next is to hold it for some time in the lungs

(Kumbhaka), and the last is to throw it out (Rechaka).

Patanjali holds that the mind will be naturally controlled if

its communications with the external world are cut off by

restraining the breath. But Sankara here maintains that the

breath is entirely dependent on the mind and not vice versa;

so that instead of frittering away one^'s energy in the attempt

of restraining tlie breath one should always try to control the

mind. When tliis is accomplished, the restraint of the breath

will follow as a matter of course.

si5^iT?n:: 59^: II II

In all objects ^TTcRcff selfhood^ realizing

of the mind in the supereme Consciousness JFTSfirfi^

absorption this) Pratyfihara is to be

known that by the seekers after liberation

siwrasfrir: should be practised.

121. The absorption of the mind in the

supreme Consciousness by realizing Atman in all

objects is known as Pratyih&ra' (withdrawal of

the mind) which should be practised by the

seekers after liberation.

1 Pratydhdra—“ When the senses giving up their own
objects take the form of the mind, as it were, it is Pratya-

h^ra (Patanjali, II. 54). But its consummation is reached

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

sciousness.

5
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?T5r 115ft i

5i5i^ «ii5?iT ^ireorr TO irar II ii

Sjsf JJsT Wherever lj<r[: the mind ?}!% goes rlsf there

of Brahman by realization Il«Rr: of the mind

fixing ^Tf that alone ^ (expletive
) tRf supreme

Dlidrand is known.

122. The steadiness of the mind through

realization of Brahman wherever the mind goes,

is known as the supreme Dharani^ (concentra-

tion).

1 The supreme Dhdrdnd— Dh§,rana/' says Patanjali,

** is holding the mind on to some particular object " (III.i).

But when the mind is fully concentrated on every object it

comes in contact with, realizing it as Brahman and discarding

the names and forms that have been superimposed on it by

ignorance, then alone one is said to have reached the culmi-

nation of Dh^ranSl.

wiRsc^d il ii

(8If I) Brahman alone 31% am ^
by such unassailable thought depending on

nothing remaining by the word Dhyina

f^4$<lldf well known (^ff this) 1^(41' productive of

supreme bliss (Kiqfd is).

123. Remaining independent of everything

as a result of the unassailable thought, “I am
verily Brahman,” is well known by the word
DhyS,n3.* (meditation), and is jMToductive of

supreme bliss.
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1 Dhyana— An unbroken flow of thought in some parti-

cular object is Dhyana ” (Patanjali, III. 2). But it is per-

fected only when one merges all thought in Brahman, realiz-

ing It to be one's own self.

5*1:

1

Of thought through changelessness !gpl:

again through identification with Brahman

complete forgetfulness Of all mental activity

this) Samadhi is called) (ai^this)

called knowledge.

124. The complete "forgetfulness of all

thought by first making it changeless and then

identifying it with Brahman is called Samadhi
known also as knowledge.*

1 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 know-

ledge.

^ II II

( The aspirant
) ^ this (manifestor

of) uncreated bliss (expletive) so long ^ perfectly

should practise ^^e person

being under control 5^^;^ being called into action

in an instant^ spontaneously arises.
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125. The aspirant should carefully practise

this (meditation) that reveals his natural bliss

until, being under his full control, it arises spon-

taneously, in an instant when called into action.

sr qsncfif ppciq; 11 11

cT^: Then qtfiR^the best among Yogis (^) being

perfected free from all practices becomes

of this(man of realization) ^Td^lhat the real nature

of the mind of speech also fqqq: object iT

not ( becomes ).

126. Then he, the best among Yogis having

attained to perfection, becomes free from all

practices.^ The real nature of such a man^
never becomes an object of the mind or speech.

1 Becomes jree from all practices—The various practices

prescribed here and elsewhere are merely means to the realiza-

tion of one’s own unity with Brahman, and are no longer

necessary when such realization has been accomplished. The
Git4 also declares, “ For one who has been well established in

Yoga, inaction is said to be the way **
(VI. 3).

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

g # mm. 1

II 1|
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fewrSt While Sam^hl (concentration) is being

practised 5 (expletive) lack of inquiry

idleness desire for sense-enjoyment sleep

dullness distraction tasting of joy

blankness also obstacles ^ indeed 5ic5|^ perforce

appear such which multiplicity of

obstacles cRI. that by the seeker after Brahman

slowly ci|l<Hj 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, distraction, tasting of joy,‘ and the

sense of blankness. “ One desiring the knowledge

of Brahman should slowly get rid of such in-

numerable obstacles.

1 Tasting of joy—After some progress is made in the path

of spirituality there arises in the mind of the aspirant a kind

of pleasurable feeling as a result of concentration. This,

however, greatly hinders his spiritual progress, as it robs him
of all enthusiasm for further practice.

^ The sense of blankness—^This is a state of mental tor-

pidity resulting from a conflict of desires.

ii \\

By the thought of an object verily

identification with the object arises) by the

thought of a void % verily indentification with the

void arises) by the thought of Brahman

perfection verily arises) cW so perfection

should practise (^: a person).
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129. While thinking of an object the mind
verily identifies itself with that, and while think-

ing of a void it really becomes blank, whereas by
the thought of Brahman it attains to perfection.

So one should constantly think of * (Brahman to

attain) perfection.

1 One should constantly think of, etc .—Whatever one

thinks one becomes. So one desiring to attain to perfection

should leave aside all thought of duality and fix one’s mind

upon the non-dual Brahman which alone is perfect.

^ fg ife I

^ 5 qgfiisi ew sra: 11 11

^ Who (expletive) tpf this supremely MJcfiff puri-

fying 1% the thought of Brahman give up ^
those TO: persons 5 (expletive) in vain live

qgl^: to beasts ^ also TOT: equal are).

130. Those who give up this supremely

purifying thought of Brahman, live in vain and
are on the same level with beasts.^

1 On the same level with beasts—Man has the unique

opportunity of realizing Brahman and thus becoming free

from the bondage of ignorance. But if he does not avail

himself of this opportunity, he can hardly be called a man,

as there remains nothing to distinguish him from the lower

animals.

^ ft lf% fnpqrfq 1

^ 11 11

^ Who 5BR3TO: virtuous persons ff (expletive) the

consciousness (of Brahman) know knowing

srfq and ^ who that) cTTOf^ develop % those ^ indeed
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^PTT: blessed are) ^ they in the three worlds

^7^: respected are).

131. Blessed indeed are those virtuous

persons who at first have this consciousness of

Brahman^ and then develop it more and more.

They are respected everywhere.
1 Have this consciousness of Brahman, etc .—After long

practice, the aspirant at first realizes, while in Sam^dhi, the

presence of Brahman which pervades the inner and the outer

world. But this is not all. He should then hold on this

Brahmic consciousness until he fe^ls 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.

^ fllT g 5*1: I

^ t mi^ II II

Whose consciousness (of Brahman) same

developed ^ that ^ also again mature %
they ^ alone the state of ever-existent Brahman

5ITHT: have attained to others those who

dabble in words 5T not.

132. Only those in whom this conscious-

ness^ (of Brahman) being ever present grows
into maturity, attain to the state of ever-existent

Brahman; and not others who merely deal with

words. “

^ This consciousness—that Brahman alone is the reality

pervading our whole being.

2 Deal with words—Engage themselves in fruitless dis-

cussions about Brahman by variously interpreting texts

bearing upon It.
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HgraRTfat fWsn: g^:i

'

f»iqr: i

^s«w*RraT^ ?n% ^ ii n

^ Those in discussing about Brahman

clever devoid of the consciousness (of Brahman)

(5 but) ^<|(4|<J|: very much attached to (worldly pleasures)

^ they also 31fI«RRT on account of their ignorance ^
surely gJI: again and again 3fBnf^ come ijlPd go ^ and.

133. Also those persons who are only clever

in discussing about Brahman but have no realiza-

tion, and are very much attached to worldly

pleasures, are born and die again and again in

consequence of their ignorance.

ST ^r#cf ifft agwqf^ I

w aumn 11 W'i 11

(trrw: ^rhe aspirants) imbued with Brahman

if^ thought without half an instant not f^TB^rr

stay s^tiiTjust as Brahma and others Sanaka

and others Suka and others («T not) remain.

134. The aspirant after Brahman should not

remain^ a single moment without the thought of

Brahman, just like Brahma, Sanaka, Suka and
others.

1 Should not remain, etc .—^To be ever immersed in the

Brahmic consciousness and thus identify oneself with It is the

final aim of Raja-Yoga.

[With this verse ends the exposition of Rdja-Yoga in

the light of Vedanta.

Wd may mention here in passing that although there is

no vital difference between R^ja-Yoga is expounded here and
as found in the Yoga-sutras of Patanjali so far as the final
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realization is concerned, yet there is much difference in the

practices. Patanjali has prescribed the control of the body

and Pr^na prior to the practice of meditation, whereas the

author here emphasizes the meditation of Brahman from the

very beginning and thus wants to lead the aspiraut straight to

the goal.]

!r% i

In the effect the nature of the cause QTRTRTr

inheres in the cause the nature of the effect if

not verily therefore through reasoning

in the absence of the effect the causality

disappears.

135. The nature of the cause inheres in the

effect and not vice versa; so through reasoning it

is found that in the absence of the effect^ the

cause, as such, also disappears.

1 In the absence of the effect, etc .—The cause and the

effect are correlative; as long as there is an effect there is a

cause for it. But when the effect is altogether absent, the

cause, as such, can no longer exist, as there remains nothing

with reference to which it may be called a cause.

3[8sq jq: jq: II »

Then which ^ indeed 35 pure of words

beyond the range reality
(^ that ) qH

remains of earth and the pot through the

illustration verily *(^ that
) 3^: again and again

should be understood.
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136. Then that pure reality (Brahman)
which is beyond speech alone remains. This

should be understood again and again verily

through the illustration of earth and the pot.'

The illustration of earth and the pot—The illustration

runs thus: “ Just as, my dear, by knowing a lump of earth

everything made of earth is known—the modifications are

mere names originated by speech, earth alone is the reality,"

etc. (Chhdnd. Up. VI. i. 4). Here also the phenomenal world

exists only in name, Brahman alone is the reality.

ffwsf ?Rr: 11 11

In this very way of the pure-

minded state of awareness (
of Brahman

)
^3^

arises thereafter ( ^TT that
)

mental state

imbued with Brahman becomes.

137. In this way alone^ there arises in the

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

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

templation and discrimination there dawns on the mind of

the aspirant the knowledge that Brahman alone is, and

nothing else exists. Thus the ignorance which has so long

deluded him by projecting the world of duality, comes to an

end. Thereafter the mind also, which by destroying ignor-

ance has brought the aspirant so close to Brahman, vanishes

like the fire which after' consuming its fuel is itself extin-

guished, then Brahman alone shines in Its own glory.

I

iwssofd II u*? II
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A person 3IT^ at first by the negative

method the cause should examine jp: again

^that (i.e. cause) verily 3R^cf by the positive method

in the effect ever understands.

138. One should^ first look for the cause by
the negative method and then find it by the

positive method, as ever inherent in the effect.

1 One should, etc .—The cause can be inferred either from

a positive or from a negative proposition. The positive

proposition is: “Where there is an -effect, there must be a

cause and the 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).

1

5r?h 11 11

In the effect the cause ff verily should

see afterwards cffpqr the effect should dismiss

then the causality goes away the

sage the residue becomes.

139. One should verily see the cause in the

effect, and then dismiss the effect altogether.

What then remains,' the sage himself becomes.

[An alternative method is suggested here.]

1 What then remains, etc .
—^When both cause and effect

have thus disappeared one may naturally conclude that only

Sunya, a void, is left behind. But it is not so. For absolute

negation is an impossibility. One may negate everything but

cannot negate one's own Self. So when causality has been
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negated, what is beyond all negation is the very Self of the

enquirer, which is the ultimate reality.

Sufgife II vio \\

With firm conviction most energeti-

cally ^Icl^that thing is meditated upon gffl^ a per-

son ^tliat verily quickly becomes this)

from the illustration of the wasp and the insect

should be understood.

140. A person who meditates upon a thing

with great assiduity and firm conviction, becomes
that very thing. This may be understood' from
the illustration of the wasp and the worm.

1 This may be understood, etc ,—It is a popular 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.

fga[icgq;n 1

: II Vi\ II

The wise the invisible the substantial

(i. e. the visible) ^ also everything of the nature

of consciousness as one^s own Self TT^ verily

cPn with great care always should think of.

141. The wise should always think with great

care of the invisible, ihe visible and everything

else, as his own Self which is consciousness itself.
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II II

%Fl The wise the visible (expletive) to

invisibility reducing as Brahman

should think of then) full of conscious-

ness and bliss fw with the mind in eternal

felicity should abide in.

142. Having reduced the visible* to the

invisible, the wise should think of the universe

as one with Brahman. Thus alone will he abide

in eternal felicity with the mind full of conscious-

ness and bliss.

1 Having reduced the visible, etc .—A person may at first

take some external thing as an object of his meditation, but

he should afterwards think of it as existing only in the form

of the mind; and lastly the mind also should be reduced to

Brahman which is pure consciousness. Then alone one is said

to have reached the highest goal.

5cnpft*T 3^Tf5r:

II II

With these steps fitted RSja-

Yoga has been described for those

whose worldly desires are partially consumed with

Hatha-Yoga (aRI this) combined should be).

143. Thus has been described Raja-Yoga
consisting of these steps* (mentioned above).

With this is to be combined Hatha-Yoga” for (the

benefit of) those whose worldly desires arfe

partially attenuated.
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1 These steps—The fifteen steps mentioned in verses

100-134.

2 With this is to be combined Hatha-Yoga, etc,—This

R^ja-Yoga, which is purely psychological in its character, is

extremely difficult to be practised by those who have not yet

overcome the physical disabilities and banished the carnal

appetites from the mind and thus made it pure. To them,

therefore, Hatha-Yoga, or the Yoga that teaches physical

control together with a little concentration, is at first very

helpful. For, they may thereby get control over their external

and internal nature and thus may in course of time become

•fit for the practice of this R^ija-Yoga.

II II

^ Whose fpT; mind completely mature, i. e.

free from impurities for them) this alone

^ (expletive) productive of the highest result (i. e.

perfection) is) to those devoted to the

teacher and the Deity of all (^that) speedily

easy to achieve
(

becomes ).

144. For those whose mind is completely

purified 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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